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Lv = Leviticus.
Nu = Numbera
Dt = Deuteronomy.

Books of the Bible

Ca = Canticles.
Is

= Isaiah.

Jer= Jeremiah.
La = Lamentations.
Ezk = Ezekiel.

Jos=Joshua.
Jg = Judges.

Bu = Ruth.
1 S, 2 S = 1 and 2 Samuel.
IK, 2 K= land 2 Kings.
1
Ch, 2 Ch = l and 2

Dn = Daniel.
Hos = Hosea.
Jl = Joel.
Am = Amos.
Ob = Obadiah.
Jon = Jonah.
Mic=Micah.
Nah = Nahum.
Hab = Habakkuk.
Zeph = Zephaniah.

Chronicles.

Ezr=Ezra.
Neh = Nehemiah.
Est = Esther.

Ps = Psalms.

Hag = Haggai.
Zec = Zechariah.

Pr = Proverbs.

Mal = Malachi.

Job.

Ec = Ecclesiaates.
Apocrypha.

and

Vg.= Vulgate.

WH = Westcott and Hort's text.
II.

1

translated or translation.

Vulg.,

Old Testament.

Es, 2 Es=
Esdras.

= Targum.

VSS = Versions.

Iran.

1

number) = times.

Theod. =Theodotion.
TB = Textu8 Receptus, Received Text.

Heb.

Ir.

margin.

Sab.

2

To = Tobit.
Jth= Judith.

Ad.

Est

=

Additions

Sus = Susaima.
Bel = Bel
and
the
Dragon.
I'r.
Man = Prayer of
Manasses.
1 Mac, 2 Mac = l and 2
Maccabees.

to

Esther.

Wis = Wisdom.
Sir

=

Sirach or

Ecclesi-

asticus.

Bar=Baruch.

Three=Song of the Three
Children.

New
Mt = Matthew.
Mk = Mark.
Lk = Luke.
Jn = John.
Ac = Acts.
Ro = Romans.
Co, 2 Co =
1
Corinthians.

Gal = Galatians.

Eph= Ephesians.
Ph = Philippians.
Col = Colossians.

Testament.
1

1

Th, 2 Th = i
Thessalonians.
Ti, 2 Ti = l

and 2
and

2

Timothy.
Tit = Titus.
1

Philem = Philemon.
and 2 He = Hebrews.
Ja= James.
1
1

P, 2P=1 and 2 Peter.
Jn, 2 Jn, 3 Jn = l, 2,
and 3 John.

Jude.

Rev = Revelation.
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III.

1.

The following

authors' names,

For the Literature
when unaccompanied by the

the works in the

list

title of

a book, stand

for

below.

l^a.ettlgen = Beitrdge zur nem. Religionngesch., 1888.
Bald win = J9ic<. of Philosophy and Psychology,

Nowack = ieArAMcA

3 vols. 1901-05.
"Barth = NominalbiMung in den sem. Sprachen,
2 vols. 1889, 1891 (M894).
Benzinger = .ffefi. Archdologie, 1894.
Brockelraann = Ge«cA. d. arcib. Litteratur, 2 vols.

Pauly-Wissowa=iJea^erecyo. der classischen Alter
tumswissenschaft, 1894
Perrot-Chipiez = 5^ijr<. de I'art dans Vantiquiti,

1897-1902.

Bruns Sachau = Syr. Rom. Bechtsbuch aus dem
-

-

fiinften Jahrhundert, 1880.
Budge = Gods of the Egyptians, 2 vols. 1903.
Daremberg-Saglio = Z)u;<. des ant. grec. et rom.,
1886-90.
De la Sa,\isaa,ye = Lehrbuch der Religionsgesch.*,

im

'Rie:\im

Aeqyptcn

1898.

Spencer {}i.) = Principles of Sociology^, 1885-96.
Q)>e\icex-(iiWeD.'=NativeTribesof Central Aristralia,
1899.

Spencer-Gillen *> = Northern Tribes of Central
Australia, 1904.
Swete = rAe OT in Greek, 3 vols. 1893 ff.
Tylor (E. 'Si.) = Primitive Culture^, 1891 [^1903].
\feherwe<i = Hist, of Philosophy, Eng. tr., 2 vols.
1872-74.

Periodicals, Dictionaries, Encyclopaedias,

= Arehiv fiir Anthropologie.
AAOJ = American Antiquarian and
Journal.
Abhandlungen
/IByl

Egyptians, 1897].

Wilkinson = ilfawreers and Customs of the Ancient
Egyptians, 3

vols. 1878.

7i\niz=Die gottesdienstlichen Vort rage der Juden',

and other standard works frequently

Berliner

Akad.

d.

Glossary (Johns Hopkins

University).

.4G(r=Abhandlungen der Gottinger Gesellschaft
der Wissenschaften.
fur Geschichte der Philosophic.
.(4 /7.B= American Historical Review.
.4fiT= Ancient Hebrew Tradition (Homniel).
^t/PA = American Journal of Philology.
.ilJ'Ps = American Journal of Psychology.
j4J'iJJ'S = American Journal of Religious Psychology and Education.
yl/S'i = American Journal of Semitic Languages

AGPh = Aichiv

and Literature.
^J'7'A = American Journal of Theology.

= Annales du Mua^e Guimet.
American Palestine Exploration Society.

Papyrusforschung.
.<4iJ = Anthropological Review.
^iJW= Archiv fiir Religionswissenschaft.
AS= Acta. Sanctor\im (Bollandus).

= L'Ann6e

Sociologique.
Archaeological Survey of W. India.
.4Z=Allgemeine Zeitung.
G = Beitrage zur alten Geschichte.
B.i4iS'5=Beitrage zur Assyriologie u. sem. Spraehwissenschaft (edd. Delitzsch and Haupt).
BCi7= Bulletin de Correspondance Hell^nique.
Bureau of Ethnology.
5G = Bombay Gazetteer.
BJ'=Bellum Judaicum (Josephus).
5i = Bampton Lectures.
BLE = Bulletin de Litterature Ecdesiastique.
i}0i2 = Bab. and Oriental Record.
J5/S'=Bibliotlieca Sacra.
BSA = Annual of the British School at Athens.
iJ6M^ = Bulletin de la Soc. arch^ologique k Alexandrie.
£5'.4X = BuIletindelaSoc. d'AnthropologiedeLyon.
B,S.4P = Bulletin de la Soc. d' Anthropologie, etc.,
.(45oc

d.

cited.

der Wissenschaften.

Oriental

Wissenschaften.

fiir

auf Grund des Talmud

.<15'G=Abhaudlungen der Sachsischen Gesellschaft

AE = Aich\v fiir Ethnographie.
AEG=AssYr. and Eng.

Tlieologie

verwandten Schriften-, 1897.
Wiedemann = Die Religion der alten Aegypter,
1890 [Eng. tr., revised. Religion of the Anc.
u.

1892.

^^4

APF =Xtc\ivv

1899.

189411'.

W=

5 vols. 1869-75.
1898-1901 [HJP, 5 volb.

ff.].

Weber = Jiidische

yLcC\iTdj= History, Prophecy, and the Monuments,
2 vols. 1894-96.
yimT=Orig. Sanskrit Texts, 1858-72.
Muss-Amolt=^ Concise Diet, of the Assyrian

vols.

Smith (G. A.) = Historical Geography of the Holy
Land*, 1897.
Smith (W. Ji.) = Religion of the Semites', 1894.

u. Acthiopicn,

Lichtenberger =£»cyc. des sciences religieuses, 1876.
Lidzbarski=i/a»irf6McA, der nordsem. Epigraphik,

.(1P.B>S'=

= Bibel-Lexicon,

Schwally = ieSere nach dem Tode, 1892.
Siegfried-Stade = Je6. Worterbuch zum AT, 189.3.
Smend = LekrbMch der alttest. Religionsgesch.',

1849-60.

Language,

I8SJ3-

Upanishads, 1899 [Eng.

i. 1870 (=1892), ii. 1883, suppl. 1886, 1891 f., 1897.
Yio\d&T = Altfelti'!cher Spraclischatz, 1891 ff.
Holtzmann-Zoptfel = Xea;ico»i/. Thcol. u. Kirc/tsnwesen^, 1895.
}lo\\\tA,= Native Tribes of S.E. Australia, 1904.
Jubainville = Cowr* de Litt. celtigue, i.-xii., 1883 fl'.
Lagiange = Etudessur les religions simitiques^, 1904.
Lane = .i4n. Arabic-English Dictionary, 1863 if.
\jaxig = Myth, Ritual, and Religion'^, 2 vols. 1899.

he^s\ViS = Denkmdler aiis

Altertums',

Robinson =J5i6/icai Researches in Palestine', 1856.
Roscher = Lex. d. gr. u. rbm. Mythologie, 1884 ff.
Sehaff-Herzog = rA« New Schaff-Herzog Encyclo
pedia of Religious Knotoledge, 1908 ff.

1890
d.

bibl.

Schurer = GJF», 3

tr., 1906].

2.

= Handwiirterbach d.

94.

Symbolorum", Freiburg

Doughty=^rn6iffl Deserta, 2 vols. 1888.
Grimms Deutsche Mythologie\ 3 vols. 1875-78,
Eng. tr. Teutonic Mythology, 4 vols. 1882-88.
Hamburger = RealencyclopddiefiirBibel u. Talmud,

.4iirG

1881 ff.
Preller =iJoniwc/te Mythologie, 1858.
Reville = .Be?i9'iore des peuples non-civUisis, 1883.

Br., 1911.

Deussen = Z)ie Philos.

Archdologie, 2 vols.

heb.

tt'.

?>chen\ie\

1905.

\)eTizmQ%T = Enchiridion

d.

1894.

.4 )SW''/=

BA

BS=

Paris.

BSG = Bulletin

de la Soc. de Geographic.
Buddhist Text Society.
£ir= Biblical World.
S7'i^ =

BZ=Biblische

Zeitschrift.
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CAIBL = CoTOiites

rendus de I'Acad^mie des In-

scriptions et Belles-Lettres.

CBTS= Calcutta

Bombay.

Buddhist Text Society.
Encyclopajdia.
(7^^= Childhood of Fiction (MacCulloch).
CG5= Cults of the Greek States (Famell).

JASBe = Jo\ini. of As. See. of Bengal.
t/iSi = Journal of Biblical Literature.
JBTS=Jo\iTnal

CI= Census of India.
CIA = Corpus Inscrip. Atticarum.
C/£ = Corpus Inscrip. Etruscarum.
CIO = Corpus Inscrip. Groecarum.
C/i=Corpus Inscrip. Latinarum.
Corpus

Inscrip. Semiticarum.

COr= Cuneiform
tr. of KAT^

;

Inscriptions and the
see below].

CB= Con temporary

OT

[Eng.

Review.

CeiJ = Celtic Review.
Clli= Classical Review.

C§iJ= Church Quarterly Review.

= Corpus

Script. Eccles. Latinorum.
Diet. d'Arch6ologie chr6tienne et de
Liturgie (Cabrol).
X»B=Dict. of the Bible.
DCM=Dict. of Christian Antiquities (Smith(7iSJ5^i

DACL —

Christian

of

Biography

(Smith-

Wace).

Z)CG = Diet, of Christ and the Gospels.
i>/=Dict. of Islam (Hughes).
Z'iV^-B=Dict. of National Biography.
X)PAP=Dict. of Philosophy and Psychology.
Z)WMIF = Denkschriften der Wiener Akad. der
Wissenschaften.
EBi = Encyclopaedia Biblica.
jBBr=Encyclop8edia Britannica.
EEFMr='Egyp. Explor. Fund Memoirs.
.57= Encyclopaedia of Islam.
EEE = The present work.

Exp = Expositor.

ExpT= Expository

Times.
i^£'ff=Fragmenta Historicoruni Graeoorum

(coll.

C. Muller, Paris, 1885).
l'i Folklore.

=

J^i,7= Folklore Journal.
iiX^= Folklore Record.
(r^ = Gazette Arch^ologique.
(?£ = Golden Bough (Frazer).
GGA =Gottingische Gelehrte Anzeigen.
G(?i\r=G6ttingische Gelehrte Nachrichten (Nachrichten der konigl. Gesellschaft der Wissenschaften zu Gbttingen).
G//ljP=Grundriss d. Indo-Arischen PhUologie.
GirP=Grundris3 d. Iranischen Philologie.
GJ"F=Geschichte des jiidischen Volkes.
GF/= Geschichte des Volkes Israel.
fl^^/= Handbook of American Indians.
fi'Z)B = Hastings' Diet, of the Bible.

i7E=Historia Ecclesiastica.
ffGifX = Historical Geography of the Holy Land
(G. A. Smith).

ni= History of

of the Buddhist Text Society.
J^Z>= Journal des D6bats.
iAZ>rA = Jahrbiicher f. deutsche Theologie.
JE = J ewieh Encyclopedia.
i7'G05'= Journal of the German Oriental Society.
J77C= Johns Hopkins University Circulars.
^^(5= Journal of Hellenic Studies.
JLZ = J enaer Litteraturzeitung.
JPh=JonTDa] of Philology.
«/P7%=Jahrbiicher fiir protestantische Theologie.
JP7'5'= Journal of the Pali Text Society.

^"§72 = Jewish Quarterly Review.
^.B.4 7= Journal of the Royal Anthropological
Institute.
./7J^/S= Journal of the Royal Asiatic Society.
JEASBo = Jonrn8,'[ of the Royal Asiatic Society,

Bombay

branch.

JEASC= Jonrnai

Royal Asiatic Society,

of the

Ceylon branch.

Cheetham).

DCS = Diet,

05'= Journal of the American Oriental Society.
= Journal of the Anthropological Society of

iM<S'iJ

CE= Catholic

(7715=

J"./!

Israel.

JBASK=JonTma.\

of the Royal Asiatic Society,
Korean branch.
JEGS =JonTn!d of the Royal Geographical Society.
JThSt = Journal of Theological Studies.
KAT^ = 'D\e KeOinschriften und das AT'

(Schrader), 1883.

= Zimniern-Winckler's ed. of the preceding
(really a totally distinct work), 1903.
or 7ir75 = Keilin3chriftliche Bibliothek (Schra-

.fir.<4T*

KB
der), 1889
KGF = KeUinschrif ten
ff.

und die Geschichtsforschung, 1878.
iC'7JZ=Literarisohes Centralblatt.
iOPA = Literaturblatt fiir Oriental. Philologie.
iOr= Introduction to Literature of OT (Driver).
iP = Legend of Perseus (Hartland).
i5'5'< = Leipziger sem. Studien.
il7=M^lusme.
71747Pi = Memoires de I'Acad. de» Inscriptions et
Belles-Lettres.

MBA W =

Monatsbericht d. Berliner Akad. d.
Wissenschaften.
ArG5'=Monumenta Germanife Historica (Pertz).
il/OJ'F = MittheiIungen der Gesellschaft fiir jiidische Volkskunde.

MG WJ= Monatsschrift fiir Geschichte und Wissenschaft des Judentunis.
il77= Origin and Development of the Moral Ideas

(Westermarok).
Mittheilungen u. Nachrichten des
deutschen Palastina-Vereins.
ilf7J = ]Methodist Review.
MF&' = Mittheilungen der vorderasiatischen Gesell-

MNDPV =
schaft.

MWJ =

Magazin
Judentums.

fiir

die

Wissenschaft

dea

HJ= Hibbert Journal.

NBA C= Nuovo Bulletino di Archeologia Cristiana.

ff</P= History of the Jewish People.
.ffiV=Historia Naturalis (Pliny).
= Handworterbuch.
IA = Indian Antiquary.

iV^C'=

HWB

iV7iVg= North Indian Notes and Queries.

/CC= International Critical Commentary.
/CO = International Congress of Orientalists.
/Ci?= Indian Census Report.

7G = Inscrip.

Grsecae (publ.

Academy, 1873

under auspices of Berlin

Litteraturzeitung.

0S= Onomastica Sacra.
new

edition (1908-1909).

IJE = International
ITL = International

iVifZ =Neue kirchliche Zeitschrift.
NQ = Notes and Queries.
iV^ = Native Races of the Pacific States (Bancroft).
NTZG = Neutestamentliche Zeitgeschichte.
0£7> = Oxford English Dictionary.

OLZ= Orientalische

fl'.).

/(?j4= Inscrip. Grsecte Antiquissimse.
/(?/=Imperial Gazetteer of India'' (1885);

Nineteenth Century.

iV^IFS = Neuhebraisches Worterbuch.

Journal of Ethics.
Theological Library.

JA = Journal Asiatique.
t7'.i4i^i=Jounial of American Folklore.
^^.4/= Journal of the Anthropological Institute.

OrJC'=01d Testament

in the Jewish Church (W.
R. Smith).
OrP= Oriental Translation Funu Publications.
PjI 05= Proceedings
of
American
Oriental

Society.

P^5'P = Proceedings
Bombay.

of the Anthropological Soc. of
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P5 = Polychrome

Bible (English).
of the Buieau of Ethnology.

PiJ£ = Publications

PC= Primitive Culture

(Tylor).

PEFM= Palestine Exploration
PEFSt =

Fund Memoirs.
Fund Quarterly <S^=Studien und

Palestine Exploration

Kritiken.

SMA = Sitzungsberichte d.

Statement.
PG = Patrologia Greeca (Migne).

5SGfK=Sitzungsberichte

P<7B=Preussische Jahrbiicher.
PZ. = Patrologia Latina (Migne).
PiV^5 = Punjab Notes and Queries.
PJJ= Popular Religion and Folklore of N. India

Miinchener Akademie.

Kgl. Silchs. Gesellsch.
Wissenschaften.
1'^'= Sitzungsberichte d. Wiener Akademie d.
Wissenschaften.
TAPA = Transactions of American Philological
d.

d.

SWA

Association.

(Crooke).

PjB£'=Prot. Kealencyclopadie (Herzog-Hauck).
PJJ.B= Presbyterian and Reformed Review.
PiJ<S= Proceedings of the Royal Society.
P.B5'^= Proceedings Royal Soc. of Edinburgh.
Pi^£.4

(S.BB= Sacred Books of the Buddhists.
SiJ£ = Sacred Books of the East.
SBOT=SeMKd Books of the OT (Hebrew).
5i3S = Single- vol. Diet, of the Bible (Hastings).

= Proceedings

of

the

Society of Biblical

Archeology.
P2'5'=Pali Text Society.

RA = Revue Areh^ologique.

TASJ =

Transactions of the Asiatic Soc. of
Japan.
rC= Tribes and Castes.
T£5'= Transactions of Ethnological Society.
ThLZ Theologische Litteraturzeitung.
rA2'=Theol. Tijdschrift.
3725^5= Transactions of Royal Historical Society.
TRSE = Transactions of Royal Soc. of Edinburgh.

i2^MiA = Revue

r>S'= Texts

RAS ='RoyBX

TSBA = Transactions of the Soc.

d' Anthropologic.
Asiatic Society.
RAssyr = 'RevVie d'Assyriologie.
i!!iJ = Revue Biblique.

TC7'=Texte und Untersuchungen.

(Washington).

RC= Revue Critique.
iJC%= Revue Chrdtienne.
RDM=T>.evvL& des Deux Mondes.

ligieuses.

de I'Histoire des Religions.

RN= Revue Nuraismatique.

et d'Hist.

de la Soc. arch^ologique.
i25'/= Reports of the Smithsonian Institution.
i2IMP= Recueil de Travaux r61atifs h. FArch^ologie
la Philologie.

.B2V = Recueil de Travaux.
iJFF=Religionsgeschichtliche Versuche und Vorarbeitungen.
= Realworterbuch.
SBA >F=Sitzungsberichte d. Berliner Akademie d.
Wissenschaften.

R WB

superior

ZDMG = Zeitschrift der
ischen Gesellschaft.
ZDPV = Zeitschrift des

number designates the

asKAT\

deutschen morgenlanddeutschen

Palastina-

Ethnologic.
Keilschriftforschung.
2^jfirG = Zeitschrif t fiir Kirchengeschichte.
.^A'r= Zeitschrift fiir kathol. Theologie.
fiir

fiir

Z^Wi = Zeitschrift fiir kirchl. Wissenschaft und
kirchl. Leben.
ZM= Zeitschrift fiir die Mythologie.
ZNTW = Zeitschrift
die neutest. Wissenfiir

ZPhP =

de Philosophie.

christliche Kunst.

fiir

schaft.
Zeitschrift

RTF = Revue des traditions populaires.

[A small

Kunde des Morgen-

ZCP= Zeitschrift fiir celtische Philologie.
ZDA = Zeitschrift fiir deutsches Altertum.

ZirF= Zeitschrift

RSA = RecueO

et

ZCA'= Zeitschrift

Vereins.
2'^ = Zeitschrift

ancienne.

RThPh=B.evue de Th^ologie

.

schaft.

i2£^= Revue Egyptologique.
iJ£t7"= Revue des fitudes Juives.
7J.BiA = Revue d'Ethnographie.
iJifiiJ = Revue d'Histoire et de Litt6rature Re-

h.

Asiatic Inscriptions,

WZKM= Wiener Zeitschrif t f

ZATW

RE = Realency clopadie.
REG = Revue ^es fitudes Grecques.

et

TF^/= Western

landes.
Z4.= Zeitschrif t filr Assyriologie.
Z.4 = Zeitschrif t fiir agyp. Sprache u. Altertumawissenschaft.
= Zeitschrift fiir die alttest. Wissen-

.BC6Z = Revue Celticjue.

iJP= Records of the Past.
JJPA= Revue Philosophique.
iJQ=Romische Quartalschrift.
RS = Revue s^mitique d'^fipigraphie

of Biblical Archae-

ology.

jB£jE1F= Reports of the Bureau of Ethnology

RHR='Revue

and Studies.

fiir

Philosophie

und Pada-

gogik.

Zr/f= Zeitschrift

fur Theologie

und Kirche.

^r^=Zeitschrift fur Volkskunde.
ZFiJ JF = Zeitschrift fiir vergleichende
wissenschaft.
= Zeitschrift

ZWT

fiir

wissenschaftliohe

logie.

particular edition of the

XOr«,

etc.]

work

referred to,

Rechts-

Theo-

ENCYCLOPEDIA
OF

EELIGION AND ETHICS

LIFE AND DEATH.
Biological (J. A. Thomson), p. 1.
Primitive (A. E. Crawley), p. 9.
American (A. E. Crawley), p. 13.
Babylonian. See Death and Disposal of the
Dead (Babylonian), State of the Dead
(Babylonian).

—

Buddhist.— See

Dead

Death and Disposal op the

(Buddhist).

Celtic— See Blest, Abode of
Chinese

(J.

Dyek

(Celtic),

Celts.

(Biological).— The charto plants, animals, and
man, which distinguishes them from all other
things, is what we call life.' It cannot be defined
in terms of anything else, but what the concept
implies may be illustrated and that is the aim of
this article.
The word life is often used to denote
the living creature's complete sequence of activities and experiences throughout the period during
which it is alive as when we say that an eagle
has a very long, busy, and free life. It ia also used as
a short word for what is almost always going on in
connexion with living creatures their acting upon
their environment and reacting to it and it is, of
course, quite clear and useful to say that life consists of action and reaction between organism and
environment.
must, indeed, be careful never
to lose sight of the fact that life is a relation.
But
what we wish to discern is the characteristic quality
of organisms, one term in the relation.
It may
also be noted that life is a distinctively biological
concept, and that there is always a risk in transferring it to other fields.
No harm is done, perhaps,
in speaking of mental, moral, social, and spiritual
life
but one may beg important questions in speaking of the life of crystals. By death we mean here
the cessation of an organism's individual life, a
fatal disruption of the unity of the organism.
There is no confusion in using the same word for
the end of the individual as such, and for the apparently irreversible process which leads to the end.
I. General characteristics of livinj; organisms.
Many biologists have sought to sum up the charVOL. VIII.
I

common
'

;

'

'

;

—

;

We

;

—

—

'

'

Teutonic (M. E. Seaton),

LIFE AND DEATH

'

—

Disposal of the Dead

p. 14.
p. 16.

25.

Indian (H. A. Rose), p. 34.
Iranian (L. H. Gray), p. 37.
Japanese (M. Anesaki), p. 37.
Jewish (M. Joseph), p. 39.
Roman. See Greek and Roman.'
Slavic— See Aryan Religion, Death

Ball),

Christian (W. F. Cobb),

acteristic quality,

Egyptian (A. H. GARDINER), p. 19.
Greek and Roman (A. W. Mair), p.
Hebrew (J. T. Marshall), p. 31.

and

(Slavic).
p. 42.

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

has

won general acceptance.

'

movement,

etc.

development

;

;

and

(3)
(5)

self-multiplication ; (4) selfself-regulation in the exercise

of all functions, including self -differentiation, selfadjustment, self-adaptation, and, in many organisms, distinctly recognizable psychical functions.
The persistent use of the prefix self, on the part
of the founder of EntivicMungsmechanik, is very
interesting.
Przibrara {Experimentelle Zoologie,
iv. ) arranges ' the criteria of life in three groups
morphological, chemical, and physiological. The
morphological characteristic is some measure of
differentiation or heterogeneity of structure, which
'

distinguishes even the simplest organism from a
crystal. The chemical characteristic is the invariable
presence of albuminoid substances in a colloid state.
The physiological characteristic is to be found in
growth and in the movement of parts. Another
way of stating the general characteristics of organisms will now be expounded under three heads.
(1) Persistence of complex specific metabolism
and of specific organization.
place in the
forefront the fact that the organism is typically
in continual flux and yet retains its integrity.
Chemical change is the rule of the world, but th«

—

— We

LIFE

AND DEATH

peculiarities in the case of organisms are (a) that
many of the changes are very complex, having in
part to do with proteids (b) that they are specific
for each kind of creature ; and (c) that they are
correlated in such a way that they continue and
the associated structure persists. Each of these
peculiarities requires some exposition,
(a) Many
chemical changes occur in the living organism, and
some of them are relatively simple, but the essential changes appear to be concerned with proteid
or albuminoid substances, which are always present.
These compounds are peculiarly intricate, with a
large number of atoms or atom-groups in their
molecules ; they diffuse very slowly and do not
readily pass through membranes ; they occur in a
colloid state, and, although some are crystallizable,
e.g. hsemoglobin, they are not known in a crystalloid state in the living organism ; they are relatively
stable bodies, yet they are continually breaking
down and being built up again in the living body,
partly under the direct influence of ferments or
enzymes. The constructive, synthetic, up-building,
winding-up processes are summed up in the term
'
anabolism ; the disruptive, analytic, down;

'

breaking, running-down processes are summed up
in the term 'katabolism,' both sets of processes
being included in the term metabolism,' for which
we have, unfortunately, no English equivalent
like the fine German word Stoffwechsel, ' change of
'

stuff.'
(b) It is a noteworthy fact that each kind of
organism, so far as we know, has its specific metabolism, its own chemical individuality.
This is
often well illustrated by the difference in the analogous chemical products of related species. There
is chemical specificity in the milk of nearly related
animals and in the grapes of nearly related vines.
It has become possible of recent years to make
absolutely sure, within given limits, of the kind

of animal to

which a blood-stain is due e.g.,
whether horse or ass. The familiar fact that there
are people who cannot eat certain kinds of food
e.jf., eggs, milk, oysters, crabs
without more or less
serious symptoms is an illustration of specificity
which is actually individual. It looks as if a man
is individual not only to his finger-prints, but to
his chemical molecules.
We come back to what
was said of old
All flesh is not the same flesh
but there is one kind of flesh of men, another flesh
of beasts, another of fishes, and another of birds

—

:

(1

Co

'

:

153").

In the ordinary chemical changes of the inorganic world, as in the weathering of rocks into
soil, one substance changes into another.
The
same sort of thing goes on in the living body,
but the characteristic feature is a balancing of
accounts so that the specific activity continues.
We lay emphasis on this characteristic since it
seems fundamental the capacity of continuing in
spite of change, of continuing, indeed, through
change. An organism was not worthy of the name
until it showed, for a short time at least, not merely
(c)

—

activity, but persistent activity.
The organism is
like a clock, inasmuch as it is always running down
and always being wound up ; but, unlike a clock,

can wind itself up, if it gets food and rest. The
chemical processes are so correlated that upbuilding makes further down-breaking possible
the pluses balance the minuses and the creature
lives on.
We are familiar with the self-preservative
activities of higher animals, but not less important
is the continualmaintenance of the specific chemical
activity of each cell and of the correlated invisible
It is an extraordinary
structure or organization.
fact that a particular functional activity in a nervous
system may be restored after the destruction of the
nerve-cells and fibres on which the activity previously depended a fact all the more remarkable
it

;

—

(Biological)

since in higher animals there is no regeneration of
nerve-cells.
But not less important is the manner
in which a unicellular organism can spend its substance and yet, as it were, have it, because of the
fundamental capacity for self-renewal.
To what has just been said several saving clauses
must be added to prevent misunderstanding, (a)
The organism is no exception to the law of the
conservation of energy. In doing work and even
in mere living it expends energy and suffers wear
and tear.
It cannot continue active unless it
captures more energy and has time for rest and
repairs.
But its chemical activities are so correlated that it remains for a considerable time a
Fatigue, senescence, and death
going concern.
show that its fundamental capacity for self-mainparticular chemical
tenance is not perfect. {/3)
reaction that takes place in an organism may
sometimes be repeated in artificial isolation, and,
when this can be done, it is plain that there is
nothing characteristically vital about it. It is the
same in the eagle as in the test-tube. But in the
living organism it is a link in a concatenated series
which makes for self -repair and continuance. The
riddle of life is that of the burning bush
'nee
tamen consumebatur.' (7) If a living organism
were to be minced up quickly, no change of chemical composition would necessarily occur for some

A

—

little

time.

But what exhibition would there be

of the alleged fundamental characteristic of self
repair ? It may be answered that the minoed-up

organism would be dead, whereas we are dealing
at present with living organisms. Or it may be
more shrewdly pointed out that the living units of
the body are adapted to chemical self-repair in
particular conditions e.g. an environment of other
cells, which have been abolished by the mincing.
But perhaps the most instructive answer is the
experimental one, that, if a sponge be minced up
and forced through a cloth filter, little drops of
the debris, placed in appropriate environment, wUl
at once proceed to build themselves up into new
(S)
sponges.
It has to be admitted that the
criterion of life to which we are giving prominence
,

Some organisms can keep going for
a hundred years, and some for only a hundred
days, and some for only a hundred hours the
is relative.

—

question rises as to the limit. Among the primeval organisms may there not have been some
which lived only for a hundred seconds? How
then would these hypothetical creatures have
differed from the pill of potassium which flares
itself out, rushing over the surface of the basin of
water on which it has been thrown ? The answer
must be that an organism did not begin to be until
alongside of disruptive processes associated with
proteid substances there were also correlated constructive processes,

making

for repair

and

self-

maintenance.

—

reprodtiction, and development.
is affected by an external
influence inducing chemical change, the result is
apt to be destructive. It changes into something
else
the bar of iron into rust, and the barrel of
gunpowder mostly into gas. The organism's responses to stimuli— in most cases a more accurate
also
phrasing than ' reactions to external forces
involve disruptions, but these are not destructive.
(2)

Groivth,

When

an inorganic thing

—

'

—

seen, they are correlated with selfmaintaining processes. Now we can conceive of
an organism which balanced its accounts from hour
There are
to hour, but never had much margin.
such organisms which live, to use a homely expresThey are viable, going
sion, from hand to mouth.
concerns, but they are trading on a very restricted
It is plain that organisms could
basis of capital.
not have gone very far on such danr;erous lines.
They could not have survived any crisis. There is

As we have
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obvious advantage, therefore, in storing energy in
potential form, and tliis aceiimulation of reserves

fundamentally

cliaracteristio of organisms
especially of plants. As regards income and output of energy, an organism is far and away more
eliicient than any engine that man has yet inIS

The organism can make

vented.

its

income go

farther.
It allows a smaller proportion of energy
to sink into unavailable form.
It can turn potential energy into useful form in a way that engines

cannot do without enormous waste. More than
this, liowever, there is a power of laying by what
can be used later on. J. Joly (' The Abundance of
Life,' Scicnt. Proc. Roy. Soc. Dublin, vii. [1891]
55-90) expressed the dynamic contrast long ago
when he said that, whereas the transfer of energy
into an inanimate material system was attended
with etfects conducive to dissipation and retardative to further transfer, the transfer of energy into
an animate material system is attended with
etl'ects retardative of dissipation and conducive to
further transfer. This seems to lead on to the
criterion of growth.
A surplus of income over
expenditure is the primal condition of organic
growth, and in this respect plants are pre-eminent,
since they accumulate such rich reserves (potential
energy of chemical substances) and are so very
economical in the getting of them. It must not be
forgotten that it is the existence of the plant world
that has made it possible for animals to dispense,
relatively speaking, with intra-organismal stores.
In the art. Growth it has been pointed out that
the growth of living creatures, as contrasted with
that of crystals, is at the expense of materials
different from those which compose the organism
that it implies active assimilation, not passive
accretion and that it is, in quite a new sense, a
regulated process.
An organism does not grow
like a snowball rolling down a hill.
To sum up,
the power of sustained metabolism of balancing
accounts with some margin to go on with makes
;

;

—

—

growth possible.
But growth naturally leads on to multiplication
or reproduction. As liaeckel clearly pointed out
in his Generelle Morphologie (Berlin, 1866), repro-

duction
sible

to

is

discontinuous growth.

draw any hard-and-fast

It seems imposline between a

fragmentation which separates off overgrowths and
the more specialized modes of reproduction. We
seem to be looking back to near the beginning of
organic life when we see the breakage of a protoplasmic mass which has grown too large to be a
unity.
It was long ago pointed out by Herbert
Spencer and others that a living unit would tend
to divide when the increase of volume outran as
it soon must if it continues
the increase of surface.
In a sphere, for instance, the volume must
increase as the cube, and the surface only as the
square, of the radius. Thus, if it grew beyond a
certain size, a spherical organism would get into

—

—

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

A
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as in rliizopod protozoa (Amcebte, Foraminifera,
Kadiolaria, etc.) or by a iiiultiijlication of nuclei,
as often happens. But what has been suggested
is a theory of the advantage of cell-division, not
of the immediate physiological reason for its occurrence.
As to this, it has been mooted that a period
of growth is followed automatically by a [irocess
of
autokatalysis,' but precise data are wanting.
It cannot be gainsaid tliat the division of a cell
remains one of the deep problems of biology. W.
Bateson writes
;

'

:

I know nothing which to a man well trained in ecientiflo
knowledge and method hrings 80 vivid a realieation of our
ignorance of the nature of life as the mystery of cell-division.
The greatest advance I can conceive in biolofcj' would be
the discovery of the nature of the instability which leads to
*

.

.

.

the continual division of the

cell.

When

I

look at a dividing

an astronomer might do if he beheld the formation
that an original act of creation is taking place
{Problems oj Gen&lics, p. 39).

cell I feel as

of a double star

before

me

*

:

In most cases a cell divides into two precisely
similar daughter cells ; this is associated with an
exceedingly complicated division of the nucleus,
which secures that each of the two daughter cells
gets a very accurate half of each part of the
original nucleus.
But the difficulty of the problem
is increased by the fact that a cell may also divide
into two dissimilar halves, one with and another
without one or more of the constituent parts of the
original nucleus.
In some cases among higher
animals and in many unicellular organisms the celldivision may be apparently less complicated than
The cell conin the usual
indirect
method.
stricts in a dumb-bell-like fashion, and the nucleus
likewise.
In some unicellular organisms there is
fragmentation of the unit. It is probable that the
complicated methods of cell-division which are now
the rule are the results of a long process of evolution, and that the fundamental characteristic is
simply division. In any case there is no doubt
that the power of spontaneous division is one of
the most distinctive features of living units.
consideration of effective activity led us to the
idea of self-repair and the accumulation of reserves
and this to multithis led us to the fact of growth
It is
plication, which takes place by division.
multiplj',
characteristic of organisms to
and, since
what is separated on is in many cases a fragment,
a group of cells, or a single cell, we are brought
face to face with development the power that a
part has of growing and differentiating until it has
Development is
literally reproduced the whole.
the expression of the latent possibilities of an imperfect organism in an appropriate environment.
It is the making visible of the intrinsic nianifoldness of some primordium a bud, a fragment, a
sample, or a germ-cell and, as it appears to us, it
should be thought of as a continuation (under
special circumstances and with a special result,
namely, a new individual) of the restitution and
regrowth which goes on always to make good the
body's wear and tear. Every gradation between
the two may be illustrated by the phenomena of
regeneration, which is exhibited when a lost part is
replaced.
It is a noteworthy fact that a starfish,
which practises autotomy or self-mutilation in the
spasms of capture and finds safety in its reflex
device (for it often escapes and can regrow at
'

'

A

;

—

—

—

leisure what it has lost), may also (e.g., Linckia
guildingii) habitually multiply in this rather expensive fashion.

A living
Bateson quotes Sir Michael Foster's definition
thing is a vortex o( chemical and molecular change,' and points
out that the living *' vortex " differs from all others in the fact
that it can divide and throw o£f other " vortices," through
which again matter continually swirls. We may perhaps take
the parallel a stage further. A simple vortex, like a smokering, if projected in a suitable way will twist and form two
rings.
If each loop as it is formed could grow and then twist
again to form more loops, we should have a model representing
several of the essential features of living things (op. cit. p. 40).
:

'

'

'

It

has to be added, as

we have

seen, that the living
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is the seat of complex and specific chemichanges which are correlated in such a way that
the creature lasts. But more has to be added still.

vortex'

'

cal

Effective behaviour, registration of experivariability.
The common idea in this
grouping is self-expression, (a) Life is a kind of
activity, reaching a climax in beliaviour, i.e. in an
organically determined, correlated series of acts
which make towards a definite result. Behaviour
concerns the organism as a whole, as in locomotion, or a considerable part of an organism, and
differs from a reflex action in being a concatenation.
It has dift'erent modes (tropisms, taxisms, instinctive behaviour, intelligent behaviour), but there
is the common feature of correlation, of purposiveness (not necessarily purposefulness), and, usually,
of individuality.
When an amoeba appears to go
on the hunt, follows another, catches it, loses it,
(3)

ence,

—

and

we must say either behaviour or
need not suppose that the amoeba
knows what it is about, but it is very difficult not
to say that its awareness is accompanied by some
analogue of will.'
In the case of instinctive
behaviour there is often an extraordinary adherence to routine, and this may defeat itself, but in
ninety -nine cases out of a hundred what is done is
efl'ective, and the individuality probably finds exre-captures

'

it,

'

We

'magic'

'

pression in ways that escape us. (b) The effectiveness which characterizes the behaviour of organisms
{i.e. of those that show behaviour enough to be
studied) seems to depend on profiting by experience in the individual lifetime, or on the results of
successful ancestral experiments, or, usually, on
both. It appears to us to be one of the insignia
of life that the organism registers its experiments
or the results of its experiences. AVe must here
include under the term ' organism ' the germ-cell,
which is an organism implicit or in potentia, and
may be said to make experiments in internal
organization just as much as, in reality far more
than, a protozoon which makes experiments in its
skeletal architecture or in its behaviour.
As

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

'

1879,

i.

83).

As Bergson puts

it,

'Its past, in its entirety, is

prolonged into its present, and
{Creative EvohtHon, p. 16).
says, from the physiological point of
view, in discussing the behaviour of the starfish,
The precise way each part shall act under the influence of
the stimulus must be determined by the past historj' of that
part by the stimuli that have acted" upon it, by the reactions
which it has given, by the results which these reactions have
produced (as well as by the present relations of this part to
other parts, and by the immediate effects of its present action).
abides there, actual and acting

'

As Jennings
'

;

We know as solidly as we know anything in physiology
.
that the history of an organism does modify it and its actions
in ways not yet thoroughly understood, doubtless, yet none the
less real
(' Behavior of the Starfish,' University
of California
Publications in Zoology, iv. [1907] 177).
.

.

'

The organism's variability or power of producing some distinctively new character must, in the
present state of science, be taken as given.' The
only capacity like it that we know of is our own
(c)

'

—

power

of mental experiment the secret of the
the musician, the thinker, or the inventor.
be noted that modifications wrought on
the body by some peculiarity of nurture, environment, or habit are to be distinguished from
germinal variations.
They are important individually, but they are not known to aftect the
progeny in any representative fashion.
may
also distinguish those negative variations which
are due to the loss of an ancestral character, like
horns or a tail, for there are various opportunities
in the history of the germ-cells for the dropping
out of an hereditary item. Similarly, in regard to
artist,
It

may

'

'

_

We
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those variations which are plainly interpretable as
ancestral
characters, there is no theoretical difficulty. What
is baffling, however, is the origin of something
definitely novel, especially when there is reason
to believe that it originates brusquely.
can
hardly do more at present than assume that the
organism is essentially creative. Just as the intact
organism, from amoeba to elephant, tries experiments, so the germ-cell, which is no ordinary cell
but an implicit organism, a condensed individuality,

new arrangements of previously expressed

We

may

perhaps make experiments in self-expression,
call variations or mutations.
This completes our statement of the general characteristics
of organisms.
2. Death.
It is convenient to distinguish, from
a biological point of view, three different kinds of
death.
(1) There is violent death, when some
external :influence shatters, or dissolves, or benumbs the organization.
wound, a sudden
change of temperature, or being swallowed by
another organism may involve the irrecoverable
cessation of bodUy life.
For many animals in
open nature the end seems to be always violent.

which we

—

A

There is microbic death, when some intruding
micro-organism, establishing itself in the body,
multiplies exceedingly and produces fatal effectis.
The intruders cause lesions, or destroy important
elements, or produce fatal toxins, and so on. In
wild nature there is little microbic death except
when man effects disarrangements in distribution,
so that organisms are exposed to the attack of
new microbes. (3) There is natural death, which
results from some breakdo^vn in the correlation of
vital processes.
Hard-worked organs, such as the
heart, may sufier from the imperfect recuperation
of their wear and tear.
The highly specialized
cells of the nervous system tend to lose early in
life their power of dividing and therefore of replacement ; thus in higher animals there is not
after birth any increase in the number of nervecells.
In various ways there ari.ses within the
body an accumulation of physiological arrears
which eventually implies physiological insolvency.
Especially does the process of reproduction strain
the resources of the organism.
In spite of criticisms, Weismann's doctrine of the
immortality of the protozoa remains acceptable.
Not that these unicellular organisms live any
charmed life ; they are continually being killed
by accidents, vicissitudes, and enemies ; some of
them are occasionally consumed by microbes ; but
it seems to be the case that in their normal conditions (when waste-products do not accumulate in
the surrounding medium and when there is opportunity for conjugation) many of them at least are
not subject to natural death in the same degree as
higher animals are. Some of them, indeed, may
be exempt from natural death altogether. The
reasons for this immunity are to be found in the
(2)

relative simplicity

of

structure,

for

unicellular

organisms can continuously and completely make
good their wear and tear, and in the relatively
simple modes of multiplication, which do not
involve the nemesis so frequent in higher organisms. Though it is not improbable that very
simple multicellular organisms, such as the freshwater hydra, may enjoy some measure of immunity
from natural death, there is doubtless general truth
in the epigram that, in the course of evolution,
natural death was the price paid for a body. The
relative immunity of unicellular organisms strongly
suggests that natural death is not to be regarded
simply as an intrinsic necessity the fate of all

—

life.

Life was described by Bichat as the sum of the
functions which resist death,' but this is a onesided emphasis. For, while it is characteristic of
'
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organisms that they are continually at work in
securing the persistence of their specific organization, it is equally characteristic tnat they spend
themselves in securing the continuance of their
kind.
Instead of seeking to avoid death, to speak
metaphorically, they often rather invite it, sacrificing themselves in producing and providing for
the next generation. Their reproductive activities

put an end to their self-preservation. Natural
death is not to be thought of as like the running
down of a clock. It is more than an individual
physiological problem ; it is adjusted in reference
to the welfare of the species.
As has been noted
in art. Age, there is good reason for regarding the
occurrence of death at a particular time as adaptive.
Constitutions which lose their correlation at the
end of a year have been selected in certain conditions ; constitutions which lose their correlation at
the end of ten years have been selected in others.
It is certain, as Weismann says, that
worn-out
individuals are not only valueless to the species, but
they are even harmful (Essai/s vpon Heredity, etc.
i. 24).
As Goethe put it, ' Death is Nature's expert
contrivance to get plenty of life' (' Aphorisms on
Nature,' tr. Huxley, in Nature, i. [1869] 1).
The task of me3. Organism and mechanism.
chanics, as G. Kirchhotl said, is to describe completely and in the simplest manner the motions
which take place in nature ( Vorlesungen iiber
mathematische PJiysik, Leipzig, 1876, i. 1). A mechanical description is satisfactory as such when
it enables us to formulate a process as a continuous series of necessarily concatenated mechanical
operations like those of an automatic machine or
of a volcano.
We shall use the term mechanical
throughout as meaning a matter-and-motion de'

'

—
'

'

'

scription, and as equivalent to physico-chemical,
for chemical and physical descriptions are (ideally
at least) reducible to mechanical terms. The
question before us is how far mechanical description can be usefully employed in the study of
organisms. The question is twofold: (1) how far
we can describe characteristically vital events in
terms of those concepts and formulte which certainly serve us well when we study the tides or
eclipses, the fashioning of a dewdrop, or the
making of a star ; and (2) how far a mechanical
description answers the distinctly biological questions as to the correlation of an organism's activities,

its

behaviour,

its

growth and reproduction,

development and evolution.
There is no doubt that chemical and physical
laws apply to living creatures to what has been
called their inorganic aspect.
Chemically regarded, living involves a complex of reactions in or
associated with the material which we call protoplasm,' and some of these can be reproduced apart
from the organism altogether. Some vital processes illustrate J. H. van't Hoff's rule of chemical
reactions, for they increase in rapidity as the
temperature increases.
This may serve as an
its

—

'

instance of the solidarity of the organism's chemical processes with those that occur in things in
general, but it must be carefully noticed that we
cannot assert that the movements of molecules in
a living protoplasmic system are the same as those
in an inorganic system.
In his posthumously
published Primipien der Mcchanik (Leipzig, 1894)
H. Hertz emphasized the need of caution.
'
It is certainly a justified caution with whicii we confine tiie
realm of meclianics expressly to inanimate nature and leave the
question open how far its laws can be extended beyond. In
truth, the matter stands thus, that we can neither maintain
that the internal phenomena of animated beinjjs obey the same
laws nor that they follow other lawa (quoted by J. T. Merz,
History of Ewropean Thought, iit [Edinburgh and London,
'

1912] 684).

It is plain that many physical processes occur
in the body which are comparable to those observ-

(Biological)

—

able in the inorganic domain processes of diflTusion, capillarity, surface-tension, and so on.
And,
just as the living body illustrates conservation of
matter, so is it with the conservation of energy.

One mode may change into another mode, but no
energy ceases or is lost in the transformation.
Careful experiments with a calorimeter show that
it is possible to square accounts of the energyincome and energy-expenditure of an organism,
the slight discrepancy that is sometimes oUserved
being reasonably explained as due to the inevitable
imperfections of instruments and observations. It
should be noticed, however, that, according to
some physicists, the second Law of Thermodynamics does not apply to living creatures. While
no fact securely establi.'ihed in regard to organisms
has been shown to be inconsistent with the generalizations of chemistry and physics, and while
many results of importance, both theoretically and
practically, have rewarded the application of
cheraico-physical methods to living creatures, we
believe it to be quite inaccurate to say that
mechanical concepts and formulse suffice for more
than a partial and abstract description of the life
of organisms.
shall proceed to test this.
(a) Everyday functions.
As things stand at
present, there is not forthcoming any physicochemical description of any total vital operation,
even of everyday functions such as the interchange
of gases in the lungs, the passage of digested food
from the alimentary canal into the blood-vessels,
or the filtering processes that go on in the kidneys.
The co-ordination involved in the discharge of a
function and the correlation of one function with
another are characteristic physiological facts which
are not made clearer when the chemistry or physics
of an artificially isolated comer is worked out.
Even in auch a familiar occurrence as a response to a stimulus

We

—

'there is in realitj' no experimental evidence whatsoever that
the process can be understood as one of physical and chemical
causation. ... In the case of physiological stimulus and response no real quantitative relation can be traced between the
supposed physical or chemical cause, and its effect. When we
attempt to trace a connection we are lost in an indefinite maze
of complex conditions, out of which the response emerges' (J. S.
Haldane, Mechanism, Life, and Personality, p. 34).

A

very familiar fact is that the same stimulus
applied to two apparently similar animals, or to
the same animal at dififerent times, evokes different answers.
can indeed give reasons for this,
but the reasons are not mechanical reasons.
When we think of a collie dog
(6) Behaviour.
controlling a flock of sheep according to instructions, or of a swallow returning from its winter in
the South to the place of its birth, or of the spider
spinning a typical web without experience or
model, or of the larval freshwater mussels fastening themselves to minnows, or of the larval liverfluke responding to the contact of the water-snail
by which alone it can successfully continue its life,
or of the amoeba capturing its prey, losing it,
following it, re-capturing it, and so on, we are
face to face with animal behaviour which transcends mechanical description. The behaviour is
made up of a succession of acts which are correlated in a particular sequence. This is true even
in instances where we know nothing of the associated mentality.
It goes without saying that the
behaviour implies chemical and physical events,
of
but the bond
union eludes the chemist and
physicist.
There are elements of spontaneity,
plasticity, adaptiveness, and purposiveness that
are foreign to mechanical reasoning.
can
make nothing of behaviour without new concepts,
notably that of the organism as an historical being
that trades with time.
(c) Development.
The condensation of the inheritance into microscopic germ-cells, the combination of two inheritances in fertilization, the subsequent division of the inheritance involved in the

We

—

We

—
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segmentation of the ovum, the process of differentiation wherein from the apparently simple the
obviously complex emerges, the embryo's power of
righting itself when the building materials of its

acteristic of that

(1908),

No kind

of cau9ality based upon the constellations of 3inp;Ie
physical and chemical acts can account for orgranic individual
development ; this development is not to be explained by any
hypothesis about confifjuration of physical and clieniical agents.
.
Life, at least morphogenesis, is not a specialised arrange.
ment of inorganic events ; biology, therefore, is not applied
physics and chemistry ; life is something apart, and biology is
.

an independent science

'

(i.

142).

But, if the description of development is beyond
mechanics, what, it may be asked, is the r6ie of
the young and vigorous science of developmental
mechanics (Entwicklungsmechanik) so well represented by the work of Roux 1 It may be answered
that the developing embryo, as a material system,
does of course exhibit chemical and physical processes which may be analyzed apart and treated
singly
that development shows a continuous
'

'

;

action and reaction between an implicit organism
and the environing conditions ; and that developmental mechanics so-called is in great part concerned with discovering the correlation between
steps in development and their appropriate external
stimulation and nurture. But a further answer is
this, that the term
mechanical or ' mechanistic
is often, unfortunately, applied to a systematic or
connected description which displays a series of
events in causal coherence without any intervention of mentality.
Given certain properties of
organisms in general and of nerve-cells in particular, we may give a more or less connected and
complete account of a reflex action without implying any psychical agency. But this should not be
called a mechanical or mechanistic description it
is simply what it pretends to be, a physiological or
biological description, and it implies various nonmechanical concepts. Similarly, given the organism's jjower of registration and of persistently reproducing its specific orjjanization, given the cell's
mysterious power of dividing of dividing novi' into similar and again into dissimilar halves given
the power of utilizing nurtural stimuli to educe
the inherent manifoldness, and so on, we can begin
to discover the connectedness of the successive
stages in development.
But this should not be
called mechanical description.
(d) Evolution.
The adequacy of mechanical
description may also be tested in reference to
evolution.
There is apt to be fallacy in speaking
of organic evolution as a continuation of
evolution
in the inorganic domain.
For it is more
accurate, probably, to speak of the development
than of the evolution of the solar system, since it
is the differentiation of one mass into
explicit
manifoldness. The originative nebula, if such it
was, is comparable to a great world-egg which
developed into several embryos, as eggs sometimes
do, but there was no struggle between the various
planets, or between them and their environmental
limitations, no sifting process which eliminated
some and left others surviving. There were no
alternatives, no trial and error methods.
Tiiere
was nothing comparable to that staking of individual lives and losing of them which is so char'

'

;

—

—

—

'

'

call

more like experimenting in self-expression than
anything in the inorganic world, though it is not
without its analogies even there. In natural selection the organism is often anything but a passive
pawn. It does not simply submit to the apparently inevitable. It often evades its fate by a
change of habit or of environment ; it compromises,
it experiments, it is full of device and endeavour.
It not only adapts itself to its environment, it
adapts its environment. The evolving organism
is an historical being, a genuine agent which trades
with its talents. Such mechanical description as

mechanism.

'

we

is

artificially

In his Science and Philosophy of the Organism
Driesch has with unexampled thoroughness
and subtlety tested the possibilities of mechanical
description with particular reference to the facts
of development, and reached a conclusion of the
first importance.

sublime adventure which

organic evolution. The theory of organic evolution starts with the mystery of variability, which

disarranged, the way in
which different parts are correlated and, as it were,
conspire together towards some future result
these and many other facts lead towards a convincing impression that development far transcends
edifice are

(Biological)

possible leaves the essential features undescribed.
The uniqueness of life. The negative conclusion has been arrived at that mechanical or
physico-chemical concepts do not suffice for answering biological questions. This is because organisms
show a certain apartness or uniqueness, the various
theories of which may be roughly designated vitalistic.
Before considering these, however, we must
refer, practically rather than philosophically, to
three preliminary points, (a) It is maintained by
is

—

4.

some that mechanical formulation, legitimate and
useful for certain purposes, apparently adequate
for things as they are in certain cases, such as the
tides, is not the ideal formulation even within the
domain of the not-living. But, if it is not adequate
there, it will be still less adequate within the
realm of organisms. Practically, however, it may
be answered that this is not a biologist's business.
All will admit that mechanical formulse work very
usefully within the inorganic domain ; but the
biologist finds that they do not help him to answer
He therefore seeks for
his particular questions.
formulse of his own. (6) It is often pointed out
that, although we cannot at present translate vital
happenings, such as growth and division, into
terms of any known mechanics, we may be able to
do so in the course of time. It may be, for instance,
that the concepts of chemistry and physics will
undergo profound modification in centuries to

come, and no one can say that they have not
changed in the past. The practical answer to this
question is that we can speak only of the chemistry
and physics that we know, (c) It is held by some
that it is consciousness, or mind, that gives organisms their apartness or uniqueness. But, without
entering into a discussion of this, we may again
give a practical answer, that the problem vitalism
or meclianism is the same for plants as for animals,
and that we do not know anything about the mind
'

'

or consciousness of plants.
There are three well-known positions in regard
to the apartness of living creatures, which may be
roughly described as the three giades of vitalism.
(1) The first finds the differentia of organisms in
the greater complexity in the configurations of
elementary particles ; protoplasmic metabolism is

New concepts are not reextremely intricate.
quired, but the activities of organisms cannot be
predicted from a formulation of what occurs in the
Biology may be allowed a
inorganic domain.
laboratory of its own, but it should be called bioThe main objection to this view is
chemical.
simply a matter of fact that no headway has been
made in giving mechanical answers to characteristically biological questions.
(2) The second view
is that there is a peculiar kind of physical energy

—

operative in living creatures and nowhere else.
Organisms have a monopoly of some power in the
same series as, say, electricity. This theory is a
lineal descendant of one form of the old theory of
vital force,' but it has been brought up to date.
It has been suggested that there may be a specific
intra-organismal form of energy evolved by and
'
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peculiar to the complex nature of the molecule of
protoplasm or of protoplasms, which exhibits an
unceasing alternation of unipolar and bipolar
states, the latter resulting in cell-division,
•The attraction and repulaion observed between cell and cell
are certain of the manifestations of this supposed form of
energy but probably not by any means all just as attraction
and repulsion are manifestations of electrical energy under
certain conditions, but are not by any means the only manifestations.
In nerve impulses we may, for instance, really be
experiencing manifestations In another way of the same form of
energy which under other conditions produces the attractions
and repulsions and the tlt^'ures of strain in the dividing cells,
and the actual cell-division. ... By this supposed form of
energy, I do not mean a mysterious metaphysical influence, but
B form of energy comparable to gravity, electricity, or magnetism in some respects similar to these but in other respects
differing from each, and a form which could be investigated by
the ordinary methods of mensuration and computation available to the mathematiclon (Assheton, Archiv /Ur Eiltwick-

—

;

—

'

lunfisnwchanik, xxix. 68

f.).

(3) The third view is thoroughgoing vitalism,
best represented by the work of Drieach.
Its
postulate is a non-perceptual vital agency or entelechy, which does not occur in not-living tilings, but
is associated with organisms, where it operates in
certain cases, directing the chemico-physical processes so that their results are difl'erent from what
they would have been apart from its intervention.
The postulated entelecliy is not the outcome of
more complex physical conditions, not a new
elemental consequence of some constellation ; it
intervenes only at certain steps, introducing an
occasional indeterminisra it is supposed to be a
genuine agent, counting for something, at work,'
as Driesch says.
On this view, there is a deeplying distinction a difl'erence in principle between the flight of a bird and the movement of a
comet, and biology is by hypothesis autonomous.
cannot enter into a discussion of Driesch's
ingenious and consistently-worked -out theory of entelechy, or of the three proofs which he gives of the
'

'

;

'

—

—

We

autonomy

of life.
The first is based on a study of
morphogenesis, i.e. of the way in which an organism realizes in development its specific form and
structure the second is based on a study of inheritance the third is based on a study of the
movements of organisms. That they show the
impossibility of a machine-theory of life will be
admitted by many who are not disposed to postulate an organismal entity.
According to Driesch,
entelechy is an autonomous agent,' of a nonspatial nature,' without a seat or localization.
It
is immaterial and it is not energy
it is not inconsistent in its agency with the laws of energy
its function is to suspend and to set free, in a
regulatory manner, pre-existing faculties of inorganic interaction.
;

;

'

'

'

'

Driesch has taken to state his doctrine so that it
does not violate the princijile of the conscrvittion
of energy.
He supjjoses entelechy to su.s|jend reactions which are possible ' with such compounds
as are present, and which would hapjien without
entelechy. And entelechy may regulate this suspending of reactions now in one direction and now
in another, suspending and permitting possible
becoming whenever required for its purposes' (op.
ii.
Entelechy stops a movement, and
180).
the energy of the latter becomes potential. Later
on the movement may continue, the potential
energy being reconverted into kinetic. Thus no
violence is done to the principle.
(h) A recurrent argument in Driesch's exposition
of his doctrine of vitalism is that no machine-like
arrangement can possibly account for the facts
of development, inheritance, or behaviour.
A
machine is defined as 'a given specific combination of specific chemical and physical agents,' and
Driesch seeks to reduce to absurdity the theory
that any machine could do what is required. His
argument is very convincing, and of course we
can argue only about machines that we know and
imaginative combinations or improvements of
these, but it seems open to the critic to reply that
no one knows all possible machines, and to urge
that proving the untenability of a machine-theory
does not prove the necessity of postulating an
entelechy.
Concerning the ingenious machines
invented by man, it may not be needless to remind
ourselves that their introduction into the present
argument is apt to be fallacious. For they, like
the wonderful achievements of the synthetic
chemists, are the fruits of intelligence, not fair
samples of the inorganic world. An ingenious
machine, like a type-writing or a calculating
machine, is an elaborated tool, an extended hand,
and has inside of it, so to speak, a human thought.
It is because of these qualities that it is a little
like an organism.
Practically, however, most of
those who have a near acquaintance with living
creatures will agree with Driesch that their behaviour is not very like the working of machines.
For certain purposes it is useful to think of the
organism as an engine, but we must recognize
that it is a self-stoking, self-repairing, self-pre-

cit.

serving, self-adjusting, self-increasing, self-repro-

ducing engine.
(c)

;

;

—

'There is something in the organism's behaviour in the
widest sense of the word which is opposed to an inorganic
resolution of the same, and which shows that the living organism is more than a sum or an aggregate of its parts.
This
Bometbing we call entelechy {op. cit. ii. 338).

—

.

.

.

*

In illustration of the criticisms of Driesch's
position, reference may be made to three points.
(a) It is argued that, if entelechy is effective, it
implies a breach in the fundamental law of the
conservation of energy. But it is like begging
the question to press this difficulty, and Poynting
has suggested, in discussing the analogous case of
the operation of our will, that a merely deflecting
force does no work, though it changes configuration.
The will may introduce a constraint which
guides molecules to glide past one another instead
of clashing a slight change of spin which may be
compensated for by a slight opposite spin put on
the rest of the body.
The will may act as a guiding power changing the direction
of motion of the atoms and molecules in the brain, and we can

—

'

imagine such a guiding power without having to modify our
ideas of the constancy of matter or the constancy of motion, or
even the constancy of energy' {EJ i. 745).

The same may apply to the action of entelechy,
and attention must be directed to the care that

(Biological)

Another objection

is

stated

by J.

S.

Haldane

:

'In order to "guide" effectually the excessively complex
physical and chemical phenomena occurring in living material,
and at many different parts of a complex organism, the vital
principle would apparently require to possess a superhuman
knowledge of these processes. Yet the vital principle is
assumed to act unconsciously. The very nature of the vitalistic

assumption

is

thus totally unintelligible

'

(op. eii. p. 28).

Similarly Jennings urges the difficulty of understanding how entelechy gets its power of coordinating and individualizing
To accept the Entelechy unanalysed and unexplained is
merely to give up the problem as insoluble' and, if we try to
work out a development of entelechies, 'then surely we are
merely transferring our problem from the complex that we
'

;

actually find in time and space to a sort of manufactured copy
of this problem, presenting the same difficulties, with the
additional one that it is impalpable and cannot be directly
dealt with at all. The entelechy simply adds to our difficulties
('

Behavior of the

Starfish,' loc. cit. p. 180).

Jennings

also points out that, according to
Driesch, two living systems absolutely identical
in every physico-chemical respect may behave
differently under absolutely identical conditions,
this depending upon whether, and how, the entelechy takes part in the process. This leads to a
very serious admission of experimental indeterminisra, which for some minds is enough to condemn the theory. It should be stated that Driesch
has replied vigorously to the criticisms brought
against his position, and that he never for a

moment pretended

that

we

could

understand
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'even in the slightest degree' how entelechy is
able to discharge its function as regulator and
guide.
Differing from Driesch's position, according to
which entelechy is not identical with the psychical,
is the animism so ably expounded by McDougall
in his Body
of Paulsen

and Mind

The panpsychism

(1911).

and the very

distinctive position of
Bergson should also be considered.
According to McDougall, 'not only conscious tiiinking, but
also morpiiogenesis, heredity, and evolution are psycho-physical
processes. All alike are conditioned and governed by psychical
dispositions that have been built up in the course of the experience of the race

'

(p. 379).

—

Provisional conclusion. Looking backwards,
we cannot admit that the study of animal behaviour, for instance, is no more than the study of
very subtle problems in chemistry and physics
we do not find evidence to justify the view that
organisms exhibit a new kind of physical energy
in a line with electricity and the like
and we do
not share the opinion of many recognized authorities that the facts cannot be met except by a
theory of entelechy. What then is our position 1
It is that of
descriptive
or ' methodological
5.

;

'

'

vitalism.

Making no pronouncement whatsoever in regard
to the essence of the difference between organisms
and things in general, we hold to what we believe
to be a fact, that mechanical formulse do not begin to answer the distinctively biological questions.
Bio-chemistry and bio-physics added together do
not give us one biological answer.
need new
concepts, such as that of the organism as an historic
being, a genuine agent, a concrete individuality,
which has traded with time and has enregistered
within itself past experiences and experiments,
and which has its conative bow ever bent towards
the future.
need new concepts because there
are new facts to describe, which we cannot analyze
away into simpler processes. In the present state
of knowledge we cannot tell in what the newness
or apartness essentially consists, and this appears
to us to be a quite legitimate, though provisional,
stopping-place, without pressing on to any positive
vitalistic theory, which must be, from the nature
of the case, metaphysical.
If we go beyond science in the endeavour to
form some connected reconstruction, we should
say that those constellations of 'matter' and
energy called organisms afford opportunity for
the expression of aspeets of reality which are not
patent in the inorganic domain. We must not
think of ' matter and energy as the exclusive
stones and mortar of the ever-growing cosmic
edifice ; they are abstract concepts, defined by
certain methods, which serve well in the description of the physical universe.
They certainly represent reality, for we safely make prophecies and
risk our lives on the strength of this.
But it is
quite another thing to say that they are exhaustive.
An aspect of reality which may safely be neglected
in astronomy and navigation, in chemistry and
engineering, becomes patent in the realm of organisms, and we call it life.' It is neither a product
of matter and
energy nor an outcome of the
increasing complexity of constellations it is an
expression of the reality of which atoms and their
movements are also but conceptual aspects. It
may be regarded as that aspect of reality which is
clearly manifested only in protoplasmic systems
and in normal conditions in all of them. May it
not be that the qualities which render the postulation of entelechy or vital impetus necessary to
some minds have been in kind present throughout
the history of the Nature that we know ?
say
in kind,' since it is plain that we share in a movement which is not the unrolling of something
originally given, but a creative evolution in which

We

We

'

'

'

'

'

'

'

'

'

'

;

We

'
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time counts. Instead of supposing the intervention of a non-material agency which eontrola
chemical and physical processes in organisms, we
suppose that a new aspect of reality is revealed in
organisms that capacity for correlation, persistence, and individualit3', for growing, multiplying,
and developing, for behaviour, experience, and
experiment, which we call ' life,' which can nowise
be explained in terms of anything simpler than

—

itself.

To

the biologist the actualities are organisms
their doings, and life is a generalized concept
denoting their peculiar quality. What life in
essence or principle is he does not know. Taking
life in the abstract, therefore, as
given,' we have
had to be content in this article with stating the
general characteristics of living creatures. It is
plain, however, that analytical and formal discussion falls far short of giving any adequate idea of
life in its concrete fullness.
For that requires a
synthesis, and that, again, is impossible without
sympathy.
must use our everyday experience of livingness in ourselves and in other organisms, not for knowledge alone, but as a source of
sympathy wherewith to enliven the larger data
of biology ; and we need not be afraid of exaggerating the wonder of life. Sympathetically and
imaginatively, therefore, as well as with precision,

and

'

We

we must seek

envisage the variety of life-

to

hundreds of thousands of distinct individualities
or species the abundance of life like a river always tending to overflow its banks the difi'usion

—

;

;

—exploring

of life

land and sea

and exploiting every corner

—

of

the insurgence of life self-assercontinually achieving the
apparently impossible the cyclical development
of life ever passing from birth, through love, to
death the intricacy of life every cell a microcosm ; the subtlety of life every drop of blood an
index of idiosyncrasies the inter-relatedness of
life
with myriad threads woven into a patterned
web the drama of life plot within plot, age
after age, with every conceivable illustration of
the twin motives of hunger and love the flux of
life
even under our short-lived eyes the progress of life slowly creeping upwards through
unthinkable time, expressing itself in ever nobler
forms ; the beauty of life every finished organism an artistic harmony the morality of life
spending itself to the death for other than indisometimes
vidual ends the mentality of life
quietly dreaming, sometimes sleep-walking, sometimes wide awake and the victory of life subduing material things to its will and in its highest
reaches controUing itself towards an increasing
purpose.
;

tive, persistent, defiant,
;

—

;

—

—

;

—

—

;

;

—

;

—

—

—

;

—

;

—

;

further,

See,

Abiogenesis,

Age,

BioLoaT,

Development, Growth, Heredity.

—

LiTBRATDKE.
R. Assheton, Archiv fiir Entwickbingsmechanik, xxix. [1910J 46-78; W. Bateson, Probleim 0/
Genetics, London, 1913 H. Bergfson, Creative Evolution, Eng.
G. Bunge, Physiological and Pathological
tr., do.
1911
Chemistry, Eng. tr., London, 1S90 (esp. Lect. i. 'Vitalism and
Mechanism ')
O. Biitschli, Mechanismus und Vitalismus,
F. Czapek, Chemical Phenomena in Life,
Leipzig, 1901
London and New York, 191] A, Dastre, La Vie et la mort,
Paris, 1903
H. Driesch, The Science and Philosophy of the
Organism, 2 vols., London, 190S, The Problem of Indimduality,
do. 1914 J. S. Haldane, Mechanism, Life, and Personality,
do. 1913
M. M. Hartog, Problems of Life and Reproduction,
do. 1913; L. T. Hobhouse, Development and Purpose, do.
1913; J. W. Jenkinson, Experimental Embryology, Oxford,
1909 (with a discussion of vitalism) H. S. Jennings, Doctrine!
;

;

;

;

;

;

;

;

'

;

held as Vitalism,' in American Naturalist, xlvii. (1913) 385-417
J. Johnstone, The Philosophy of Biology, Cambridge, 1914
Oliver Lodge, Life and Matter^, London, 1906 J. Loeb,
The Mechanistic Conception of Life, Chicago, 1912 ; W. McDougall, Body and Mind, London, 1911 ; J. T. Merz, A History of European Thought in the Nineteenth Century, esp. voL
ii., Edinburgh and London, 1902
C. S. Minot, The Problem of
Age, Graivth, and Death, London, 1908 B. Moore, The Origin
and Nature of Life, do. 1913 ; C. Lloyd Morgan, The Interpretation of Nature, Bristol, 1905, Instinct and Experiene4,
;

;

;

;

LIFE

AND DEATH

London, 1912 T. Percy Nunn, Animism and the Doctrine of
Energy in Proc. Aristotelian Society, 1911-12; Karl Pearson,
G-ammaro/ Science, revised ed., London, 1911 J. H. Poyntiii^,
Physical Law and Life' in 777 i. [IBIW) 728-740; Hans Przibram,
Experijnfntdle Xootogie, pt. iv. VitaliUit,' Leinzii,' and Vienna,
'

;

'

;

'

'

E. RadI, Genchichte der biotoinschen Tneorien, Leipzig,
W. Roux, Gataimnette Abtiandiungen iiber Kntwickelungsmichanik der Orqanitnnen, 2 vols., Leipzig, 1895 E. S.
Russell, ViUlism \nScicntia,\\. (1911J 329-316 ; E. A. Schafer,
Presidential AddrenB Britiith Association, Dundee, 1912
Herbert Spencer, Principles of Biology, London, 1806, new ed.,
vol.1., 1808; D'Arcy W, Thompson,
Magnalia Naturie or.
The Greater Problems of Biology,' Pres. Address Si'ction D,
Brit, Association, Portamoutli, 1911 ; J. Arthur Thomson,
Introduction to Science, London, 1912, The Wonder of Life, do.
1914; M. Verworn, General Physiology, Eng. tr., do. 1899;
A. WeisJ. Ward, Naturalism and Agnosticism^, do. X906
mann. Essays upon Heredity and Kindred Biological Problems'^,
2 vols., Oxford, 1891-92, esp. Essay iii. on Life and Death.'
J.
Thomson.
1913
1905

;

;

;

'

'

;

LIFE AND DEATH

Arthur

(Primitive).— In primi-

we can analyze

it, life

and

death are not the balanced opposites which civilized contemplation has made them.
To early
man life is the normal condition, death an abnormal catastrophe, unnatural, miraculous, and
terrible.
An exception is to be made when a man
kills his quarry or his foe
here the satisfaction
of an end achieved inhibits the feelings aroused by
the non-violent death of a tribesman. According
to Australian philosophy, men would live on indefinitely, except for the result of actual physical
violence or of sorcery, a refined form of it.' This
is the usual view of the savage, though it is hardly
a reasoned opinion. The savage, like the major;

ity of civilized men, lives in the present ; this
fact involves a certain inertia of thought as to the
contrast between life and death, and it is true of
both stages of culture that ' the fear of death is as

nothing.

The

'

when it exercised
was concerned with

primitive mind,

on the subject of

itself

life,

the acquisition of physical strength and moral influence rather than with the problem of the nature
of vitality
but the constant rage and terror which
characterized its attitude towards death involved
a permanent concern with the supposed causes of
an event which, though inevitable, remained a
mystery and a violation of natural law.
The distinction between
1. The nature of life.
life and soul is in some cases confused, and in
others not drawn. Again, the latter concept
have, however, to deal
includes several ideas.
with a ' life-principle whenever there is a clear
connexion between a concept and facts of life.
For the earliest stage of thought the chief datum
is the difi'erence observed between the dead body
and the living and moving body. It is inferred
that something has departed from the body when
dead the something is a concrete object or substance, ideated vaguely at first, later with some
precision, as a special entity, or identified with one
or other part of the living organism.
Certain Australians speak of 'something,' a
yowee, not described, which never leaves the body
of the living man it grows as he grows, and
decays as he decays.^ This illustrates well the
primary stage. Put in another form, the inference
soul does not finally leave the body
IS that the
until decomposition is well advanced.* Such cases
indicate that the inference of life from observed
movement is not in itself primary. Many peoples
regard inanimate objects as 'alive,' but the meaning of this is clearly shown by the Tongan and
West African notion that these objects die
when they are broken or destroyed.* The view
1 W. E. Roth, Ethnological Studies among the North-West
;

—

We

'

;

;

'

'

'

Central Queensland Aborigines, Brisbane, 1897, p. 161 of. art.
Deatii and DisposAli OF THK Dkad (Introductory), vol. iv.
;

p. 412 f.
2 Roth, p. 161.
8 K. L. Parker, The Euahlayi Tribe, London, 1906, p. 35.
4 L. Fison,
X. [1880-81] 141.
6 W. Mariner, The Tonga Islands^ London, 1818, ii. 130 ;
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H. Kingsley,
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viii.

[1897] 145.
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that 80 vaguely ideated a content is concrete is
supported by the fact that any haphazard identification serves as 'life'; examples will be found
below,
llut the primal concept is, as the first
Australian instance shows, very near to a result
in which a man's life' is himself in replica.
This perhaps is to be regarded as the second stage
of analysis.
The Hervey Islanders considered that
'

fat

men had

men

fat souls, thin

;

*

tive thought, so far aa

(Primitive)

M.

Ac-

thin souls.'

cording to the Karo Battak of Sumatra, a man's
tendi disappears at death. It is a copy of the
owner, his other self.' " According to the Karens,
that which iiersonates the varied phenomena of
life is the kelah or Id, which
is not the soul,' but
is distinct from the body and its absence from the
body is death.' It is also the individuality of the
animated being.'
It merely gives life,' and
cannot be distinguished from the person himself.'*
The Iroquois conceived of an exceedingly subtle
and refined image,
possessing the form of the
body, with a head, teeth, arms, legs,' etc.'
Tlie next stage is characteristic of Papuan and
'

'

'

'

'

'

'

'

'

'

.

Malayan

.

.

belief.

'
The Dayali idea of
living principle called

life ia this, that in mankind there ia a
simangat or semungi that sickness ia
;

caused by the temporary absence and death by the total departure of this principle from the body.'

But this principle is a replica
and a miniature replica. This

of the individual,
is the tanoatxa, or
of the Torajas of Celebes.'
'The
semangat of the wild Malayan tribes is a ' shape,'
exactly like the man himself, but no bigger than a
grain of maize.' The sSmangat of the Malays is a
' thumbling,'
and corresponds exactly in shape,
proportion, and complexion to its embodiment or
casing [sarong], i.e. the body. It is the cause of
life ; it is itself an individual person, as it were,
and is separable from the body in sleep, sickness,
and death. °
similar conception is found in
S. Africa," America," and otlier localities sporadically, but is general enough to be regarded as
typical.
The problem of its origin is not clear. J. G.
'

'

'

man,'

little

A

Frazer thus describes the conception

:

As the savage commonly explains the processes of inanimate
nature by supposing that they are produced by living beings
working in or behind the phenomena, so he explains the
phenomena of life itself. If an animal lives and moves, it can
only be, he thinks, because there is a little animal inside which
moves it if a man lives and moves, it can only be because he has
a little man or animal inside who moves him.* 12
'

:

The argument agrees with

the fact that the miniausually supposed to be the cause of
life, but
to understand how the idea
of an inner being, whether in inanimate things
or in living men, could have arisen in the first
instance.
Only the contrast between the dead and
the living body seems adequate to produce it
later, the idea could be applied to all natural
objects.
As for the miniature size of the replica,
this is probably a refinement of an earlier conception, in which such qualities were distinguished,
and it would be naturally deduced from the fact
that the man's body is still present, without any
reduction
that which has departed, therefore,
ture replica

is

it is difficult

;

infinitesimally small.
The same result is
W. W. Gill, Myths and Songs from the South Pacific, Lon-

must be
1

don, 1876,

p. 171.

2 J. H. Neumann, Mededeelingen van wege het nederlandsch
Zendeli7iggenootschap, xlvi. (1902J 127 1.
3 E. B. Cross, JAOSiv. [1854] 309 ff.
1 F. Mason, JASBe xxxiv. [1866] 195.
6 J. N. B.lHewitt,
viii. [1895] 107.
6 S. St. John, Life in the Forests of the Far East\ London,
1863, i. 177 ff.
7 A. C. Kruijt, Set Animisme in den ind. Archipel, Th«
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Hague, 1906, p. 12.
8 W. W. Skeat and C. O. Blagden, Pagan Races of the Malay
Peninsula, London, 1906, ii. 1, 194.
9 W. W. Skeat, Malay Magic, London, 1900, p. 47 fl.
10 J. Slacdonald, Religion and Myth, London, 1393. p. 33.
n J. G. Swan, Smithsonian Contributions, xvi. [1370] 84.
12 GBi, pt. ii., Taboo and the Perils of the Soul, London, 1911,
p. 26.
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necessitated by the idea that the life must take
its departure by some one of the orifices of the
body, and it is possible also that certain characteristics of the memory-image may have exercised an
influence.'

fn these early stages the life-principle is, though
always material
the conception of
insubstantiality is quite a late achievement of
thought.^ But certain natural confusions occur.
Thus, the sSmangatol the wild Malays differs from
the conception held by other races in the same
regions, for that which gives life is the jiwa.
The
Pataui Malays also believe in a 'life breath,'
nyawa the skmangat, in their view, is not the vital
principle, but is possessed by every object in the
universe.'
In his study of the animism of the Moluccas and neighbouring
districts, A. O. Kruijt finds a permanent distinction between
the soul of a living man and the soul of a dead man. The
'

refined,'

;

;

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

;

hallucinational ghost.

A

later detail,

things in nature

which involves the idea that all
either are animate or possess

attached to the theory of the
simangat, though it is chiefly things concerning or
interesting man that possess the miniature replica.*
The semangat of the Eastern Semang is red like
blood, or is in the blood." Life is usuafly regarded
as being closely connected with the blood a natural
inference from observation of wounds or of death
by loss of blood. Life and blood are identified."
vaguer identification is frequently found with
various parts or states of the living organism. To
some, as the Iroquois, life is the flesh' a concept
which probably originated from experience of
nutrition.
The heart is a seat of life ; in some
cases it, like blood, has a soul of its own.' Tlie
Australians regard the kidney-fat as an important
seat of life,' and the caul-fat and omentum are so
regarded."
The absence of breath in the ease of the dead
is a fact naturally assisting a belief that the breath
is the life, or that the life is in the breath.
In the
Marquesas it was the custom to hold the nose and
lips of dying persons, in order to prevent death."
souls,'

'

is

also

—

A

—

'

'

In primitive thought there is no explicit inconsistency in the identification of life with various
things ; the early books of the OT hold, now the
breath," now the blood, to be the ' life.' Primitive
biology, in its secondary stages, has a larger list.'^
In this is to be included the shadow of a man,
which is (like everything connected with personality) ' a vital part,' " and a man's reflexion is also
closely akin to, if not identified with, his life.
In Melanesia is a pool into which if any one looks he dies;
the malignant spirit takes hold upon his life by means of his
'

reflection

The

on the water.'

15

shadow, mirror-image, and portrait
becomes prominent, however, only in the third
stage of culture that of the higher barbarism.
The Chinese place the dying man's picture upon
his body, m the hope of saving his life."
In Siam,
lore of

—

1

A. E. Crawley, The Idea of the Soul, London, 1909,

n. pp. 67, 209 the Kinjin
fine ethereal life (p. HO).

"
-=

'

3
•>

8

'

;

Dayak term
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200 ff.
urip-ok

p.

;

;

;

•

W. R. Smith, Religion of the
Frazer, p. 31.
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•

Semites^, London, 1894 p 379
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27.

Crawley, Idea of the Soul, p. 238.
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Skeat-Blagden, ii. 194 N. Annandale, 3tan, iii. [1903] 27.
Crawley, p. 132.
6 Skeat-Blagden, loc. cit.
0-1, Lv 17"!-'
Crawley, p. 112 Frazer, p. 240.
Hewitt, lac. cit.
8 Crawley, pp. 120, 136.
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R. H. Codrington, in Jdl x. 313.
Crawley, Idea of the SoiU, p. 226.
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when a copy of the face of a person is made and
taken away from him, a portion of his life goes
with tlie picture.'' The comparison of the lifeessence with fire is the best known of many metaphorical analogies, and occupies a prominent place
in myth
e.g., the fire of life infused by Prometheus
into the clay figures which became men and in
metaphysical theology.
Until modern times, speculation has concerned
itself with the source of life rather than with its
'

—

In early mythology conceptions like that
Islanders, who regard a 'point'' as
the beginning of existence, are rare. Rare also
are such pseudo-biological ideas as the Maori concept that the life of a man is contained in the
eatamenia,^ but the usual conclusion is that the
soul is the source of life or is itself life.
2. The life of nature.
Life in the vegetable
kingdom has probably always been recognized, and
primitive thought doubtless distinguished it as
being different in character from that of animals.
The same may have been the case with its attitude
to inanimate things, unless it merely
personalorigin.
of the

Hervey

'

'

—

'

them.
The view of Tylor, that in j)rimitive animism
there is a belief in the animation of all nature,'
and that man recognizes in every detail of his
world the operation of personal life and will,' * can
be applied only to certain developments of the
higher barbaric stage.
It is not likely that at one stage man regarded everything as
ized

'

'

'

'

and at a later stage gradually discriminated between
animate and inanimate. The fact is, that he began by regarding everything as neutral, merely as ^iven. Yet though he
never thought about the matter at all, in his acts ... he distinguished as well as we do between animate and inanimate.''
Whatever power and importance he [primitive man] may have
ascribed to inanimate oljjects, he drew the strongest of lines
between such objects and what was endowed with life.'S
alive,

'

An

excellent observer remarks of the Kafirs
of S. Africa, in regard to the question whether
they 'imagine everything in nature to be alive,'
that they very rarely think of the matter at all.
When questioned on the subject of the animation
of stones, they laughed, and said, ' It would never
enter a Kafir s head to think stones felt in that
sort of way.''
Throughout the fluid and ill-defined psychology
of primitive man we may distinguish a tendency
to mark off the concept of things as living from
the concept of them as ideas, whether in life or
after death.
The latter aspect is ideational, the
former perceptual.
excellent illustration of
the distinction is the Indonesian view, expounded
by Kruijt, that the life-soul of creatures is never
confused or compounded with the after-death soul.
In later psychologies, on the other hand, Tylor'a
hypothesis, that eventually the 'life' of a thing

An

and its phantom
are combined, holds good.
Language nas probably had much to do with the
combination. The view of Kruijt, however, that
'

'

the Indonesian ' life-soul is but a part of the
world-soul, applies only to the higher developments
of animism.^ Here we have a parallel with the
pantheistic theories of the world.
Another parallel with these
3. Regard for life.
is the regard for life generally, a regard which
develops with culture but is more pronounced in
Oriental than in Western morality. At first this
feeling is a vague altruism, but later it is fused
1 E. Young, The Kingdom of th^ Tellow Robe, London, 1893,
'

—

p. 140.
2

Crawley, Idea of the Soul,

8 lb. p. 90.
5 Crawley,

8 E, J.

p. 93,
4

quoting

FCrS

i.

286

Gill.

£f.,

424 ff.

Idea of the Soul, p. 20.
Payne, History of the New World called America,

Oxford, 1892-09, ii. 266.
7 D. Kidd, Savage Childhood, London, 1906, p. 145 f.
8 See Crawley, Idea cf the Soul, p. 262.
In Semitic thought
living water is runnin"; water, living flesh raw flesh (W. R.
Smith, pp. 190, 339). These phrases are probably metaphorical
only.
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with metaphysical estimates of the intrinsic value
as such.
*ln Buddhism, Jalniam, and Taouisni the respect for animal
life is extreme. '1
'A disciple of Buddha nmy not knowingly
deprive any creature of life, not even a worm or an ant. lie
may not drink water in which animal life of any kind whatever
is contained, and must not even pour it out on grass or clay.'
•The Jain is stricter still in his regard for animal life. He
sweeps the ground before him as he (joes, lest animate things
of

life,

'^

be destroyed he walks veiled, lest he inhale a Uving organism
he considers that the evening and night are not limes for
eating, since one miglit then swallow a live thing by mistake
and he rejects not only meat but even honey, together with
various fruits that are supposed to contain worms, not because
of his distaste for worms, but because of his regard for life.'s
Throughout Japan, the life of animals has always been held
more or less sacred. '^ In China it is regarded as meritorious
to save animals from death even insects if the number mounts
to a hundred. ... to set at liberty animals intended to be
slaughtered.' *To kill ten insects
without great reason
to kill
animals for food
"to be foremost to encourage
the slaughter of animals " are regarded as errors of the same
magnitude as the crime of devising a person's death or of
drowning or murdering a child. '8 The Burmese laugh at the
suggestion made by Europeans, that Buddhists abstain from
taking life because they believe in the transmigration of souls,
having never heard of it before.' 6 The same position may be
assumed with regard to the Bruhman doctrine of ahithsd, which
includes the sanctity of all life. On the other hand, no creed
in Christendom teaches kindness to animals as a dogma of
religion.*
'The Manichteans prohibited all killing of animals,
but Manichffiism did not originate on Christian ground.' ^
;

;

;

'

*

—

.

.

,

.

.

.

.

.

,

*

'

'

*

—A

The

life deposit.
remarkable belief is that
life-index or ' external soul,' which is found
with some regularity in all tlie stages of the lower

4.

of the

'

'

An

civilizations.

early example

is

the sex totems

of Australia.
The Wotjobaluk

tribe of South-Eastern Australia ' held that
life of NgunQngunQt (the Bat) is the life of a man and the
of Yilrtatgurk (the Nightjar) is the life of a woman," and
that when either of these creatures is killed the life of some
man or of some woman is shortened. In such a case every man
or every woman in the camp feared that he or she might be the
victim, and from this cause great fights arose in this tribe.' 8

" the

life

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

'

A

a

life-interest.
In folk-tales the life of a person is sometimes so bound up
with the life of a plant that the withering of the plant will immediately follow or be followed by the death of the person.'
•Among the M'Bengag in Western Africa, about the Gaboon,
when two children are born on the same day, the people plant
two trees of the same kind and dance round them. The life of
each of the children is believed to be bound up with the life of
one of the trees and if the tree dies or is thrown down, they
are sure that the child will soon die. In Sierra Leone also it is
customary at the birth of a child to plant a shoot of a maleptree, and they think that the tree will grow with the child and
be its god. If a tree which has been thus planted withers away,
the people consult a sorcerer on the subject.
Some of the
Papuans unite the life of a new-born child sympathetically with
that of a tree by driving a pebble into the bark of the tree.
This is supposed to give them complete mastery over the child's
life
if the tree is cut down, the child will die. ... In Bali
h coco-palm is planted at the birth of a child. It is believed to
grow up equally with the child, and ia called its " hfe-plant." ">
'

;

.

.

.

;

'

Westermarck, MI ii. 497.
' lb. quoting H. Oldenberg, Buddha, Berlin, ISSl, pp. 290, 851.
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London, 1896, p. 2SS.
4 E. J. Reed, Japan, London, 1880, i. 61.
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Similar customs are still frequent in Europe, and * life. trees,' as
Frazer styles them, have always been a prominent fcoture of
European folk-lore. 'The life of Simeon, prince of Bulgaria,
was bound up with a certain column in Constantinople, so that
if the capital of the column were removed, Simeon would immediately die. The emperor took the hint and rcmo\ed the
capital, and at the same hour . . . Simeon died of heartdisease in Bulgaria.'

The conclusion

of these ideas supplies a constant

motive in fairy-tales and the mythology which

is

their basis.
Thus, Koshchei the Deathless is killed by a blow from the egg
or the stone in which his life or death is secreted ;
the
magician dies when the stone in which his life or death is contained is put under his pillow and the Tartar hero is warned
that he may be killed by the golden arrow or golden sword in
which his soul h<as been stowed away.' - A remarkable instance
occurs in the myth of the god Balder. His life was bound up
in the mistletoe.
The apparent inconsistency that he was slain
by a blow from the plant is explained by Frazer
When a person's life is conceived as embodied in a particular object, with
the existence of which his own existence is inseparably bound
up, and the destruction of which involves his own, the object in
question may be regarded and spoken of indifferently as his
life or his death.
Hence if a man's death is in an object,
it is perfectly natural that he should be killed by a blow from
'

.

.

.

;

'

:

.

.

.

it.'

The

idea that the mistletoe itself

is

the

life

of the

on which it grows is of the same order as the
Malay and Chinese idea with regard to the knobs
and excrescences on tree trunks.* Two converse
ideas may be noted. A person whose life is magically isolated has one weak spot, e.g. the heel of
Achilles.
Death, no less than life, may be 'deposited,' as in the stories where it is kept in a
bottle.
See, further, art. LlFE-TOKEN.
When tlie conception of life as
5. Life magic.
a magical essence is established, the formula is
applied all round the social and religious splieres.
The elementary facts of nutrition thus become the
basis of an elaborate vitalistic philosophy.
In its
more primitive forms this appears as a practical
science of life insurance.
Food
during
thousands of years occupied the largest space in
man's mental area of vision.' ° This consideration
helps to explain the existence of so large a body of
tree

—

'

.

.

.

superstitions concerning food.
And into these
enter the magical and, later, the vitalistic theory.
Particular creatures are eaten because of their particular vital force.' The slayer eats part of his foe
in order to assimilate his life and strength (see,
further, art. Cannibalism, §§ 3-7). In order to procure longevity the Zulus ate the flesh of long-lived
animals.' Medea injected into the veins of jEson
an infusion of the long-lived deer and crow.* In
the lower culture special virtue is assigned to
human flesh.^ Besides the eating of flesh and the
drinking of blood, there are various methods of
acquiring the 'life essence.' The Caribs transfer
the life of an animal to a boy by rubbing its juices
into his body." Anointing with amrta oil and witli
gold-grease are methods of procuring life found in
Indian and Chinese folk-lore respectively." The
Tibetan Buddhist acquires life by drinking the
ambrosia from the Vase of Life '' (see, further,
'

'

artt.

'

'

'

'

Food and Eating the God).

Long life is often the subject of charms. The
Chinese wear a longevity garment on birthdays.'*
The Hindus ascribed long life to continence.'"*
Most religions include praj'ers for long life. After
1

4

164,
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to prolong the life of

the survivors.'

Magical persons, and later the gods, are regarded
as both possessing a richer store of life and being able
to impart it to others
the savage medicine-man is
able to infuse life into an inanimate fetish. Breath;

ing upon the object gives it the breath of life (as in
Ezekiel's apologue of the dead bones) smearing it
with blood gives it the life of the blood.* According to the Tantras, a king may slay his enemy by
infusing life into his foe's effigy and then destroying
Divine persons naturally tend to become longit."
lived or immortal.
But, though divine persons throughout bear a
more or less charmed life,' absolute immortality
is a late conception.
The gods of the Homeric
pantheon maintained their life by eating ambrosia,
the 'food of deathlessness,' and by drinking nectar;* and similar ideas were connected with the
Persian haoma and the Hindu soma. In Scandinavian mj'th the apples of It5unn are eaten by the
gods in order to perpetuate their life.° The Egyptian gods were mortal.' The tendency to immortality, however, is carried out in the higher religions,
probably in connexion with the natural attribution
to the gods of a general power over life and a control of creation.
In the end the gods assume in
themselves the ultimate hopes and fears of men,
and they become lords and givers of life.'
6. Renewal of life.
A crude form of the ideas
connected with a renewed earthly life after death,
or resurrection, may be seen among the Australian
aborigines, who speak of the ghost returning at
times to the grave and contemplating its mortal
remains.' Similarly, on the W. Coast of Africa
'
it is the man himself in a shadoAvy or ghostly
form that continues his existence after death.'*
The belief in the revivification of a dead person
does not appear until the thaumaturgic stages of
barbarous religion, when it becomes a favourite
miracle, performed by a word of power or by the
life-giving touch or contact with the body of the
divine person.
But the belief in a second life, or,
rather, a series of lives, is a remarkable and regular
feature of primitive thought.
It takes the form of
reincarnation
the dead are born again in their
descendants, the idea being a natural inference
from the resemblance of children to their parents
and grandparents.' The Central Australians have
developed it into an elaborate theory of heredity,
in which the 'life' is a germ-plasm."
Other Australians evolved the notion that white men were
'
blackfellows returned to life
tumble down
blackfellow, jump up whitefellow' is a familiar
phrase. The whiteness of the native corpse after
cremation has been suggested as the basis of the
notion."
The idea of reincarnation refers also to living
parents. Thus an old blackfellow of Australia
cries to his son,
There you stand with my body
The son is recognized as ' the actual re-incarnation
'*
of the father.'
This frequent belief has been sug;

'

'

—

;

;

'

!

1 Rajendralala Mitra, Indo-Aryans, Calcutta, 1S81, ii. 146.
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gested as an explanation of certain customs of
which killing the lir.st-born is a culmination the
child is supposed to have robbed the fatlier of a
vi. 33»).
portion of his life (cf.
Primitive thought has
7. The nature of death.
no definition of the nature of death, but the usual
attitude towards it, as may be inferred from mourning customs, is a mystic terror. The catastrophic
nature of the event is perhaps the fundamental
reason for this attitude, but various emotions and
ideas are superimposed. Grief and sympathy occur
among the lowest races, and they develop with culture.
Another emotion is fear of the corpse as a
mysterious personality a parallel fear is that of
the departed something,' ghost or spirit. Like
other tabu states and social crises, death has not
only its rites de passage, such as mourning, but a
mysterious power of pollution. This is partly connected with a fear that the survivors may also
become victims, a fear which develops into an avoidance of infection.' These ideas reach their climax
in the Zoroastrian conception of the absolute impurity of death, a type of all uncleanness.* In
others of the higher religions, particularly Christianity, the material notions of the state of death
give way to spiritual. The departed soul has less
connexion with the body, although even here a
physiological fact has kept up the idea of ' the

—

EEE

—

;

'

odour of sanctity.'
Fear of dying has no connexion with the primiSuicide for trivial reasons is
very common among the lower races.
Many savages meet death with much indifference, or regard
tive fear of death.*
'

as no great evil, but merely as a change to a life very similar
But it is a (act often noticed among ourselves, that a
to this.
person on the verge of death may resign himself to his fate with
the greatest calmness, although he has been afraid to die
throughout his life. Moreover, the fear of death may be disguised by thoughtlessness, checked by excitement, or mitigated
it

There are peoples who are conspicuous
in company.
Nobody
for their bravery, and yet have a great dread of death.
entirely free from this feeling, though it varies greatly in
strength among different races and in different individuals. In

by dying

is

many

savages it is so strongly developed that they cannot bear
to hear death mentioned.'^ The last objection, however, may
often be due to mystical notions.

Christianity esteems death as the passage to a
better life, and the higher religions, generally,
mitigate the inevitable lot.
Speculation on the origin of death is considerable in early thought, and myths innumerable
have been invented to explain it (cf. art. Death
AND Disposal of the Dead [Introductory], vol.
common motive of these is a misiv. p. 411 f.).
understanding or a trick. At a higher stage death
is attributed to the malevolence of demons, often
supposed to eat the life of men and so produce
death.^ Otherwise, the separation of the life-giving
soul from the body as a fact, not as a theory of
origin, is usually explained as the result of sorcery,
except in cases of obvious violence or accident.'
By various means the human sorcerer, like the
supernatural demon, destroys or abstracts the life.
In the higher barbarism death appears as a
punishment for breaking tabu or other supernatural
The greater religions connect its
injunctions.
origin with sin, Christianity with the primal sin
Throughout, humanity is inof disobedience.'
stinctively agreed that death is unnatural, and the
conception of a second life is a protest against it.
and ethical applications.
8. Mythological
Apart from myths in explanation of the origin of
death and the less frequent fancies of a mystical or
magical life-source, primitive thought makes little
use of the concepts of life and death as motives of

A

1

Crawley, llvstic Rose, p. 95 ff. ; MI ii. 637.
Ixxv f.
SEE
view see MI ii. 535 f.

2
iv. [1895] p.
8 For the contrary
4
ii. 635.
5 J. G. F. Riedel,
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De sluik- en hroesharige rassen tusscksn
Papua, The Hague, 1886, p. 271.

24, 29,
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In some
Tlieir deification is rarer still.
stones one or more remarkable personages are
brought into close connexion with the facts of life
and death. Thus, the Maoris tell how men would
have been deathless if Maui, the culture-hero, had
succeeded in passing through the body of Night.
In Scandinavian story Lif and Lffprasir ('life'
and 'desiring life') survive the destruction of the
world.' The usual result is that some great deity
possesses control over life, as in Hebraism, Christianity, and Islam. There is a tendency also to connect vitality with the sun-god the Rigveda speaks
of the sun in the character of Savitar, the Vivifier.*
In Hindu tlieology Yama, tlie first of mortal men,
became King of the Dead.'* In Christian theology a contrast is drawn between the old Adam, by
whom death entered the world, and the new, who
less rere-introduced life on a higher plane.
the
fined moral is drawn in the Babylonian epic
conclusion is that Gilgamesh must die and cannot
escape the universal lot.
story.

;

A

'

;

'Let him hope for and,
.

.

.

He win

the world of

if

possible, provide for proper burial.

then, at least, not suffer the pangs of hunger in
spirits.' *

13

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

fore carefully propitiated.
Many ghosts, it ia
true, have been developed into gods, but there are
many keys which fit the doors of religion.

—

LiTRRATURE. This is cited in the article, but the whole of E.
B. Tylor's exposition of animism in his Primitive Culture^,
London, 1891, applies to the subject.

'

'

(American)

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

'

;

The Scandinavian figures, Lif and Lffprasir, are
among the rare cases where life is personified.
more frequently deified. Old Slavic
to have had a goddess Smrt,'* and the
Baganda are said to have a god of death, Walumbe.'
The Etruscan figure of Charun may be similar to
Death

is

myth seems

the last, the conception being derived from human
executioners, and the god being a slayer rather
than a god of death. The Thanatos of Greek
poetry, the brother of Sleep, is hardly a religious
personification.
The Sheol of the OT and the
Hel of the Eddas are originally places which receive
the dead. As a rule, the figure later described as
Death is either a messenger of the gods or a god
whose office is indirectly connected with the death
of men.
So Yama has his messengers, and the
Tatars believe in an angel of death. The latter
The Greeks had
is the type of Christian ideas.
'

'

both Charon and Hermes Psychopompos, but in
modern Greek folk-lore Charon has become a figure
of terror. Death himself.' Death with his scythe
seems to be a transference from a personification
of Time.
A certain control over life is assumed in primitive ritual drama, as in the pretended death and
revivification of youths at initiation, and of candidates for the priesthood.*
Ideas of a magical
vitality grew up out of sacred meals
at the same
time there appears the connexion of sin and death,
and the consequent aspiration towards a purging
of sin accompanied by a renewal of life.
Out of
these elements arises the ethical view of the rebut
still
undivorced
from
mystical
newal,
a
idea of
' Salvation
a spiritual prolongation of existence.
in the life after death was promised by the Greek
mysteries.' In its lowest terms the salvation resulting from belief in Christ was eternal life.
Faith and morality meet when eternal life is the
reward for a good life on earth. Life is identified
with goodness.
The fear of retribution in a future existence has
been impressed by several of the great religions,
;

1 P. D. Chantepie de la Saussaye, Religion of the Teuto^is,
Boston, 1902, p. 352.
2 M. Monier- Williams, Religimts Thought and Life in India,
London, 18S3, p. 17 ; A. A. Macdonell, Ved. Myth., Strassburg,

1897, p. 34.
3
4

Hopkins, Religions of India, p. ]2S.
M. Jastrow, Religions of Babylonia and Assyria, Boston,

1808, p. 612.

Grimm, iv. 1560.
6 J. Roscoe, The Baganda, London, 1911, p. 315.
7 J. C. Lawson, Modern Greek Folklore and Aiic. Greek Religion, Cambridge, 1010, p. 98 fl.
8 Cf. Spencer-Gillena, p. 523 f.; J. Maclean, Compendium of
Kafir Laws and Custoip^, Mt. Coke, 1858, p. 79 ; art. Initiation
(Introductory and Primitive), 4 (1), (2).
8 Pindar, fras. 102 ; Cicero, Legg. ii. 14.
s

'

'

'

'

.

.

.

a mortiferous quality.'
In many American languages the Great Spirit and the Great
Wind are one and the same both in word and signification.'^
The Aztec word ehecatl, e.g., means 'wind, air,
phrase attributed to an
life, soul, shadow.'
Indian orator is
The fire in your huts and the
life in your bodies are one and the same thing.'
Spirits and human magicians, such as the shamans,
devour men's souls the result is death.' Death
infectious ; a dead man's belongings decay
is
quickly. Such is the ancient opinion among the
Irish also, who hold that a dead man's clothes
wear out more quickly than those of a living man."
The belief in the reincarnation of the dead in
children is widely spread and firmly held. The
Haida refine upon it by saying that after five
such reincarnations the individual soul is anni*

A

'

:

;

'

'

'

'

hilated.'
special feature of American religious theory,
on which practically the whole ritual of the central

A

nations was founded, was developed from the usual
primitive idea that divine persons are subject to
senility, death, and decay.
Alone among the
Mexican gods 'Tezcatlipoca is credited with perpetual juvenility.' '" The principle was developed
that the gods, in particular the sun, would die if
deprived of food. Hence the perpetual round of
'

human sacrifices offered on Maya and Nahua altars.
This daily 'feast of flowers,' as it was euphemistically termed, kept the gods alive.
serious result
was the equally perpetual carrying on of warfare
for the sole purpose of obtaining captives to serve
as victims.
The heart, as the symbol of life, was

A

the choicest portion.''
1

E. \V. Nelson, IS

RBEW,

pt.

i.

Proc. Can. Inst.,

2 A. G. JMorice,

[1899], p. 422.
vii.

[Toronto, 1888-89] 158

f.

W. H. Keating, Narrative of an Expedition

to the Source of
St. Peter's River, etc., Philadelphia, 1824, i. 229, 232, ii. 154.
^ E. J. Payne, History of the iVe?y World called America,
3

Oxford, 1892-99,

i.

468,

quoting Oviedo.

6 iVi; iii. 625.
7 J. JettS,
8

F. Boas,

JRAI xxxvii. [1907]
JAFL vi. [1893] 40
;

3 G. M. Dawson, 'The Haida
Canada, Toronto, 1880, p. 121 f.
10

"

Payne,
Ib.

i.

i.

623

lb. iii. 117.
161, 176.
ib. viii. [1895] 110.
Indians,' in Geol.

Survey

oj

429.
;

cf.

London, 1913, pp.

L. Spence,
74, 98.

The Myths of Mexico and Peru,
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It is natural that an old chronicler should say
'The Maya have an immoderate fear of death, and they seem
'In the
to have given it a fijrure peculiarli' repulsive.' ^
Dresden and other codices god A ia represented as a Ggrure with
exposed vertel^ra and sltull-like countenance, with the marlcs
of corruption on his body, and displaying every sign of mortality.
On his head he wears a snail-symbol, the Aztec sign of birth,
perhaps to typify the connection between birth and death. He
also wears a pair of cross-bones. The hieroglyph which accom.
panics his figure represents a corpse's head with closed ej'es, a
His symbol is that for the calendar
skull, and a sacrificial knife.
day Cimi, which means death. He presides over the west, the
home of the dead, the region towards which they invariably
depart with the getting sun. That he is a death-god there can
be no doubt, but of his name we are ignorant. He is probably
identical with the Aztec god of death and hell, Miotlan, and is
perhaps one of those Lords of Death and Hell who invite the
heroes to the celebrated ^ame of ball in the luche Fopol Vuh,
and hold them prisoners in their gloomy realm.'
:

Like Hel and Hades, Mictlan seems to have
developed from a place into a person. He is a
'grisly monster with capacious mouth,' like the
mediaeval European identification of the whale and
hell.
Mediaeval Europe evolved also, hut by
poetical rather than religious imagination, a figure
akin to that of the American god A. For similar
reasons the Sinaloa are said to have devoted most
of their worship to Cocohuame, who is Death.'
Another detail of the human sacrifice is this
The idea that the god thus slain in the person of his representative comes to life again immediately, was graphically represented in the Mexican ritual by skinning the slain man-god
and clothing in his skin a living man, who thus became the new
•

representative of the godhead.'

This principle, probable enough, is, however, a
secondary development the revivification of the
god was the primary meaning of the sacrifice.
In Mexican theology the supreme deity TloqueNahuaque (of Molina) is he upon whom depends
;

'

the existence of all things.' As is the case elsewhere, the sun is connected with vitality, 'anialive all creatures.'
An
interesting point is the connexion of Mexican foodgoddesses with the idea of life and its bestowal.'
The aboriginal creation of a Great Spirit has
been discredited. Equally unreliable are such
forms as the Master of Life (of Lafitau), and

mating and keeping

Master of Breath, though such phrases may have
been applied sporadically by the Northern Indians

some 'great medicine.'

to

A

feature of the eschatology * is the other- world
paradise for the brave, comparable only with the
belief of Islam, although European chivalry shares
the aversion from dying in bed.
The happy hunting-grounds,' which have become a proverb,
are typified in the Comanche belief — here is the orthodox
'

'

American paradise,

in its full ^lory.
In the direction of the
Betting sun lie the happy prairies, where the buffalo lead the
hunter in the glorious chase, and where the horse of the paleface aids those who have excelled in scalping and horse-stealing,
to attain supreme felicity.' 7

LiTEEATORB,— In addition to the works cited in the text of.
D. G. Brinton, Myths of the New World, New York, 1868 de
Nadaillac (J. F. A. du Pouget), Prehistoric America, do. 1S84.
;
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(Chinese).— i. Popular
ideas.
Life and death are more intimately associated in the Chinese mind than in the Western.
The curtain separating life and death is thinner.
The future life to the average Chinese, taught as
he is by popular Buddhism and Taoism, is largely
a replica of this life on a different plane of existence, but death is no theme of beauty. After
passing through the Judgment Halls of the Ten
Judges of Hades (a hell with many furies), the
victims are supposed to require food, clothing,
houses, servants, means of travelling both on
land and on water, and money. AH these are sent

—
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(Chinese)

them by their friends and relatives by means
burning paper models and imitations.
The ancient Chinese were
2. Ancient beliefs.
unable to distinguish between death, sleep, and a
swoon.
They therefore tried to resuscitate the
dead by calling them by name to return,' etc., by
providing food for them, by keeping their bodies
in the dress tliat they wore, and, at first, by tightly
covering the corpse.^ Many customs now in vogue
in China are due to this belief.
Death was a prolonged sleep (or due to suspended animation) and,
as the sleeper will wake, so the corpse may do the
same, should the soul return to its habitation.'
Articles which were believed to promote vitality,
such as jade, gold, silver, pearls, and cowries, were
stulled into the mouths of the dead.* No methods
of disposing of the dead were employed which
would quickly destroy the body, and coffins were
made of such materials as pine and cypress, for
they ' were intended to preserve human bodies
from putrefaction and to facilitate their resurrection by enveloping them thus air-tight in a material
which, being possessed of vital energy, was considered capable of transmitting life once more into
to
of

—

;

the clay.'"
The ancient Chinese were most scrupulous in
washing and dressing the dead, so that the body
might be ready at any time for the soul to return
to its fleshly dwelling-place.^
The strong Chinese reprobation of the mutilation of the body had its origin in these ancient
ideas, for mutilation prevents the body from being
in a fit state for the soul to return to it, or to
appear in the next world. Hence criminals were
beheaded as a severe punishment, and strangling
was considered a lesser one.' The mode since the
revolution seems to be that of shooting.
In the belief of the Chinese life remains after
the soul has left the body.' ' There is thus a belief
in a life in death itself, or, as de Groot graphicalls'
describes it, a cohabitation of the soul and the
body after death.' In accordance with this idea,
there is not a complete separation of soul and
body.
In the popular ideas of the people, one
Thus death
of the three souls is in the grave.
dominates life, and life lives in death and is not
extinguished by it. One of the other souls is believed to inhabit the ancestral tablet, while the
third passes to the other world.'"
If we turn now to the
3. Classical ideas.
ancient classics, which throw a light on the early
life of the Chinese, we find, besides the views
already expressed, higher conceptions as well, or,
Amidst all the
at all events, less gross ones.
ceremonial and ritual, the belief in immortality is
Ancestor-worship alone is enough
clearly seen."
Even before the days of Taoism
to prove this.
and Buddhism, the souls of the ancestors were
believed to be in heaven.'^ Confucianism 'teaches
the existence of the soul after death,' but nothing
regarding the character of that existence." The
knowledge of a future life was hazy and indefinite
in the old religion of China."
Thus they looked up to heaven (whither the spirit was
'

—

'

gone), and buried (the body) in the earth,' 15 for, it is added,
*
the body and animal soul go downward ; the intelligent spurit
is on high.'"*

SBB

' J. Legge, Chitiese Classics, Hongkong, 1861-72 ;
xxvii.
[1885] 108, 112, 129, 157, etc.
2 J. J. M. de Groot, Religions System of China, Leyden,
xxvii. 368 1.
lS92tf., i. 243 ff., 29 f., 356 £E., 46 ff. ; Legge,
" lb. p. 269 ff.
» De Groot, i. 243 ff.
' lb. p. 342 S,
5 Jb. p. 293 ft.
6 Tb. p. 831 £E.
10/6. iv. 74.
9/6.
8/(>. p. 348ff.
11 Cf. J. Legge, Religions of China, Ixmdon, ISSO, p. 13 f.
12 J, Dyer Ball, The Religious Aspect in China, Hongkong,
1906, p. 49.
13 lb. p. 50.
14 Ct. Legge, Religions of China, p. 117.
16 Legge,
xxvii. 368
see also p. 444.
16 Legge, Religions of China, p. 119.
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The attitude of Confucius towards death was
that of an agnostic.
He virtually avoided a direct answer to tlie question aslted
him by one of iiis diaciplefl about deatii, ilia reply being, While
we do not know life, how can we know about death?'* The
'

older commentators say that the master gave no answer, because spirits and death are obscure and unprofltable subjects
to talk about.' Some of the modern Confucian writers agree
with this opinion, but the majority say tliat the answer was
profound, and showed the proper oi'der in which such inquiries
should be prosecuted, for death is only the natural termination
of life.'- 'To the ordinary reader, however, it would appear that
this reply was only an e.xenipiiflcation of a passage in the Doctrine of'tfte Mean (xii. 2), There is that which even the Sage
does not know.'S
'

'

*

The followers of Confucius have not risen above
the agnostic position which he took, and here it
M'as that Buddhism came to satisfy the longings
of the ignorant as to the future with its scheme
of rewards and punishments, its firm beliefs and
precise statements, its apparent knowledge of
futurity, and its assurance of lives to come and the
influence of this

The duration

life

on them.

and

early or late ending
were believed by moat of the Confucian school to
be dependent on man's proper use of life, and this
is a very general belief among the Chinese.
Heaven does not cut short men's lives — they bring them to
of life

its

'

A man of great virtue is
midst themselves. '*
A concrete example of this is the
sure to have long life.'^
Great Shun (c. 2300 B.C.), whose filial piety wag bo great that he
attained the age of 100.6
an end

in the

'

of days, therefore, was regarded by the
Chinese as the reward of virtue, and longevity is
one of the five blessings earnestly desired. Over
many a door is pasted a piece of red paper, renewed

Length

at the New Year, bearing the wish, ' May the five
blessings descend on this door.'
Though what is stated above is the general
opinion, all have not subscribed to it.
The materialistic Wang Ch'ung (c. a.d. 97) says, Worthies are
taken Ul and die early, and wicked people may be strong and
robust and become very old.' 'Human diseases and death are

(Chinese)

IS

and I may be in a dream from which we have not yet awaked.'
'To him who can penetrate the mystery of life, all things are
>

revealed.'

The prolongation of life and the cheating of
death of its due, or, rather, the raising of mortal
life above death by the transforming of life into a
higher existence," has been one of the aims ot
Taoism, to be attained
bj' quietism and diepassionativism, by regulating one's breath and
using medicines.'*
'

stated to have said that, to a perfect man, ' life and
are but as night and day, and cannot destroy his
peace.' 6 In Lieius we find (as the statement of one almost a
sage) that life and death were looked upon in the same light.
Licius says that 'the source of life is death. '6 'There is no
such thing as absolute life or death' ;7 i.e., 'from the standpoint of the Absolute, since there is no such principle as life in
itself, it follows there can bo no such thing as death.' 8
On the
other hand, we have such statements as 'Great indeed Is death
It gives rest to the noble-hearted and causes the base to
.
.
.
cower.' 8 The sage looks upon life and death * merely as waking

Lao-tzD
death
.

.

is

.

I

and

sleeping.' 10

the idealistic and mystical writings of
Chuancius (Chuang-tzfl), one of the great Taoist
philosophers, who lived about two centuries after
the founder Lao-tzti, there are some striking

In

statements.
He says that

for the sa^e ' life means death to all that men
think life, the life of seeming or reputation, of doing or action,
of being or individual selfhood.' n
He who clearly apprehends
the scheme of existence does not rejoice over life, nor repine at
death if he knows that terms are not final.' In other words,
'life and death are but links in an endless chain.' 12
Life is
inevitable, (or it 'comes and cannot be declined.
It goes and
cannot be stopped.' 13 The quick passage of life is thus expressed
Man passes through this sublunary life as a white
horse passes a crack. Here one moment; gone the next.' ^4 'The
life of man is but as a stoppage at an inn.'l^
'The living are
men on a journey.' 16 Life is a loan.' 1'
'

;

'

:

'

Taoism borrowed largely from Buddhism, and
developed its scheme of life and death, amplifying
its descriptions of renewed lives, which are to
succeed death

When a man expires, his fate
not a retribution for evil doing.'
After his death he does not live again.' 'Human
is fulfilled.
life and death depend on the length of the span [of life], not on

itself.'"
In the Epicurean Yang Chu's philosophy (c. 300 B.C.) life is
to be lived for the possessor's own self and to be an expression
of his individuality.
There is to be a disregard of life and
death ; life is of importance only to him who lives it, and that
solely during his brief existence. 18 The Chinese have not followed

good or bad

this philosopher.

'

'

actions.' 7

The Chinese temperament is one which enjoys
The people are generally contented
life to the full.
and happy, and the deep hidden meanings of life
are largely wanting.
In the 3rd and 4th centuries B.C.
4. Taoism.
Chinese philosophy was in its golden period. It
critically examined life and its connotations, and
evolved original conceptions of the nature, motives,
and mysteries of existence. This pursuit of truth

—

'

and wisdom claimed not a few noted men among
'

its

adherents.

Later, Confucianism, with

its

love

of rites and ceremonies and its reverence for former
sages, had the effect of turning men's minds from
the inquiries which a philosophical spirit delights
to make, and Taoism, under whose aegis such
inquiries had arisen, to a large extent changed to
a system of rites and idolatry."
Primitive Taoism that shown to us as developed
through the sayings and mind of its founder, Laoknew
tsil (b. 604 B.C.), and its earlier writers
little more than Confucianism as to the great
subjects of life and death.
Licius (Lieh-tzii, 4th cent. B.C.) says: 'The living and the
We all have
know nothing of each other's state.' B
dead
an end, but whither the end leads us is unknown.' 10 Chuancius
What should the
(Chuang-tzQ, .Srd and 4th cent. B.C.) asks
dead know of the living or the living know of the dead? You

—

—

.

.

'

.

'

:

1

Legge, Chinese Classics,

2

lb.

i

n.

104 f., note.
iii. 264 ff. (Shu

i.

104 (Confucian Analects,
3 lb.

1.

King Book of Shang,

i.

xi. 11).

8

f.

L. Giles, Taoist Teachings,

also says that 'human death is like the extinction of fire.
... To assert that a person after death is still conscious is like
saying that an extinguished light shines again. . . . The soul
of a dead man cannot become a body again. '22

—

For the general attitude of Bud5. Buddhism.
dhism as regards life and death see artt. Death AND
Disposal of the Dead (Buddhist) and Karma.
It is, however, more than questionable whether
esoteric Buddhism, with its metaphysical aspect
towards the world of senses, has much or any hold
on the mass of the people.^ Accordingly, many of
H. a. Giles, Chuang TzH, London, 1889, p. 86.
2 lb. p. 433.
3 L. Wieger, Taoisine, Paris, 1911, i., Introd. p. 12
Texts of Taoism
xxxix. [1S9I], Introd. p. 23 f.).
1

London, 1912,

p. 32.

f.

;
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See refutation of such ideas by Wang Ch'ung in A. Forke,
Imn Heng, pt. i. (London, 1911) p. 346 ff.
B H. a. Giles, Chuang Tzia, p. 267
cf. Legge, SUE xxxix. 22.
6 L. Giles, Taoist Teachings, p. 21.
4

;
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9 lb. p. 27.
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11 H. A. Giles, Chuang TzU, Introd. p. xx.
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13 Jb. p. 229.
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14 lb. p. 286.
16 L. Giles, Taoist Teachings, p. 28.
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pp.
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5 J. H. S. Lockhart, A Manual of Chinese Quotations, Hongkong, 1803, p. l.'iO.
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Wang Ch'ung, who holds a mid position between
Confucianism and Taoism, was of the opinion that
the dead do not become ghosts, and areunconscious,*"
and that sleep, a trance, and death are essentially

1912,

i.

195.

22 lb.

i.

p. 25
ii.

;
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23 For Chinese Buddhism see art. China (Buddhism in) and
the lit. there cited, to which may be added E. J. Eitel, Three
Lectures on Buddhism'^, London, 1873; J. Edkins, Religion
in China\ London, 1878; J. Dyer Ball, Religious Aspect in
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votaries in the Northern branch of that reliKion
believe in the glorious Paradise of the West,
to which the souls of the believers in Amida

its

(Amitabha) Buddha can ascend and escape the
long catena of lives and deaths supposed to be the
lot of the aspirant to Nirvana on his weary road
thither.
To vie with its sister religion, Taoism evolved
in its turn a nine-storeyed heaven with the Dragon
King as ruler to await the arrival of pious souls.

— Thus,

with the multiplicity
of lives to which Buddhism has accustomed the
Chinese mind, death looms largely in the purview
of life, not only to the Buddhist, but also to the
Taoist and even the Confucianist for Buddhism
has entered into the religious life of the whole
6.

Conclusion.

;

people and tinctured their ideas and thoughts.

The Chinese is practical in his outlook on life. He
finds himself in the midst of it, he lias to accept it,
and his thoughts turn more naturally to what its
outcome is to be than to its source and origin.
More fanta.stic than his visions of his future are
those of his past. With no inkling, for the most
part, as to whence he came, he has given full play
to his fancy to conjure up the origin of the human
race.' One of the fairy-like tales of his mythology
is that the vermin on the body of a colossal giant,

who brought order out of chaos, were the progenitors
of mankind ; ^ while in another account the mountains produced the lowest of the lower creation,
and these, in turn, developed higher forms, culminating in man, who was evolved from the ape.'
find higher ideas in the ancient classics ; for,
though covering but limited ground, the rudimentary knowledge of the Supreme Being possessed by

We

the ancient Chinese embraced the idea that He
gave 'birth to the multitudes of the people,'* so
that in the State worship by the Emperors He has
been addressed as the maker of heaven, earth, man,
and all animate beings."
Literature.

—Authorities are cited in
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Dyer Ball.

LIFE AND DEATH (Christian).— In passing
from tlie OT view to that of the NT there is no
abrupt or startling gap, although a delicate tact is
conscious of a diflerence of atmosphere, and becomes
aware that the elements common to both are not
in the same proportion, and appear to have been
subjected to some organic change in the later form.
In the OT words denoting life occur in 106 passages, and in the Apocrypha in 24 words denoting
' death
occur in 354 passages, and in the Apocrypha in 33 on the other hand, in the NT words
denoting life occur in 135 passages, and words
denoting
death in 128.
In this quantitative
analysis the striking fact is that death occupied
the OT mind more predominantly than life. Qualitatively taken, however, a striking difference at
once appears. Life in the OT for the most part
refers to existence here in the flesh, and comparatively rarely rises above it, being summed up in the
phrase in Sir 3V^
the life of man is in the
number of his days.' Instances occur, of course,
especially in the later Psalms and Wisdom literature, of life being regarded as independent of
bodily conditions, but these are to be treated as
indications of a transition in thought to a higher
plane, as a, prceparaiio evangclica.
The significant feature of the NT allusions to
life (and deatli) is their want of any real interest
in mere earthly living, and this feature is plain
even where the necessities of experience compel
'

'

;

'

;

'

'

LXX

'

'

:

'

1 For
the philosophical theory see art. Cosmogony and
CosMOLOOT (Chinese).
2 Cf. J. Dyer Ball, Scraps from Chinese Mythology^ annotated
In China Feview, Hongkong, 1S72-1901, xi. 76 ff.
3 A. M. Fielde, A Comer o/ Cathay, New York, 1894, p. 168 ft.

Legge, Religions o/ China, p. 28.
6/6. p. 47 fl.
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(Christian)

reference to the fact of physical death. Thus, out
of the 135 passages where ' life (fwij) occurs, not
more than seven can be referred to physical life.
In one (Lk 1") the text varies, and the life referred
to might be heavenly.
In Lk 16^ the life of Dives
is sharply contrasted with the life of Lazarus.
'

Ac

S'" is

a quotation from the

LXX Ac

17^

;

is

by Stoic thought. In Ko S^, 1 Co 3=^
and Ph 1^', where life and death are conjoined as
inspired

correlative powers, the reference may be to earthly
life and death, but the probability is that in each
case the meaning is that spiritual life and spiritual
death face us. In the first passage it is invisible
powers personified that are declared incapable
of sundering the Christian from Christ ; in the
second passage the words are equally patient of
either meaning ; and in the third, if Theophylact
may be followed,' the spiritual meaning prevails.
Besides these seven passages, the word ' life ' in
the
does not seem to be used anywhere in the
lower sense.
The case is different with the term ' death
(SdvaTO!), for in something less than a score of
passages in the Gospels, and in eight passages of
Acts, the death of Jesus is referred to ; in nine
Passages of Heb. physical death, especially that of
esus, is the subject ; and in Rev. ' death ' is personified in conjunction with Hades, or is described
as being followed by a second death, or is regarded
as the term of this life.
On the other hand, St.

NT

Paul and

John, with hardly an exception,

St.

refer to death at all, mean spiritual
death, not physical. Our task is to examine the
passages where the terms fuij and Sdvaros, or their
cognates, occur in the NT, in order to ascertain
their precise meaning.
(a) The first mode of expression for the
I. Life.
'
life which Christ gives is to be found in the use
Examples of this are Mt
of the definite article.

when they

'

way

that leadeth unto the
'to enter into the life
maimed,' to enter into the life with one eye '
Mt 19", ' thou wouldst enter into the life Jn 5"
(cf. Jn 3'*),
hath passed out of the death into the
life'; 6«, 'the bread of the life'; 8'^ 'shall have
the light of the life'; ll'" U\ 'I am the life';
Ac 3'^ the prince of the life Ro 8^ the law of
2 Co 4'^, the life worketh
the spirit of the life
5*,
the mortal may be swallowed up by
in you
6'^,
lay hold of the aeonian life
the life
1 Ti
5", he that hath
the word of the life
1 Jn 1',
Rev 2'- 1" 3= 13», the tree,'
Son
hath
the
life
;
the
the crown,' ' the book of the life ; 2V, the water
of the life.'
In all these cases the article is used in what graramariana
V*,

'

straitened

life';

is

Mk

IS"'-,

the

9«-«

'

'

;

'

'

'

'

'

;

'

'

'

;

'

'

;

;

'

'

'

;

'

'

'

'

'

'

the anaphoric sense, by which the substantive is pointed
to as referring to an object already definitely known. Thus,
in the instances given the implication is that the life mentioned
is that with which the readers were already familiar as the subject of Evangelic preaching, and an object of their own religious
experience.
It is also implicitly contrasted with another and
a lower kind of life that of the natural man, of the man of
Greeks, London,
this world (cf. F. W. Blass, Grammar of
1906, p. 146).

call

—

NT

(b) Life which is unreal and fleeting is set aside in
favour of the life which is real and abiding 1 Ti 4",
life that is now and life which is to come ; 6'",
'the life that really is.'
(c) It is assigned a heavenly nature by a predicative clause Ro 5'", we shall be saved by his
the life of Jesus
2 Co i^"'-,
[the Son's] life
Eph 4'8, the life of God 2 Ti 1', ' life that is in
Christ Jesus' 1 Jn 5", 'the life in his Son.'
(d) The characteristic NT expression qualifying
'everlife, however, is 'teonian,' rendered in
lasting 24 times, and eternal 42 times, but both
terms are misleading, as giving a quantitative in1
A kind of new life I live, and Christ is all things to me,
:

'

'

'

:

'

'

j

'

'

'

;

;

AV

'

'

'

'

breath and life and light (see M. B. Vincent,
Philemon,' ICC, 1897, in loco).
'

'

Philippians and
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j'Eonian as an
stead of a qualitative category.
adjective occurs in all 71 times in tlie NT, and in
43 of these it qualities 'life.' These passages (in
addition to 17 in the Fourth Gospel) are Mt lO'^- ^
10"- », Lk 10"-» 18'8'» Ac IS-""- ", Ro 2' 5"
25«,
6'"; Gal 68, 1 Ti l'« 6^^ Tit 1» 3', 1 Jn P 2"-» 3'°
511.18.20^ Jude ".
In all these passages it is not
the duration of the life that is in question, but its
nature and its source.
Hence, though the rendering eternal may be permissible, that of everlasting is erroneous, and even eternal can be
allowed only where eternity is understood as by
'

'

Mk

'

'

'

'

'

'

Boethius
'Whatsoever, therefore, comprehendeth and possesseth the
whole plenitude of unlimited life at once, to which nought of
the future is wanting, and from which nought of the past hath
flowed away, this may rightly be deemed eternal {Phil. Consol.,
V. prosa 6 [PL Ixiii. S69J
of. Dante, Pamd. xxii. 61-69;.
*

;

It is in the

prominence given to this view of

life

NT

that we are to find the superiority of the
teaching on it over that of the OT.
The transition from the sense of seonian ' in the
(where it [or its cognates] is used about 330
times) to its sense in the
is of the nature of an
evolution. The
sense of spiritual,' or divine,'
is not wanting in the OT,' yet the more usual
sense of the term is that of duration.
Out of this
lower sense there gradually unfolds, at first tentatively, but at length surely and fully, the ground
on which duration rests, viz. the possession of an
essence which is superior to the category of time.
What endures is that of which time is but the
changing expression, and the great gift of Christ is
seen to consist in the power which He confers of
escaping from the jurisdiction of ' the prince of the
power of the air into the higher realm where the
' aeon
or the seonian king rules.
The use of the term seen in the
is important for our present purpose ; for, in addition
to the passages in which the temporal meaning of
the term is required, there are a number which
are ambiguous, and also a further number where
'
aeon ' is certainly used in a personal sense. Difierent ages, or different regions of the universe, are
placed by God under the control of rulers to whom
the name of 'aon' is given.
In Ac 15'* the
rendering should in all probability be ' God maketh
these things known from seon.' So in Ac 3^" and
Lk 1'° the prophets are said to receive their inspiration 'from ason.' The sense of Jn 9** is best
reached by paraphrasing it
From the realm of
the aeon the news has not been heard of anybody
opening the eyes of a man bom blind.' In Eph 2^
no question can be raised, for the seon of this
world there is clearly a personal being, since he is
given as a sub-title the prince of the power of
the air.' In 1 Ti 1" God is distinguished as the
' King
of the aeons.'
In Col 1-° the revelation
given to the saints is exalted above that given to
the aeons. The latter knew nothing of the mystery
of the indwelling Christ, the hope of glory.
The
knowledge of this was the prerogative of tlie saints.
In 2 P 3'' the day of seon can be nothing but
the 'day of the Lord,' and hence the aeon here
is Jesus (cf also He l^ 1 Co 10", Gal 1", and the
appendix to
in the Freer-logion).
When we remember that Christianity grew up in a Gnostic
environment, that among the Gnostics the doctrine of personal
seons was universal, and that 1 Clem. 35, Origen (c. Celeum, vi,
'

LXX

NT

NT

'

'

'

'

'

'

'

NT

'

'

:

'

'

'

'

'

.

Mk

Ignatius {Eph. 19), Clem. Alex. (Strom, iv. 13), Irenaeus
{Hoer. i. 17), and Hippolytus (Ref. vi. 26) all refer to the
doctrine explicitly as worthy of note and demanding correction,
we shall not be surprised if echoes of it are found within the
31),

Further, the same fluidity of meaning which attaches
to the use of the term outside the Canon attaches to it also
Omitting temporal significance as too
within the Canon.
genera] to need exemplification, it is enouijh to say that the
word aeon may stand for a superhuman being who is good or

Canon.

'

1

'

e.g., in

Ec

3^^

we

the heart of man,

are told that God has placed the saon in
has given him a seed of a higher order

i.e.,

of being.

VOL. vni.

—

(Christian)

17

supreme or subordinate.

Hippolytus {lief. iv. 2) mention!
of a sedition of ajons and of a revolt of
of a concord of good and wicked scons.'
IrenajuB {lloir. i. 1) relates that the ValenLinians taught the
existence of a certain perfect, pre-existcnt ajon whom they call
evil,

who speuk

speculators

'

good powers

to evil,

and

'

Proarohe, Propator, and Bythos.' So Epictetus (ii. 5) says: 'i
not Ood {woyi) but man,* and, therefore, morul and pseudoDionysius {dc Dio. Nom. v. 4) says: 'God is called Arche and
Measure of .^ons and Essence of Times and iEon of things
that are ... for He is the ajon of aions, He that is before all
iBOns.'
The Valentiniana further taught, according to Iren^us,
that the supreme ^on emanated eight leons, the ogdoad, and
these ten others, after which twelve more were produced,
making thirty in all they also saw in the visit of Jesus to the
Temple when He was twelve years old, and in His baptism
when lie was thirty, a cry])tic reference to the system of tBons.
R. Reitzenstein {PoijnandreB, Leipzig, 1904, p. 270) quotes a
Hermetic hymn addressed to Isis as the moon-goddess in which
it is said
Thou art the beginning and the end, and thou
rulest over all, for of thee are all thmga and to (thee as) cBon
do they run as to their end.' So in the Hermetic tractate Mind
unto Hermes, 2, it is said
God makes seon, the leon makes
the world, the world makes time, time makes generation.'
Here leon is the name of the ideal principle which ultimately
takes form in the world of becoming. Similarly, Plato {Tim. 37)
says * When the father and creator saw the creature which he
had made moving and living, the created image of the eternal
gods (twv a.'i&iitiv Qeuif), he rejoiced, and in his joy determined
to malte the copy still more like the original and, as this waa
eternal (atStoi'), he sought to make the universe eternal, so far
as might be.' In this passage, where Plato wants to express
the idea of everlastingness, he has the word dittos ready to his
hand. But, when he goes on to express a different idea, he
uses a different term (aJuwos)
Now the nature of the ideal
being was seonian (alwi/tos), but to bestow this attribute in its
fullness on a creature was impossible. Wherefore he resolved to
make a moving image of the ason (atii/o?^, and, setting in order
at the same time the heaven, he made this seonian image of the
EBon abiding in unity (/leVoKroy otwi-os) [an image that in itself
was seonian] to move in accordance with number and this
image we call time.' In the latter passage, as is obvious, Plato
is dealing with the quality of the archet.vpal order, and, therefore, he uses the word aiwfios.
In the former passage he was
dealing with a category of quantity, and, accordingly, he
employed the word icSios, 'everlasting.' J. Adam {Vitality of

am

;

;

'

:

:

'

*

'

;

;

:

'

;

Platonism, Cambridge, 1911, p. 35 f.) translates aiiLi-o! in Pindar
ed. Bergk) as the livmg man,* and says that it never
means eternity in Pindar. The passage is ^>Zov S' ert Aeiirerat
nioivOT eiSwXoi" TO yap €<rTt fiivov eK deHif (cf. 11. xix. 27).
Plato's
antithesis of seon and time reappears in Philo (ed. T. Mangey,
London, 1742, i. 496), who makes the three first days of creation,
before sun and moon were created, an image of aon and the
last three of time, for He set the three days before the sun for
the seon, and the three after the sun for time, which is a copy
of seon.' Similarly, he says (i. 619) that * the life of the intelligible world is called seon, as that of the sensible is called time.'
(fr. 131,

'

*

'

'

'

*

The question whether ' seon and ' seonian ' are
to be rendered qualitatively or quantitatively is
not identical with the question whether a Jewish
or Greek conception is the determinant, for the
Hellenization of Christianity was active, even if
not in its acute form, from the earliest
days.
'

NT

Greek thought had penetrated Jewish before NT
times (W. Bousset, Die Religion des Judentums im
neutest. Zeitalter, Berlin, 1903, p. 493 ; cf. ' seonian
torment,' in 4 Mac 9' ; ' seonian life in Enoch 10'° ;
' judgment
of the seon of aeons,' 10'^ ; ' the King
of the aeon,' 27^), and is embedded in the
itself.
Moreover, the Rabbinical antithesis of ' this world
'
and that world lay on the border-line of Greek
thought, and might pass easily into it. The witness of Philo must be added to that of the Synoptic
Gospels (with their many isolated sayings redolent
of Greek thought and their record of the teaching
of a mystery-religion), the Fourth Gospel as a
whole, Eph. and Col., and the constant tendency
of the Greek in St. Paul to burst its Jewish fetters.
conclude, therefore, that ' seonian life ' in the
is life that belongs to a higher order than
'

NT

'

We
NT

animal or ordinary human life it is from above,
and the recipient of it is lifted, by possessing it,
into a higher state of consciousness.
It is not this
present life indefinitely or infinitely prolonged, nor
IS it life beyond the grave distinguished as such
from life on this side of the grave.
It is not possible here to do more than allude to
the central place which the fact and truth of
regeneration [q.v.) occupy in the religion of Jesus
Clirist.
All that is required is a reminder of the
close connexion of regeneration with the aeonian
;
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which forms the theme of the NT.
To be
born from above [duudci', Jn 3") ; to be turned and
to come out
to become as little children (Mt 18^)
into the resurrection of life (Jn 5^)
to put on
Christ (Gal 3") ; to be quickened together with
Christ (Eph 2') to be in Christ (2 Co 5") to put
on the new man (Eph 4") to be a new creature
(Gal 6'°) these and many similar passages describe
that dynamic process of which the result is asonian
life, or salvation, or the Kingdom of God, or

the death is clearly on the same plane of being as
love ; in 5'° the sin unto death (or not unto death)
is also clearly a sin which is followed by death
of the same order, viz. in the world of free will,
for it is said in explanation that God will give life

which

is

blessedness.

(211 20«-

"

life

;

;

;

;

;

—

— Christian

theology has been at once
oppressed and confused by its failure to note that
in the NT it is not physical life cleared of its
experienced ills that is called life, and that it is
not physical death as such that is connected with
sin.
(1) Reflexion would assure us that, when life
is used in a super-physical sense, it is at least
probable that the death referred to is always something more than the death which dissolves the
connexion between the self and its physical vehicle.
If one be of the transcendental order, so must the
other be. (2) It h£LS never been easy to maintain
2.

Death.

a causal nexus between sin as a wrong act of will
and death as an event of the natural order. Modem
science has convinced itself that death has reigned
not only since Adam's transgression, but from the
first appearance of life.
Death indeed, apart from
sin, is a process of nature and not a super-natural
punishment for sin. (3) Christianity is admittedly
a religion whose home is in the spiritual order, and
its interest, therefore, in the physical, though real,
only indirect. From
may have something to

superior standpoint it
say as to the origin and
meaning of physical death, but, if it speaks of
death as intimately bound up with its own life,
that death will not be of the physical order. (4)
The law of analogy points in the same direction.
A principle which is operative on one level repeats
itself analogously at other levels.
Just as gravity
may be described without straining as love embryonic in matter, or, conversely, as love in the
spiritual world exercises an attraction which binds
spiritual beings as surely as gravity binds together
atoms, so death as physical is a reflexion of a
similar principle in the world where life is life
indeed. (5) All philosophy assures us of the existence of an infinite principle or truth in the finite
event or fact, of the existence of a universal in the
particular.
But a physical death is a fact in the
world of space and time hence it conceals what
is more than a fact
a truth or idea, or a fragment
of reality presented under the guise of the actual.
If, therefore, a religion which proclaims itself as
having the real for its object speaks of death, or
attributes to death any place in its world, it cannot
be supposed to limit its reference to the death
which is merely physical.
It wUl be found on examination that the conclusion thus reached a priori is confirmed by a
careful scrutiny of the evidence,
(a) We may
conveniently begin with passages in which death
is obviously treated
as acting in the spiritual
sphere. The following passages in the Fourth
Gospel may be cited
He hath passed out of the
death into the life (5=^ cf. 1 Jn 3")
If a man
keep ray word, he shall never see death (8°") in
ch. 11 the difficulty caused by the apparent indifference of Jesus in the beginning, by the reference to sleep, and by the affirmation that the
believer should never die can be fairly met only by
the hypothesis that the story in form moves on the
physical plane, but that in substance it is the story
of the resurrection of the soul from spiritual death
the reference to the manner of death in 12^* is contained in what is certainly a gloss.
In 1 Jn we
'
have similar references to spiritual death
He
that loveth not abideth in the death (3"), where
is

its

;

—

:

'

'

;

;

'
'

j

;

:

'

—

them that

sin not unto death
a sentence
meaningless if physical life is meant,
since that is ex hypothesi there already.
In
Rev. the second deatli, which is spiritual, is distinguished from the first death, which is physical

for

218).

In the Epp. also many passages occur in which
death must be interpreted as spiritual. In Ro 1*^
St. Paul, speaking not as a jurist but as a preacher

W. Sanday and A. C. Headlam, Romans^,
Edinburgh, 1903, ad loc), sets up an ideal standard
with ideal consequences for violation of it. Those
who outrage the plainly expressed mind of God as
to what righteousness is do so with the full knowledge that they deserve death ('und meint damit
den ewigen Tod [H. A. W. Meyer, Der Brief an
die Romer, ed. B. Weiss*, Gottingen, 1899, ad toe.]).
In the striking passage Ro 5'^'^', unless St. Paul
is guilty of inexcusable logical confusion, the death
which in vv."- " is obviously spiritual must be
The current exegesis
of the same kind in w."'' ^*.
which assumes such looseness of thought in St.
Paul is itself responsible for the confusion. The
meaning is simple, plain, and consistent throughout Adam was guilty of a sin which was spiritual
in its character, being a misuse of free will therefore he brought on himself spiritual death, and this
death has afiflicted mankind ever since. But now
at last the Christ of God, by Himself entering into
vital union with a race self-deprived of the higher
life, that is, by sharing in some sense their loss,
has restored wnat they had lost He has, that is,
obeyed the law that only through death do we
enter into life. The death He has undone is that
which consists in the absence of spiritual life ; and
the death He has borne is that which consists in the
process of taming the lower nature, in the process
The one lost seonian life
of the mystic crucifixion.
by self-will ; the other gained it by obedience, and
gave it through love.
Similarly, the linking of baptism with Christ's
death and life in Ro 6 is explicable only if it is
seonian life and seonian death that are in question,
and the best proof of this view is to be found in
the difficulties into which exegesis has long been
implicated through its mistaken assumption that
the life and death referred to are physical. Hence
thought glides
it has to say that St. Paul's
backwards and forwards from the different senses
almost
imperceptibly'
of "life" and "death"
(Sanday-Headlam on 6'). But, from the facts
that Christ's death was transacted in the spiritual
order, that baptism in its genuine meaning was a
moment in a dynamic process, that the life which
Christ truly lived was an seonian life, it follows
that, the life being the same both in the Lord and
in His disciples, they both were united in the mystic
Vine, since one and the same life was in it and in
Therefore, St. Paul concludes, since
its branches.
it is now ceonian life that rules in both Christ
and His members, death is automatically excluded.
While 'the seed abideth' in the believer, he not
only does not sin, but he cannot sin or, if he sins,
the sin is proof that the life is not yet dominant.
The argument in Ro 7 is similar. Using the
image of marriage being valid for life, St. Paul
says that the natural man has law for a husband
and sin for his child, and sin in turn begets death,
This spiritual death is in
i.e. spiritual death (v.°).
turn undone by the Spirit of life in Christ Jesus
(8^).
We are given even an exact definition of
death as being identical with the mind of the flesh,
and of life as being spiritual-mindedness (8').
(cf.

'

:

;

;

'

j
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Even the famous passage in 1 Co 15 is given
a coherent meaning only when the thought of
spiritual life and spiritual death is kept in the
foreground. It is true that here the thought is
less pure, and that the physical death of Christ and
His resurrection from physical death are made the
proofs of the reality of the heavenly order. But,
even so, it is not the physical resurrection that is
the vital point, but the spiritual, of which the
physical is but an expression. The argument is as
lollows.
To be still in your sins is death faith,
however, when it comes, annuls this (spiritual)
death, for it is essentially life. This living faith
;

in the soul) is what filled Christ,
to the higher state of
fact that He overcame
(spiritual) death ; the proof that He did so overcome spiritual death is to be seen in the fact that

(the life of

God

and constituted His title
being, as is proved by the

He could not be holden by physical death. Hence
death in both senses is abolished, or is in the process of being abolished, but the death which is the
enemy is spiritual, and, if physical death comes
into question at all, it is incidental only or by way
of illustration. That this is the true interpretation
becomes clear when we observe that the remainder
of the chapter (vv.*""**) is concerned only with
attirming that this higher spiritual, or risen, life
will require a cognate spiritual body, and that as
God gave the life so He will give the suitable

body.

however, unquestionably many
which seem, on the surface at
all events, to refer exclusively to a physical death.
They are those which in the Gospels (12 times) and
the Acts (8 times) deal with the death of Jesus
Christ.
But even here a sound exegesis will compel us to distinguish between what is said and
what is signified. What is said is that Jesus
sull'ered physical death at the hands of the civil
and ecclesiastical authorities of His day. What is
signified is that His sufferings as witnessed had a
hidden counterpart and a universal validity because,
He being a heavenlj' subject, what He experienced
in strong crying and tears atiects all who are united
to Him as a transcendental subject by being made
sharers of His life, partakers of His divine nature.
What is signified is that His crucifixion is a mystic
process before it takes shape in the moment of a
physical death, and that this process of crucifixion,
therefore, goes on necessarily in all those who are
made one with His life (Gal S^ 6"). What is
signified is that the physical death and burial of
Christ are a reflexion of a spiritual death and
burial which He underwent in order that He might
be a radiating centre of heavenly life to all men.
The real death and burial are to be found in the
aeonian world ; the death and burial that fall under
(6)

There

are,

passages in the

NT

history are shadows of the real.
The Epistle to the Hebrews also refers explicitly
to the physical death and sufferings, but here we
must allow for the exigencies of the line of argument adopted. This compelled the author to place
the physical death of the man Christ Jesus over
against the physical death of the animals slain in
OT sacrifices. Yet, even so, the force of the argument depends on the superior worth of the former.
His sacrifice was all-compelling, partly because it
was voluntary (7" S'"- 10'), still more because of
its transcendent worth, it being the offering of One
whose life was divine, and made in accordance
with the power of an indissoluble life (V^) and
through an seonian spirit (9"). The life, we may
say, that even here is dealt with is essentially
spiritual, and is physical only in a secondary and

subordinate sense.
(c)

A

third

and small

remains where death
ance.

In liev

118

is

class of passages alone
of an ambiguous appearDeath is personified

6* 9" 20'^'-
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and joined with Hades, and both may attack man
on las physical or on his spiritual side. In Mt 4'"
and Lk l" tlie shadow of death falls across the
heathen world, where spiritual death is surely
meant. In Mt 16"^, Mk 9', and Lk 9" contemporaries of Jesus, it is said, should not taste of
death till they saw the Kingdom of God. It is
impossible to say what was the original context of
this triplicated passage, but it is improbable that
the passage itself is to be regarded as a falsified
prophecy of a historical fact. The Kingdom of
God and the Son of Man are terms which express inner realities, and it is at least likely, then,
'

'

'

'

In this case the
that 'death' is also eeonian.
of the passage is that there were some (a
remnant,' the few who were chosen ') who would
not taste the bitterness of spiritual death, because
to them would be vouchsafed the mystic vision of
the King in His beauty, of the land that to most

meaning
'

'

men remains

far

off.

from what has been said, that
Christian antithesis is not that of the
OT and Judaism, between this world and the next,
but between two kinds of life botli here and there.
It is a qualitative and not a quantitative difl'erence.
On one side is the life of sense, of intellect, of
static forms, of fixed perceptions and weU-defined
conceptions the life, in short, whose boundaries
are set by the practical needs of the empirical Ego.
On the other side is the life which creates the very
power by which sense and intellect discharge their
limited functions, which is in itself defiant of
forms, is only partially grasped by perceptions,
and for the most part remains outside conceptions
the life, in short, which Jesus came to reveal and
to give, which is called seonian, or spiritual, or
heavenly, or divine, and is that ever-flowing stream
from the life of God of which all expressions of life
pass
are at all levels fragmentary flashes.
from the fragment towards the complete and perfect in exact proportion to our surrender of our
lower and separated self to the life of the whole,
It will be clear,

the

NT and

—

—

We

which is God. It is this enhanced life and expanded consciousness that the religion of Jesus
Christ and His Church is primarily concerned
Its interest in esehatology, in theories about
resurrection, in hypotheses such as that of universalism, of conditional immortality, of the nature of
the ultimate union of soul and body, or of reincarnation, though real, is subordinate only. It

with.

is

concerned with a higher

life

experienced here

and now, and to grow hereafter more and more
It is interested in
towards the perfect day.
theories about that life, but its interest in them is
not

vital.

LiTERATaRK. Bocthius, Fhilosophice Consolatio ; Aug^ustine,
Confessions^ esp. bks. x., xi., xiii. ; Aquinas, Sum. i. qu. x.
artt. 4-6 ; Philo, Quod Deus sit immttt.t esp. § 6 (Mangey,
p. 277) ; D. Petavius, de Deo Deique propr. iii. 8, 4, and esp.
notes to pp. 258-200, ed. L. GuSrin, Bar-le-Duc, vol. i., 1864;
Greg. Naz. Oral. 38; John Damascene, de Fide orlhod., bk.
ii. oh. 1. ; Alcuin, Ep. 162, in PL, c. 419 ; F. D. E. Schleiermacher, Redcn (1799), Gottingen, 1906 ; C. v. Orelli, Die heb.
Harvey,
Syn. der Zeit und Ewigkeit, Leipzig, 1S71; W.
Preliminary
S. IrencEi adv. Hcer., Cambridge, 1857, esp. his
Observations'; F. von Hiigfel, Eternal Lije, Edinburg-h, 1912;
R. Alger, Crit. Hist, of the Doctrine of a Future Life^",
New York, 1878, with copious bibliography.
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LIFE AND DEATH

W. F. Cobb.
(Egyptian).— The Egypand death seem at first

tian conceptions of life
sight to be full of inexplicable contradictions. No
wonder is felt when these states are found to be
alternately praised and execrated, for in such
praise and execration personal preferences are
But it is more
involved, and these may vary.
perplexing to find diametrically opposite views
expressed or implied with regard to questions of
fact or belief, as when the same being is described
almost in one breath both as alive and as dead, or
when men who fear the dead are seen to have used
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magical means to kill their enemies, thinking thus
to be rid of them. Such inconsistencies arise from
the blending of the simple distinction between
physical life and death with the extremely ancient
and almost universal belief in immortality a belief
that is rooted partly in the passionate abhorrence
which death inspires as an indignity inflicted upon
the living,' and partly in the fact that death is
known to us only through observation of the
external world, and not by conscious inner ex-

—

perience.
Life and death are facts, since they are ever
being forced upon our notice ; death is a false-

hood, however, because we have never known it
to be true of ourselves, and, furthermore, because
we will not admit that it can be true of ourselves.
But, if after the physical death we are not dead,

then we must be
A.

alive.

The words

'

life

FORMS OF THE HIEROGLYPHIC SIGN
FOR 'nlj (life)

'

and
B.

C. SOME SANDALS A3

(Egjrptian)

ycone), 'to become,' 'come into existence.' For
death there are various euphemistic expressions,
such as hpyt or swd\, 'passing away,' rnlnl,
my dying day is once exreaching port ;
pressed by hrw nfr-nl Im, the day on which it
went well with me' (Sphinx, iv. [1901] 16); the
'

'

'

'

'

'

'

phrase sbt r lm',h, 'to attain to beatitude,' is
ambiguous, sometimes referring to honoured old
age and sometimes to death. The dead are described as ntiw Im, those who are yonder,' or as
b]gy nnyw, the weary ones.' Theological is the
phrase s n k\-f, to go to one's ka, or double ; so,
glorified being,' s\h,
too, are the words l',h,
'

'

'

'

'

'

noble,'

and

A-sy,

'

blessed,' applied to the illustri-

Two epithets that from the early
dead.
Middle Kingdom onwards are appended to the
names of dead persons reflect, the one the identification of the dead with Osiris, and the other the
ous

THE OBJECT '«& (SANDAL-STRINQS) AND SANDAL FROM
THE FOOT-END OF MIDDLE KINGDOM COFFINS

SHOWN ON OLD KINGDOM MONUMENTS

From an

ivory tablet of King Den (W. M. F. Petrie, The Royal Tombs of tTie First Dynasty, London, 1900, i. pi. 14).
Elaborate Jorm of hieroglyph in Old Kingdom inscriptions (Margaret A. Murray, Saqqara Mastabas, London, 1905,

1.

2.

pi. 11,

fig. 86).

Simplified form of hieroglyph (Petrie, Medum, London, 1892, pi. 14).
4. J. Garstang, The Burial Customs of Ancient Egypt, London, 1907, pi. 6, opposite p. 168 ; over the sandal-strings the original
has the superscription, ' the two 'n^ (sandal-strings) under his feet.'
6. H. Schiifer, Priestergrdber vom Totentempel des Ne-user-r^, Leipzig, 1903, p. 54.
6. From the slate-palette of Nar-mer, 1st dyn. (J. E. Quibell, Hierakmipotis, i., London, 1900, pi. 29).
7. N. de G. Davies, Deir el Gebrditfi, London, 1902, i. pi. 11, completed from ii. pi. 6.
8. F. W. von Bissing, Die Mastaba des Gem-ni-kai, Berlin, 1905, i. pi. 16.
9. Davies, The Rock Tombs of Sheikh Said, London, 1901, i. pi. 15.
3.

' death
thus both acquire a double meaning, and
a wide field for speculation opens out tlie achievements of the Egyptians within this field have here
'

;

to be considered.
Philological. Whereas the Egyptian word
I.
for 'to die,' mtvt, Coptic moy (infinitive), mooyt
(qualitative), is shared with all the Semitic languages, the verb for to live,"?iA, Coptic con), conc',
Several derivatives from
is of doubtful affinities.
the same stem, such as '7ih, sandal-string,' 'nh,
'goat,' 'nh, 'ear,' fail to suggest any earlier or
more concrete meaning for it, while other words
having the same radical letters, such as 'nh, ' oath
(Coptic d.Nd.(j)), or 'nh, ' mirror, ' clearly derive their
meaning from 'nh, 'to live.' Closely related in
sense are the verbs ivnn, ' to exist,' and hpr (Coptic

—
'

'

1

See particularly R. Hertz,

la mort,' in

ASoc

'

La Representation

x. [1905-06] 124.

collective de

belief in immortality; these are ml'-hnv, 'the
justified,'' and ichm 'nh, 'who repeats life,' re-

The deceased Pharaoh was called the
great God,' like his great prototype Osiris, while
the living king is 'the good god.'
2. Writing and figured representation.— (a) The
symbol of life, which is also the hieroglyph used
for writing the words 'life' and 'live,' is the
spectively.

so-called

'

crux ansafa,

"¥",

popularly

known

as

the 'ankh ('nh), or 'key of life.' Its origin has
been much discussed, most scholars agreeing that
the sign represents a tie or knot of some kind,
though in V. Loret's opinion (Sphinx, v. [1902] 138)
The true explanation, hinted
it depicts a mirror.
at but immediately rejected by G. Daressy (RTAP
1

See art. ETracs and

Morautt (Egj-ptian),

§ 7.

AND DEATH

LIFE

was first enunciated by Battiscombe Gunn, who proves the symbol to depict the
xxvi. [1904] 130),

strings or straps of the sandal.

No demonstratipn of Gunn's discovery (acknowledged by
A. Erman in ilia Agyptische Grammatik^, Berlin, 1911, p. viii)
has yet found its way into print: the crucial evidence in the
following argumentation haa been supplied by Qunn himself.
There is an object called 'np, exactly resembling the symbol

and hieroglyph

for * life,' wliich is often represented pair-wise
at the foot-end of Middle Kingdom collins. These conins are
covered with pictures of articles deemed necessary lor the
happiness of the dead in the after-life, and care is talten in
moat cases to place each object in its appropriate position aa
regards the body of the dead man within the cotlin ; thus
necklaces are shown on the level of his neck, sceptres within
reach of his hand, and so forth.
priori, therefore, it is to
be concluded that the object was connected with the feet
point clinched by the fact that a pair of these objects is usually
shown next one or more pairs of sandals, while the other
articles depicted (anklets, bowls for washing, etc.) are more
or less clearly connected with the feet (see J. Qarstang, Burial
Customs of Anc. Egypt, London, 1907, pi. 6, opposite p. 16S;
P. Lacau, Sarcophages anUrieurs au nouvel empire, Paris, 1904,
no. 28034 [p. 90 f.] ; H. Schiifer, Priestergraber, Leipzig, 190S,

A

—

73 [p. 64], 83 (p. 69), and pi. 11). In several instances the
accompanying inscriptions describe the pair of objects as 'the
two *7i^ on tne ground under his feet (cf Garstang, loc. cit.
Lacau, ii. 158; the preposition 'under' must not be pressed
too closely, but it at least shows that the '«& was part of, or
belonged in some way to, the sandals). If now we compare the
flg.

'

.

;

object "nr
"T" with
wi'
the representation of the sandals,
;

we

shall see

—

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

There being no obvious connexion between the
idea of life and that of sandal-strings, it must be
supposed that the idea of life, not being itself
susceptible of pictorial representation, was symbolized by an object the name of which fortuitously
coincided in sound with the word for life' this
procedure is merely the procedure called ' phonetic
transference,' extremely common in hieroglyphic
writing.
'

;

It is, of course, possible that 'n§ (^arikh ?), * sandal-strings,' and
'w& {'ankh'i), * life' (the vowel in both cages is hypothetic), are
ultimately connected etymologically, but, as said above, the
original meaning of the stem 7l& is unknown.
It would certainly be wrong to advance the hypothesis that the sandalstrings were called 'n& because they resembled the symbol for
life, the origin of that symbol itself being regarded as undiscoverable. The evidence of the earliest writing (the absence
of the stroke-determinative 1) shows that the 'anfc/t-sign was
regarded as a phonetic and not as a pictorial sign.
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upon his knees, and bleeding from a wound on the
head
later this sign is merged into anotlier of
widerapplication and varying form thecommonest
;

—

form

— which

is

accompanies various words

meaning 'prisoner' or 'enemy.'

Very often, however, these hieroglyphs are mutilated or suppressed
because of their ill-omened associations (ZA li.
[1914] 19).

—

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

what

spoken
thy mouth to speak, and thy feet to walk.
May thy bands and arms move, and thy flesh be firm. May thy
members be pleasant, and niayest thou have joy of all thy
limba. Mayest thou scan thy flesh (and find it) wiiole and sound,
without any blemish upon thee thy true lieart being with
thee, even the heart that thou didst have heretofore (K. Setbe,
Urkwnden des dgyp. Altertums, Leipzig, 1904-09, iv. 114 f.).
is

;

;

'

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

foes, the

'

(

:

—

Of a truth it is without water, it is without air deep, dark,
and void, a place where one lives in quietude. Pleasure of love
is not there to be had, nay, but beatitude is given to me in
lieu of water and air and love, quietude in lieu of bread and
'

beer.'

Inertia is the chief characteristic of the dead,
wherefore they were called ' the weary,' the inert
(§ I) ; elsewhere we find death compared with sleep
'

Pyramid

(e.g..

Texts,

ed.

Sethe, Leipzig,

1908,
of activity,
and chief among its needs are air to breathe
('breath of life' is a common expression) and
food and drink for sustenance. Here, again, the
wishes for the dead are the best evidence of the
things deemed needful for the living ; bread and
beer, oxen and geese, cloth and linen, incense and
Life,

721).

on the other hand,

is full

'

myrrh, and things good and pure whereon a god
lives'
so runs the common formula, which hardly
less often mentions ' the sweet breeze of the Northwind as a necessity of life. The place of life was
pre-eminently the earth ; ' O all ye who live upon
earth,' begins a favourite invocation.
Various views were held as to the whereabouts
of the dead, but their habitation was normally not
the earth ; 'those who are yonder' is, as we have
seen, a common designation of the dead. That the
land of death is a land whence there is no returning was early said already in the Pyramid Texts
(2175) we find the warning,
Go not upon those
western ways, for those who have gone yonder
come not back again'' (the same thought recurs
later
cf. Harris 600, recto 7, 2).
Keflexions as
to the duration of life and death are often encountered in the texts. The Egyptian prayed that,
like Joseph, he might attain to the age of 1 10 years
(see RTAP xxxiv. [1912] 16-18).
In comparison
with death, the endlessness of which was constantly

—

'

;

'

As a symbol

everywhere to be found
on the Egyptian monuments. Gods and goddesses
the 'ankh

is

it in their hands, or present it to the nose of
their favourites.
It appears with arms supporting
a standard (e.g., E. Naville, The Temple ofDcir elBahari, v., London, 1906, pi. 149) or as itself representing the legs of a human figure (Louvre,
C IS) ; such religious representations have still to
be collected and classified. As a mere ornamental
device the 'anM-sign is frequently found on furniture, jewellery, etc., often in association with other

hold

auspicious symbols,

and

prosperity.'

common, and

is

e.g., 'H'

^

|> 'life, stability,

As an amulet the 'ankh
usually made of green

is fairly

or blue

faience.
(b)

There

is

no corresponding symbol for death.'
'

The words death and

to die ' are in early times
followed (or 'determined,' to use the technical
expression) by a sign representing a man fallen
'

1

'

'

Except where ' the symbol

life

'

is

meant.

;

alluded to (cf. 'the city of eternity' for the
necropolis, ' the lords of eternity ' for the funerarj'
gods), the span of things done upon earth is but
xxxv. [1913] 169; cf. Pap.
as a dream' (FSB
Petersburg 1116
recto 55 [Les Papyrus hiiratiques
.
de I'Ermitage, 1913] ; it should be said
.
.
parenthetically that this comparison of life with a
dream refers only to the dreamlike fugitiveness of
its events, not to any speculations concerning its
reality).
With regard to the extension of the idea
of life, it seems to have included man and the animal
'

A

A

,

1 For this and other valuable references the writer
to Professor Sethe of Gottingen.

is

indebted
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kingdom only (cf the words quoted from a Menipliite
.

H)

doubtful whether an Egyptian
would have spoken of plants as living nor is there
any expression found to describe the neutral inanimate state of things not belonging to the animal
text in §

;

it i3

;

world.

—

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

;

—

'O brother, husband, friend, highpriest thy heart shall not
grow weary of drinkinjr and eating, drunkenness and love.
Celebrate a happy day
follow thy heart by day and night
put no care in thy heart. What are thy years upon the earth ?
The West li.e. the place of burial] is a land of slumber, dark and
;

heavj', the habitation of those who are yonder, who sleep in
their mummy-shapes, nor wake to see their brethren, nor regard
their fathers and mothers, and their hearts are reft of their
wives and children. The living water of which all have a share,
for me it is thirst, but it cornea to him who is upon earth.

Thirst have 1, though water is beside me, and 1 know not the
place where I am, since I came to this valley. . . . Turn my
face to the North wind on the bank of the water ; perchance so
my heart shall be relieved of its affliction. Nay but Death, his
name is " Come " ; every one to whom he hath called comes to
him straightway, their hearts affrighted, through fear of him.
There is none can see him either of gods or of men ; great and
small alike rest with him, nor can any stay his finger. He
loveth all, and robbeth the son from his mother. The old man
moves to meet him, and all men fear and make petition before
him. Yet he turns not bis face towards them, he comes not to
him who implores him, he hearkens not when he is worshipped,
he shows himself not, even though any manner of bribe is given
to him (R. Lepsius, Auswahl der vjichtigsten Crkunden des
dgyp. Alterthums, Leipzig, 1842, pi. 16).
'

This

is perhaps the only passage in which death
personified, though the Egyptians were not
averse to a sort of fictitious deification of abstract
ideas; Life, e.g., is found beside Health in the
outward guise of a Nile-god (J. E. Gautier and
G. Jequier, Mimoire sur les fouilUs de Licht,
Paris, 1902, p. 25).
The exhortation ' celebrate a
happy day ' recurs again and again in the songs of
is

the harpers at Egyptian banquets, together with
the reminder that life is short, death inevitable
and eternal. Herodotus tells us (ii. 78) that at the
entertainments of the rich a wooden figure of a

dead body in a coffin was borne around and shown
'
to the guests, with the words
When thou lookest
upon this, drink and be merry, for thou shalt be
such as this when thou art dead.' No reference is
made to this custom in our texts, but it is thoroughly
Egyptian in spirit (see also Plut. de Is. et Osir.
xvii. ).
The old songs collected by W. Max Miiller,
Die Liebespoesie der alien Agypter, Leipzig, 1899
the
(pp. 29-37), recall the wretched fate of
dead:
:

The nobles and

glorified ones . . . buried in their pyramids,
built themselves chapels, their place is no more ; what is
become of them? I have heard the words of Imhotpe and
Hardedef , told and told again ; where is their place ? Their
walls are destroyed, their place is no more, as though they had
never been. None cometh thence who can relate how they
fare. . . ,* Then comes the inevitable moral: 'Be of good
cheer, forget and enjoy thyself. Follow thy heart, so long as
thou livest ; place myrrh on thy head, clothe thyself with fine
linen, anoint thyself ; forget sorrow and remember joy, until
arrives that day of putting to shore in the land that loveth
'

who

silence.'

The hope

—

of immortality.
From the same
Theban tomb from which the last words are drawn
(tomb of the priest Neferhotpe [50], XlXth dyn.)
5.

comes a song expressing widely
ments

dift'erent

senti-

:

(Egyptian)

That land tree of foes, all our kinsmen rest within it from the
earliest day of time. The children of millions of millions come
thither, every one. For none may tarry in the land of Egj-pt
none there is that passes not yonder. The span of earthly
deeds is but as a dream but a fair welcome awaits him who
has reached the West' (PSBil xxxv. 169).
;

This pretty poem voices the opinions of those
who, holding a firm faith in immortality, rejected
the cold comfortless views of death already illustrated.
No doubt that faith was born of a
revulsion of feeling against the pitiless cruelty of
death ; and, being the offspring of the will rather
than of the reason, it did not supersede or drive
out the opposite belief. There is an argumentative,
controversial note in the asseveration of the old

funerary texts, Thou hast departed living, thou
hast not departed dead' {Pyramid Texts, 134; cf.
833) ; or we may quote the reiterated assurance,
'Thou diestnot,' in the same texts (657, 775, 781,
'

792, 810, 875, 1464, 1477, 1810, 1812, 2201).

;

'

(ib.

chs. 44, 175, 176).

Similar conclusions might perhaps be drawn
of the theories concerning the
fate of the departed, who were alternately (or even
simultaneously) believed to be stars in the sky,
dwellers in the nether world, incarnations of Osiris,
01 spirits living in the tomb or revisiting their
earthly homes (see art. State of the Dead
[Egyptian]).
It is unthinkable that all these
divergent views were accepted and believed with
a fervent sincerity ; rather they were conjectures
sanctioned by ancient tradition, half-believed, halfdoubted, and expressed with a naive and credulous
thoughtlessness, which at the same time failed to
silence the haunting suspicion that absolute death,
after all, might be a reality.
Under
6. Secondary views of life and death.
the influence of the conception of immortality the
terms life and ' death became so impregnated
each with the meaning of the other that they no
longer contradicted and excluded one another as
they had originally done
life
was not necessarily the short term of existence upon earth,
and death was perhaps but another mode of
living.
Sometimes, of course, by the abstraction
which language penuits, the words were used in
their old strictly contrasted senses, but often there
is left only a shadow of the original meaning
'living' may be any form of existence vaguely
analogous to physical, terrestrial existence, and
'death,' 'die,' 'dead,' are terms that might be
applied to various states from which some charfew
acteristic feature of living was absent.
examples, mainly of philological interest, may

from the variety

—

'

'

I

'

;

'

'

'

'

A

serve to illustrate this transition of meaning. Not
only was prolongation of life the reward of moral
conduct (see Ethics and Morality [Egyptian],
§ 6), but in a sense the moral life was the only
true life
in the Teaching of Ptahhotpe we
read
As for the fool who hearkens not, he achieves not anything,
he looks upon him who knows as one who is ignorant, and
upon things useful as things harmful, ... he lives upon that
;

have heard those songs that are in the ancient tombs, and
tell e.xtolling life on earth, and belittling the region
of the dead.
Yet wherefore do tliey thus as concerns the land
of Eternity, the Justand fair, where terrors are not? Wrangling
is its abhorrence, nor does any gird himself against his fellow.
'

what they

The

multifarious funerary rites, the contracts made
with Aa-priests, and the petitions or threats to
passers-by and visitors to the tombs all imply that
the benefits of immortality were not to be obtained
except by elaborate forethought and deliberate
eflbrt.
It is true that a discontinuance of the
funerary cult might not entail complete annihilation the Egyptians dreaded, for instance, lest
the cessation of the offerings made to them might
compel them to devour their own excrements (ZA
xlvii. [1910] 100-111).
Nevertheless, there was
ever lurking in the background the fear that a man
might perish altogether, and that his corpse might
decay and fall to pieces (Book of the Dead, titles of
chs. 45, 163), this fear giving rise to the strange
apprehension of a second death in the necropolis

•
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wherewith men

.
hia character is told (?) in the opinion
die, .
of the noblea in that ho dies living every day' (Le Papyrus
Prisse, ed. G. J(iquier, Paris, 1911, 17. 4-8).
.

Such was the fear

by him who was admitted

felt

to the presence of Pharaoh that he knew not
whether he was alive or dead {Sinuhc, 255 ; Koller
[ed. A. H. Gardiner, Literary Texts of the New
Kingdom, Leipzig, 1911], 5. 1). The verb 'to live'
was applied to other things besides human beings
and animals ; thus, whatever else in a man might
die, his name, if properly tended, would continue
to live (Pyramid Texts, 764, 899, 1024, and in later
'
Living soul (6; 'nhy) is a collotexts passim).
cation of words which frequently occurs ; yet, from
its association with the dead, the word ' soul ' is
'

often determined with the hieroglyph that implies
Pictures, statues, and images of all kinds
death.
were imbued with a sort of life,' by virtue of a
the
principle common to all early superstition
sculptor was called he who makes to live' (s'nl^)
hieroglyphs representing animals and human beings
were sometimes mutilated or suppressed, obviously
because they were considered to have the same
power to injure as living things {ZA li. 1-64).
Could the gods be said
7. Death and the gods.
In a sense, no doubt, they were conto live ?
sidered to live more fully, more truly, than human
beings. The solar deity in particular was full of
granted life
vitality ; the Pharaoh is said to be
the solar hymns,
like Re
Re lives upon truth
especially those to the Aten (the solar god of the
heretic king Akhenaten) represent all life as emanating from the god ; and all gods and goddesses
were dispensers of life. On a closer view, however,
we find that the kind of life that was predicated of
the gods is more analogous to the life of the blessed
dead than to the life of human beings ; to the
virtuous dead it is promised, ' he who is yonder
shall be a living god' (Erman, Gesprdcn eines
Lebensmiiden init seiner Seele, Berlin, 1896, p. 142 ;
That the
of. Pap. Petersburg, 1116A, recto 56).
gods dwell afar off together with the dead is shown
by the following sentence from a sepulchral stele
I have gone down to the
of the Middle Kingdom
city of eternity, to the place where the gods are
;

'

—

'

'

;

'

'

:

;

'

Various dead Pharaohs and celebwere posthumously deified (see art. Heroes

(Egyptian)

In this clasKilication
298, 308, 306, 389, 477).
is
a kind of chronological hierarchical
arrangement; tlie dead of the most remote times
are holier, and partake more of divinity, than
29:3,

there

those recently deceased. .So, too, the Turin Canon
Kings conceived tlie earliest rulers of Egypt to
have been the gods of the first eiinead ; then came
the lesser gods, and, lastly, the followers of Horus
and earliest historical kings. Manetho records a
similar sequence of 'gods' and 'semi-divine dead'
(v^Kves 0! ri/jiWioi).
In the Book of the Dead and
elsewhere the dead are spoken of in a way that
clearly assumes them to enjoy a kind of existence
of

'

'see,'

living ' terruled as
Horus ' on the throne-of-Horus of the living '
under another aspect he was the ' living sphinximage of Atum ' (sSp 'nh n 'Itm). Alternately
regarded as ' son of R6 ' and as identical with Re,
the King did not die, but ' flew to heaven and
joined the sun, the flesh of the god becoming
merged in its creator' (Sinuhe, R 7f.). The Apis
and Mnevis bulls were respectively living emanations of Ptah and Atum, and other sacred animals
whose cult was celebrated in late times doubtless
stood in a similar relation to the gods whom they
represented.
Lastly, the historical aspect from
which the gods were sometimes regarded represented them as rulers of a far-distant age, and, in
consequence, as beings long since dead.
In the Book
8. The dead as a class of beings.
of the Dead and elsewhere we find the following classification : men, gods, blessed dead (l',hw,
' bright
ones), and dead (mtw) (see E. A. W.
Budge, Book of the Dead, London, 1898, pp. 113,

representatives.

'

The Pharaoh

—

'

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

'

and so

forth.

—

—

—

hope

restrial

hear,'

;

ceased,

the fact that certain deities had their

'

Relations of the living and the dead. Some
Egyptologists, influenced more by anthropological
theorists than by the unambiguous evidence of the
Egyptian texts, have asserted that the funerary
rites and practices of the Egyptians were in the
main precautionary measures serving to protect
the living against the dead (e.g., J. Capart, in
Trans. Third Congr. Hist. ReL, Oxford, 1908,
i. 203).
Nothing could be farther from the truth
it is of fundamental importance to realize that the
vast stores of wealth and thought expended by the
Egyptians on their tombs that wealth and that
thought which created not only the pyramids, but
also the practice of mummification and a very
extensive funerary literature were due to the
anxiety of each member of the community with
regard to his own individual future welfare, and
not to the feelings of respect, or fear, or duty felt
towards the other dead. We have only to read the
story of the exile Sinuhe to realize the horror felt
by an Egyptian at the prospect of dying abroad,
and of being thus deprived of the usual funerary
honours ; it is a feeling akin to this that created
the whole system of funereal observances.
It does not vitiate the assertion here made that
the dead cannot bury themselves, and are to that
extent at the mercy of the living. Death does not
absolutely snap all relations ; and motives of filial
piety, the calculation that one's own funeral rites
are dependent on others, liberal inducements in the
form of legacies, previous contracts with the de9.

rities

complexions of their images suggest that they were
not regarded as wholly alive. Osiris, as King of
Eternity, chief of the Westerners, led but a shadowy
existence, and similar conclusions are implied by

'

;

they

(Cairo, 20485).
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and

also a certain

modicum

of fear

and

—all these things afibrded a certain guarantee

to the dying man that his own wishes with regard
to burial and a post mortem cult would be carried
out.
But there was no real ancestor-worship or
objective cult of the dead in ancient Egypt.' The
feelings of the living towards the other-dead, if
they may be so called, constitute, therefore, a
question apart from the question of funerary rites
(see art.

Death and Disposal of the Dead

[Egyptian]). The Egyptians wailed and mourned
at the death of relatives, not merely out of grief,
under the New
but as a matter of propriety
Kingdom, mourning-clothes of a bluish colour were
worn by women at the funeral (ZA xlvii. 162) ; we
have at least one possible allusion to fasting on the
occasion of a death (Pap. Petersburg, 1116B, recto
42) ; friends as well as relatives attended the
It was thought that after death the
funeral.
deceased might return * to aflbrd protection to
their children upon earth' (Urkunden, iv. 491;
Nina de Garis Davies and A. H. Gardiner, Tomb
;

of Amenemhet, London, 1914, pi. 27) and we have
a number of pathetic letters to departed relatives
craving their intervention and help (Cairo, 25,975,
hieratic text on linen, Old Kingdom Cairo, 25,375,
and Petrie collection, bowls with hieratic inscripPitt-Rivers collection, before Middle Kingdom
tion, cup with hieratic inscription, before XVIIIth
In one of these
dyn. =PSBA xiv. [1892] 328).
see Masletters (Pap. Leyden S71, XXth dyn.
igyptiennes,
Paris,
1879-91,
i. 145-159)
l^tudes
pero,
1 See, further, art. Ethics and Mokauty (Egyptian), § 13 (18).
;

;

;

;
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bitter reproaches are addressed to a dead woman
by her widower, who has fallen ill, blaming her for
her neglect of him after all his kindness towards
her while she was alive.

—

The dead

as malignant beings. In the
magical and medical papyri incantations are often
directed against
every enemy male or female,
every dead person male or female,' who shall come
to injure N, the son of M.
The dead are conceived
of as the cause of disease, though perhaps only those
who
still
dead are meant
wandered homeless over
the earth. The evidence seems fairly clear that
actual possession by the dead, conceived of as
haunting spirits, is meant in such cases ; for the
demon is charged to flow forth,' and honey is said
to be a useful medicament which is sweet to men,
but bitter to the dead (Erman, Zauberspriiche filr
10.

'

'

'

'

'

'

Mutter und Kind, Berlin, 1901,
same time, the duly -buried dead

p.

12

also

At

f.).

the

had power to

take vengeance on those who injured their property or violated their tombs (H. Sottas, La Preservation de la proprieti funiraire, Paris, 1913).
Evidently in Egypt, as in other lands, there was a
danger inherent in death and in the dead, as also
in blood, the symbol of death in a Leyden papyrus
it is lamented that ' plague is throughout the
land, blood is everywhere, death is not lacking'
(Gardiner, Tht Admordtions of an Egyptian Sage,
Leipzig, 1909, p. 25) and, perhaps because of its
association with blood, red colour is in many papyri
avoided for writing the names of the gods, except
in the case of the evil god Seth.
11. Origin and nature of life and death.
The
Pyramid Texts (1466) recall a time "when heaven
was not, when earth was not, when mankind was
not, before the gods were bom, before death had
come into existence.' Many cosmogonic legends
were told by the Egyptians (see Erman, Agyptische
;

;

—

Berlin, 1909, pp. 32-36, for best summary) most of these referred the origin of life to
some god, but there was a, superstition which
attributed self-generative powers to various small
forms of animal life, such as mice, snakes, or flies.
The frog was particularly prominent in this connexion, doubtless o\^'ing to the numbers in which
tadpoles appear, just as though they had come into
existence by themselves out of the wet mud. Hence
not only did the frog become a symbol of the resurReligion'^,
;

{whm

but it was intimately associated with the beginning of things
in the Hermopolitan myth the eight primitive
creatures had the heads of frogs or snakes, and in
the Abydene tale the frog-headed goddess Heket
was associated with Khnum in the creation (see
W. Spiegelberg and A. Jacoby, in Sphinx, vii.
[1903] 215-228).
Life, once being started, was
continued by the physical methods of reproduction
(see esp. Song of Harper, 1. 1 ; Admonitions, 12,
2-4), but the gods, especially the sun-god, Re,
were none the less the cause and mainspring of life
(the birth-scenes in the temples of Luxor and Deir
el Bahri are very instructive in this connexion).
rection

'nh, 'living again'),

A

daringly speculative attempt to follow up this train of
is found in an inscription from Memphis, a late copy of
& text of early date .(J. H. Breasted, *The Philosophy of a
Memphite Priest,' inZA xxxix. 11901] 39),1 whichseeks to explain
how Ptah, having primitively divided himself into Heart' (the
seat of the imaginative, judging faculty), as impersonated by
Horus, and Tongue ' (the organ of command, i.e. the executive,
willing faculty), as impersonated by Thoth, henceforward pervaded all that lives, 'all gods, ail men, all cattle, and all
reptiles.' It is then shown how all actions and reactions to senseimpressions presuppose the functions of ' heart and * tongue
when the eyes see, or the ears hear, or the nose smells, they
convey (this sensation) to the heart, and it is the heart that

thought

'

'

'

'

causes every recognition (judgment) to go forth
it is the
tongue that iterates (in the form of a command or act of the will)
what the heart devises. In this way Ptah necessarily appears
to be the cause of all things done by living creatures he is, in
;

;

I See also Erman, SBA W, 1911,
p. 916
by Sethe.

9.

;

a Daw ed.

is

promised

(Egyptian)

other words, the

vital principle itself.
This psychological anahuman, or rather animal, activity is up to the present
unique, and perhaps represents the thought of some unusually
gifted individual rather than that of the priests and learned men

lysis of

generally.

The medical papyri show that a serious attempt
was early made to understand the workings of
the body, but no other effort to reconcile semiscientific views with the current mythology has
yet come to light.
12. Magico-medical views.
A certain pre-natal
existence is assumed in many hyperbolical expres-

—

sions, as

'he ruled (already) in the egg' {Sinuhe,

R 93). The normal view, of course, was that life
began with birth ; a writer speaks of the children
who are broken in the egg, who have seen the face
'

of the crocodile before they ever lived ' (Lebensmiide, 79).
The medical papyri contain prognostications for telling whether a child will live or not
'
if it says ny [a sound like the word for ' yes '], it
will live ; if it says embi [a sound like the word
for ' no '], it will die ' {Pap. Ebers, ed. L. Stem,
Leipzig, 1875, 97. 13 f.). Spells were used to prevent

women from

and there are various
is touched upon by the
magico-medical literature.
Amulets and charms
of all sorts were employed to protect life
and,
conversely, magic was secretly employed to bring
about an enemy's death {e.g., by means of waxen
images [Pap. Lee see P. E. Newberry, The Amother

ways

in

conceiving,

which birth

;

;

A

herst Papyri, London, 1899]).
Turin papyrus
attempts to cover all contingencies by enumerating all the possible kinds of death that may happen
to a man (W. Pleyte and F. Rossi, Pap. de Turin,
Leyden, 1869-76, p. 120 f.). Some kinds of death

were considered happier than others death by
dro^vning, e.g., was a kind of apotheosis, doubtless
because Osiris had perished in this way, and those
who died thus were called liasye, 'blessed' (ZA
xlvi. [1909] 132).
Curses were considered efficient
magical means of affecting life (for a good collection of curses see Sottas, op. cit.).
Oaths are
conditional curses
it was usual to swear
by
the life of Re,' and so common was this style of
;

'

;

oath that the verb'oreA, 'to live,' was used transitively in the sense of 'to swear by,' and the Coptic
word for an oath is anash. Most contracts and
judicial depositions during the New Kingdom
begin with the words, As Amiln endures, and as
the Sovereign endures.'
In the law-courus witnesses often swore oaths affecting their ovn life
and property (conditional self-curses ; see bpiegelberg, Studien und Materialien zum Recldswesen
des Pharaohenreiches, Hanover, 1892, pp. 71-81).
On this subject consult
13. Life and the law.
'

—

the art. Ethics

and Morality

(Egyptian),

§

13

from which it will be seen that Uie sanctity
of human life was strongly felt, as far at least as
Egyptians were concerned.
A few details may
be added here. Abortion was considered a crime
(1-3),

(Pap. Turin, 55. 1), unless the charge made in the
passage here quoted was one of hi utality leading
Particularly abhorrent was
to a miscarriage.
bloodshed between close relatives, as father and
son, or a man and his maternal brothers (see
Gardiner, Admonitions, p. 9).
Capital punishment was less favourably considered than punishment by imprisonment and the bastinado {Pap.
Petersburg, 1116 A, recto 48 f.), and persons condemned to death were allowed to make away with
themselves.
The Egyptians'
14. Life as a thing undesirable.
intense love of life and appreciation of its value
are reflected in many of the passages that have
been quoted. There is, however, a limited pessi-

—

mistic literature (see art. ETHICS AND Morality
[Egyptian], § 6) in which life is regarded as undesirable.
This point of view may have been
inspired originally by some such anarchical con
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not know.
Death is before me to-day as a man longs to see his home,
when he hae spent many years in captivity (Erman, Lebensmude,

of seventy years
no one day brings un at all anything
like another.
Thus, O Croosus, man is altogether the sjport of
chance (irac i<TTiv acfipwirot o'UM'f'op'?)- Yoi^ appear to me to be
master of immense treasures and king of many nations; but I
cannot say that of you which you demand, till I bear you have
ended your life hapjiily. For the richest of men is not more
happy (oA,/3iioT*po<r) than he that has sutllcient for the day, unless
good fortune attend him to the grave and he end his life in
happiness.
Many men who abound in wealth are unhappy
(dcoA^toi); and many who have only a moderate competency
are fortunate (eurvxeV^). He that abounds in rich'^s, and is yet
unhappy (avoA)3tos), excels the other only in two things; but
the other surpasses him in many things. The wealthy man,
indeed, is better able to gratify his desires and to bear a great
blow of adversity.
But the other surpasses him In these
respects: although he ia not able to meet the blows of misfortune or the claims of his desires, yet his good fortune
(evTvxtri) wards off these things from him, and he enjoys the
full use of his limbs
he is free from diseases, unscathed by
evil, blessed with a fine form (eueifi^^), happy in his children
(eiVai?); and, if all these things come at last to be crowned by
a decent end, such a one is the man you seek, and may justly
be called happy (oX^ios).
For until that time we ought to
suspend our judgment, and not to pronounce him nappy
(oA^to?), but only fortunate (eurvx^?).
Now because no man
can possibly attain to this perfection of happiness; as no one
region yields all good things, but produces some and wants
others, that country being best which affords the greatest
plenty; and, further, because no human body is in all respects

13Utf.>

self-sufficient, but, possessing

In the sequel it appears that the death here so
highly praised is not non-existence, but the untroubled existence 'yonder.'
And so it mostly
was ; the Egyptian remains true to his love of life
not perhaps the life on earth with its mingled joys
and sorrows, but the life of his dreams in the land
of Eternity,
the just and fair, where terrors are
not,* and where *none girds himself against his

others

ditions as prevailetl after the fail of the Menijphite
dynasties. 15y the heginning of the Middle Kingdom the pessimistic style of literature was a recognized genre. Sometimes the despondent attitude
towards life finds expression in the wish for a total
cessation of life
'Would that there mig^ht bean end of men, no conception,
O that the earth would cease from noise, and tumult
no birth
(Leyden Admonitions, 6. 14-<I. 1).
be no more
Elsewhere the misery of life is eloquently contrasted
with the desirahility of death j in a composition
1

I

'

containing the dialogue between a misanthrope
and his soul, death is described as follows
:

'Death is before me to-day like the recovery of a sick man,
going forth abroad after lying prostrate.
Death is before me to-day like the scent of myrrh, like sitting'
beneath the sail on a windy day.
like

before me to-day tike the scent of lilies, like sitting'
Death
on the shore of the land of intoxication.
Death is before me to-day like a trodden road, like the return
of men from a campaign to their homes.
Death is before me to-day like the clearing of the sky, or aa
when a man becomes enUghtened concerning that which he did
is

'

*

fellow.*

—

LiTERATtTRE. There is no published monograph on the subject
Buch references as are needful have been given in the text. For
the sign 'ankh see a detailed discussion by G. J^quier, in Bull.
de I'institut /rangais d'arck^ologie orientale, xi. (Cairo, 1914)

Alan H. Gardiner.

121-136.
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(Greek and Roman).—

the average Greek of the
5th cent. B.C. may be illustrated by the language
which Herodotus, i. 30 ff., puts into the mouth of
Solon of Athens in his interview with Croesus,
King of Lydia.
life of

When

Solon visited Sardis, after all the grandeur of the
royal palace had been exhibited for his admiration, he was
asked by Crcesus whom he considered the happiest man (oAiSiwTttTO?) he had ever seen.
To the surprise of Croesus, Solon
answered, *Tellus of Athens,* because, 'on the one hand, Tellus
lived in a prosperous city, and had sons handsome and good
(koXol Kol ayaOoC), and saw children born to them all and all
surviving on the other hand, after a life affluent as we count
affluence in Hellas, he died a most glorious death.
He fought
in a battle between the Athenians and their neighbours at
Eleusis, and, routing the enemy, died most nobly
and the
Athenians gave him a public burial where he fell, and honoured
;

;

him

greatly.'

.

;

some advantages, is destitute of
continues to enjoy the greatest
his life graciously, in my judgment, O King, deserves the name of happy. We ought to consider in every matter how the end shall be
for many to whom
God has given a glimpse of happiness (uTroSe'^a? 6\poy), He has
afterwards utterly overthrown."
;

number

he

therefore

of these

who

and then ends

;

In revieNving these passages we may begin with
the last point
Consider the end of everything.'
This is a favourite sentiment in Greek writers,
and there seems to be a note of conscious pride
in the M'ords with which Herodotus concludes the
episode
When he made this reply, he found no favour with CrtBsne,
who held him of no account and dismissed him, considering
*

:

*

man (etjuaflTJ?) who, overlooking present
men look to the end of everything.'
Life is to be viewed as a whole. Already in
Homer we find it a mark of the wise man that he
looks before and after.' ^ It is a favourite notion
in Pindar
There hang around the minds of men unnumbered errors,
him a very
blessings,

The outlook on

,

foolish

bade

*

*

and

man

—

this is the hopeless thing to discover what is best for a
both now and in the end' (01. vii. 24 ff.).

Hence the distinction here drawn between the
happy' man (fiX^tos* 6 did. tov 6Xov ^iov fiaKapurrd^
[Hesychius]) and the merely fortunate (evTvxn^)A man may be prosperous, as Croesus was. The
Asiatic straightway calls him happy, but the
foolish Greek refuses that title till he has seen
*

'

'

the end of

all

is Oedipus ; this is he who solved the famous
riddle and was a man most mighty . . . into what a sea of
dire calamity is he fallen
Therefore, while a mortal waits to
see that final day, call no man happy (tirjSev' oAjSt'^eti') till he
have passed the final bourne of life, having suffered no evil'
(Sophocles, Q'Jd. Rex, 1524 ff, ; cf. Track. Iff. ; Eurip. Androm

Byhold, this

*

!

Crcesus then asked whom he considered second in happiness.
Solon answered, 'Cleobis and Biton.' These were natives of
Argos, possessed of sutficient fortune, and, moreover, endowed
with such strength of body that both were prize-winners in
the games. It is further related of them that on one occasion,
when the Argives were celebrating a festival in honour of Hera,
it was necessary that their mother, as priestess of Hera, should
be conveyed to the temple on an ox-waggon. The oxen not
arriving from the field in time, the young men harnessed themselves to the waggon and drew it to the temple, a distance of
forty-five stades.
After they had performed this feat in view
of the assembly, there came upon them a most excellent end of
life, wherein God clearly revealed that death is better for a man
than life. For the men of Argos standing round praised the
strength of the young men, and the women of Argos called their
mother blessed in that she had such sons. Then their mother
rejoiced exceedingly in her sons' deeds and in the speech of the
citizens, and, standing before the image of the goddess, besought
her to grant to her children, who had done her such honour,
the best thing that man can receive. After this prayer, when
her sons had sacrificed and feasted, they fell asleep in the temple
and awaked no more, but there ended "their days. The Argives,
in commemoration of their piety, caused their statues to be
made and dedicated at Delphi.
Croesus was ii^ignant that Solon should not assign to him
even the second place among happy men. Then Solon said
•O CroBsus, you ask me regarding human affairs— rae who
know that the deity (to delov) is always jealous and delights in
confounding mankind. For in the length of days men are constrained to see many things they would not willingly see, and
to Buffer many things they would not willingly suffer. I put
the term of a man's life at seventy years. .
.
Now in all these
.

100 ff., etc.).2

Aristotle discusses the saying of Solon in Eth,
Nic. i. 10
irirepov ovv ov2' oAAov ovSdva avSpuirtov tvSatfiovtardov e<o? av
Kara SoAtufa 8k XP^^v Te'Xos opav ;

^^,

He

begins by asking what

saying means.

the

Does it mean that a man is happy (eidaifjioiv) only
when he is dead, but not before ? If so, then it is
absurd, especially if we hold that happiness {eidaL/j.ovia) is an activity {Mpyeii tis).
Does it mean
that only when a man is dead is one safe to call

him happy, as being at last beyond the reach of
evil and misfortune ?
Even if this is the meaning
intended, the saying is open to dispute.
In
estimating a man's life, as happy or unhappy, we
cannot confine our view to the individual. Man is
a social being {<piJ(Tei itoXit-dcAs irSpiairos [Eth. Nic. i.
If happiness, then, as we have
7 ; cf. Pol. i. 2]).
1

afjM irpotrtnt Kal oirurau (It.

iii.

109

;

cf .

343, xviii. 2£0,

i.

Od.

xxiv. 462).

The Bentiment is not, of course, specifically Greek cf. Sir
11^ Trpo TeAevTT)y nit uaKapi^e ^7}5«fa Ovid, Net. iii. 135
2

;

;

*

Ultimft se:r.pfcr

;

i

tCxpactanda dies homini

Ante obitum nemo supremaque funera

;

debet.*

dicique beatua

|
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seen, is cliaracterized by self-sufficiency (aurdp/tfia),
it is a self-sufficiency whicli includes children and
other relatives and friends within certain limits,
of course otherwise it would have to include the
relatives of relatives, the friends of friends, and so
When we are
on indefinitely (Eth. Nic. i. 7).
estimating the happiness of a man's life, then, we
must include in the estimate a consideration of the
fortunes or misfortunes of relatives and friends ;
but, here again, within limits.
man may have
lived happily until old age and have died happily.
But after his death (1) all sorts of things may
happen to his relatives, and (2) these relatives will
be of all degrees of nearness and remoteness of
relation to the dead man.
it is equally
absurd either (1) to suppose that we must include
in our consideration all sorts of degrees of distant
relations, which would mean an indefinite postponement of our verdict, or (2) to refuse to take
into account any posthumous happenings at all.
The ground of our refusal to bestow the title of
' happy
on a living man is that we consider
happiness as something stable and abiding, whereas life is subject to continual change.
Consequently, if we judge a man by his condition at
any one given time, we shall have to call him
sometimes happy, sometimes unhappy. Is not our
true solution that we must neglect accidents in

(Greek and Roman)
on here. If they are, the news that penetrates to
them must be supposed to be slight in itself or at
any rate of little moment to tnem. It follows,
then, that posthumous events have no determining
effect on our estimate of the individual's life.
The doctrine of the jealousy of the gods appears

—

;

A

Now

'

our estimate?

Most accidents are not determina-

What

determines happiness or
the reverse is ivipyeiai Kar dper^D or the reverse.
This view is supported by our present problem.
So long as we judge by accidents, we are no better
off when the individual is dead than when he was
alive.
We are driven, then, to judge by the stable
things, i.e. by the ivipyeiai kot' aperiiv, and the
higher of these are the more abiding, as it is in
these chiefly that the happy live out their lives
tive of

eiidai/iovla.

Hence these are more stable and abid-

(Karaj'i?!').'

ing even than our knowledge of special sciences,
which we are not living in and are therefore liable
to forget.
Thus the stability and permanence
which we desire will belong to the eidalfiiov, and he
will be fvSdlixoiv all his life.
His happiness may be
tarnished by untoward accidents, but it will not
be extinguished. He will never become ilffXios, or
truly unhappy, for he will never do things which
are 0aDXa Kai /xKTTjTi. If overwhelming misfortune,
such as overtook Priam rixai Hpia/UKai should
come to him, he will cease to be /laKipios, but he
will not become dflXios.
Happiness can be afiected
only by the greatest things, whether for good or evil.
We may, then, define the happy man (eidal/j.av)
as a man who energizes kot' dpcrrit/ and is adequately
equipped in externals, not for a moment, but for a
Or, since the future is uncertain,
xpivo! rAfios.
and eiSaLfLovia is a W\os and riXetov, perhaps we
may add the proviso 'if it continue.' If so, we
shall say that those who have goods and shall continue to have them are nnKapioi, but /iaxdptoi

—

—

always liable to T&^ai Hpia^iKai. We
need not defer our judgment, but we may qualify
it by saying that they are happy, but with a
mortal happiness.
To confine our view to the individual's life, and
take no account of what happens after his death
to those near and dear to him, is to take too unsocial a view.
On the other hand, we must make
some limitation. There are two further considerations (1) posthumous events must be regarded as
modifying our judgment of a man's life much less
than if the same things had happened while he still
lived ; he, at any rate, was spared the knowledge
of them
(2) we do not know whether the dead
aljOdfovrai whether they are aware of what goes
dvOpuTTOi

often in Greek
notice.

view

is

—

The proposal to re.ad <^riv for Kara^rjv is completely mistaken.
the regular word for descriliinpr a fixed manner of
existence : * to be a spinster is Ka.Ta^i\v awixtitot. So Ko^jafiLovv
as contrasted with fiiovv.
1

and deserves

special

to say, spiteful fashion. It is true that the conception is sometimes so baldly expressed as to
lend colour to such an interpretation.
Thus in Herod, vii. 10 Artabanos, the uncle of Xerxes, tries
to dissuade Xerxes from invading Greece:
Do you see how
God strikes with His lightning those animals which rise above
others, and suffers them not to vaunt themselves, while the
lowly do not at all excite His jealousy? Do you see how He
hurls His bolts against the most stately edifices and the most
lofty trees? For God is wont to cut down whatsoever is too
highly exalted. Thus a great army is often defeated by a small
number of men when God in His jealousy (00oi^a-os) strikes
them with fear or with thunder, they often perish in a manner
unworthy of themselves, because God suffers none to be proud
*

;

save Himself.*

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

"ye TO Ta auToO TrpttTTftX' Kol fii] iro\virpa'yjuocety &tKaiio<TvVT]
Kai TOUTO aXKitiv Te no^KSiv aKT]K6afjLev KoX avTol iroAAafct;
elpriKafxev (433 A).

OTt

^(TtC,

Now, as applied to the relation of God and man,
justice lies in the recognition that the divine and
the human destinies are utterly unlike. The gods
and men are alike the children of earth (mother)
and heaven (father): 'from one source spring
and mortal men' (Hesiod, Worki and Days,
but the lot of the gods is altogether different
from that of mankind. Pindar emphasizes this
distinction in a beautiful passage
{•ods

107)

;

:

One is the race of men, one the race of gods, and from one
mother do we both have breath. But separate altogether is
the power [faculty, ingenium, indoles] that sunders us for one
is naught, but the brazen heaven abides, an habitation unshaken for ever. Yet do we resemble somewhat, in mighty
mind or in bodily form, the deathless gods, albeit we know not
unto what line sovereign Destiny hath appointed us to run
either by day or by night' {Nem. vi. 1 ff.).
Here we have the two characteristic distinctions
'

;

which the average Greek drew between the gods
and mankind the gods are deathless and ageless,
and untouched of evil the years of man are few
and full of sorrow, and the certain end is death
the gods have knowledge of the future for man
:

;

;

the river of prevision is set afar' (Pind. Nem. xi.
Now it is implied in the very nature of
46).
mortality that human life is a chequer-work of
'

evil.
A life of unbroken success, even if
not attained by or attended with wickedness, is
already a breach of nature, an injustice, an encroachment on the attributes of divinity, and so
excites the jealousy of God, who allows none save
Himself to be proud.
A life of unbroken happiness is no portion for

good and

men
'
Happy (o\^loO '8 he to whom God hath given a portion of
glory («aXd, especially success in the national games), and to
live all his life with enviable fortune and in opulence ; for no
mortal is happy in all things' (Bacchylid. v. 50 £f.).

Hence it is a condition of abiding prosperity that a
man's happiness should not be uninterrupted ; only
by being interrupted will it conform to the law of

:

;

literature,

a mistake to suppose that the Greek
that the deity acts in an arbitrary and, so
It is

nature, the

demands

of justice

:

'
In thy new success I rejoice, but also I am grieved that
jealousy [here, human jealousy] requites glorious deeds. But
only thus, they say, will a man's happiness (euSaijuofca) prosper
abidingly, if it wins both these things and those [i.e. good and
Not one is without lot in sorrow
evilj (Find. Pyth. vii. 14 ff.).
nor shall be ; yet the ancient prosperity (6A)3o?) of Battos
attends them, giving them these and those (*. v. 64 J. ).
'

'

'

icaTa^rjv is

'

1

OTt «Va

eKaarov ev

Se'ot

iTTiTTjfieiOTaTTj n^<i>VKvla eiTj

eTTtTTjoeveil'

(433 A).

,

eic
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Clytsemnestra's words in

point of

the

A

JEfich,
gam. 904 f.
'Let there be no jealousy

AND DEATH

:

many were the evils that wfi
our present t^ooii fortune ehould
former adversity.

for

endured aforetime.'

That

It is l)ut the ollBct to

is,

So Nikias in Thucyd. vii. 77. 3 :
'Our calamities are likely to abate for the enemy have had
enough euccesa ; and if our expedition provoked the jealousy of
any of the gods, we have now been sutiicicntly punished.'
:

a

man

attended by an unbroken

is

felicity,

must restore tlie balance by a voluntary
of some portion of his happiness.

he

sacrifice

This is the point of the famous story of Polycratea of Samoa
(Herod, iii. 4Uff.). His continued prosperity (evrv^^ia) excited
the anxiety of his friend Amasia, who wrote to him in these
terms
It is pleasant to hear of the good fortune of a friend
and ally. But the excess of thy prosperity does not please me,
because I know how jealous the deity ia. As for me, I would
choose that my affairs and those of my friends should aometimes be fortunate and aometimea stumble, rather than be fortunate in everything. For I cannot remember that I ever heard
of a man who was fortunate in everything, who did not in the
end finish in utter ruin. Be advised, therefore, by me, and in
view of your good fortune do this think what it is that you
value most and the leas of which would moat grieve you, and
cast it away, so that it may never be seen again amon^ men
and if after that your good fortune does not alternate with misfortune, repeat the remedy which you have now from me,' It
is well known how Polycrates cast a valuable ring into the aea,
but, unfortunately, afterwards recovered it in the belly of a
fish
which so convinced Amasis that his friend's ruin was inevitable that he sent a herald to Samos to renounce his friendship
:

'

:

;

—

and

dissolve all obligations of hospitality between them, 'lest,
if anj^ great and dreadful calamity should befall Polycratea, he
might himself be grieved for him, as for a friend.' So in ^ach.

Agani. 1005 ff.
A man'a destiny while sailing straight strikea
a hidden reef. And, if betimes fear with well-measured (eunirpov) sling makes jettison of a portion of his goods, the whole
house sinks not, overladen with woe, nor is the ship engulfed.'
The epithet 'well-measured* suggests the restoration of the
balance, of the fxirpov which juatice demanda.
The uae of
(r<t>*v&6infj, which is here in its usual sense of 'sling' but elsevhere occurs with the meaning 'bezel of a ring,' may possibly
indicate that ^schjlus had in mind the stoiy of Polycrates.
:

*

The crude popular conception of the jealousy of
the gods is refined by ^schylus in a remarkable
passage of the Agamemnon
'There is an ancient saying spoken of old among men, that a
man's prosperity (oA^So^), when it grows big, breeds and does
:

not die childless, but from great fortune (jvxn) there springs
for his race insatiable woe.
But apart from others I hold an
opinion of my own. It ia the impioua deed that breeds othera
like to its own kind, but the lot of the houae which observes
straight justice is blest in its children for ever. But old pride
(iljSpi?) is wont to breed a young pride that wantons in the woes
of men, now or anon, whensoever the appointed day of birth
cornea; breeds, too, that apirit (fiai'/xwi') unconquerable, undefeatable, even unholy boldneaa (0pao-o5), dark curses (Srat) for
the house, like unto their parents (750 ff.).
'

The teaching

of

^schylus amounts

to this.

It

not mere prosperity that is sinful and brings
evil in its train.
^Eschylus would, no doubt,
admit that great prosperity has its temptations,
that hardly shall a rich man enter into the Kingdom
of Heaven, as Plato in the Gorgias tells us that the
is

incurable souls

who

are

hung up

in the prison-

house of Hades as deterrent examples to evildoers
will mostly be the souls of tyrants and kings and
potentates and politicians
for these, owing to
the licence which they enjoy, commit the greatest
and most unholy crimes' (525 D). That, in fact,
iEschylus had this idea in mind seems to be
proved by the immediately following words of the
ode (772 tf.):
:

But Justice

*

smolcy homes and honours the
righteous (e»'ot(7i/io<r) man while from gold-bespangled dwellings of unclean hands she turns with averted eyes, and goes to
pious homes, regarding not the power of wealth stamped with
a false stamp of praise.'
'

(AiKT)) shines in
;

We

find the

same thought

in Pindar, Pyth. xi.

50 ff.:
•May

I desire glory by the grace of Heaven, seeking things
possible at my time of Ufe. For, finding that the middle estate
(ra jueVa) blooms with the more abiding prosperity (d\^o?), I
dislike the lot of the tyrant and am zealous for the common
excellences.
But the curses of jealousy are warded off, if one
attaining the highest success and using it quietly avoids dread
pride. So finds he the verge of death fairer, leaving to his dear
children the best of possessions, the grace of a good name.*

however, continued prosperity leads a man to
pride (SjSpis), then pride leads to further pride or
If,

•27

by repetition come boldness
and more daring deeds of sin: 'then he
changed to thouglits of utter daring for wretched
acta of pride, and
(Bpaaoi)

:

not excite jealousy.

If

(Greek and Roman)

;

base-devising infatuation, fount of woes, makes
men bold (dpaavvei)' (^Ksch. Agam. 221 ff.). To the
Greek mind the Per.sian invasion of Greece was a
typical example of pride and the eflecta of pride,
yfischylus declares of the Persians who fell at
tSalaniis

:

' The heaps of corpses shall
dumbly declare to the eyes of men
even to the third generation that a mortal should not think
thoughts too high for pride flowers, and its fruit is an ear of
doom (a-nj), whence it reaps a harvest of tears (Peri. 818 fl.).
;

'

OX

The jealousy

of God in the
is exactly parallel
to the Greek doctrine.
It is not a capricious spite,
but merely the justice which punishes any invasion
of the prerogatives of tlie Deity by man :
I the
Lord thy God am a jealous God, visiting the
iniquity of the fathers upon the children, upon the
third and upon the fourth generation of them that
hate me ; and shewing mercy unto thousands, of
'

them that love me and keep my commandments'
(Ex 20"-)- One form of the breach of justice is
that a man should desert the God to whom he
belongs and follow after strange gods. Just as the
civil law recognized the duty owing from a metic
to his vpoa-Tdrtjs, or patron, and provided for the
punishment of the neglect of these duties by a oi/cj;
aTToa-Taa-iov (Dem. XXV. 65, XXXV. 48, etc.), so neglect
of a man's duty to his gods lor the following after
strange gods was iai^ua, or impiety (cf. Dt 32'*^-)The wise and good man is the man who recognizes the conditions of mortality.
The fool refuses
this recogTiition and kicks against the pricks.
'Not for happiness in everything did Atreus beget thee,
thou must have grief as well as joy. For thou
art mortal,' says the old man to Agamemnon (Eurip. Iph. in
Aul. 28 ff.). 'If thou, Hiero, understandest a pithy saying,
thou hast heard from them who were of old and knowest that
for one good the deathless gods give to mortals two evils. This
fools cannot endure with decency, but only the good, turning
the fair side out' (Find. P|/(A. iii. 80 ff.).
'We with mortal
minds should seek from the gods the things that are meet for
us, knowing that which lies before our feet, to what destiny we
are born.
Seek not, my soul, deathless life, but exhaust thy
practicable means ' (ib. 69 f.).

Agamemnon

:

Pindar illustrates the doctrine by the story of Asclepius, whom Zeus slew \yith the thunderbolt because he tried to bring a man (Hippolytus) back
from the dead an attempt to overstep the limits
of mortality, and therefore demanding punishment.

—

The same

story

referred to

is

by

.ilisch.

Agam.

984 tf., in a passage which excellently Ulustrates
the Greek doctrine
Excessive prosperity demands voluntary jettison, says
.(Eschylus.
Then he proceeds
Abundant bounty given of
:

•

Zeus from the yearly field destroys the plague of famine. But
the blood of death that has once fallen on the ground at a man's
feet who shall call that back by any incantation? Did not
Zeus for safety's sake [i.e. repelling an invasion of his divine

—

prerogative of immortality] stop him who was skilled to bring
back from the dead ? And were it not that one fate is appointed
by the gods to check another fate from going too far, my

tongue would have outrun my heart,' etc. All life is based on
the principle of justice, compensation, balance, that each should
have his own.
Hence, too, it is t4 dirb ti5x'?s, the gifts of good-

luck,

that excite jealousy, not the good things

which are won by

toil.

The

doctrine of the jealousy of the gods is repudiated as a poetic falsehood by Aristotle, Met.
'

'

2, 983».

1.

The things which make up human happiness are,
according to Solon, adequate endowment of worldly
goods, health, beauty of person, prosperous children, and a death in accord with these goods.
This enumeration of the elements of happiness
is consonant with general Greek feeling.
Similar
catalogues occur frequently.
Thus the distich
inscribed in the temple of Leto at Delos (Aristotle,
Eth. Eicdem. 1214" 1 tf., Eth. Nic. i. 8, 1099" 25)
'

Fairest (icoAAto-Tot')

sweetest

(TiSttrToi-)

is

of all

The same order

is

is

justice, best (AuIo-toc) is health,
to attain what one desires.'

given in Theognis, 255

f.

and
(cf.

AND DEATH
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28
Sophocles, frag. 328
drinking-song, says

A

f.).

popular scolion, or

'

Health

best for a mortal man ; second, to be fair of body
third, to have wealth without guile ; fourth, to be
;
one's friends.*

is

{^va.v KoAo?)

Philemon,

163, gives (1) health, (2) success

frag.

joy (xaipe"'), and
Pindar (Pyth. i. 99 f.) says
(eiirpafta), (3)

(4)

to

owe no man.

:

•Success (ev TTa9dv, practioall.v = prosperity or happiness) is
the first of prizes a fair fame (eu aKov'etv) is the second lot he
who hath chanced on both and taken them to be his hath
received the hifjhest crown.' Cf. Isth. iv. 12, v. 12, Nem, i. 33,
Aristoph. Av. 605 Soph. (Ed. Col. 144
ix. 46, Pijth. iii. 104
;

;

;

Theocrit. xvii. 116

;

Bacohylid.

i.

27

fl.

According to Aristotle, happiness is an ivipy^ia
Kar apeT-qv. But he admits, in Eth. Nic. i. 8, that
'nevertheless it does appear that happiness has
need also of the external goods as aforesaid. For
it is impossible or not easy for a man unprovided
with these to do noble things. For many things are
performed by friends, wealth, political power, the
instruments, as it were, of action. The lack of
some things mar? happiness the lack of birth,
children, beauty. You could not well apply the
term " happy " to a man who was utterly ugly, or
low-born, or solitary and childless. Again, less
still, it his children or his friends are altogether
bad, or if he had good friends or children who are
now dead. As we have said, happiness seems to
need such outward prosperity. Hence some identify
good fortune (eirt/x^a) with happiness, others
identify happiness with virtue (dpeT-fi).'
In the
Bhetoric (i. 5), where happiness is defined more
popularly, such external goods as the above are
termed parts of happiness,' and the list is evy^veia,

—

'

'

'

TToXvtpiXla, xpV^'^^'P^^^°-t tXoOtos, evreKeia, TroXure/evta,
eiyripia ; the physical excellences, as iryUia, /cdXXos,
IffX^^i

/t^7e5os,

dyuvuTTiKi^

dCvafiiS

;

and

5(S|a,

rifi-q,

evrvxi-o,, dperTj,

He

proceeds to explain what he means by the
several terms here employed.
(a) evyiveta, good birth, may be predicated of a
nation or a State, or of an individual. As applied
to a nation or a State, it means that it is autochthonous or at any rate ancient, and had as its
earliest leaders distinguished men, and has had
many distinguished members in the course of its
history.
As applied to an individual, it refers to
descent on either the male or the female side it
implies legitimacy, i.e. both father and mother
must be citizens (affrds, do-Tij) in lawful wedlock
(Arist. Pol. iii. 1. 4f. ;
Dem. adv. Newr. ;
Aristoph. Av. 1660 ff.) it implies, further, that the
earliest ancestors of the family were famous for
virtue or wealth or some such distinction, and that
many members of tlie family, both men and
women, have in the course of its history distinguished themselves.
The high importance attached to heredity is
evident on every page of Greek literature (see art.
;

;

Pindar).
(6)

7ro\v<pMa and

x!"l<^'''°'}"^^''-'

the possession of

many and good

friends, a friend being defined as
he consider anything to be good for
another, is ready to do it for the other's sake'
(Arist. Bhet.,loc. cit.).
Friendship takes a prominent place in the Greek ideal of life.
'

one who,

if

* Of all kinds are the uses of friends
above all in trouble, but
;
joy also seeks to behold its own assurance' (Pindar, Nevn. viii.
42 ff.). * To cast away a good friend I count even as that a man
should cast away the life in his own bosom, which he loves
most' (Soph. (Ed. Rex, 611 (.).

—

We hear of many

celebrated friendships Achilles
and Patroelus, Orestes and Pylades, Castor and
Pollux. The last is the theme of one of the most
beautiful of Pindar's poems, Nem. x.

When Castor, the mortal one of the Twins, is slain, Pollux
asks to be allowed to die with him
Grant me, O Lord, to die
:

1

cit.

'

Plato, Gorg. 451 E, Legg. 631. C, 661 A cf. sohol. Gorg., loc.
: * this scotion is attributed by some to Simonides, by otliers

to Epicharmus.'

A man's honour

!

is

departed when he

is

reft of his

and few there be that are faithful in the day of trouble
to share the travail ' (76 ff ,).

The false friend is the object of bitter scorn
(Pind. Isth. ii. 11
^sch. Agam. 798, etc.).
hear, of course, of a more cynical view, that one
should always look upon a friend as a possible
enemy (Soph. AJ. 677 ft'. ; Eurip. Hippol. 253 fit'.).

;

We

;

(c) TrXouT-os,

;

;

Phocylid. frag. 10

with him
friends,

:

youn^ with

(Greek and Roman)

wealth.

and iroXin-eKvia these may be predicated either of the community or of the in.
dividual.
In the case of the community, they
mean the possession of a numerous body of splendid
youth, splendid physically
in stature, beauty,
strength, and athletic prowess
and splendid
morally, the moral qualities desirable in a young
man being self-restraint and courage. In the case
of the individual, they imply that his children, male
and female, are many and good. In a woman, the
physical excellences are beauty and stature
the
moral excellences are self-control and industry
{d) €uT€Kyia

:

—

—

;

'

without

illiberality

'

((j>iXepyla

dvev dveXf uSepias).

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

;

The importance of having children lies partly
in keeping property within the family, since the
bitterest thought of the childless man when dying
is that his wealth will go to an outsider :
Even as a child by his wife is longed for by his father who
has reached the other side of youth, and greatly warms his
heart, since wealth that falls to an outside alien's keeping is
most hateful for a dying man (Pind. 01. x. [xi.J 94 ff.)
'

'

;

partly in that there will be no one to pay the
memorial oti'erings to the dead {iiia-Yi(Tij,ara). These
motives find their consequence in the frequency of

adoption

{clcnroiricn.s).^

a good old age. This denotes an old
age which approaches gradually and without pain'
if it comes rapidly, or slowly but accompanied with
pain, it is not a good old age.
This requires both
physical excellences and good fortune. It is incompatible with weakness or disease, and a man
must have good fortune to live long and remain
(SXuTTO!.
It is indeed true that some attain long
life without physical excellences.'
(e) evyripta,

'

'

The physical

excellences: (1) iyUia, health,
full possession of bodily
faculties.
Such valetudinarianism as that of
Herodicus (Plato, Bep. iii. 406) is not desirable, as
it means the denial of all, or nearly all, human
pleasures. (2) ndWos, beauty.
diti'erent kind of
beauty is appropriate to different periods of life the
young man must be adapted to exercises of speed
and strength, and pleasant and delightful to look
upon.
Hence pentathletes are most beautiful.
The man in the prime of life must be fit for military
exercises, combining grace with sternness in his
appearance. The old man must be equal to such
exertions as are inevitable, and his appearance
must not be repulsive, i.e. must be free from the disfigurements of age. (3) i^xvs, strength. (4) fiiyedos,
stature but not so as to be unwieldy. (5) Suvafui
ayuiviaTiKi),
size, strength,
athletic excellence
speed ; good running, wrestling, and boxing.
(/)

i.e.

freedom from disease,

A

:

—

—

1 Cf. Isaeus, ii. 45 ff.
I have shown you that the laws give
to childless men to adopt sons. It is clear, moreover,
that I paid attention to him while he lived and buried him when
he died. My opponent wishes to turn me out of my father's
wishes to make the dead man
estate, be it great or small
childless and nameless, so that there shall be none to honour in
his behalf the ancestral holies, none to make annual offerings
to him {kvayi^r] a.vT<Z Kad' eKoJTTOV efiavrdt'), but to rob him of
Proviiiing for this, Menecles, being master of his
his honours.
property, adopted a son, that he might get these things. Do
not, then, he persuaded by these men to rob me of the title of
heirship, whicli is all that is left, and make my adoption by him
invalid.
But, since the matter has come to you and you have
power to dispose of it. help us and help him who is now in the
house of Hades and do not, in the name of gods and daimones,
allow him to be insulted by them ' (see, further art. ADOPitON
:

*

power

;

IQreek]).
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{g) S6(a or cvSo^la, i.e. to
{airovdaios), or as ' the

man

which

men

all

men

most

or
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be regarded as a cood

possessor of soraetliing
men or good men or wise

desire.'

{h) Ti/xi), or honour, i.e. honours paid for benefactions either great in themselves or great in
the circumstances (cf. Dem. adv. Lept. § 41). Such
honours are sacrifices, memorials in verse and prose,
privileges, allotments in land, foremost seats on
public occasions, tombs, statues, maintenance at
the public charges, barbaric compliments e.g.,
prostrations and giving place local compliments.
Ti/ial, as being both honourable and valuable in-

—

trinsically, appeal equally to the ^tXoxp'Of^Tos

the

and

tj>i\bTi[xoi.

(i) evTvxla, or good fortune.
It is the gifts of
fortune that especially excite envy.
This is discussed in Rhet. ch.
(/) d/jerij, virtue.
ix.
Virtue is not merely desirable as gifts of rixv
but also iiTtu.v€T6i>. It is 'a faculty of providing
and preserving good things and a faculty of conferring benefits, and its elements are justice,
bravery,
self-control,
'magnificence'
(ixeyaXo-

—

—

Trpi-iraa),

highmindedness, liberality,

gentleness,

wisdom practical ((t>fi6vq<ns) and speculative (iro^la).
The virtues which go to make up virtue, the
/li/ni iperijs, are given by Aristotle in the Mhet.
9 as

dvdpiay auxppoaijvTj, fieyaKiyirpiTreia,
TpadrtjSi tppdyrjaLS, ffo(f>ia,
Plato, 2iep. 402 C, gives aoKppotriini, ivdpela, fj.eya\ovpiireia, i\ev6epi&Tris, Kal Sera toutwv a,SeK(pa, Meno,
i.

dtKatoo-tjvij,

^XevdeptdTTj^,

fieya.\o\l/vx^o.,

E - 74

73

A,

dvdpeicLj

SiKaiotrvfTif

fftatppoaOvrji

ao<pia,

3XKat Trd/xiroXXat.
The four cardinal virtues, according to Plato, are
courage, justice, temperance, and wisdom {Rep.
427 E); but the sovereign virtue, which involves
all these,' is justice, which, as we have seen, Plato
defines as rd ra avrov wpdrretv Kal fiji iroXinrpaypLovetf.^
In the famous passage of Pindar {Nem. iii. 74 ff.
the first three virtues are that of youth, that of
men, and that of the old, while the fourth seems
to be nothing else than justice, which is the sovereign and governing principle of all the rest A?
5^ Kal riffffapas dperds 6 dvards at(jjv, tj>povstv 5' iy^jrei
rb TvapKelfievov = Tb rd avrov TrpdrreiV.
However this may be, justice includes all the
other virtues. And the moral conscience of man
demands in the name of justice that the just man
shall have his reward.
So Hesiod, Works and
Days, 210 S.:
* Now may neither I nor son
of mine be Just among men
For it i8 an ill thing to be Just, if the unjust shall have the
greater justice. Eowbeit these things I deem not that Zeus vrill
orifig to pass.'
Injustice may prevail for a time, but justice is
better in the end (ib. 217 f.).
On that which is pleasant but
contrary to justice a most bitter end awaits' (Find. Isth. vi.
47 f .). ' Too swift are the minds of men to accept a guileful
fieydKoirpiireia. Kal

:

I

'

gain in preference to justice, albeit they travel to a harsh
reckoning' (Tpa^^slai/ iiri^Sav [Find. Pyth. iv. 139ff.)). On the
other hand, end and beginning are alike pleasant iJ Qod
speed.

How, then, and where shall it be better for
the just man ? The tyjjical answer of the Greek
moralist is Here and in this life.' Hesiod expresses the prevailing view of the Greek as of the
Hebrew wisdom when he says
'

:

But whoso to stranger and to townsman deal straight judgments, and no whit depart from justice, their city fiourisheth,
and the people prosper therein. And in their land is peace, the
nurse of children, and Zeus doth never decree war for them.
Neither doth Famine ever consort with men who deal straight
judgments, nor Doom but with mirth they tend the works
that are their care. For them earth beareth much livelihood,
and on the hills the oak's top beareth acorns, the oaks midst
bees their fleecy sheep are heavy with wool their wives bear
children like unto their parents they flourish with good things
continually, neither go they on ships, but bounteous earth
beareth fruit for them (Works and Days, 2'25 ff.).
*

;

;

;

;

'

Even

so the punishment of the wicked

is

in this

6 iiaffiv eKeCvoi^ 7^v 6vva^iv irapetrxev, bjirre eyyepea-Bat, Kal
iyyevOfUvoti ye trujTijpCav irape'xeif ewcnrep av eyj} (fiep. 433 B).
a Hep. 433
cf. Aristotle, Rhet. i. 9. 7, eo-n £e SutaiomJtnj
6 fd/ioc.
llkv aperJ) 5i* i]v ra ainSiV eKoaroi exovai Kal
1

,

A

;

m
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world, whether in their own persons or in the
pensons of their descendants
But whoso ensue evil, insolence, and froward works, for them
:

'

doth Zeus of the far-seeing eye, the son of Cronus, decree
Yea, oftentimes a whole city reapeth the recompense
Justice.
of the evil man, who sinneth and worketh the works of foolish,
ness.
On thera doth the son of Cronus bring from heaven a
grievous visitation, even famine and plague ^gether, and the
people perish. Their women bear not children their houses
decay by devising of Olympian Zeus or anon he destroyeth a
great host of them, within a wall it may be, or the son of
Cronus taketh vengeance on their ships in the sea (ib. 238 ff.).
;

;

'

In Republic, 363 Aff., Plato discusses this view
of justice and its rewards.
Goods are classified as
of three sorts: (1) those desirable for their own
sakes, (2) those desirable for their own sakes and
for their consequences, and (3) those desirable for
their consequences alone. Whereas Socrates would
place justice in the second of these classes, the
many would place it in the third. Popular morality
says that justice is desirable because it leads to
reward in this life a position which is open to the
objection that 'seeming to be just' is preferable to
'being just.' Parents exhort their children to be
just for the sake of office and other advancement,
and because, according to Hesiod (loc. cit.) and
Homer (Od. xix. 109 ff.), the gods prosper the just
in this life.
Then follows a striking passage

—

:

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

;

;

;

supply.'

According to Homeric eschatology, there remains
dead only a shadowy existence in a dim
under world, in dank places which even the gods
abhor. This life after death, if it can be called
life, holds nothing lovely or desirable
Speak not comfortably to me of Death, glorious Odysseus.
Rather would I be on earth a servant with a landless man of no
for the

:

'

great livelihood than king over
(fid. xi.

all

the dead which are perished

4883.).

There seems to be no distinction of destiny
between the good and the wicked, except, indeed,
that perjury is said to be punished in the world
below (II. iii. 279, xix. 260). We have, it is true,
some traces of a brighter fancy.
The poets told of an Elysian plain at the ends of earth, where
Rhadamanthus is where life is most easy for men
snow nor great storm nor rain is there, but ever as the
shrill West wind blows. Ocean sends forth breezes to refresh
'

fair-haired

;

;

neither

men

'

(Od.

Menelaus,

iv.
'

to

563)

whom

;

but Homer assigns this fate only to
was decreed that he should not die nor

it

meet

his fate in Argos, the pastureland of horses,' because he
'had Helen to wife and was the son-in-law of Zeus.' They told
of certain Islands of the Blest far in the Western Ocean where
the heroes of the Theban and Trojan Wars dwelt under the
kindly rule of Cronua * happy (oA/Siot) heroes, for whom the
bounteous earth bears honeysweet fruit, blooming thrice a
year (Hesiod, Works and Days, 166 ff. ; cf. also art. Blbst,

—

'

Abode of the [Greek and Roman]).

But such a lot was apparently reserved for the
heroes of old, who, without suffering dissolution of
soul and body, were by the favour of the gods
transported to a terrestrial paradise.
The introduction to Greece of mystic and orgiastic worship, and the rise of the Orphic and
Pythagorean teaching towards the end of the 6th
cent., gave a new and heightened meaning to the
doctrine of the soul's survival after death. In the
mysteries, of which those at Eleusis were the most
celebrated, it would seem that a fairer prospect
was offered to the initiated a reward for righteousness in a life of perpetual felicity beyond the
grave.
Hence we find in Pindar, alongside of the
language of orthodox Greek belief, glimpses of a
larger and brighter hope, expressed in passages

—
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which are among the most striking
Greek literature

in the

range of

is a conspicuous
'Wealth adorned with deeds of prowess
star, a most true light for a man, if he that hath it icnoweth
that which is to come that the helpless minds of the dead pay
etraightly here their penance, while the sins done in this kingdom of Zeus one judges under earth, pronouncing doom by
abhorred constraint. Bat equally evermore by night and day
the good enjoy the sun, receiving a life free from toil, vexini?
not the earth with mif;ht of hand, neither the waters of the sea
in that ghostly life, but with the honoured of the gods they
that rejoiced in keeping their oaths live a tearless life, while
those others endure woe too dire to behold. But whoso thrice
on either side have endured to refrain their souls utterly from
unrighteousness, travel by the Way of Zeus unto the tower of
Cronus, where round the Islands of the Blest the Ocean breezes
blow, and flowers of gold are glowing, some on the land from
glorious trees, while others the water feedeth, with wreaths and
garlands whereof they entwine their hands by the true counsels
of JHhadamanthus, whom the father Cronus hath as his ready
assessor, Cronus, husband of Rhea, throned highest of all.
.

.

.

:

PeleuB and Cadmus are numbered among these, and thither his
mother brought Achilles, when she had with her prayers
persuaded the heart of Zeus' (0(. ii. 68 fl.).

Pindar's teaching here appears to be that the
soul passes through three successive incarnations,
alternating with a disembodied state, and that
only after passing through all these blamelessly
Such souls, according to
is it finally redeemed.
another passage of Pindar (frag. 133), receive a
final embodiment as kings and wise men and
athletes, and after death become, not indeed gods,

but heroes
From whom Persephone
:

'

ment

in the ninth year accepts the atoneof ancient woe, the souls of them she sends back into the

upper sunlight. From them spring glorious kings and men
and strong and mightiest in wisdom ; and for the future
they are called by men holy heroes.'
swift

Again, in frag. 137 Pindar says, in reference to
the mysteries
Happy is he who beholds these things before he goes beneath
:

'

he knows
the earth
beginning.'
;

tile

end

of life,

he knows

its

god-given

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

(o\/3iix ala-a) all travel to an end
from woe. And the body, indeed, of all goes
which
with mighty Death. But there remaineth alive a phantom of
It sleepeth when
life
for that alone Cometh from the gods.
the limbs are active, but to men asleep in many a dream it
pleasant
things
and hard.'
coming
judgment
of
reveals the
For the souls of the good there awaits a paradise
which is imagined in terms of human bliss :
' For them shines the strength of the sun
below while here it
And in meadows of red roses their suburb is shady
is night.
with frankincense and laden with golden fruits. And some in
horses, some in games, some in draughts, some in the lyre take

'By happy dispensation
sets free

(Greek and Roman)
work as we have outlined in the case of Greece
the same conception of the goods which make up
the content of human happiness the same conception of death as the end and not the beginning
the same belief in the duty of paying solemn offer;

ings (parentalia) to the dead. When we advance
beyond orthodox opinion to the region of poetic
fancy or philosopliic speculation, we find that we
are merely encountering Greek ideas in a Roman
dress.

Greek and Roman alike believed in gods who
had a very real regard for the sins and the virtues
of mankind, rewarding the good and punishing
the evil, but in this life, in their own persons or in
those of their immediate descendants. Greek and
Roman alike believed that the dead in some sense
survive and that it was the duty of the living to
make offerings to the dead. But for Roman as
for Greek, the after-world was but a dim shadow
of the present.
There was no lively conviction
that it would fare worse in the after-world with
the bad than with the good ; there was no lively
conviction that there was any true after-life at all,
certainly no such conviction of an immortal felicity
as could prompt to martyrdom or self-sacrifice, or
alleviate the hour of bereavement with the hope of
a blessed reunion hereafter. When Cicero lost by
death his beloved daughter Tullia, in the letter of
condolence written to him by his friend Servius
Sulpicius (ad Fam. iv. 5) the topics of consolation
are drawn from practical and secular considerations that she has been taken away from the evil
to come, and that she has but shared the common
lot, not of individuals only, but of cities
Ex Asia rediens, cum ab iEgina Megaram versus navigarem,
:

:

*

me

cospi regiones circumcirca prospicere : post
ante me Megara, dextra Pirseus, sinistra

erat ^gina,

Corinthus
quae
oppida quodam tempore florentissima fuerunt, nunc prostrata
et diruta ante oculos iacent. Cospi egoraet mecum sic cogitare
" hem nos honiunculi indignamur, si quis nostrum iuteriit aat
;

:

!

vita brevior esse debet, cum uno loco tot
oppidum cadavera proiecta iacent? visne tu te, Servi, cohibere
"
et meminisse hominem te esse natum ?

occisus est,

quorum

;

and by them flourisheth all the fair flower of
And a fragrance spreads above the lovely |3lace,
while they evermore mingle all manner of incense in far-shining
Are on the altars of the gods ' (frag. 129).

their delight,
blessedness.

'

By happy

dispensation

'

!

Strange,

indeed,

have sounded to the Homeric hero, and
hardly less strange, it would seem, to the orthodox
Greek of the 5th century. It is not easy to estimate how far the ideas to which Pindar here gives
expression had affected the general body of his
countrymen, but it would not appear that they
had done so very deeply. The general attitude to
death continues much as in Homer. A state of
bliss after death is not held out as an incentive
Nor is the hope
to righteousness in this world.
of a blessed immortality offered to comfort the
dying or mitigate the gi'ief of the bereaved.
When death is spoken of as desirable, it is merely
as a KaKCiv Karatpxr/ii, a refuge from evil, a dream-

would

this

less sleep

:

Would

that some fate might come, speedy, not over-painful,
nor with lingering bed, bringing to us the everlasting, endless
sleep 1' (^Esch. A(jam. 144811.).
'

seem probable that the conception of
the state after death exercised any determining
influence on the average man's conduct of his life.
When one attempts to discuss Roman views of
life and death, there occurs at the outset the comparative paucity of genuinely Roman evidence.
The general attitude of the Roman towards life
and death presupposes the same general frameIt does not

in Cicero's most touching reply is there any
hint of other consolation.
Nothing, perhaps, in the consideration of the
conception of life and death is more significant
than the attitude adopted in the question of
suicide.
The general feeling both in Greece and
in Rome seems to have been one of pity for the
Thus, e.g.,
suicide rather than condemnation.
Pindar, who three times refers to the suicide of
Ajax, in no case hints at any moral wrong in the
act, nor does Sophocles in the case of Jocasta.
And the fact that Aristotle, in his IIoXiTefa Qt^^hIuv
(1553'' 31 f.), and other writers noted that suicide
was condemned by the Thebans points clearly to a
different attitude on the part of the Greeks in
general. Naturally the Orphic-Pythagorean school,
insisting on the reality of a true existence conditioned for weal or woe by the account of the
In the Phoedo,
present life, condemned suicide.
61 C ff., Plato says that the good man will desire to
be dead in order to free his soul from the cumbering
influence of the body, which hinders him in the
only, perhaps, he will not do
pursuit of truth
violence to himself, for this, they say, is not lawproceeds to refer to a
(oi> SijiiTiiv] ; and he
ful
secret doctrine (^i* dxoppTJTois 'Xeyo/^evos 'Kdyos) that
man is here in a sort of prison (Iv rtvi (ppovpf),
from which he has no right to free himself or run
away' (cf. Cicero, Cat. Maj. 20; Plato, Phcedr.
250 C, Cratyl. 400 C, Gorgias, 493 A). Macrobius
(Comm. in ^oinn. Scip. i. 13) tells us that Plotinus
objected to suicide on two grounds (1) it implies
a perturbed state of mind at the moment of dissolution (2) it is a step which, once taken, is
On the other hand, in the Laws,
irretrievable.
854 C, Plato recognizes that in certain circum-

Nor

;

'

'

'

'

'

'

:

;
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is a duty.
Sacrilege, he tells
an inlierited malady.
When a njan is tempted to commit such an offence, he

stances suicide

should

;

—

;

Similarly Cicero, de Offic. i. 31, holds that in the
same circumstances suicide is for one man a duty,
for another a crime.
man must decide in consonance with his character. Thus Cato committed
suicide, as did Ajax
Ulysses did not.
This question, like the question of the life after
death, seems to have been in general considered
open. It is always to be remembered that religious formulae and religious practices lag behind the
true and genuine beliefs of tliose who practise them,
and ritual is an unsafe index of the inner meaning
of the worshipper.
Tims we hear much of oracles
in Greek history, and undoubtedly they exercised
an enormous influence. Yet even so early as
Homer we find it considered an open question
whether one should obey an oracle or not
If it were some other and a child of earth that bade me this,

A

;

'

of the priests that divine from sacrifice,
it false and rather turn our backs upon

In Hector's mouth is put the famous declaration
that One omen is best— to fight for one's country
(II. xii. 243).
So in Rome Caesar, while holding
the office of Pontifex Maximus, delivered himself
in the Senate of the doctrine that after death there
was no place either for trouble or for joy
In luctu atque miseriis mortem Eerumnarum requiem,
Don cruciatum, esse eam cuncta mortalium mala dissoivere
'

:

*

;

;

locum esse

(Sail. Catil.

li.).

So widely divorced, indeed, was outward practice
from inward belief that Cato wondered how,
'

when one soothsayer met another, he could help
laughing (Cicero, de Div. ii. 52). But the better
minds, persuaded as they were that death meant
either extinction or a true after-life in which the
good should fare better than the wicked, prepared
themselves for the great change much in the spirit
of the Platonic Socrates, by setting their house in
'

order.
'

Thus Cicero

Id spero

de perpetua

nobis fore. Quamquam tempus est nos
iam, non de hac exig-ua vita cogitare' (ad Att.

vivis
ilia

X.8).

See, further, art.

Happiness (Greek and Roman).

—
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;
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A. W. Mair.
(Hebrew).— There are

English OT are very often
translated life
nephesh and hayyim. Nephesh
denotes the inner occult cause of life's activities.
A nephesh is a concrete entity, resident in the
body, which, if scarcely coming within the range
of man's senses, is at any rate thinkable.
It is a
psychical something, endowed with many attributes, of which life is the chief, though it may

two words which
'

'

in the

:

pliysical and psychical.
Hayyim
abstractly, as a state or condition
vitality, mental and moral activity.

also

have others,

represents

life

—

I. Nephesh.
OT psychology has always been a
crux for Biblical scholars, because they have too
often desired (as Franz Delitzseh) to form a
' system
of Biblical psychology.
They have too
often expected to find everywhere the same grade
of civilization and the same type of approach and
outlook. They have presupposed far more uniformity of thought than is actually present, and
have not (until recently) allowed for primitive,
ethnic modes of conception.
The word nephesh
'

all

;

go and perform expiations, go as a suppliant to the temples of
who avert evils, go to the society of those wiio are
called good men amongst you
hear them tell, and yourself Cry
to repeat after them, that every man should honour the noble
and the Just. Fly from the company of the wicked fly and
turn not back; and if your disease is lightened by these
remedies, well and good but if not, then acknowledge death
to be nobler than life, and depart hence.'

ultra neque curae neque gaudio

much the

Semitic languages, in

is

same senses as in Hebrew and therefore we
must not be surprised if some extremely primitive

*

'

found in

31

us, is

the gods

whether some seer or
then would we declare
if {11. xxiv. 220 ff.).

(Hebrew)

—

—

beliefs, not taught
perhaps even discouraged as
doctrines by the men who were organs of revelation, have survived in occasional metaphors or
modes of speech.
There were three ways in which the phenomena
of life were regarded by early man
(1) objectively,
by external observation, noting the manifestations
of life in other men and in animals
(2) subjec:

;

by self-consciousness, through which man
became aware of many difi'erent emotions and
appetites, thoughts, and activities which were
taking place within him and (3) by the consciousness that he was bein^ acted on by forces or
tively,

;

We

beings extraneous to himself.
can scarcely
point to a time when man did not fancy himself
an object of interest, often of assault, to spirits
good or evil, by whom he was surrounded. When
the external influence came gently, the Hebrew
called it n'shamah, breath
when violently, he
called it ruah, wind
and that part of his nature
which was accessible to these gentle or violent
'

'

'

;

' ;

invasions, by God or by spirits, lie called respectively his n'shamah and his ruah.
Life is the antithesis
(1) The objective method.
of death ; and from the beginning the thoughts of
man were directed to the phenomena of life by
their startling contrast with death.
There were
two ways in which death must have impressed
primeval man : as the cessation of breathing, and
as being caused by the shedding of blood.
(a) The universal and inevitable accompaniment
of deatli is cessation of breathing and this, by
tlie force of contrast, would certainly direct the
close attention of early man to the phenomena of
breathing : the rising and falling of the chest,
the varying rapidity of the inhalations, in rest
and exercise, and the vapour visible from the
mouth and nostrils at every exhalation. How
did he account for this? Beyond all doubt, on
principles of animism, which ascribed all internal
movement, energy, and activity to an indwelling,
living entity. Nephesh is often defined as 'the
inner principle of life. ' The vague term ' principle,'

—

;

much too modern. Early man
is
Eersonalized all our abstractions. The cause of
reathing to him and thus the cause of life
was a living spirit or soul, dwelling in man's
chest, the breath-soul, which Semites called the
nephesh, i.e. a semi-physical, semi-spiritual something, a potent reality, not to be identified with
the breath, but the occult cause of the breathing
and, when it left the body for a considerable time,
death was the result. 'To die, or yield up the
ghost,' is to breathe out the nephesh ( Jer 15',
Job 11-°). When Rachel was dying and gave a
name to her infant son, her nephesh was departing
(Gn 35^*). When Elijah prayed for the
recovery of the Shunammite's son, ne stretched
himself on the child and the child's nephesh came
into him again (1
When the Psalmist is
IT''-).
sinking in a morass and in danger of drowning, he
Save me, for the waters are come in even
cries,
unto mj' soul (Ps 69').
(6) The second startling phenomenon of life was
the pulse, and the beat of the heart, which ceased
when the blood was shed, in battle or in any other
way.
The occult cause of the heart-beat was
conceived to be another nephesh the blood-soul,
resident in the blood ; and, when the blood was
shed, the nephesh was released. The shedding of
blood received much scrutiny and thought in
connexion with sacrifice, and the Hebrew priests
assigned the efficacy of sacrifice to the blood-soul.
This is most accurately expressed in Lv 17^', 'The
nephesh of the flesh is in the blood.
. . The blood
however,

—

'

'

'

'

'

K

'

'

—

.
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maketh atonement by reason of the nephesh,' more
laxly in Dt 12-^, 'The blood is the nephesh.' This
is elucidated in Lv 17", where we read, 'The
nephesh of all flesh is its blood, by reason of its
nephesh' (so Kn., Kal.), »«• we may say that the
blood is the nephesh of the flesh, if we bear in
mind that there is a nephesh resident in the blood,
which is the cause of the vitality of the blood, and
Hence the repellent
therefore also of the flesh.
feature in eating the flesh of animals whose blood
had not been shed before death was that, in eating
such flesh, from which the nephesh had not been
allowed to escape, one would eat the nephesh, and
this is strongly forbidden in the words : But flesh
shall ye not eat' (Gn 9^ ; cf.
with the nephesh
'

.

Dt

.

.

12^').

Human

nature was not at first considered as a
was directed to the centres of
where a mysterious energy was at work
and, long before man used the word nephesh as we
use the word 'soul,' the several organs were conunity, but attention
activity,

;

sidered separately, as so many independent centres
of vitality.
The heart, the liver, the kidneys,
and the eye were regarded as distinct potencies,'
endowed with life, not interrelated or unified one
with another. The word nephesh is not used in the
OT of the cause of the vitality resident in each of
these organs, but it would be quite analogous to
the ideas of other ancient peoples if they did
ascribe to each a nephesh.
It was a very general belief in old times that a

nephesh might go out from its abode without
causing death for some considerable time. What
is to us poetry and metaphor was in the hoary
past often accepted as solid fact, as, e.g., when we
read of Jacob in Gn 44™, His life (nephesh) is
and of Jonabound up with the lad's nephesh
than in 1 S 18', ' his nephesh was knit to the
nephesh of David.' In the statement that the soul
'

'

Shechem

of

Dinah (Gn

clave to

;

we have

34^)

refer-

ence to the primitive belief that in love the (or a)
nephesh leaves the body and enters into union
with the soul of its beloved and a similar belief
underlies the phrase which compares peril to
'
putting one's soul in one's hand (Job 13", Jg 12',
;

'

1

S

19'282',

Psll9™).

The consequences

temporary departure of
a soul were believed to be giddiness, mental derangement, sickness, or dotage (Tylor, PC'i. 435 f.).
There seems to be an allusion to this in the words
of Saul in 2 S V, if, with Graetz, we may alter the
difficult, if not impossible, words iiy Sd into niy '73.
Saul has been wounded and is bleeding to death,
and his words would then be
Giddiness hath
taken hold of me, for my nephesh is no longer in
me.' We have a similar underljnng belief in the
phrase which we use metaphorically
I have
poured out my soul,' as Hannah said to Eli
My soul is poured
(1 S 1") ; as Job also says
out upon me (SO"") and as is said of the righteous
servant
He poured out his soul unto death
of the

:

'

:

:

(Is

53'^).

'

;

'

:

'

'

In the

first

extreme prostration

of

two cases the result is
mind and body, and in the

It is the

third ease death.

voluntary surrender of

life.

The

blood-soul

may

be

'

smitten

'

when a wound

inflicted causes bloodshed (Gn 37^', Dt 19"); or
this nephesh may be ' slain ' in unintentional homicide (Nu 31" 35"), or in murder (2 S 4') ; while in

pronounced on one who should
accept a bribe 'to slay a nephesh of innocent blood.'
The Hebrews were forbidden to make an incision
to the nephesh,' i.e. to incur the loss of the nephesh
by the loss of blood (Lv 19-*).
It is quite certain
(2) The subjective method.
that men practised observation long before they
When man habituated
practised introspection.

Dt

27'"'

a curse

is

'

—

1

H. W. Robinson, Christian Doctrine of Man,

p. 22'*

(Hebrew)

himself to turn his thoughts within, he became
conscious of himself as a unity ; the various organs
were his organs. He was no longer an assemblage
of vital organs, as observation lea him to suppose
he was a unity, an organism ; and the mysterious
cause of his internal activities was his nephesh, his
soul, the cause of his energies and emotions. Thus
the nephesh in this sense is the seat of appetites,
such as hunger (La 1") and thirst (Is 29'), and also
of the outgoings of life in desires, longings, and
wishes (1 S 20" 23™, 2 S 3^'). It is also the centre
of all sensibilities, as disgust (Nu 21°), weariness
(Jg le'"), love (Gn 44»'), hatred (2 S 5«), anger (2 S
IV), wrath (Jg 18=°), and sorrow (Jer 13")
but in
all these and similar cases nephesh approaches
the meaning of our word 'soul (q.v.), and is so
rendered.
Most ancient peoples believed that the souls of
the departed lingered some days near the corpse
and, while some peoples had no dread of the departing spirit, others, including the Hebrews, had
a great terror as to the mischief it might effect
and their boisterous funeral practices were designed
have indications of
to scare the spirit away.
this belief in the lingering of a soul in the fact that
a Nazirite is forbidden during his vow to come near
the nephesh of a dead man (Nu 6°) ; a man rendered
unclean through a nephesh was not allowed to eat
the Passover at the statutory time, but might eat
it a month later (9'°).
Indeed, any one, male or
female, who was unclean by a nephesh must go and
remain outside the camp until purified (S'), and a
high priest was forbidden at any time to enter
a room where the nephesh of a dead person was at
large (Lv 21").
Eventually, after or before the funeral, the soul
was believed to pass into Sheol, and to be gathered
unto its fathers. Hebrew has a distinct word for
wraiths or ghosts, r'phatm, but nephesh is also
used of the soul as a disembodied psychical entity.
Gather not my soul with the wicked,' the Psalmist
prays (26")
Thou wilt not abandon my soul to
He hath delivered my
Sheol,' says another (16'")
soul from Sheol,' says a third (86'^ so Job ZV-'-^,
By this time the nephesh has become the
Is 38").
;

We

'

;

'

'

;

;

man's self, his personality.
Man believed
(3) The objective-subjective method.
himself to be the object of attack or of benign influences from other spirits, or from the one great
When the influence was gentle, he
Spirit, God.
conceived of it as breath (n'shamdh) and when
wind (ruah),
it was violent he spoke of it as a
partly, no doubt, because it caused him to pant
with excitement. The stronger emotions of man
were traced to the ruah, or spirit of man, while
the gentler emotions and the inspirations from
the Divine were due to the action of the Divine
n'shamah or the human n'shcimah. See Spirit.
Hayyim is a plural form, for which
2. Hayyim.
no singular is extant (the root is "n or .th, to
live '). It is an intensive plural, denoting diversity
in unity.
As the plural form Eldhtm seems to express the conception of one God with many mani-

—

'

'

;

'

'

'

hayyim expresses life in its many
manifestations and modes. G. H. A. Ewald truly
says that the word life is ' most expressive and
crowded with meaning.'' Its various meanings it
is now our purpose to deploy.
Ifayytm is used of physical
(1) Physical life.
existence (a) in relation to time only, representing
the continuance of the existence of God or man,
thus we
in possession of their varied activities
read of the days of one's life (Dt 4», 1 S 7"), ' the
years of one's life (Gn 23', Ex 6"), and the days
of the years of one's life' (Gn 25' 47^*) ; (6) in relation to its antithesis, physical death (Jos 2", Jer
2P, Ps 89"*) ; and (c) in relation to the events
festations, so

'

'

—

;

'

'

'

'

1

OTand NT Theology,

Eng.

tr.,

Edinburgh, 1888,

p. 183.

LIFE

AND DEATH

which occur in one's lifetime, or are the outcome
of one's energies or activities, as marriage (Lv 18'"),
deeds of valour (Jg 16°°), singing God's praises

'They
(Ps 104"^), sensuous enjoyments (Ec 3'^).
were lovely and beautiful in their lives' (2 S 1^) ;
'
My soul is weary of my life' (Job 10') Preserve
my life from fear of the enemy (Ps 64').
The remarkable thing as to the Hebrew usage
;

'

'

of haijyim

the clear conviction that

is

life

'

'

is

something more than a continuance of physical
existence.
There is a clear recognition of the
dignity of man that man was not meant to live
the \\ie of an animal or a life of sensuous gratification.
Such a life is unworthy of so dignified a
creature as man is.
As man's sense of dignity
developed, the word 'life' became filled with
deeper connotation.
Eoughly speaking, man's
view of ' life passed through the same three
stages as we have found in regard to the word
nephesh {a) man's life consists in what he has,
'tne abundance of the good things that he possesses'
the objective regard; (6) man's life conthe subjective
sists in what he is, his character
regard ; and (c) man's life consists in his relation
to God, the influences which come to him from
communion with the Divine the objective-subjective regard.
In passing through this development, Israel was subconsciously discussing the
problem of the summum bonum What is man's
laighest good ? Wherein does man's true life con(a) happiness,
sist? And his three answers were
(b) goodness of character, and (c) fellowship with
God.
Life, to be worthy of the name,
(2) Joyous life.
must not be existence merely, but exuberant,

—

'

:

—

—

—

—

:

—

humdrum

of physical
existence ; it is the possession of goods, family,
and wealth, which can contribute to man's enjoyment. It is the exhilaration of the red-letter days,
when life is sublimely worth living.
life of joy
and felicity is alone worthy to be called ' life.'
This was always implied in the Oriental salutation
16i«).
'
Let the king live* (1
l^^, 2 S
It is associated with largesses of the gold of Sheba (Ps 72'^),
with riches and honour (Pr 22^), with prosperity
and large possessions (Dt 5^ [Heb. v.""]). In Ec 9'

joyous

Life

life.

not the

is

A

K

with the wife whom
thou lovest, but AV and RV both correctly interLive joyfully with the wife
and, when a
pret
man is honoured with an invitation to the court,
that is a day of days
In the light of the king's
countenance is life (Pr 16").
True life consists in what a
(3) Ethical life.
man is and not in what he has. The ideal life is a
good life, a life of righteousness. ' In the way of
the

Hebrew reads

:

'

See

life

'

;

'

'

:

;

'

—

righteousness is life (Pr 12**) ; Wisdom and discretion are life to the soul ' {'i'^)
Keep her
[wisdom] ; for she is thy life (4'^)
The words of
wisdom are life to those that find them (4^)
Whoso findeth wisdom findeth life' (8^). 'There
are three things which 'tend to life': righteousness (U'*), the labour of the righteous (10"), and
the fear of the Lord (19^). In the same pregnant
sense of the word life we read of
the way of
life.'
Torah is light ; the reproofs of instruction are the way of life' (6*^) ;
He that heedeth
instruction is in the way of life' (10"). Similarly,
the sages speak of a
fountain of life.'
The
Torah of the wise is a fountain of life' (13''') so
is the fear of the Lord'(14'") and 'understanding'
In Lv 18^ in the
disciplined by correction (16*^).
Code of Holiness there is a statement, quoted in
Neh 9=» and developed at length by Ezk IS''' ' Ye
'

'

;

;

'

'

'

;

'

'

'

'

'

'

'

;

'

:

shaU keep my statutes, and my judgments which
if a man do, he shall live by them.'
The statutes
and judgments are considered, not as the rule and
:

guide of life merely, but as providing the pabulum
of the moral life.
'This appears more strikingly in
VOL.

VIII.

—

(Hebrew)
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Dt 8*
Man doth not live by bread only, but by
every word that proceedeth out of the mouth of the
Lord doth man live.' Kevealed truth is the sustenance of character of that moral life which is
acceptable to God.
Similarly, Hezekiah in his
Psalm, speaking of the promises of God, says
By
these things men live, and wholly therein is the
life of my spirit' (Is .38'"), and in 55° the Lord calls
men through His prophet, sayin"
Incline your
ear, and come unto me
hear, and your soul shall
'

:

—

'

:

:

'

:

live.'

—

The passages hitherto con(4) Religious life.
sidered refer to the moral life nurtured by the
instruction of the wise and by obedience to the
revealed will of God but the OT saints rose to a
higher conception of life than even this the life
which is nourished by fellowship with God, the life
concerning which the Psalmist could say
The
Lord is the strength of my life' (27') ; 1 love thee,
O Lord, my strength ' (18')
The Lord is my
strength and my shield (28')
prayer shall
;

—

'

:

'

'

;

'

'

;

My

be unto the God of my life' (42*).
'In God's
favour is life (30") ; the only life fully worthy
of the name is that spent in the consciousness of
His favour. Deuteronomy promises repeatedly a
long and prosperous life on earth as the token of
God's approbation, but the mystics soar above and
beyond this present sphere.
The righteous hath
hope in his death,' says one of the sages (Pr 14°*).
They rejoiced that God was their ' portion (Ps
119"), 'in the land of the living' (Ps 142»), that
'

'

'

God was

their

fore there

is

guest-friend (Ps 15'), and therean eternal covenant between Him and
'

'

them. The high-water
ing frendship with God

mark

of a sense of unendfound in Ps 73
Whom
have I in heaven but thee? And there is none
upon earth that I desire beside thee
and from
is

'

:

'

this the inference is drawn
with thee. Thou shalt guide

;

am

continually
me with thy counsel and afterward receive me to glory
(v.'*^-).
God's friendship is the only true abiding good.
This enables a man to triumph over death.
Thou
wilt show me the path of life in thy presence is
fulness of joy ; in thy right hand there are pleasures for evermore' (16") ' I shall behold thy face
in righteousness
I shall be satisfied, when I
awake, with thy likeness (17").
:

'

I

'

'

:

;

:

'

In all these Psalms,' says Dillmann.l * there is a full sense
of a ftoTj aiwctos already begun in this life, which to their
authors ^ives the assurance that Sheol cannot be the end of
such a life, but only blessedness with God. But it is always
expressed as a personal conviction, not as a dogma, and we
need not wonder that such deep experiences are somewhat
'

rare.'

In conclusion,

we

turn to the significance of the
The prophet looks forward
with great expectancy to the return from exile,
but it is under the glamour of vastly improved

word

'

life

'

in Ezekiel.

religious conditions.

The Kingdom

God

of

is

to

be with men. The Lord's servant David shall be
the benign prince and ruler (37*^'- 34*°'-). Jahweh
will take people from among the nations and
sprinkle clean water upon them, give them a new
heart and put a new spirit within them, and cause
them to walk in His statutes and keep His judgments i,Z&*^-). Ezekiel contemplates a new age
a Kingdom of God on earth. But, before that is
established, he sees intervening a period of terrible
conflict with the powers of evil, in which the
wicked who are unfit to form part of the new
Kingdom shall perish. Those who do wickedly
shall not live, they shall surely die (IS'"""). Those
who 'do that which is lawful and right,' being
endowed with the new heart and the new spirit,
'shall surely live'

(18»-»).

The Kingdom

of

God

great moral and religious privileges is ever
before the prophet's thoughts. To live is to pass
safely through the impending conflict with evil

with

its

'

1

AT TheologU, p.

400.

'
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and to enter on the new Kingdom, in which God's
presence will be much more real and evident (48^°)
to die is to perish in the crisis and to be excluded
from the Kingdom.
'

'

—
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Marshall.

(Indian).— The earliest
Aryans to enter India worshipped a vast number
of petty spirits, but they learned, rather later, to
revere a number of the greater phenomena of
nature, and also laid much stress on the worship
of their ancestors.
This ritual formed the foundation on which all the institutions of the Aryan
family were built,' though it may well be that the
religious belief had its own ultimate origin in the
natural organization of the family. At all events,
the belief in the power of ancestors profoundly
modified that organization. The father was the
family priest, and controlled the worship of the
ancestors of the family in all details. Centuries
after their entry into India, when the Aryans
were engaged in the imperial work of bringing
all the peoples of N. India under their political
and intellectual domination, the great doctrine
of karma and re-birth took shape. With Farquhar ^
we may conjecture that
among the many animistic tribes the invaders met on the
broad plains of the North, there must have been some who
held the common primitive belief that the souls of men may
*

become incarnate
clans

who

a tiger, an

in animals.
There were probably totemistic
believed that at death a man became, like his totem,
o.x, a frog, or a snake.'

Whether the transmigration idea came from this
source or not it is impossible to say, and, indeed,
it is more probable that it was at first a deduction
from the physical resemblances which were observed
among kindred.
But, even if the idea that human souls might undergo animal
births came from the aborigines, that is but one element in the
'

complex doctrine. That which gave the belief its power over
the intellect, and also its value for the moral life, was the connexion of this fairy-tale idea with the powerful ethical conception of retribution ; and we may be certain that that was the
work of the Aryan mind.* 3
The doctrine first appears in the earliest Upanisads. Thus, while transmigration has been believed
in many lands, the Hindu doctrine of karma (q^.v.)
is, as far as we can yet say, unique.*
Inextricably, though by no means consistently,
intertwined with this moral theory of retribution
is the more primitive and far more wide-spread
belief that souls are something almost material,

although

they

may

not be always palpable or

tangible.

—

I. Vedas and Brahmanas.
In the Rigveda the
conceptions of death are not entirely consistent,
but the principal belief relating to the aja bhciga,
or unborn part,' was as follows. When the remains
of the deceased had been placed on the funeral pile
and the process of cremation had begun, Agni, the
god of fire, was prayed not to scorch or consume
the departed, not to tear asunder his skin or limbs,
but, after the flames had done their work, to convey to the fathers or ancestors the mortal who had
been presented to him as an offering. His eye was
bidden to go to the sun," his breath to the wind,
and so on. As for his unborn part, Agni was sup1 J. N. Farquhar, Crown of Hinduism, London, 1913, p. 66:
'

cf.

ERE

ii.

28

f.

Ov. cit. p. 135.
Cf. A. B. Keith's paper
in JRAS, 1909, p. 669.
4

3 lb_

on

*

Pythagoras and Transmigration,*

5 In Rigveda, x. Iviii. 8, the souls of the departed are said to
go to the sun and to U?as, the dawn.

(Indian)

it with his heat and flame, and,
assuming his most auspicious form, to convey it tc
the world of the righteous.* Before this unborn
part can complete its course from earth to the third

plicated to kindle

heaven, however, it has to traverse a vast gulf of
darkness. Leaving behind on earth all that is evil
and imperfect, and proceeding by the paths which
the fatliers trod,^ the spirit, invested with a lustre
like that of the gods, soars to the realms of eternal
light in a car or on wings, on the undecaying pinions
wherewith Agni slays the Raksasas, wafted upwards by the Maruts, recovers then its ancient
body in a complete and glorified form, meets with
the ancestors who are living in festivity with Yama,
obtains from him, when recognized as one of his
own, a delectable abode, and enters upon a more
perfect life.
In the Vedic era death was held to be the going-forth from
'

the living of his breath, or of the tiiinking part, the mind, which
was held to reside in the heart.
Heaven, a happy hereafter, was all that was looked forward to by these Vedic Aryans.
Throughout the hymns there is no weariness of life, no pessi.

.

.

mism. '^

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

In other words, the

Hindu conception

approached that of the
ther, art.

modem

of the soul
(see, fur-

monists

Atman).

—

Upanisads. In the pre-Buddhistic Upanisads
the soul is supposed to exist inside each human
body and to be the one sufficient explanation of
life and motion.
In the living body it dwells
ordinarily in a cavity in the heart, and is of the
2.

In later speculabarley.
of a thumb and is, thereIn shape it is like a man.
appearance and as to its
composition. One passage says that it consists of
consciousness, mind, breath ; eye and ears ; earth,
water, fire, and ether ; heat and no heat ; desire
and no desire ; anger and no anger ; law and no
law in a word, of all things.' Thus the soul was
conceived as material, although it also possessed
selected mental qualities.
It could quit the body
in dream sleep, and certain diseases were supposed
a grain of rice or
tion it grows to the size
fore, called ' the dwarf.'
Beliefs varied as to its
size of

—

1

Rigveda,

x. xvi. 1-5.

2 /&. x. xiv. 7.

8 R. W. Frazer, Literary History of India, London, 1893,
pp. 36, 38.
•* Frazer, op. cit,
p. 105 f.
6 BrhaddraT^yaka Upan., iv. iv. 6 ; see also ill. vii. 14-2?
Speculation in the Upanisad times was very free and it veered
round even to the denial of the soul as a substance (R. G.
Bhandarkar, Vai^v-avism, ^aimsm and Minor Religious Systems,
Strassburg, 1913, p. 2). Buddhism also practically denied the
existence of tlie human soul as a substance, as B'nandarkar points
out (p. 2). But in the end it taught a very different doctrine
(see below).

LIFE

AND DEATH

due to its having escaped from the body, so
that charms had to be employed to bring it back.
In some passages the soul is supposed to have
existed before birth in some other body, and
opinions varied as to how it got into its first body.
also find a curious speculation, with three
variants,' on the transfer of the soul by generation,
through the seed. One of these is the theory that
to be

We

human souls, on going to the moon, become
the food of the gods as a consequence of their good
deeds. When the efficacy of those deeds is exhausted, they pass from the gods to the ether, from
the ether into the air, from that into the rain,
thence on to the earth, and from it into plants
which become food to males, whence they pass into
females. At an ordinary man's death the top part
of the heart is lighted up, and the soul, guided by
that light, departs from the heart into the eye,
and through it into some other body, exalted or
not according to deeds done in the body which it
The soul of the man whose cravings
is leaving.
have ceased goes to Brahman. The Upanisads are
almost unanimous that the soul wUl not obtain
release from re-birth either by sacrifice or by
penance.
It mu8t be by a sort of theoaopbic or animistio insight, by
the perception, the absolute knowledge and certainty, that
one's own soul is identical with the Great Soul, the only permanent reality, the ultimate basis and cause of all phenomena.' ^
In the Kausltald Brahmana Upan. the belief
in transmigration is combined with a notion that
souls go first to the moon.
All who depart from
this world go to the moon. In the bright fortnight
it is gladdened by their spirits, but in the dark one
it sends them forth into new births. It is the door
of heaven.
Him who rejects it it sends on beyond,
but whoso rejects it not, him it rains down upon
this world and here he is born as a worm, a grasshopper, fish, bird, lion, boar, serpent, tiger, or a
man or some other creature, according to his deeds
or his knowledge.'
The philosophy of Jainism, probably
3. Jainism.
the oldest living Indian creed, defines the universe
as not created and not controlled by any individual
god. As substance it is without beginning and
without end, but it is not homogeneous, since it
consists of substance (dravya), which is either ^iwa,
'
alive,' or ajiva, which may be translated
inorganic' There are five kinds of substance not
alive, viz. matter, space, the two ethers, and
(figuratively) time ; but living beings are compounded of two kinds of substance, viz. soul and
body, and the Jain belief is that nearly everycertain

*

;

—

'

thing, even plants, particles of earth, fire, and
wind, is possessed of life. In other words, the Jain

philosophy

is

pure animism.

Jlva

is

sometimes

living being ' and sometimes ' soul,' yet
it is not one individual universal world-soul, but a
mass of mutually exclusive, individual souls, and
every soul having attained its highest state (moksa)
is stylei. paramatman, or 'great soul,' a term only
very roughly translatable by the word 'god.'
Jainism thus fails to draw any definable distinction

translated

'

between 'life' and the soul. Dravya may be
defined from several points of view. From the
standpoint of its own unchanging nature it is that
which ever exists. For example, the soul now
embodied as a cat may in its next life be incarnated
as a dog, man, insect, or what not, yet remain, in
spite of all these changes, the same individual soul
all the time
and thus, while the body is merely
a vast multitude of cells which come and go, the
soul is a homogeneous substance whose qualities
(guna) do not come and go, and which is always
;

1

T.

W. Ehys

Davids, Buddhist India, London, 1903, p. 264.

" lb. p. 255.

T.

never becoming or merging into another,
in their modifications (parydya) the gunaa
are ceaselessly changing. The soul in its pure
state is invisible, but, when compounded in a
subtle way with visible, tangible matter, it is
rendered visible, and men, angels, etc., are examples
We do not, however,
of it in this impure state.
know when these conceptions were formed by
Jainism, and we cannot say that Jain philosophy
evolved them unaided. They were apparently
borrowed from the common stock of ideas current in India and were modified by the Jains in
The earliest Indo-Aryan conceptheir own way.
tion of life as a series of re-births was far more
primitive, and was developed not on metaphysical
lines but for ethical purposes.
Buddhism, as an organized creed,
4. Buddhism.
has disappeared from India, but the ideas which it
adopted or promulgated are still living and form
one of the sources from which the Indian beliefs
as to the origin of life are drawn. For instance,
the Buddhist teaching that all life is due to a
common source appears to find expression in the
legend that with Buddha himself was born his
horse, as well as his wife, his companions, and
even the Mahabodhi tree and the four treasurevases.
These are the seven that were born simultaneously, but to make up seven one must count
the four vases as one. Aiiother legend declares
that with the Bodhisattva were born 500 Sakya
princes, 500 maidens, 500 servants, 500 horses, 500
itself,

though

—

elephants, and as many treasures came to light.'
very similar conception has survived in modern
India.
Thus in the legend of Guga, his mother is destined never to
bear a son, but Bhagwan rubs some of the dirt out of his head
and gives it to her. She divides it among a Brahman woman,
another of the lowest caste, a gray mare, and herself and all
four females, hitherto barren, become fruitful. In another
cult-legend a Brahman gives a Raja three grains of rice, and
each of his three queens swallows one and bears a son. A stock

A

;

is the gift by a faqlr of a barleycorn to
a barren widow whereby she conceives. For the Buddhist
doctrines see art. Death and Disposal of the Dead (Buddhist).

incident in folk-tales

—

Three or four centuries before
5. MedicBval.
the Christian era a religion with Vasudeva as its
central figure and a school of his followers known
as Bhagavata was founded in India. According
to the Mahabharata, the sun is the gate, and after
entrance those who are free from sin, all their
material impurities being burnt, remain as atoms
then, released from him, they enter
in him (it)
the Aniruddha (self-consciousness) form and, becoming mind, they enter the Pradyumna (mind)
form. Leaving this, they enter thatof Saiiikarsana,
i.e. the form of the individual soul (jlva), and
afterwards, freed from the three gunas, they enter
the Supreme Soul, who is everywhere and who is
Vasudeva,
he who covers the whole world and
resting-place (adhivdsa) of all beings.'
is the
Vasudeva next became identified with Krsna
;

'

Visnu, and finally with Narayana ; and
the Bhaliti system or Ekantika Dharma (monotheism) was attached to the Vaisnava creeds. Its
earliest exposition in the Bhugavad-GUa teaches
that they who know the incarnations and the
deeds of Bhagavat are released from the body and
not bom again. The discipline prescribed, however, for the attainment of the Brahma condition
is religious, not merely moral, and this differentiates the Bhakti doctrine from that of the
Katha and Bfhaddranyaka Upanisads. Mention
is made of two paths, and those who die while
the sun is in his northern course (Uttarayana)
go to Brahma, while those who die while he is
in his southern course go to the orb of the moon,
from which the soul returns. Again, the whole

and
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Davids, Lectures on the Origin and Growth of
Religion as illustrated by some Points in the History of Buddhism, London, 1891, p. 81 cf. Appendix vil. for parallel beliefs
on souls going; to the moon.
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creation (Saifasara) is compared to a pipal-tree,
which is to be cut by the weapon of indifference or
detachment. When a soul departs from a body it

takes away the indriyas (senses), of which manas
(mind) is the sixth, and brings them in when it
assumes another body. The soul itself is a part

Bhagavat and
(hemp) Bhagavat
of

is eternal.

raises all

By becoming soma
herbs. By becoming

he aids digestion. There are two souls in the
world, one changeable, the other not, and besides
these there is another, the highest or Paramatman,
who, as the unchangeable lord, supports all three
worlds after entering into them. Hence it appears
that it is the animal soul that goes out of the body
along with the six senses and enters new ones in
that condition.
6. Modern Aryan.— The multiplicity and,
it
must be confessed, inconsistencies of the older
doctrines current in India regarding life and death
are reflected in the countless beliefs now existing,
but through all the bewildering variations which
prevail a few dominant conceptions can generally
be traced, and a remote and savage tribe will be
found professing a creed which is based on the
fundamentals of orthodox Hinduism. Even the
regular terminology will reappear in forms more or
less mutilated.
So numerous are these beliefs
that only a few of them can be given.
The basic idea of life in all India is that it is
indestructible.
This leads to a readiness to take
life which to the European appears callous and
brutal indifference to it.
Thus in 1841 S. C. Macfire

pherson was deputed to Ganjam in Madras to
suppress female infanticide and human sacrifices
among the Khonds, a tribe which believed that
souls return to human form in the same family,
but that they do not do so if the naming ceremony
on the 7th day after birth has not been performed.
As the Khonds ardently desire sons, they saw in
this belief a perfect justification for female infanticide as a means of reducing the number of female
souls to be re-born in the family.' A very similar
belief prevails in the Panjab, where a girl child is
or was killed with rites and an incantation bidding
her
send a brother instead.' Exchange is not
murder.
How far this and similar beliefs account for the
reluctance to cremate young children does not
appear. But the souls of those dying after infancy
or childhood are very widely believed to pass into
another world, at least for a term. Thus in the
Panjab the Kanets of the Kulu valley sometimes
after a cremation make a small foot-bridge over
running water in the neighbourhood to help the
'

passing of the soul of the deceased. ^ Yet the same
people practise a form of divination, which is very
widely spread, to ascertain, immediately after
death, what animal the soul will enter or has
entered.

This belief is perfectly consistent with a belief
metempsychosis and yet compatible with the
worship or propitiation of the dead, who may be
benevolent or the reverse. Among the kindly dead
may be numbered the spirits of ancestors, of pure
ones (siddhs), and saints, of dutiful widows who
have committed sail, and so on. But the propitiation of the malevolent dead is much more necessary, and therefore prevalent.
For example, in
the Kumaon division of the United Provinces the
lowest class, the Doms, and even the lower classes
of Brahmans, the Khas Brahmans and Rajputs
in fact, the bulk of the population
believe in the
powers of the malevolent or vindictive dead. Thus,
if a man has two wives and drives one to suicide,
any disease afflicting the other wife's children is
in

—

ascribed to her ghost, which must be propitiated,
and gradualljf comes to be triated as a god. If a
man is killed in a quarrel, every misfortune befalling his slayer or nis children is ascribed to the
ghost.
There ia reason to believe that the emotion caused by the
dread of the effects of karma is much stronger in the hiila than
in the plains.
In particular dying in debt is dreaded as the
debtor will, it is believed, be re-born as the ox or pony of his
creditor.
If a man's son die it ia believed that he was his
father's creditor in a former life, and the debt being now extinfjuished there is no necessity of his further life.' The latter
belief is said to provide a great consolation, since the death of
an ordinary son ia a much more aerioua matter.
*

The certainty of the operation of karma ia not
without considerable effect on practical morality.
It is automatic, so that specific condemnation by
Parmeswar (God) of any sin is hardly required.
Similarly,

wanting

2

E. A. Gait, Census Hep. India, 1913, p. 216.
H. A. Rose, Olossary of Punjab Tribes and Castes, Lahore,

1911,

ii.

463.

;

the idea of forgiveness is absolutely
done may be outweighed by meri-

evil

torious deeds only so far as to ensure a better
existence in the future, but it is not effaced, and
must be atoned for. As to the objection raised to

—

thetheoryof transmigration that it does notfollow
from it that the soul remembers previous existences such a consciousness is recognized in the case
of great ascetics ; and even a person born in a
degraded position knows that the reason for this is
his wrong-doing in a previous existence.
The
nature of the next incarnation can also be divined,
when a man has died, by placing ashes from a
potter's kiln in a shallow vessel and smoothing
them. Next morning they will be found marked
with human foot-prints, claws, wavy lines, and so
on, according as the soul is to be re-born as a man,
a bird, a tree, etc. To ensure that they shall be
married to each other in a future existence, a man
and his wife bathe together in the Ganges with
their clothes tied together.
The important difference In the teachings of theoretical Hinduism and
popular religion in regard to heaven and hell is
that the former declares that there are transitory

—

stages of existence in the chain of transmigration,
while in the latter there is generally an idea that
the soul, when sufflciently purified, goes to dwell
for ever in heaven, which is regarded as a place
where the soul will enjoy material comforts. In
popular Hinduism there is no idea of absorption in
the deity or of recurring cycles of existence and
non-existence.2
The conception of life as something impalpable,
yet apparently material and certainly transferable,
is extremely common in India, and may, indeed,
be described as the most popular. Thus a woman
who has lost a child will bathe above its grave,
pouring water over herself through a sieve, in order
to ensure a fresh conception.
For the same reason
very young children are sometimes buried under
the threshold, so that the life may come back
again. This idea leads to the popular belief that
life may be stolen, and so on the night of the
Divali, or feast of lamps, male children are occasionally stolen and killed so that a barren woman
may bathe over the body and conceive a son of her
own.' As in other ritual murders, it is desirable
to kill the child with as much pain as possible.
And during the iraddhas, the ancestral fortnight
when the sun is in Virgo (Kanya), occurs the
Kanagatan laj-an, or ' fighting in Kanyagat,' also
termed sdnjhi pawan (' sharing with others '), in

which women of good Hindu caste, even Khatris and
Brahmans, of the Central Panjab, take part. On
the first day of the iraddhas, the goddess Laksmi's
image in the house or lane is painted with cowdung, and the women belonging to it go out early
in the day to a bathing-place, reviling on the way
1

1

(Indian)

Census Rep. United Provinces, 1901,

2 lb. p. 76.
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think a female soul worth stealing, although
expected to return in a boy.
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known

are

to tussles in whicli

This leads
to have sons.
garments are often rent to

but men must not interfere. The belief is
that by cursing the sons of others the female
attracts the male souls to herself througli the intervention of the goddess, wliose image is worshipped
daily and thrown into the river at the end or the
fortnight which is held sacred to the spouse of Siva
the destroyer as well as to the dead. Married
women are also cursed to become widows, in order
to prolong one's own wedlock.
On the Amdwas
day regular fights take place between large gangs
of women on their way to the river, and the all'air
is treated as a festival.
LiTEBATDRB.

—Thia hds been given in tiie footnotes.

H. A. KosE.
(Iranian).— With their
marked tendency towards optimism, the Iranians
loved life (annhu, gaya, jyatu, jiti, uitana) and
abhorred death (mahrka, mereSyu) ; the one is the
creation of Ahura Mazda, the other of Angra
Mainyu {Ys. xxx. 4), who have been at variance
since 'the beginning of life' [Ys. xlv. 2).
Not
only was life first created by Ahura Mazda {Ys.
xliii. 5, xlvi. 6, xlviii. 6), and not only did he give
life to the body {Ys. xxxi. 11), so that Zarathushtra
asks him how the fiist [i.e. the earthly] life' is to
be {Ys. xxviii. 11; cf. xxxiii. 1), but he is 'the
lord of the deeds of life' {Ys. xxxi. 8), and from
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'

him come the joys of life (F«.
The Amesha Spentas
14).

xxxiii. 10; cf. xxxiv.
{q.v.) give aid to the
xxx. 7), so that Zarathushtra
fittingly presents the life of his own body as a
holy ofiering ' {rata) to Ahura Mazda and Asha
{Ys. xxxiii. 14).
On the other hand, the demon
Wrath (Aeshma) injures the life of man, and the
wicked and unbelievers mar it {Ys. xxx. 6, xxxii.
9, U).
Life in this world is not all ; indeed, though
Zoroastrianisra teaches that all good things are
to be enjoyed in full measure, life here below is
but a preparation for the richer life beyond. For
this reason Zarathushtra asks from Vohu Manah
and Asha the words of life' {uxdd angheitS), while
the 'right ways of weal' {ereztiS savangho pado)
are to be learned from the religious teacher in the
present life {Ys. xliv. 8, xliii. 3).
If life on earth is the ' first life,' the second life
is in heaven, and that life the dregvant (the ' man
of the Lie,' the perpetual term for those who take
the devil's side
human life' [J. H. Moulton,

man

life of

{Ys.

'

'

'

'

'

'

m

Early Zoroastrianisni, London,
seeks to destroy {Ys. xlv.
Heaven is the place of long
'

Most significant of
the Amesha Spentas,

1913, pp. 146, 131])

xlvi. 11, liii. 6).
life' {Ys. xliii. 2, 13).
1,

is the presence, among
of the godling Immortality,

all

Ameretat
for in

{Ys. xliv. 17, xlv. 5, 10, xlvii. 1, li. 7),
life is to be for eternity {Ys. xlv. 7).
we turn to the Younger Avesta, we find

heaven

When

the outlook upon life unchanged.
Long life in
this world is a blessing and an object of prayer
{Ys. Ixviii. 11; Afrinakan, i. 18), while both Ahura
Mazda and the Gathis are honoured with life and
body {Ys. v. 3, Iv. 1 cf. Iviii. 3). Life is twofold
'this' or 'the corporeal' (lit. 'osseous '), and 'the
spiritual {ahmaica ahuye manahydica, Ys. xl. 2,
xli. 6 ; uvaeibya
ahubya
aheca atigheuS
yd astvato yasca asti manahyo, Ys. Ivii. 25), so
that prayer is made to Ahura Mazda to be life
and corporeality for both lives {gayascd astentdoscd
uboyo anghvo, Ys. xli. 3). The best
life' {vahiita ahu, Ys. ix. 19, and often) is actually
a synonym for heaven,' as the worst life {aciSta
ahu, e.g. Vend. iii. 35) is for 'hell,' and this concept still survives in the ordinary Persian term for
' heaven,' bihiSt.
The best of the best life' is the
' righteousness of Asha
( Vend, xviii. 6) ; and in the
time of the final Saoshyant, Astvat-ereta, men will
;

:

'

.

.

.

.

.

.

'

'

.

.

'

.

'

'

'

'

'
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live for ever, for t)iere shall be no more death {Yt.
xix. 89), even as was the case in the happy days
of Yima's reign {Ys. ix. 5; Yt. xix. 33; Vend.

pieces,

-

(Iranian)

ii.

5).

is seldom mentioned.
The
wholestressof Zarathushtra is on life, to be devoted
to overcoming the powers of evil and gaining the
eternal joys of heaven.
Even the wicked do not
die they are damned to the everlasting torments
of hell (Ys. xlv. 7, xlvi. 11).
In the Younger
Avesta, on the contrary, death is an important
feature.
We need not detail the corruption
wrought by the 'corpse demon' (Nasu cf. Gr.
viKv^,
corpse '), which forms the main theme of
Vend, v.-xii. (see also art. DEATH AND Disposal
OF THE Dead [Parsi]), and we need only mention
that a standing epithet of Haoma {q.v.) is duraoSa
(' from whom destruction [especially death] remains

In the Gathfis death

;

;

'

afar,' Ys. ix. 2,

19, x. 21, xi. 3, 10, xxxii. 14 [on
the latter passage see Moulton, 71 f., 358]). Death
is one of the worst of evils
Yt. iii. 7-12 ; cf. ix.
10), and the first to stay it was Thrita ( Vend. xx.
2), while it is the Drui (the Lie, the negation of
the truth of Ahura Mazda [?]) who destroys life
Ys. Ivii. 15), life here probably being meant in
(
the eschatological sense. As we have seen, in the
blessed future there will be no death, but in this
present world only the wicked forget death the
man of piety prepares for it {Aogemadaeca, 32fF.),
for it is inevitable {ib. 53 ff.).
According to the Pahlavi Dmd-l Malnog-i Xrat
(viii. 20), which is not strictly orthodox, being
markedly fatalistic in tone (cf. art. Fate [Iranian]),
the seven planets
pervert every creature and
creation, and deliver them up to death and every
evil.'
According to the BundahiSn (i. 7 ; cf. xxx.
20 tf.), the creatures of Ahriman will perish at the
Last Day, when the heavens and the earth shall
be created anew and when the creation of Ahura
Mazda shall reign supreme, after wicked men shall
have been purified by the flood of molten metal
which at that time will cover the world.
Of mythological concepts of life and death there
is scant trace in Zoroastrianism, the sole allusion,
evidently borrowed from a Semitic source, being
to the tree Gokart (the Gaokerena of Yt. i. 30,
Vend. XX. 4, etc.), or white Horn, which is 'the
counteractor of decrepitude, the reviver of the
dead, and the immortalizer of the living' {Selections of Zdt-Sparam, viii. 5), and from which, at
the diroKaTa.<rTa(Tis, is obtained one of the components of the food which will give undying life to
all {BundahiSn, xxx. 25; cf. ix. 6, xviii. 1, and see
F. Windischmann, Zor. Studien, Berlin, 1863, pp.
169, 253 ; F. Spiegel, Erdn. Alterthumskunde,
Leipzig, 1871-78, i. 464 fl.).
(

'

'

;

'

—

LiTERATtTRE.
Ttie principal references are given by C.
Bartiiolomae, Altiran. Worteriyttch, Strassburg, 1904, s.w.
'Anghav-, *Gaya-,' Jitay-,' 'Jyatav-,' 'U5tana-,' 'Mahrlra-,
'Mere^yav-,* 'PourumahrlEa-,' etc.
No special study of the
subject has yet been written.
LoUlS H, GRAY.
'
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(Japanese).—As might be

expected, the early Japanese conceived of life and
death as being entirely dependent on breathing.
The word for to live,' iku, is associated with iki,
breath ; and i-no-chi, the expression for life and
vitality, is believed to mean iki-no-ucki, 'during
breathing,' or iki-no-michi, 'the way of respiration.'
Similarly, the word for 'to die,' shinu,
seems to mean «AJ-mM, 'the wind goes' (a derivation of the word from sugi-inu, ' to pass away,' is
disputable).
These very ancient words are still in
common use, though the people think little of their
'

'

'

etymology.

The mythology opens with the primal power of
production. Three deities are said to have sprung
out of the primeval chaos. One of these is the
Eternal-Ruling (Ame-no-minaka-nushi), and the
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other two are the High-Producing (Taka-mimusubi)
and the Divine- (or Mysterious- Producing (Kamimimusubi). The last two are identified with the
Divinity-Male (Kami-ro-gi) and the Divinity-Female (Karai-ro-mi), the terminations gi and mi
representing 'male' and 'female' respectively.
It has not unreasonably been suspected that this
triad may have been borrowed from the Chinese
ideas of the primal entity and the two principles,
positive and negative, flowing out of it ; but the
Divinity-Male and the Divinity-Female are constantly invoiced in the ritual or prayers, some of
which are of remote origin. It is undeniable that
in the pristine faith of the Japanese the generative
powers played a great part, but these divinities
themselves were thought to have been generated
spontaneously, and the first pair are followed by a
series of similar deities.
They were all) generated
independently from one another and in turn disappeared or hid themselves.
The last of these pairs are the Male-Who-Invites
(Izana-gi) and the Female- Who-Invites (Izana-mi),
who are doubtless counterparts of the first pair.
They were united in marriage, by order of the
celestial deities, and brought forth the islands which
make up the Japanese archipelago, and nearly all
sorts of elements and objects (see, further, art.
)

Cosmogony and Cosmology
stories of these births

The
[Japanese]).
show that many objects of

nature were believed to be animated, as was, in
fact, whatever manifested any power, good or evil,
on men. The female deity becomes ill from bearing fire as a child and con.sequently dies. This
death, however, is not to be taken as a natural
death in our modern sense of the word. After her
death the goddess is found in Yomotsu-kuni, i.e.
'
the dark country,' which is thought to be in a subterranean region. The male deity visits her there
and, against her will, looks on her body by torchlight.
Enraged at his importunity, she, accompanied by her attendants of the darkness, pursues
him, in order to catch him and to make him a
member of the realm where death and darkness
rule.
Their dialogue on the boundary of the world
and the dark region tells of the life and death of
human beings. The female deity, now the genius
of death, threatens the male that she will take the
lives of one thousand men every day, while he
expresses his counter-determination that he will
give birth to one thousand and five hundred men a
day. Thus we see how the pair of generative
powers were divided and metamorphosed into the
powers of life and death. A similar antithesis is
attributed to the Heaven-Shining (Ama-terasu),
the goddess of light and culture, and the SwiftImpetuous (Susa-no-wo), the god of darkness and
outrage. These two are said to have been born of
the Male-Who-Invites, either alone or in union with
his consort.
These divisions, however, are not
thoroughgoing. Usually, in popular belief, life is
ascribed to the power of the Producing deity or
deities, and death to the power of evil spirits, who
are indefinite in their personalities.
The stories told of the deities, of their generation
and death, and of life and death in general, show
neither definite sequence nor unity of conception.
They are coloured by ethnological incidents, and
are also possibly mingled with foreign elements.
Still it is certain that the pristine beliefs contained
the ideas of spontaneous generation and generative
reproduction, on the one side, and the belief in
unnatural death, caused by evil forces, on the other.
This idea of death as the violent cessation of life
survived the belief in spontaneous generation,
and still remains in the observances of purity,
which are intended as a means of avoiding the contagion of pollution or to prevent evil influences of
all kinds.

(Japanese)

Life is coeval with breathing, but vitality endures
longer and acts beyond bodiiy limitations. Soul,
the source of vitality, is considered to be a thing
precious and mysterious like a jewel or ball. It is
called tama or tama-shii, subtle aerial ball.' But
it is not always a unity or a homogeneous whole,
for double manifestations of it, or double entities,
are spoken of. They are either nicji-tama and araThe
tama or sald-mitama and kiishi-m.itam.a.
nigi, 'mild,' 'quiet,' 'refined,' is contrasted with
the ara, which is wUd,' 'raging,' 'raw.' Similarly, saki means 'happy,' 'flourishing,' while
kushi means wonderful,' ' hidden,' or hideous.'
The latter set is believed to be the two aspects of
the ara-tama, the active side of the soul, but in
fact the relation between these two sets is not
clearly defined. The existence of these double.souls
know only that
in every man is also obscure.
in some cases one of them appears, even to the
astonishment of the possessor. Whether or not
the double souls were borrowed from the Chinese
conception of souls, aerial and terrestrial, or of the
two principles, positive and negative, is uncertain.
'

'

'

'

We

The soul is sometimes personified as, e.g., Ugano-mitama, the spirit of vegetable production, or
as Iki-kuni-dama, the living-land-soul. In postBuddhistic ages the souls of trees, rocks, springs,
They appear in human
etc. are more in vogue.
form, but they are distinguished from human souls,
being specially named the sei, or ' essence.' The
double souls were almost forgotten, having been
overshadowed by Buddhistic ideas, and they were
revived by the Shintoists of the 18th cent., but with
Buddhism
little influence upon popular belief.
teaches that there is only one soul to one living
being.
As to future conditions, there is a kind of
heavenly world, Takama-no-hara (' Plain of High

Heaven '), where

celestial deities reign.

Yomotsu-

kuni, mentioned above, is the opposite pole.
Besides these, there are two worlds beyond
this,
Hi-no- waka-miya ('Solar Young Palace')
and Toko-yo ('Eternal World'). The former is
mentioned only as the abode of the Male-WhoInvites, and it is sometimes explained as meaning
the shrine marking the place of burial. The latter
meant any place beyond the sea. Moreover, we
are not told whether a deity, when he hides himself, or a human being, when he dies, is destined
Nothing
to be born in one of these worlds beyond.
definite or detailed is told of these conditions.
definite systematization of the eschatology, after
the models of Buddhist ideas, was made only by
the later Shintoists.
The Japanese remained in rather primitive conditions as to the conceptions of life and death, until
Buddhism introduced an elaborate system of ideas
Contact with the civilization
in the 6th cent. A.D.
of the Asiatic continent and the importation of
Confucianism with its writings may have influenced
.Japanese ideas in some respects, as pointed out
above. But these influences did not materially
change the ideas, because Confucianism was not
On the other hand, the
particular in such matters.
Buddhist influence upon the people of the East
consisted chiefly in its elaborate eschatological

A

taught the composite nature of human
of the five components (skandha), in
order to convince the people of its impermanency.
Life, thus made up, is only a knot in a long chain
of causation, of deeds and their fruits [karmjx),
which stretches out endlessly before and behind.
Along this chain our souls have passed through all
possible forms of existence, and will continue to
transmigrate further on. There are five or six
courses \gati) of transmigTation, ranging from the
highest heaven of pleasurable life to the nethermost inferno ; and these are again classified accorddoctrines.
life,

It

made up
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ing to the three conditions of existence (hhava),
which are subdivided into twenty-five.
Beyond
these courses and conditions there are the lands
of eternal bliss, prepared by various Buddhas to
receive believers.
Every one may be born in one
of these, according to his faith and merit.
The
Tusita heaven of Maitreya and the Sukhavati of
Amitabha were the most popular Buddha-lands
{k^etra) in the Buddhism brought to the East. There
the soul, no longer subject to causation and transmigration, will enjoy full communion with the
saints, and may come back to the earthly worlds in
order to save relatives and friends.
can imagine
how wonderful and attractive these teachings must
have appeared to the people, simple and credulous
as they were. Thus, an inscription dated A.D. 622
expresses a belief in karma and a devout wish to
be taken to the Land of Purity by the grace of
Buddha. It is questionable how much impression
these ideas left upon the mind of the people at
large a hundred years after their introduction
but the change and widening of thought are
undeniable.
Steadily progressive Buddhist influence, first
among the higher classes and then among the lower,
gradually suppressed the old national ideas as well
as the Confucianist conceptions of life and death.
The romances, stories, and lyrical poems of the
10th cent, and later abound in ideas of karma,
transmigration, and birth in Buddha-lands. Those
ideas and beliefs became and remain to-day the
most important factors of popular beliefs, in spite
of hostile endeavours made by the Confucianists
to depose them, ever since the 17th century. They
can be detected in many songs sung by street
musicians, and the words alluding to them are
used in daily affairs, consciously or unconsciously.
Nevertheless, the native ideas have never died
out, but have remained rather as a kind of matrix
into which the adopted conceptions have been laid.
The national beliefs, so to speak, look upon the
sun as the source of all vitality. But here the sun
is not exactly the goddess of light (Ama-terasu) of
the mythology. It is sexless and without any
other attributes than that of the life-giver. It is
invoked as the Great Divinity (Oho-mi-kami) or the
August Heavenly Way (O-tento-sama), and is worshipped every morning by some, or on New Year's
morning and at sunset on the equinoxes by the
majority. They breathe deep breaths facing the
sun, meaning to inhale thereby the vital essence
At the same time
iyoM) emanating from it.
prayers, either Shintoist or Buddhist, are uttered.
The power opposing life is darkness, which, however, means not merely absence of light, but an
evil power or pollution {kegare or yinki), the cause
of ills and death.
This belief in the sun as the life-giver is certainly
a survival of that in the Producing-Divinity, who
follows the Heaven-Shining goddess as her nou-

We

;

raenon.
The ideas and practices have been influenced by the Buddhist cult of Vairochana (the
Great Illuminator) and also by the Confucian
dualism of the yin and yang, but we can see here
a tendency to continue primitive beliefs.
These ideas have been systematized in recent
times into a cult by some Shinto reformers. One
section of Buddhists favours this cult, while the
other disregards it, though without opposing it.
To the former belong the Shingon sect, the most
Hinduistic form of Buddhism, which has tried to
amalgamate Shinto, and the Nicliiren sect, the

most Japanized Buddhism. To the latter category
belong the Jodo and the Shin sects, the Buddhist
Pietists and Puritans, and the Zen sect, the school
of meditation and introspection.
On an average, the prevaUing conceptions of the
modern Japanese are based on the Buddhistic
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Karma and fate are still believed in by
many, but transmigration is not strictly adhered to
in the details of its teacliing.
The majority, in
fact, think little of life and of its origin
but evils
and diseases are, in many cases and by many
Shinto.

;

people, ascribed to spirits or devils indiscriminately.
the educated classes and educational circles
agnosticism, so common to the Japanese mind and
to Confucianists in this connexion, is a recognized
principle.
Young Buddhists, who are now eagerly
engaged in reconstructing their faith in Buddha,
are not strict in the doctrines of karma and trans-

Among

migration.
Literature.— B. H. Chamberlain, Kojiki, Tokyo, 1882 ;
G. Aston, Nihimfii. London, 1896, Shinto, do. 1905,
L. Hearn, Uteanings in Buddha-Fielde,
pp. Sit., 282, 2921.
Boston, 1897 ; A. B. Mitford, Tales o/ Old Japan, London,
1874, pp. 193-278.
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Optimism is
the keynote of post-Biblical Judaism. Lverything
that God does is for the best {Berakhoth, 60o), and
this life is essentially good, to be contemplated with
joy and gratitude.
For every breath that a man
draws,' say the Rabbis, 'let him praise God' {Midr.
'

Rab. to

Gn

self, for it

2').
Yet life is not an end in itmust be lived under a sense of respon-

sibility to the Giver, and all its worth resides in
this aspect of it.
At death a
loses the opportunity of obeying the Torah and the Commandments (Shab. 30a). ' Morality,' says M. Lazarus,
summing up the teaching of Judaism on this subject, 'is man's vocation' {Ethics of Judaism,, § 116),

man

and the Rabbinical legend

tells of God's saying at
Sinai ' If Israel accept not the Commandments, it
is better that the earth revert to chaos (Shab. 88a).
The world,' say the Rabbis elsewhere, stands
upon three pillars the Torah, Worship, and Benevolence' (Aboth, i. 2); or, according to another
maxim, ' upon Justice, Truth, and Peace (ib.
:

'

'

'

:

'

'The Torah

the medicine of life' {Yoma,
Tib)
in other words, life is made sane and efficient by religion. God, according to the Talmudic
My light, the Torah, is
doctors, says to Israel
in thy hands ; thy light, the soul, is in Mine.
Tend My light, and I will tend thine {Midr. Bab.
to Lv 24").
The supreme hope of the Jew is to
behold the Kingdom of God established on earth,
and thus, in a notable passage of the Liturgy for
the New Year Festival, he prays
Put Thy fear, O Lord God, we beseech Thee, upon all Thy
works, so that all mankind may bow before Thee, and become
one band united to do Thy will with a perfect heart for we
18).

i.

is

;

:

'

'

:

'

;

know, O Lord, that dominion

is Thine, and that strength is in
right hand. And so give glory, O Lord, to Thy people,
hope to those that fear Thee, and the opening of the mouth to
those that trust in Thee. For then the righteous shall see and
be glad, and iniquitj' shall shut its mouth, and all wickedness
shall be wholly consumed like smoke, for the proud rule of sin
Then every creature shall
shall pass away from off the earth.
own Thee as its Creator, and everything that hath breath shall
cry. The Lord, the God of Israel, reigneth, and His dominion
ruleth over all ' (cf. Sir S6"r-).

Thy

But, though the true

life is

the

life of service, it

must be glad service, for the view of life taught
by Judaism is serious, but cheerful (Lazarus,
The Shekinah (the Divine Presence), says
§ 253).
the Talmud, does not come in response either to
'

'

grief or to levity,

but to glad performance of duty

{Shab. 306). This is the essence of Jewish doctrine
on the subject; neither asceticism nor hedonism,

but joy springing from and tempered by the religious idea, is the characteristic Jewish temper.
There should be no unrestrained laughter in this
world {Ber. 31a). The history of Israel, with all
its tragedy, is sufficient to forbid such mirth ; and
the pious Jew denies himself many a pleasure in
memory of desolate Jerusalem. Moreover, unlimited enjoyment is incompatible with a religious
outlook on life ; the good man will conceive of
liimself as living under a Divine law, with which
'

'
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must be made conformable. On the
other hand, the ascetic idea is alien to the true
Jewish spirit. The desire for happiness is no evil
thing, and its indulgence, under right conditions,
Even the impulses that make
is commendable.
for physical pleasure are the Divine handiwork,
and to gratify them is a duty without them life
If it were not for desire, the
would be impossible.
world could not stand a man would not take a
wife, nor build a house, nor plant a vineyard'
{Midr. T'hillim, ed. S. Buber, Wilna, 1891, to
Ps 37'). But indulgence of these lower instincts
must have as its motive, not the satisfaction which
it yields, but the desire to promote the Divine purpose for which they were created. That indulgence
18 a duty, but a religious duty.
Thus the Rabbinical law, following the general rule laid down
in Ber. 35a, prescribes a number of prayera to be recited by the
Jew on indulging in various pleasures more or less sensuous in
his pleasures

;

'

;

—

character on partaking, e.g., of various kinds of food, on inhaling the scent of a flower, on looking upon the sea, on beholding a
rainbow, on taking possession of a new house, and on wearing new
clothes tor the first time. By such means physical gratification,
while sanctioned, is also sanctiiied. The tendency to self-indulgence is not rebuked, but restrained natural desire is
tempered, not extirpated or suppressed.
Material comfort
and EBSthetical pleasures are regarded as integral parts of an
ethically sound life (Lazarus, § 245). It is a Jewish boast that
the Hebrew lan^age is particularly rich in words connoting
joy. The Rabbis count ten such synonyms (Aboth d^ Rabbi
Nathan [ed. S. Schechter, Vienna, 1887], 62a). The Feast of
Tabernacles is called the 'season of our gladness '^ar«xce^^7ice
(see Authorised, Prayer Book, ed. S. Singer, p. 228); 'it would
seem as though the Festival was instituted for the specific
rpose of gladness, as though the religiousness of joy was to
indicated by ordaining a special celebration in its honour'
(M. Joseph, Judaism as Greed and l/ife'^, p. 185). Joy is itself
service but it must be transmuted into service by being purified.
Pleasure must be dignified by piety and self-restraint.
At meals, the Rabbis teach, words of Torah must be spoken,
otherwise it is as if the assembled company ate of the sacrifices
of the dead {Aboth, iii. 3),
A man should eat only when he is
hungry, and drink only when he is thirsty, and always in
moderation (HulKn, 84a, b). The Talmud inveighs against
gluttony and luxury (Pesachim, Ilia). In fine, Judaism commends the golden mean between unbridled self-gratification
and extreme self-denial. Indulgence and renunciation must
be allies, not antagonists
something of both must go to
the making of the daily life and each must find its justification in the higher utility.
Here,' says Moses Luzzatto (18th
cent.), is the true rule on this subject
The worldly pleasures
which a man needs not it is his duty to eschew but those
which, for one reason or another, he does need he cannot
renounce without sin. This is the safe rule. But its application to the various circumstances of life must be left to the
intelligence and the conscience {Mesilath Yesharim, c!i. 13).
A far older teacher, Jehudah Halevi (12th cent.), aptly says
Our law, as a whole, is divided between fear, love, and joy, by
each of which one can approach God. 'thy contrition on a fast
day does nothing to bring thee nearer to God than thy joy on
the Sabbath and holy days, if it [the latter] is the outcome of a
devout heart' {Kitiit al-Khazari, tr. H. Hirschfeld, London,
;

*

'

;

;

;

'

'

:

—

;

*

'

1905, p. 113).

It is due partly to the difficulty of defining the
via media of moderation, and partly to the sorrowful experiences of the Jewish race, that occasionally temperance has overstepped the safe line, and
lost itself in austerity.
The Talmud tells of a
Rabbi (Ze'ra) who fasted a hundred days (Baba

and of another (Mar ben Rabina)
fasted practically all the year round {Pe.s.
There
have
686).
been Jewish sects, like the Essenes and the tCaraites (qq.v.), which have been
marked more or less strongly by austere practices.
me^Ha,

85ai),

who

In Judaism, as in other religions, mysticism has
for the world and its joys as its

had contempt
corollary.

The

disciples of Hillel

and Shammai

even formally discussed the question whether life
is worth living (Erubin, 136).
This uncertainty
is often visible.
The devotee who gives himself
to fasting is called, now a saint, and now a sinner
{Ta'anith, 11a, 226) ; a man must die for the Torah,
and yet he must not (Baba kama, 61a ; Erubin, 66);
to sleep on the earth is commended in one place
(Baraitha of R. Meir), and discouraged in another

But these contradictions are either
626).
passing or incidental phases of Jewish thought;
a firmer note is the rule, and the ascetic and the
(Ber.

(Jewish)

pessimist are only by-prod«cts of Judaism. It ia
a bad sign, say the Rabbis, to despise life (Tana
and they account for the
d'be Eliyahu, ch. 14)
sin-oft'ermg brought by the Nazirite (Nu 6") by
contending that his very abstinence from strong
;

drink was a sin (Tdanith, 11a).
'
According to our view,' says Jehudah Halevi (op. eit. p. 135),
a servant of God is not one who detaches himself from the
world, or hates life, which is one of God's bounties. On the
contrary, he loves the world and a long life because it affords
him the opportunity of deserving the world to come.'
'

According to a striking Talmudic utterance, in the
next world men will be called to account for the
lawful pleasures which they have refused in this
life (Jer. ^iddushin, ch. 4).
And the real Jew
speaks in these maxims.
Judaism fixes the
thoughts of its adherents upon the future world,
but not to the exclusion of this world.
It has
revealed heaven to men, but earth as well (M.
Giidemann, Da^s Judenthum, Vienna, 1902, p. 56).
It has no sympathy with self-mortification for its
own sake, no commendation for the temper that
'

'

voluntarily courts pain and abridges life for the
greater glory of God. Suffering has to be patiently
endured when it comes ; it has even to be welcomed
' With
as the seed of moral regeneration.
thy very
wounds I will heal thee,' God, according to the
Rabbis, cries to man (Midr. Bab. to Lv 15' [the
reference is to Jer 30"]), and those whom God
afflicts bear his name (Midr. T'hillim to Ps 94')
'

'

thou desirest life, hope for affliction (ib. to Ps
Such utterances betoken not a worship of
sorrow, but a recognition of its disciplinary power,
'

if

'

16").

of its value for the character, its significance for
the life. Judaism sees no merit in suffering, but
only in the right bearing of it ; and between its
teachings and the ideas of the self-tormenting
Hindu there is an impassable gulf. Suicide is a
crime, and its perpetrator is not to be mourned
(Midr. Bab. to Gn 9* ; Maimonides, Eil. Boseach,
xi. 4) ; but the slow suicide that comes of selfmortification or of the neglect of health is also
'
reprehensible.
statutes, and
Ye shall keep
judgments : which if a man do, he shall live
by them' (Lv 18') 'live by them,' says the Rabbinical gloss, ' not die by them ' ( Yoma, 856).
Scattered among the motley contents of the Talmud are the
materials for an entire treatise on medicine and hygiene and
the fact is itself a proof of the importance attached to the
physical life by the old Jewish sages. Personal cleanliness is
exalted into a religious duty. Hillel (1st cent. B.C.), on his way
to the bath-house, tells his disciples that he is about to perform
a sacred rite it is a religious duty, be explains, to tend the
body, upon which God has stamped a divine beauty {Midr. Rab.

my

my

—

;

;

Personal cleanliness, the Talmud teaches, is the
avenue to spiritual purity (Aboda Zara, 206). The duty of preserving life, it further declares, overrides the religious law
(Voma, 856). It is not only allowable, but a duty, to extinguish a dangerous fire on the Sabbath day, and to ask permission of the religious authorities is to incur delay and to be guilty
of murder. The heads of the community are to be foremost in
the humane task (ib. 846). For the dead, even though he be King
David himself, the Sabbath must not be broken but it may be
broken for the living, even for a child a day old.
Put out,'
says the Talmud, the light of a lamp on the Sabbath day rather
than extinguish God's light of life (Shab. 306). In a well-known
passage in 1 Mac (239-11) the Jewish patriots are described as
resolving to defend themselves on the Sabbath instead of passively sacrificing their lives, as their brethren had done hitherto.
Self-preservation is a duty. To slay a fellow-creature at the
command of another is a crime (Pes. 256) but to slay him in
self-defence is justifiable. If we are called upon to choose between saving our own life and that of another, we must save our
own (Baba me^'a, 62o). Self-torture is forbidden {Baba kama,
916), as is the courting of needless danger to life
by sleeping, e.g.,
on the ground, or remaining in a dilapidated house (ra'amiA,
206 Ber, 626). In certain ailments unclean meats, usually
forbidden to Jews, may be given to the patient {Yoma, 83a).
to

Lv

2535).

;

'

'

'

;

—

'

;

'

There are limits, however, to this regard for the
physical life.
man may break every law to save
his life except those which forbid the three cardinal
sins, idolatry, incest, and murder (Sank. lia).
Those who suffer martyrdom for the faith are
justly lauded by the Talmud (Gittin, 576). But,
with these reservations, the duty of preserving life
Nothing must be done to abridge
is paramount.

A
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the duration of life even in tlie case of the dying
(Shab. 1616).
The Talmud has the story of a sage who, suffering martyrdom
at the stake, is adjured by his disciples to end his agony by
giving himself to the flames forthwith. He refuses. '(jlod,'he
says, 'alone can talie my life ; I may not' {Aboda Zara, 18a).

Kegard
gift of

The

for life is exalted into reverence.

God,

must be treated with

life

tlie

utmost

The Talniudic laws

prescribing
kindness to the lower animals are in part actuated
by this motive. God has created the various types
It
of animal life, and desires their perpetuation.
is man's duty to pay homage to the Divine will in
this as in every other respect, and to make himself
the instrument for its fulfilment (see Aaron of
Barcelona, Sepher Hahinnukh [13th cent.], §§ 284,
consideration.
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—

had made, and beliold it was very fjood'
it is
death that is meant, says a Kabbi (Midr. Rub. to
1*').
Gn
The death of the righteous is like the act
of one who gently draws a hair from the surface
of milk {Ber. 8a)
this is called 'death b^' a kiss'
(Baba bathra, 17a). The death of the wicked, on
the other hand, is like the painful disentangling
of a thorn from wool (Ber. 8a).
Death is the
liberator (Shab. 30a)
it is like the entering into
port of a well-laden vessel (Midr. Rab. to Ec 7')
hence it is that the Wise Man declares that the
day of death is better than the day of one's birth
(ib.).
It is fulfilment as compared with mere
promise. Far from being the primeval curse, death
IS a blessing.
The day that Adam died was made
a holiday (Tana d'be iHiyahu, ch. 16).
The death
of the righteous,' God says, is a grief to Me, and
never should they die if they did not themselves
ask for death; for did not Abraham say, "I
would be dust and ashes," and Jacob, " Let me die
now" ?' (Midr. T'hillim to Ps 116"').
The idea, however, that life is desirable as the
opportunity for obedience persistently recurs in
the Rabbinical literature.
The thought of its
cessation, therefore, is not welcome.
;

;

'

'

545).
Life, then,

according to the Jewish idea, is not
evil, but supremely good ; it is not a burden to be
shuffled off with a sigh of relief.
'

This world

is

not a vale of tears.

It is

a beautiful world, and

men must keep it beautiful by the inherent graciousness of their
own lives and by the joy they weave hito the lives of others. On
the other hand, the true Israelite does not think of this world
as his home. It is but a halting-place on the journey from one
"
point in eternity to the other, *' the ante-chamber to the palace
{Aboth, Iv. 16), '* a wayside inn " (Mo'ed ^afo-jt, 96), the port
would
safely
on
our
equip
bark
if
we
fare
where we must
our
fateful voyage in the great Beyond (Joseph, p. 287).
'

Life is not to be clung to unduly, or to be yielded
up grudgingly. When the Master's call comes, it
must be obeyed cheerfully ; for, since He does
everything well, the decree that removes us is as
wise and good as is the ordinance that places us
here.
Fear not,' says Ben Sira, the sentence of
death.
dost thou refuse, when it is the
good pleasure of the Most High ? (Sir 4P'- ). This
acceptance of death as the dispensation of Divine
justice is the keynote of the ancient Jewish burial
service, which takes the form of a theodicy, and,
indeed, is so styled. Its distinctive name is sidduk
haddin, justification of the Divine sentence,' and
its essence is expressed in the following quotation
'Righteous art Thou, O Lord, both when Thou killest and
when Thou makest alive. ... It is not for us to murmur at Thy
Blessed, then, be the righteous Judge,
method of judging.
all Whose judgments are righteous and true.
The Lord gave,
and the Lord hath taken away blessed he the name of the
Lord (Authorised Prayer Book, p. 318 f.). On hearing of the
death of one dear to him, the devout Jew utters the benedicBlessed be the righteous Judge (ib, p. 292).
tion
The Israelite, then, is taught not to desire death,
but also not to fear it. If in life he sees the opportunity for service, in death he discerns the signal
for ceasing his labours.
He is so to live as to be
ready for that signal whenever it is given ; his garments are always to be white,' for who knoweth
when the King may come ? [Shab. 153a). And, so
prepared, he can await the unknown hour calmly.
G. H. Dalman is not warranted in charging the Jew, as does
'

'

.

.

Why

.

'

'

:

.

.

.

.

.

.

;

'

:

*

'

'

'

'

Max

MiiUer also in his Gifford Lectures (Anthropological Religion, London, 1S92, p. 369), with an undue dread of death.
•The celebration of the New Year and the Day of Atonement,'
says Dalman, according to the notions attached to it by orthodox Judaism, instead of mitigating or banishing the fear of
death, strengthens it (Chi-istianity and Judaism, Eng. tr.,
Oxford, 1901, p. 40^. He is doubtless thinking of the pa,ssionate
prayers for life which fill so large a place in the liturgy for those
solemn days. But those days are essentially days of penitence ;
and, if the Jew supplicates for life, it is in order that by repentance and amendment he may put life to noble uses henceforth.
Death itself has no greater terrors for him than it has for any
other religionist. Judaism, at any rate, does not encourage
such fears, but exhorts the Jew to contemplate death with a
tranquil mind as the end and the climax of the well-spent life.
'

'

Such a death, coming

in its due season, is likened
gathering of fully - ripened fruit or the
qaenching of the flame of a burnt-out lamp. The
death to be dreaded is the morally premature one,
which is compared to the gathering of the halfripened fruit or the untimely extinction of the
lamp (Midr. Rab. to Gn 25*). Deatli is a natural
ordinance his work finished, the worker must go

to the

;

—

and make room for his successor Abraham for
Isaac, Moses for Joshua, David for Solomon (Midr.
T'hillim to Ps 116").
'And God saw all that He

'

Even Abraham, who, as already indicated, prays for death,
represented (in the apocryphal TPHtainent of Abraham) as
being averse to it. He refuses to surrender his soul when the
archangel Michael claims it and to win his compliance the
angel, at the Divine bidding, puts off his fierce aspect, and
appears to the patriarch clothed in light. In like manner the
Angel of Death, finding David absorbed in reUgious study and,
therefore, invincible, has to divert his attention by a stratagem
before he can perform his mission (Shab. 306).
is

;

The Angel of Death is a familiar figure in the
Rabbinical literature, and, as in the later Biblical
writings (e.ff., 1 Ch 21'^), he is armed with a sword.
Its point is tipped with gall, and it is this bitter
drop that slays (Aboda Zara, 20b). Sometimes the
weapon is described as a knife (Ketuboth, lib) ;
sometimes Death is pictured as strangling his
victim with a cord.
His presence in a to^vn is
betokened by the howling of dogs (Baba kaina,
According to some ideas, Death is a fallen
606).
angel (Pirke R. Eliezer, ch. 13), and identical with
the Serpent in Eden (\Vis 2^'). His name, which
often occurs in Rabbinical literature, is Sammael,
i.e. 'the drug of God,' a reference to the gall on
Liberal opinion, however, denied the
his sword.
existence of an Angel of Death, just as it scouted
the idea of a personal Devil.
Satan, the Angel
of Death, and Evil Desire are one and the same
(Baba bathra, 16a). In other words, it is ignoble
impulse alone that tempts and destroys. Death,
however, is the friend of men, especially of the
righteous. Benevolence disarms him (Derekh eres
zuta, ch. 8) and he instructs the learned in religious lore (Ber. 51a). He respects the wishes of
the just as to when and where he delivers his
summons (Mo'ed kaion, 28a).
'

;

A Talmudic legend tells how a famous sage, Joshua ben Levi,
die, and permitted beforehand to see his place in
paradise, seizes the knife of the destroying angel, whereupon
a heavenly voice rings out the command, * Give back the knife
the children of men have need of it ' (Ketuboth, 776). Longfellow has made good use of the story in his Legend of Rabbi
ben Levi.
appointed to

The

necessity of death, however, applies only to
the existing worldly order.
In the Golden Age
there will be no death Messiah Himself will slay
it (Pesikta Rabbathi [ed. M. Friedmann, Vienna,
1880], 1616 [the Scripture proof cited is Is 25«]).
As to the origin of death, various opinions are
expressed.
The familiar idea that death was
brought into the world by Adam's sin has its place
in Rabbinical literature (see Shab. 556 ; Erubin,
;

Tana

d'be Eliyahu, eh. 5) ; but we find it
earlier in Sir 25**.
Closely connected with
this idea is the legend, possibly of Persian origin,

186

;

much

that the Serpent, when tempting Eve, infected her
and, through her, all mankind with his death-deal-
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Aboda Zara, 226 cf.,
Wis 2'^). According to another view,
death was ordained at creation, and the primevai sin merely hastened its coming {Tanchuma

ing poison {Shab. 55b, 146n

;

Gn 39'). Certain sages Ijeld that sin is
the cause of death, and that there cannot be
death without it
but this opinion was controverted by the majority. There were saintly men,
it was objected, who had died without sin
like
tribulation, death is no proof of transgression
{Shab. 55a, b ; Baba bathra, 17re). But the good
man, when he has finished his work, must make
way, as already stated, for his successor (ib. ZOa).
The saints of old, however, did not die in the same
way as did other men. Over Moses, e.g. the Angel
of Death had no power God Himself took his soul
from him and the same blessed death was vouchsafed to the patriarchs and to other Scriptural
heroes (Baba bathra. Via).
Some great Biblical
figures escaped death altogether, and went living
into paradise ; Enoch, Elijah, and Hiram were
among them (Derekh eres zuta, ch. 1). Of Elijah
it was believed that he was still to be seen on
earth, and there are stories in the Talmud describing his apparitions (see, e.g., Ta'anith, 22a). Death,
moreover, has no power over the phoenix, which
renews its youth every thousand years, tliis being
its reward for refusing, alone among the creatures,
to eat of the forbidden fruit offered it by Eve
(Midr. Eab. to Gn 3«).
to

;

;

,

;

;

—
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LIFE AND DEATH

(Teutonic).— Our know-

ledge of the conceptions of life and death among
primitive Teutonic peoples can be gleaned from
three fields: (1) the fragmentary information on
Teutonic beliefs and practices given by classical
and early Christian writers
(2) the organized
religious belief of the Norse peoples, particularly
the cult of the chief gods, which embodies beliefs
common to the general Teutonic stock, and reveals
traces of earlier ideas
and (3) the great mass
;

;

of Teutonic tradition, folklore, superstition, and
custom, both in early times and in modern survivals.

From a study

of this material it would appear that
the processes of thought on these subjects among
the early Teutons were very similar to those now
formulated for all primitive peoples. The early
Teuton, in dividing all that afleeted him into
animate and inanimate, probably took for his
criterion the power of motion ; from the confusion
of this power with the faculty of volition animistic
ideas would arise in connexion with active natural
phenomena, and, later, even with inanimate objects,
while a still further development would appear

in personification, with inevitable sex-distinction,

and

in symbolistic beliefs.
The criteria for the
attribution of death would be the loss of the power
of motion and the phenomena arising from it ; from
the observation of sleep, dreams, trances, etc.,
would spring animistic beliefs.
further stage
would appear in the identification of the principle
of life with those intangible or tangible manifestations, such as breath, warmth, colour, pulsation,
or blood, with whose immanence in the body life
is obviously connected
hence the belief in a
material form of the soul, leading to the idea of
the 'external soul.' Of the later forms of belief
Teutonic folklore and myth give ample evidence,
allowing one to presuppose the earlier stages.

A

;

I.

;

further,

(Teutonic)

The

principle of

life

in

nature.

— The

four

elements are constantly represented as imbued
with life, and as able to transmit or to produce it.
The strength of the belief in running water is
shown by the wide-spread Teutonic worship of
streams and springs (cf. Grimm, Teut. Mythol., p.
101), and the practice of bathing in magic springs
testifies to the power of water to give life and
health (cf. Frazer, GB^, pt. vii.. Balder the
Beautiful, ii. 29). The personification of the
living element in water is generally feminine.
The belief in life inherent in fire is shown by
the general Teutonic myth of Wieland, originally
doubtless a fire demon, and by the Norse personification of fire as Logi, later confused Avith, and
superseded by, Loki. The life-transmitting powers
of fire appear in the customs still practised throughout Teutonic Europe, at the ceremonial bonfires,
especially at Easter and Midsummer (ib. ch. iv.
note that Frazer admits the existence and significance of these customs, although he deviates
[ch. v.] from Mannhardt's explanation of tirefestivals).'
Akin to fire-beliefs is the belief in
the quickening power of the sun, shown in the
connexion between the summer solstice and the
Midsummer fires, and in the custom of rolling
curious
fiery wheels or other sun-symbols.
example of belief in the generative power of
lightning occurs in the superstition that mistletoe
The connexion
is produced by a lightning-stroke.
between fire and human life appears in the re-

A

presentation of souls as flames or wUl-o'-the- wisps.

Air has always had an important connexion
with the principle of life under two chief aspects
breath, the symbol of life (cf. Voluspd, 18);
secondly, wind or whirlwind. Wind made known
the presence of mysterious beings, and in OSinn, as
god of the wind, the slain, and the 'Wild Host,'
is the culmination of the connexion of wind with
the continuance of life in the soul.
The primitive conception of the earth as Mother
first,

of all appears widely in Teutonic belief (cf. art.
Earth, Earth-gods, § 6f.). Early personifications of her occur (Nerthus, Erce), and her lifegiving and restoring power appears in charms in
which sods, turfs, or handfuls of earth figure
many of these, whether in Old English or in
modern survivals, are Christianized, but their
origin is unmistakable.
The earth's living power
is transferred even to inanimate objects resting
on or discovered within her, such as stones and
metals ; we find a life-stone that heals wounds
Stones and metals, like
(Laxdcela Saga, 58 f.).
plants, fire, and water, were credited with volition,
as in the story of Balder, and the early idea of the
conscious power of weapons (cf. the sword that
fights of itself [Skirnismdl, 8 f.]) was long retained
in poetry and folk-tales.
"The close connexion of trees with the principle
of life is proved by the well-attested Teutonic
worship of trees, and by the idea of the WorldTree, with its popular parallels in the identification of trees with the guardian-spirits of peoples,
tribes, families, or individuals (see Hamadryads
[Teutonic]). The use of plants and fruits to convey
life is frequent even in modern superstition, and
an early instance occurs in the Volsunga Saga
(ch. i.), where the queen becomes pregnant after
eating one of Freyja's apples. The ashes of the
Yule and Midsummer logs were touched and kept for
'

'

the same purpose (cf. Branches and Twigs, § s).
Certain animals, particularly the boar, had a
special connexion with the power of life and its
transmission ; others had an intimate connexion
with individual human beings, and from this
arises the power of transference or of shape1

W. Mannhardt, Baiimkultus d«r Germanen,

p. 621 a.

Berlin, 1S75
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Another form of this synipatlietic
changing.
connexion appears in the 'external soul'; but
totemistio ideas, the logical conclusion of depositing the external soul in animals, seem never to
have developed among the Teutons (K. Helm,
In heroic
Altgerm. Jleligionsgesch., i. 23 ff.)saga the infant hero ia sometimes suckled by an
animal, as were Wolfdietrich and SigurSr Sven.
The serpent, in other cults so important a symbol
of life, because of the renewal of its skin, has
little connexion with life-conceptions in Teutonic
mythology. The tenacity of the belief in individual
li^ in the natural world appears in frequent
personification, though it is sometimes difficult
to distinguish between nature-personifications and
those local deities which abound in Teutonic belief,
but which may be a later development.
It is a moot point whether the primitive Teuton
believed in a universal life-giving spirit ; without
foing so far as to assume a monotheistic origin for
'eutonic mythology, we can yet believe that the
principle of life was early personified, though
whether as earth-spirit or as sky-spirit it is imposAnimistic thought generally tends
sible to decide.
to the latter, but the Nerthus evidence, the NerthusFreyr combination, and the Swedish worship of
Freyr as a fertility deity all point to the former.
All the chief gods had some connexion with
productivity, and traces of phallic worship are not
lacking [ib. i. 214-225). The origin of world-life
has already been treated (see Cosmogony and
Cosmology [Teutonic]) ; the revival of world-life
and its different phases were celebrated at the

Easter,

Midsummer, and Yule

festivals.

—

origin of individual life. The Teutonic
conception was prevented from becoming metaphysical by that material view of the soul which
13 illustrated by the ceremonies followed at birth
and the lack of individual(see Birth [Teutonic])
ism in the life-conception is shown by the importance attached to blood-kinship, heredity, and reBlood-kinship was the closest of ties, and
birth.
the mingling of blood was the symbolic ceremonial
2.

The

;

sworn brotherhood (cf.
The power
[Artificial], i. 7).
for

Brotherhood

art.

of heredity consisted
in the transmission of racial qualities, especially
courage and hardihood, as in the case of Sinfjotli
(Volsunga Saga, 8). The idea of re-birth, which
still persists, was deeply rooted in Norse belief, and
accounts for the constant pre-Christian custom of
naming children after dead ancestors ; the name
was of great efficacy in the attraction of ancestral
qualities, and even implied the transmission of a
personality.
The impossibility of re-birth was
considered a misfortune (cf. P. Herrmann, Nord.

Mythol.,^. 35 ff. ). Similarly, the hamingja, or genius
in female form, could transfer itself from the dead
to a beloved kinsman (Viga Glums Saga, 9). The
different stages of human life were little regarded ;
we know of no initiatory ceremonies at adolescence,
although Karl Pearson {Chances of Death, London,
1897, vol. ii. ch. ix.) considers that the licentious
character of mediaeval Walpurgisnacht revels proved
otherwise we
their origin as sexual festivities
hear only of military ceremonies (Tac. Germ. 13)
or of heirship feasts (Ynglinga Saga, 40).
The material representation of the soul was
probably induced by the observation of dreams and
similar phenomena, where the soul appears to have
an independent existence, or by the location of the
soul in various organs of the body, as the liver,
An extension of this material
heart, or head.
representation appears in the doctrine, common to
all Teutonic peoples, of the 'external soul'; the
chief evidence is the story told by Paulus Diaconus
;

Langobardorum, iii. 33)of King Gunthram,
whose soul was once observed to issue 'in modum
Survivals
reptilis' from his mouth during sleep.
{de Gest.

(Teutonic)

43

of this idea in fairy-tales show the control exercised
by the individual over his external soul, generally
by depo.siting the soul in a place of apparent safety,

an object or plant, and thereW prolonging
indefinitely the body's existence (cf. Frazer, ii.
U6tr. ; CF, ch. v.).
case of control exercised
in

A

by an external and malignant power is that of
Nomagestr, whose life was identified with a burning candle (Saga af Kornagesti, 11). The soul's
power to assume animal form and to go on journeys
{hamfarir), leaving the body sleeping, accounts for
hamramir, or shape-changers, and confusion of
such ideas with the observation of states of supernormal activity appears in accounts of berserksgangr and shape-changing (see TRANSMIGRATION
[Teutonic] and Lycanthropy, § i).
An extensive power over the principle of life
was ac(juired by magic, chiefly sympathetic, prophylactic, or coercive, and it was possible to induce
animal and vegetable fecundity, as by the sympathetic magic of the Midsummer fires. Instances
of the sacrifice of human life to ensure vegetable
fecundity occur in the immolation of the kings

Domaldi and

Oliifr

(Ynglinga Saga,

18,

47);

a

slightly different case is that of Aunn, who gained
an added ten years of life for each son sacrificed
(ib. 29).
Magic use of plants, etc., and of charms

could induce prolific human life, and facilitate the
Life could be
soul's coming (Sigrdrifumdl, 9).
protected or prolonged by various practices, such
as passing the individual through a cleft tree or
Frazer, ii.
hollow stone (cf. Grimm, p. 1167
168 ff.); the story of Balder exemplifies prophylactic magic to secure invulnerability.
By spells
poison could be rendered innocuous (Egils Saga,
44, 75, 79), and sickness prevented or cured, while
the perpetual battle of the HjaSninga exemplifies
the power to renew life indefinitely (Skdldska;

Charms also had power to suspend
47).
the sleepthorn), and to harm or destroy it
metamorphoses were often compulsory, the result
of external magic.
The
3. The conception of death in nature.
elements have all a death-dealing as well as a
life-giving power, especially fire and water ; water
acquires a maleficent power on Midsummer Day,
and demands a human victim similarly, many
vegetable and animal objects had death-dealing
powers, inherent or temporarily acquired.
This
4. The conception of individual death.
arose from the phenomena attending sleep, which
foreshadowed the soul's departure ; the soul is
still materially represented as issuing from the
mouth in the form of a bird or mouse, and its exit
In Norse mythois facilitated in every way.
logy the dead made an actual journey, and needed
travel
the
Hel
road.
The
idea of cessashoes to
tion of activity after death, if it ever existed, was
soon superseded, as is proved by the universal
custom of providing the dead with material implements ; the earliest tombs contain cups and vessels,
not armour and weapons a sign that at first feasting, not fighting, was to be the chief occupation.
Activity after death could be exercised still on
earth, but it was then frequently malignant, and
could be prevented only by burning the corpse
(Laxdcela Saga, 17, 24). Spirits could return in
animal or in human form (Erbyggja Saga, 51, 53),
and hauntings show the power of ghosts to afi'ect
the living ; fear was probably as great an incentive
Activity in
to ancestor-worship as reverence.
another world was materially conceived as a close
is
proved
by
the nature
parallel to mortal life, as
of the implements provided, and such activity was
often localized in sepulchral howes (ib. 11). The
Valhalla belief is the final poetic development of
the conception of OSinn as god of the slain; in a
less warlike age a more peaceful prefigurement

parmdl,
life (cf.

—

;

—

—
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arises,

German

the Rosengarten of the later

poets

;

Saxo Grammatious's account (Gesta Danorum, i.
31) of Hadding's voyage to the under world represents an intermediate stage (of. art. Blest, Abode
OF THE [Teutonic]). The power of death was inexorable and inevitable, even the gods being
doomed to perish at the world-death. Death was
personified in many forms as a messenger, or as
an enemy. The Norse Hela was certainly at first
a Teutonic Proserpine, however shadowy subse?iuently, her personality was not distinguished
rom her abode. Popular and grotesque personifications of death prevailed later, and gave rise to
the idea of weakening death's power by insulting
or beating a tangible representation (Grimm, p.
:

:

Literature.

In spite of the undoubted fatalism of Teutonic
peoples (see art. Doom, Doom myths [Teutonic]),
the belief, born of instinct and desire, prevailed
that magic enabled man to exercise a twofold
power over death first, in retarding or hastening
death ; secondly, in controlling and summoning
:

(Erbyggja Saga, 55).
Preventive magic
against death might include the wide range of
charms to preserve health, prevent barrenness,
heal sickness, or stanch blood.
Coercive magic
to compel death was apparently as frequent as
preventive, thougli naturally more secret.
It was
possible to foresee the doom of death upon others,
and also to have the premonition of it in oneself
to be fey. The summoning of spirits (hclruna),
performed by means of the valgaldr, became in
spirits

Norse mythology an important branch of magic

Magic [Teutonic]).
The ethical aspect of

art (see

life and death.— It is
deduce the ethical outlook of the average
Teuton on life and death because of the extremely
objective character of the literature, but the nonmoral aspect of world-life and world-death is proved
by the fact that the end of the world comes automatically,' involving the gods also.
Respect for
the principle of life is presupposed by the importance attached to fertility and all that promotes it ; but this was instinctive, and originally
entirely non-moral.
Respect for individual life

difficult to

'

rarely appears, except in kinship the slaughter
of kin was abhorred as violating the blood-tie
(Saxo Grammaticus, Gesta Danorum, ii. 1 ; Beowulf, 2436 ff. ) but even this was probably due more
to tribal than to moral instinct. Custom rather
than morality governed the sacrifice or the retention of life, as in the case of the Gothic widows
(Prooopius, de Bello Goth. ii. 14).
Chivalrous
sparing of life was little known, for Saxo Grammaticus's assertion to the contrary can hardly
be substantiated from earlier literature (Gesta
Danorum, v. 160). The fatalism so deeply ingrained in the Teutons coloured their whole
outlook, but it was untinged by remorse for an
ill-spent life or by fear of coming punishment
and the lack of a moral division after death is
so general that it is tempting to explain apparent
inconsistencies by the theory of Christian influence.
Suicide was allowable when due to grief
for a friend or kinsman, and was more honourable
than an ignoble death (cf. Saxo Grammaticus, tr.
O. Elton, London, 1894, p. xxxvi). The practice
of human sacrifice points to little respect for
human life in the abstract (see art. HUMAN
Sacrifice [Teutonic]) the fact that such sacrifices were prophylactic or propitiatory was held
;

;

—J. G.

Frazer, GB^,

pt. viL,

Balder the Beautu
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LIFE,

FUTURE.— See State of the Dead.

LIFE-TOKEN.—' Life-token

'
or ' life-index
to an object the condition of which is in popular belief bound up with
that of some person, and indicates his state of
health or safety. The object may be an artifact,

is

767).

5.

—

victim whether he were merely passive undei
compulsion or a willing and exalted sufferer.

the technical

name given

such as a tool, a weapon, or an ornament or it
may be a tree or plant, an animal, or even a well,
The
or a vessel of water or some other liquid.
most familiar examples are found in the Arabian
Nights, In the story of 'The Two Sisters who
envied their Cadette,' with which Galland concluded his version (cf. R. F. Burton, Supplemental
Nights, London, 1886-88, iv. 491 ff. ), Prince Bahman,
on departing in search of the talking bird, the
golden water, and the singing tree, leaves with his
sister a hunting-knife, the blade of which will
remain clean and bright so long as he continues
safe and sound, but will be stained with blood if he
be slain. His brother, following him, leaves a string
of pearls, which will run loose upon the string
while he is alive, but after his death will be found
fixed and adhering together.
;

The incident is, in fact, common in folk-tales all
over the world where the hero goes on a perilous
adventure, and his friends require early information,
that they may in case of need sally forth to rescue
or avenge him.
It is necessary here to draw attention only to one wide-spread cycle that of the
modem variants of the ancient Greek story of
Perseus. In these tales Perseus is often represented
by three sons, born in consequence of their mother's
having partaken of a magical fish. Some portion
of the offal of the fish is buried in the garden ; a
tree grows on the spot and becomes the life-token
Sometimes a portion of the fish's
of the children.
blood is preserved, by its direction, in phials, one
for each of the children, to boil or become turbid
In a story from Pisa the
in case of misfortune.
fish-bone is fastened to a beam in the kitchen, and
sweats blood when anything untoward happens to
any of the boys.
"There is thus an original organic connexion between the life-token and the person whose condition
This connexion supplies the interpreit exhibits.
tation. The life-token is derived from the doctrine
of sympathetic magic, according to which any
portion of a living being, though severed, remains
in mystic union with the bulk, and is affected by
whatever may affect the bulk. Sympathetic magic,
however, is not confined to folk- tales it has a
It is applied in witchcraft and
practical bearing.
folk-medicine to the injury or to the benefit of
human beings and every object that comes into
relation with them. Accordingly, we find the lifetoken not only in folk-tales, but also in everyday

—

:

custom and superstition.

;

A

and pathetic example of a severed portion of a
being employed as his life-token is recorded in the United
Early in the last century a boy in Grafton County, New
Hampshire, was so badly scalded that a piece of his skin, fully
an inch in diameter, sloughed off, and was carefully treasured
by his mother. When he grew up, he left home and was never
heard of after but his mother used from time to time to examine
the fragment of skin, persuaded that, so long as it was sound,
her son was alive and well, and that it would not begin to decay
For thirty years, until her death about the
until his death.
striking

sufficient justification,

human

sary.

States.

if indeed any were necesThere certainly seems to have been a strong
idea of sacrificing the life and welfare of the one
It would add greatly to our
to that of the many.
knowledge and the interest of the subject if, in

the account of prophylactic sacrifices, the least
clue were given to the mood and temper of the

;

LIFE-TOKEN
year 1843, she kept it and thenceforth her daughters continued
to do so under the intluence of the same belief (JAFL vi.
;

[1803] 69).

This convenient method of providing a life-token
from the substance of one's own body is, however,
not always available. Fortunately, the doctrine of
sympathetic magic applies equally to objects derived less directly from the person. Just as in the
tale the ofial of the hsh buried in the garden ^ows
up into the tree and becomes the life-token of the
children who owe their birth to, or perhaps are a
transformation of, the fish, so trees are in actual
life planted for the purpose.
The navel-string of a Maori child was buried in a sacred place,
and a young- sapling planted over it expressly as the babe's sign
of life' or life-token (R. Taylor, Te Ika a Maui: New Zealand
and its Inhabitants'^, London, 1870, p. 184). Sometimes it was
buried at the foot of a tree or bush. If the tree or bush afterwards showed signs of decay or died, the results would be

45

—

Turning now to artificial objects an illustration
from a somewhat unexpected quarter.

may be given

Father George Eich, reporting in the Annalcs de la Propagation de la Foi (1898) a recent visit to Eastor Island,
relates that the native converts

persistently intjuired after
Catholic missionary, Father Albert Montiton,
previously visited them. They said that he had caused
the great stone cross in the cemetery of Hangaroa to be set up,
and told them : When you see thia cross fall, you will say,
Father Albert has juBt died ; let us pray for him.' Father Eich
went to see the cross, and found that it had in fact fallen, but
had been set up again, and bore traces of its fall. On questioning them to ascertain the precise date of its fall, he found that
it coincided exactly with that of Father Albert's death in Spain,
26th Feb. 1894 {FL xi. [1900] 4a6, quoting the Annalet at

another

Roman

who had

'

length).

*

'

similar to the child (Journ. Ethnol. Soc. i. [1869] 73). In the
latter case an already existing tree is appropriated as the lifetoken by uniting the child with it through the medium of the
cord. In the same way, in Germany the afterbirth is thrown or
buried at the foot of a young tree, and the child is expected
to grow with the tree and thrive as it thrives (K. Bartsch, Sagen,
Mdrchen und Gebrducke aits Meklenburg, Vienna, 1880, ii. 43
Urquell, v. [1894] 253). Though it is not now common thus
to unite the child with the tree, the practice of planting a tree
at the birth of a child is still frequent in Europe. In Aargau
(Switzerland) an apple-tree is planted for a boy, a pear-tree for
a girl; and it is definitely believed that the babe will thrive or
die like the young tree (W. Mannhardt, Wald- und Feldkulte,
Berlin, 1875, i. Baumkultus,' p. 60, citing Rochholz). Numerous
remains of this practice and behef are found in tradition all
'

Am

'

over Europe.

The caul with which some children are bom also
becomes an index of their health and prosperity.
For this purpose great care is taken of it.
Among the Letts of Russia to lose it betokens misfortune for
the dhild (R. Kobert, Hist. Studien aus dem pkarmahot Itisi, der
kais. tfniversitdt Dorpat, iv. [Halle, 1894] 229). In England and
Scotland its condition, whether soft and flabby or hard, dry,
stiff, indicates coming misfortune or prosperity (S. O. Addy,
Household Tales, London, 1895, p. 120 J. G. Dalyell, Darker

and

;

SuperstitioTis of Scotland, Glasgow, 1835, p. 326),

But, as in the stories, the life-token is not always
determined at the birth of the person whose fate
When a child has been passed
is indicated by it.
through a young ash-tree split for the purpose, in
order to cure infantile hernia, the tree is bound
up and plastered, in the hope that it may grow
together again
and according to the success of
the treatment the child is expected to recover or
not. More than this, so intimate has the connexion
between the tree and the child become by the
operation that, if the tree be afterwards felled, the
child will die. Thus the tree is not merely dependent upon the fate of the child ; the child is also
dependent on the fate of the tree.
This mutual
dependence is sometimes expressly mentioned in
the stories also. It results from the close connexion established between the human being and
the object constituted as the life-token. In the
generally in practice
stories it is often forgotten
it is at least implicit.
On t^e Eastern peninsula ol Maryland, opposite Baltimore,
when a member of a family leaves home, a bit of live-for-ever
;

;

stuck in the ground to indicate the fortune of the absent one.
It will flourish if he prospers ; otherwise it will wither and die
iv. [1891] 162).
At
every Emperor solemnly
planted on the Capitol a laurel, which was said to wither when
successful general to
he was about to die.
a triumph
was accorded also planted on the occasion, in the shrubbery set
by Livia, a laurel, similarly believed to wither when he was
myrtle-trees grew before the temple of
about to die.
Quirinus, one called the Patrician tree, the other the Plebeian.
is

{JAFh

Rome

A

whom

Two

So long as the Senate maintained its power as the supreme
But it
authority of the State, the Patrician tree flourished.
began to fail at the time of the Social War, when the Plebs
successfully asserted their rights, and the Plebeian tree, hitherto
xv. 36).
sickly and shrivelled, gained the superiority (Pliny,
The Dayaks of Borneo are accustomed on certain occasions to
plant a sort of palm, which is regarded, in the fullest sense of
the word, as a life-token. If it grows prosperously, they can
reckon on good fortune but, when it fades or dies, the person
concerned has to expect the reverse (Wilken, Verspre'ide GeIn Germany, at Hochheim, Einzingen,
schri/ten, iii. 662 n.).
and other places near Gotha, two young trees are planted at a
wedding by the bridal pair, on the property of the commune.
Ii either of the trees withers, one or the other of the spouses
will shortly die (Mannhardt, p. 48).

HN

;

This

kind of life-token easily lends itself to
divination concerning the health or prosperity of
absent friends, or even the prospects of life of actual
members of the household.
In Thuringia, when it is desired to know whether absent
children or other kinsmen are still living, all that is necessary is
to stick a loaf of bread with ears of com before putting it into
the oven. Each of the ears is designated by the name of one
of the absent persons concerning whom inquiry is made ;
and, if any of them be scorched in the process of baking,
the person s^inbolized is assuredly dead (A. Witzschel, Sagen,
Sitten und Gebrduche aus Thuringen, Vienna, 1878, ii. 251).
Zulu women, when their husbands go to war, hang the conjugal sleeping-mat on the wall of their hut.
So long as it
costs a shadow on the wall, the husband is safe ; when it ceases
to do so, he is believed to be dead (T. Arbousset and F. Daumas,
Exploratory Tour, Cape Town, 1846, p. 145 ; cf. H. Callaway,
Eel. System of the AmaztUu, Natal, 1870, p. 126).
Fire or a
candle is often employed. In Brittany a sailor's wife who has
been long without tidings of her husband makes a pilgrimage
to some shrine and lighte a taper before the saint.
If her husband is yet alive and well, it bums well ; otherwise the flame
will be poor and intermittent, and will go out (A. Le Braz,
Ligende de la mort en Basse- Br etagne, Paris, 1893, p. 6). The
Kei Islanders in the Moluccas perform a similar ceremony.
When men are abseut on a voyage, rude lamps, consisting of
sea-shells filled with oil and contaming wicks, are lighted with
a sort of solemn ritual at the sacred fire. Each lamp represents
one of the absent men. A straight and steady flame indicates
that the man represented is well in body and soul but, if the
flame wavers or burns badly, an evil augury is drawn {ArUhropos, V. [1910] 354). When the men go from Yule Island, off the
coast of New Guinea, to the Papuan Gulf for sago, a fire is lit
if it goes out, 'there wall be bad luck for the voyagers, consequently care is taken to keep the fire alight during the whole
time the men are away' (A. C. Haddon, Head-hunters, London,
1901, p. 259). A Shawnee prophet tried to persuade Tanner,
when living among the Indians, that the fire in his lodge was
intimately connected with his life. At all seasons and in all
weathers it was to remain alight ; for, if he suffered it to be
extinguished, his life would be at an end (J. Tanner, Captivity
;

and Adventures, New York,

The

1830, p. 155).

two cases are

interesting examples of
ambiguity already noticed in the relation
between the object and the person with whose life
it is bound up.
They naturally act and react
upon one another.
Whatever affects the one
last

the

the other also.
The obi'ect thus connected by a mystic bond with a human life has
sometimes been called the 'external soul.' It is
perfectly true that in the stories the life of ogre or
hero is frequently said to depend on an object
hidden safely away, and that this object is occasionally described as the owner's soul. Sometimes,
The Two
as in the ancient Egyptian story of
Brothers,' it is called by the equivalent name of
his heart.
More commonly it is referred to simply
as his life.
It is also true that in savage belief the
soul is separable from the body it goes forth in
dreams ; sickness is caused by its absence ; a comCare is taken on importplete severance is death.
affects

*

:

ant occasions, as at marriage or change of dwelling,
or at a funeral, to cage and retain the soul, and in
sickness to recall it from wandering and restore it
But, as in the stories, so in
to the patient's body.
the practices and superstitions, the object in mystic
relation with a man is by no means always called
his soul, or said to contain his soul.
It seems,
therefore, to be going somewhat beyond the facts
to apply to it a word expressing a definite conception when it is not applied by the people holding
the superstition or exercising the custom. Ideas
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are often vague, and, where they are so, to af&x
terms to them which connote to us something
definite is to darken counsel.
In Nigeria a great tree frequently stands in a village, and la
votive offering^e.
It is described by
the villagers as our Life,' and it is in some sense worshipped as
a god (C. Partridge, Cross River Natives, London, 1905, pp. 194,
The Ibo-speaking Negroes of Awka declared that such a
205).
tree had the life or breath of the priest in it.' Not long ago
the tree died and the priest ' died at the same time because the
tree had died* (N. W. Thomas, Ibo-speaking Peoples, London,
1913, i. 29). The Montols of Northern Nigeria believe that at
the birth of every individual of fcheir race, male or female,
a snake of a certain non-poisonous species which haunts the
dwellings is also born. From the moment of birth the snake
and the man share a life of common duration, and the measure
of the one is the measure of the other. Hence every care is
taken to protect these animals from injury ; and it is said that
they are quite harmless to human beings (Journ, A/r. Sac. x.
[1910] 30).
So at Rome every man was deemed to be accompanied throughout life by b. genius, to which he owed all his
gifts and good fortune.
The genius was represented by, or
mcorporated in, a snake, which was never killed, but encouraged hi the house, and even in the aleeping-chamber. The
result was, according to Pliny, that snakes multiplied to such
an extent that, if they had not been kept down by frequent
fires, it would have been impossible to mal;e headway against
their fecundity (L. Preller, Rom. Myth., Berlin, 1883, ii. 196-198 ;
Pliny,
xxix. 22). Tiberius Gracchus once caught a pair of
snakes upon his bed, and was advised by the soothsayers to
kill one of them, but warned that his life was bound up with
that of the one, and his wife's with that of the other. Rather
than put an end to his wife's life, he kiUed the male and himself died in a short time (Plutarch, Tiberius Gracchus).
At
the monastery of Saint Maurice, on the borders of Burgundy,
near the Rhone, was a fishpond stocked with aa many fish as
there were monks. When any of the monks fell sick, one of
the fish fioated on the surface of the water, half-dead ; and, if
the monk was going to die, the fish would die three days before
him (J. W. Wolf, Niederl. Sagen, Leipzig, 1843, p. 259, citing
Leonard Vair, Trois Livrea des ckarmes, Paris, 1583, p. 387).
On the island of Burn, one of the Moluccas, the same belief
seems to be attached to the cayman. No Burunese, we are
told, would dare kill a caj-man, lest he should unwittingly
cause the death of one of his nearest kinsmen (Wilken, iii. 82).
In fact, the belief that the lives of human beings are bound up
with those of certain of the lower animals as well as of trees and
plants is very wide-spread ; and the latter are not necessarily
viewed as the guardians or incarnations of the souls of the
former.

hung with medicine and
'

'

HN

Lakes and streams also serve as life-tokens, independently of the animals that haunt or inhabit
them.
On a mountain in Franconia a fountain issues near the
ancestral home of an ancient noble family. The clear stream
gushes forth incessantly the whole year round ; and it was
believed to fail only when one of the family was about to die
(J, Grimm, Deutsche Sagen, Berlin, 1816-18, i. 162). The waters
of the crater-lake of Tritriva in Madagascar are of a deep green
colour, almost black. It is believed that, when a member of the
neighbouring tribe, the Zanatsara, is taken ill, if the water is
troubled and becomes of a brown colour, his death is presaged ;
if it

760,

remains clear, be will have a chance of
quoting J. Sibree).

life

(RTF

vii.

[1392]

The present writer has elsewhere {LP ii, [1895]
13 ft.) pointed out that the custom of scrying or
crystal-gazing {q.v.) is intimately related to those
of looking into the depths of a well or a pool of
water or ink, and into a magical mirror, for the
purpose of gaining tidings of absent friends or
distant events.
It will suffice to say here that
the hallucination on which it is founded is equally
capable of being produced by gazing intently on
any dark and polished surface like that of standing
water, a mirror, or a piece of stone, and that the
superstition is practically world-wide.
The march between the life-token and the belief
in omens drawn from objects not specially connected with any individual is ill-defined. It is by
no means necessary to appoint one's own life-token
the health or prosperity of the absent may be
divined by the condition of a life-token arbiti'arily
appointed by anxious relatives or friends at home.
There is but a step between this and the drawing
of auguries from events and obiects not appointed
at all. The step is often taken both in tales and in
real

life.

In an Icelandic tale three drops of blood appearing on the
knife while eating are a token to one brother of another's peril
or' death (Atn Urquell, iii. (1802] 6, citing Arnason^. The sudden
falling of tJiree drops of blood from the nose is recorded in

recent years in countries as wide apart as Scotland and Transylvania to be regarded as an omen of the death of a near relative
(W. Gregor, Folklore of N.E. of Scotland, London, 1881, p. 204 ;
H. von Wlislocki, Volksglaube und Volksbrauch der Siebenburger Sacksen, Berlin, 1893, p. 190).
At Rauen, about 80
miles from Frankfort-on-the-Oder, a crack in a newly-baked
loaf portends the death of one of the family (A. Kuhn and W,
Schwartz, Norddeutsche Sagen, Leipzig, 184S, p. 436).
In
Thuringia, if an altar-light goes out, one of the clergy will die
(Witzschel, ii. 254).
In Brunswick, when a plant in the garden,
usually green, puts forth white leaves, it betokens the speedy
death of some one in the house (R. Andree, Braunschw. Volhskunde, Brunswick, 1896, p. 224). The list of such omens might
be continued indefinitely.

my

Further, if
life be united to any external
object, whether physically (so to speak), as in the
case of an ailing child passed through a split sapling, or by the arbitrary appointment of myself or
another, it is obvious that injuries intentionally
inflicted on the object iB question will react upon
me. The felling of the sapling causes the death of
the child. In the classic story of Meleager the
hero's life came to an end with the burning and
extinction of the fateful brand. This belief is the
foundation of that department of magic which is
used for injuring others by damaging or destroying
things which have been closely attached to them,
or to which identity with them is imputed.
Fragments of the hair, nails, food, or clothing, portions
of the blood or saliva, and earth from the footprints of the victim are all impregnated with his
life, are still a portion of himself, though detached ;
and he may be injured or even done to death by
the appropriate treatment of any of these objects.
So also to stick pins or daggers into, or to burn,
the effigy of a man is to wound or kill the person
represented.
These are all well-known magical
rites.
Parallel with them is the treatment of such
objects for the purpose of benefiting the person to

whom
The

they belong.

by a mother to church
at her churching, and laid down behind the altar or in some
other suitable place, is deemed in Mecklenburg and Thuringia
to be efi'ectual Un surrounding the child with such holy Influences that he will grow up God-fearing and pious (Witzschel, ii.
249 ; Bartsch, ii. 45). For some such reason Athenian women
who became pregnant for the first time hung up their girdles in
the temple of Artemis. Probably for a similar purpose fragments of clothing and other things are hung by votaries on a
sacred tree, and pins are deposited in sacred wells. To the
same order of thought belongs the sympathetic treatment of
wounds by means of the instrument inflicting them. This
treatment, formerly accepted by physicians and philosophers, is
now left in Europe to the peasantry. It originates in savagery.
The Lkungen or Songish of Vancouver Island are very careful
to keep concealed the arrow that has wounded a friend, and
not to bring it near the fire ; for he would become very ill if the
weapon, while still covered with his blood, were thrown into
the fiame (F. Boas, Rep. Brit. Assoc, London, 1890, p. 677).
Melanesians keep the arrow, when extracted, in a damp place
or in cool leaves, believing that the inflammation will then be
But, if the enemy who has shot
slight and will soon subside.
another can get back his arrow, he puts it into the fire, with
intent to irritate the wound and cause fatal results (R. H.
Codrington, The Melanesians, Oxford, 1891, p. 310). Similar
practices are very wide-spread among tJie European peasantry,
navel-string of an infant, taken

our own island.
very natural extension of the idea of the
life-token the cognate idea of the faith-token has
been evolved. It is not enough for one of a pair of
lovers to know that the other is living there must
be constant assurance of the absent one's fidelity.
The token of fidelity is, therefore, a common incident both in tales and in actual life.

and not

least in

By a

;

In the Katha-sarit-sdgara, or
It is well-known in India.
'Ocean of the Streams of Story,' a famous collection of Indian
the god Siva appears in a dream toGuhasena and his wife
Devasmita when they are about to part, and gives each of them
a red lotus, saying 'Take each of you one of these lotuses in
your hand. And, if either of you shall be unfaithful during your
separation, the lotus in the hand of the other shall fade, but not
otherwise.* When they awoke, each beheld in the other's hand
a red lotus ; and it seemed if thej' had got one another's hearts
In European folk(C. H. Tawney's tr., Calcutta, 1830, i. 86).
tales, ballads, and romances the faith-token is by no means an
unusual piece of machinery. It has found its way on to the
stage. Among other dramas, the plot of P. Massinger's play of
Nor is its vogue in practice
Tlie Picture (1629) turns upon it.
less wide.
The Mech are a Mongoloid tribe in Bengal. Every
Mech has in the court-yard of bis house a sij plant (fu^Aor&ui
tales,

:

'
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Indica), which

carefully tended as the abode of Siva and the
emblem of conjugal fidelity. If its leaves wither, something is
wrong with one of the women of the household (II. H. Risfey,
TC, Calcutta, 1892, ii. 89). In Peru the husband knots a branch
of Euphorbia before Koing on a journey.
If on hie return he
finds the knots withered up, his wife has been unfaithful ; if they
are fresh and living, she has been true (ZE xxxvii. [1905] 439).
At Siena fornierly a maiden who wished to know how her love
progressed kept and tended a plant of rue. While it flourished,
all went well
but, if it withered, it was a sign that the love
she desired had failed her (ArchiDio, x. [1891] 30).
Losing a
garter in the street means, according to belief in some districts
of England and Germany, that the owner's lover is unfaithful
(Addy, p. 93; J. Grimm, TeiU. Mi/th., tr. J. S. Stallybrasa, London, 1882-8S, pp. 1782, 1824). Elsewhere, on the contrary, he is
thinkingof her (Andree, p. 215 cf. F. D. Bergen, Current SuperBtitions, Boston, 1896, p. 63). Certain sacred wells in France have
or had the property of certifying the loved one's fidelity to a
jealous lover. All that was necessary was to abstract a pin (which
waa often nothing but a thorn) from her dress and lay it on the
surface of the water. If it floated, all was well if it sank to the
bottom, she was unfaithful (F. S^billot, Folklore de France^ il.
is

;

;

;
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Buch cases the faith-token exactly

corresponds with the life-token.

LiTKRATUBE.— Reni Basset, Nouveaux Contet lierhHru, Paris,
189T, gives in a note (pp. 309-316) an extensive list of storieB in
which the incident occurs, filany of these are abstracted and
discussed by F. J. Child, Englieh and ScuUiuh I'npular Ballad),
6 vols., Boston, 188'2-98, in the introductions to the ballads of
(1. 187), and Bonny Bee Horn (il. 317), and by W. A.
Clouston, /'o;)uiar Talcs and Fictions, 2 vols., Edinljurgh, 1887,
169, and in his dissertation appended to Jofm Lane's Continue
tiim of Chaucer's
Si/uire's Tate' (published by the Chaucer
Society, London, 1888-90), 209, 334.
Discussions will be found
on the incident and its relation to custom and superstition by
G. A. Willcen in his monographs on Het Animisme blj de
volken van den Indischen Archipcl,' De betrekking tusscben
menschen-, dieren- en plantenleven naar het volksgeloof,' and

Hind Horn

i.

'

'

'

De Simsonsage,' collected in his Verspreide Geschrijten, 4 vols.,
The Hague, 1912, iii. and E. S. Hartland, Tlie Legend of
Perseus, 3 vols., London, 1894-96, ii. ch. viii. See also art. LlFB
AND Dbatu (Primitive), § 4.
'

;

E.

Sidney Hartland.
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Chinese

A. MacCulloch),
Dyer Ball), p. 51.

(J.

(J.

p. 47.

Christian (A. J. Maclean), p. 52.
Greek and Roman (J. S. Reid), p. 56.
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(Primitive).—

Among

the lower races the nature and origin of
light and darkness gave rise to many questions,
the
answers to these are found in a great
and
variety of myths. Frequently light and darkness
are assumed to be substances e.g., 'a hard darkness,' as in an Australian myth '
or the sun, often
regarded as the cause of light, is thought of as a fire
or fiery substance, larger or smaller. Among the
primitive peoples the dualism of light and darkness
or of beings representing these so frequently found
at higher stages of civilization can hardly be said

—

—
—

to exist.

Hindu

Howitt, p. 426.
K. L. Parker, More Atf^t. Legendary Tales, London, 1898,
N. W. Thomas, Natives of Aust., do. 1906, p. 249 Howitt,
E. M. Curr, Aust. Race, Melbourne, 1886-87, ii. 48 ; T.
;
Waltz and G. Gerland, Anthrop. der Naturvolker, vi. [Leipzig,
1872] 197 R. Lasch,
[1900] 99.
3 B. Thomson, Savage Island. London, 1902, p. 84
G. Turner,
Samoa, do. 1884, p. 298 1. R. Taylor, Te IkaaMaui^, do. 1870,
p. 120; Waitz-Gerland, vi. 246 ; G. Grey, Polynes. Myth., do.,
1

2

p. 28 ;
p. 427

Hillebrandt),

p. 60.

p. 62.

Maori mythology relates that the Atua o te po,
gods of Hades or darkness, existed before heaven
was lifted up, and were more ancient than the
Atua o te ra, gods of light, because darkness
precedes light. Their chief was Hine nui te po,
great mother night, or Hades. Light and life are
represented by Tama mir te ra, the great son of
day. A creation epic describes the cosmogonic
periods, the first of which is that of thought, the
second that of night or darkness
:

'

The word became
It
It

—

Primordial darkness. A wide-spread idea
seems to be that night precedes or gives rise to day,
darkness precedes or gives rise to light. Light, the
light of day, appears to come gradually out of the
darkness of night, whereas darkness falls over the
light of day and extinguishes it, but does not come
from it. Man also, asleep and inert during darkness, rises to fresh activity with the light.
A
pre-existing state of darkness, out of which light
and life have proceeded, is thus usually presupposed.
Many Australian tribes believe that long
ago darkness or semi-darkness prevailed, until the
sun was made or released. An emu's egg was
thrown up to the sky, and either itself gave a great
light or set fire to a wood-pile belonging to a skybeing. The latter sees how beautiful earth now is,
and therefore he makes a fire every day. There is
little warmth in the morning, because it is not
fully kindled, and it is cold at night when the fire
dies out.
The jackass rouses men to the light. If
he did not, or if children imitated him, there would
be nothing but darkness. Or the sun is created as
the result of certain obscene rites performed by
men who complained of having no heat or light
or there is darkness until the magpie props up the
sky and so sets free the sun.' The last-mentioned
myth, that heaven and earth are close together,
and that, until they are separated, their offspring
are in perpetual and universal night, prevails over
Oceania. The children, or gods, or a serpent, or
trees force them apart and so let in light and air.^
I.

(A.

Iranian (L. H. Gray), p. 61.
Semitic and Egyptian (W. Ckuickshank),

fruitful

dwelt with the feeble glimmering
brought forth night.
great night, the long night.

The
The
The
The
The
The

;

lowest night, the loftiest night.
thick night, to be felt.
night to be touched, the Dight unseen.
night following on.
night ending in death.'

Then

follows the third period, that of light, and
the fourth, in which sun, moon, and stars are
created, thrown up as the eyes of Heaven, then
the heaven became light.'' This idea that chaos
and darkness the state of Po, Hades, or night
precede all gods and all things is wide-spread in
Polynesia. Even a heaven-god like Taaroa, creator
of sun, moon, etc., springs from it ;'' or he sprang
out of an egg and so brought light to the world.'
The Garos say that earth was at first a huge
watery plain, and darkness lay over all. TataraRabuga created earth through a lesser spirit and,
at the latter's request, placed sun and moon in the
sky to give light.''
The myth of Heaven and Earth as a divine pair
is common in W. Africa, but its most significant
expression is found among the Yombas, who say
that Obutala and Odudua, their chief god and goddess, were shut up in darkness in a calabash in the
beginning. She blamed him for this, whereupon
he blinded her."
Among the Eskimos, a people dwelling for a
great part of the year in darkness, many myths
deal with this subject. According to one of these,
men came out of the earth, lived in perpetual
darkness, and knew no death. There came a flood
which destroyed all but two old women, one of
whom desired both light and death. Death came,
'

—

;

ARWm.

;

;

;

ii.d., p. 1 £f.

;

cf.

Earth,

§ 3.

1 Taylor, p. 100 fl.
2 W. Ellis, Poltines. Researches'^, London, 1832, i. 322 ; WaitzGerland, vi. 240, 266 f.
8 L. Frobenius, Die Weltanschauung der Naturvolker, p. 10.
4 A. Playfair, The Garos, London, 1909, p. 82 1.
6 A. B. Ellis, Yoruba-speakiiig Peoples, London, 1894, p. 42
ARWyX. [1908] 4021. ; Frobenius, pp. 360, 364. 369
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and with

it sun, moon, and stars.'
Another widespread myth is tliat of the brother who, in the
time when darkness covered the earth, ravished
his sister.
In her anger at his brutal conduct,
she pursued him to the sky with a brand. He
became the moon and she the sun, ever pursuing
the moon, except in winter, when she remains in
her house and there is darkness. The stars are
sparks from the brand.^
well-known Chinese myth relates that in the
beginning all was darkness. From a great mundane egg, which divided in two, came Poon-Koo
Wong, who made the sky out of the upper and
earth out of the lower half. He also made sun and
moon.* Chinese philosophy speaks of T'ai-Kih, the
' Most Ultimate,'
which produced the cosmic souls
Yang and Yin, male and female, heaven and earth,
warmth and cold, light and darkness." In Japan
an old myth in the Kojiki speaks of a time when
Heaven and Earth were not separated and the In
and Yo (= Yin and Yang) not yet divided. All
was chaos and presumably darkness.'
A Finnish cosmogonic myth in the Kalevala
relates that from the upper and lower parts of an
egg which fell into the primeval waters were
formed heaven and earth, from the yolk the sun,
from the white the moon, and from the darkness
in the egg the clouds.'
Scandinavian mythology contains an elaborate
myth of beginnings. There was first a void world
of mist, ginnwnga-gap.
On its southern extremity
was muspell, fire, on its northern, nijl, fog ; from
the one proceeded light and warmth, from the
other darkness and cold.
According to Grimm,
ginnunga-gap is the equivalent of the Gr. x^o^i
meaning both 'abyss' and 'darlcness.'* In the
Edda, Day personified is the son of Night, each
of them having a horse and car, in which they
journey round the earth. The primitive method
of counting time with Scandinavians, Teutons,
and Celts was on the principle that night preceded
day, the moon, which 'governs the night,' being
the measurer of time. Tacitus says of the Teutons
that they count the number of nights, not of days,
for the night seems to precede the day.
Csesar
writes of the Celts that they define the divisions of
seasons not by days but by nights, and observe
times in such an order that day follows night.'
Celtic myth embodying these ideas has not

A

A

come down

to us.
2. Origin of light.
In some of the myths just
cited the origin of light from darkness, or from the
creation of sun and moon, is already found. As in
tiie Maori myth, light is sometimes prior to the
sun (cf. Gn 1^ '*). Some other examples of such

—

myths may be cited. In Bushman belief the sun
was a mortal on earth from whose body light
radiated for a short distance round his house.
Some children were sent to throw him up to the
sky as he slept, and now he lightens the earth."
^

K. Rasmussen, People of the Polar Norths London, 1908,

p. 101.
2 lb. p. 173

RBEW

11
;
[1894], pp. 266, 481 ; H. Rink, TaUs
the Eskimo, London, 1875, p. 237 ; ct. the idea of
the Ticunus that stars are emanations from the face of the

and Trad, of

supreme God.
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Washington, 1907-10,
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J. A. Farrer, Prim.
;
E. R. Emerson,
p. 26 ; 5
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Manners and Customs, London, 1879, p. 244
Indian Myths, do. 1884, p. 102 1 RBEW [IS&l],
;

[18S7J, p. 640 ; Frobenius, p. 30.
4 J. H. Gray, China, London, 1878,
iii.
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p. 661b.

M. de Groot, Religion in China, New
W. G. Aston, Shinto, London, 1905, p. 86.
Kalevala, rune 1.

8 J. J.
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Grimm, Teut. Myth.,

tr. J.

S.

Yorlc, 1912, p. 9.

Stallybrass,

The Baronga think that

the reflexion of light on
the sea after the sun's rising is a kind of source of
light whence the sun is renewwd daUy.
It is
cut
out from the provision of fire,' and dies in the
West nightly. Light is also called that which
makes to appear.'' An E. African myth tells
how two men came to a cave, looked in, and saw
'

'

One of them removed a stone, and was
Then the sun ascended on high to
the world.'
According to the Ja Luo,

the sun.

burned up.
light

-

Apodtho, father of mankind, appeared from
heaven on earth together with the sun, moon, and
wind, which fled to the sky when he was angry,
and have remained there ever since. The heavenland has people as bright as fire, and men will go
there when they die.'
3. Succession of light and darkness, day and

—

In some instances light, not darkness, is
primordial
or after creation, while day exists,
night is still unknown. Numerous myths relate
how darkness is produced and the regular alternation of day and night follows. The Wiimbaio,
an Australian tribe, say that at one time the sun
never moved. Nurelli, tired of eternal day, bade
it go down by the west.*
In Banks Island, Qat,
after making all things, did not know how to make
night, and it was always day.
He heard that
there was night at Vava, and went there to get it
from I Qong, Night. Keturning with it, he bade
his brothers prepare for night. The sun now moved
westwards ; he let go the night, and it was dark.
After a time he cut it •viiVa a knife, and daylight
again shone out. In Lepers' Island this is told of
Tagaro.'
The Meitheis say that at first there
were two suns which rose and set alternately.
slave, tired of getting no rest, shot one of them.
There was now always darkness. The other sun
refused to come forth, but at last did so as a result
of certain ceremonies.'
The savage Malays of
Malacca have a myth of three suns, one of which
was always left in the sky. The female sun was
induced to swallow her husband and child, and
now there was night.'
native Brazilian myth
tells that at first there was no night.
Night, or a
cobra who owned night, slept at the bottom of the
waters.
His daughter would not sleep with her
husband till he procured darkness from her father.
Servants were sent to bring a tucuman fruit from
him. In spite of all warnings, they opened it, and
all grew dark.
The daughter now separated day
from night.' In Santa Cruz sun and moon are
said to have travelled together, but by a trick the
sun caused the moon to fall into a marsh and went
Night is the result of a part of
on before her.
the moon becoming black through this trick.'
Finnish myth says that in the beginning there
was nothing but water and light an unusual
version of the cosmogonic idea.'" In some instances
night is formed as the result of a dualism. The
Yezidis say that God made the world beautiful.
Then Malik-Taus appeared before Him and said that
there could be no light without darkness, no day
without night, and accordingly He caused night to
follow day." In a Wallachian Mdrchen God sends
a bee to inquire of the devil, the master of night,
night.

;
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LIGHT AND DARKNESS
whether there should he one sun or more.
bee rests on the devil's head and hears his

The
cogi-

tations to the effect that, if there are several suns,
men will get so accustomed to heat that there will
be no fear of hell ; night will be as clear aa day ;
and the works of darkness will be brought to
In Breton folk- belief God created the
an end.'
day, and the devil made night as an offset to it.^
The same dualism is found in a Melanesian story
Suqe,
in which all that Tagaro makes is good.
who makes evil things, wished to have six nights
to one day, but Tagaro sent him underground to
rule the souls of the dead.' An extremely naive
Macedonian Mdrchen tells how all creation, grateful to the sun for his light and warmth, proposed
to reward him with a wife. But the lion said that
several suns would be bom and all would be burned
up. All agreed that it was better for the sun not
In disgust he hid himself in the sea,
to marry.
and all became dark, to the consternation of the

animals. But the hen, persuading him that marriage was a disgrace, caused him to rise from the
sea every morning.* This myth obviously originates from the apparent disappearance of the sun
into the sea at night, and his apparent rising from
An Eskimo myth relates that
it in the morning.
sun and moon were once removed, causing darkboy is
ness which no shaman could dispel.
sent by his aunt to go south, where he will find
the light. He arrives at a hut where light like a

A

ball of fire

is

by a man

lying, but it is hidden

shovelling snow, which causes obscurity. He steals
He breaks off pieces,
the light and is pursued.
each of which produces day, which is then followed
by night. They are of unequal lengths because
sometimes he travels a longer time without throwThis
ing out light, sometimes a shorter time.'
myth exactly reproduces the phenomena of the
Arctic dark winter, and the phenomena of days
and nights of varying lengths.
sun and moon.
4. Gods of light and darkness
Day and night or their rulers or representatives,
sun and moon, are often personified as male and
female, or as husband and wife, as in the Eskimo
myths already cited (§ I). This is found in Ameri;

—

can Indian mythology ; and in Australian belief,
e.g. among the Arunta, the sun is female, the
moon male.' It is also found among the Andaman
Islanders (the sun is the wife of the moon), the
Indians of Guatemala, in Central Celebes, in
Cumana, among the Ewe and Yoruba, in Tahiti,
among the Piutes, among the Ainus, and among
the peasants of Oberpfalz.' In another American
myth day and night are two wives who produce
light and darkness by sitting alternately at the
door of their tent.^
In New Britain sun and moon, to whom belong
respectively

day and night, are children

of Ihi

and

Maraao, and, having gone up to the sky, have
stayed there ever since."
In a Tongan myth Vatea and Tonga-iti quarrel
about the parentage of the first-bora of Papa, each
claiming it as his own. The child is cut in two.
Vatea throws one part up to the sky, where it
becomes the sun Tonga-iti throws the other to
the dark sky, whence the moon. This is explained
;

A. Schott, Walach. Mdrchen, Stuttgart, 1845, p. 283 1.
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as Day and Night alternately embracing Earth,
their joint offspring being sun and moon.'
In Norse mythology Night and Day are mothei
and son, set in the sky by All-Father, who gives
each a horse and chariot to drive round the earth.
Tlie sun also has a chariot.'
In many of the nn'ths just cited sun and moon
are not always regarded as causing light and darkness, or rather day and night.
These exist apart
from them, though the two are associated together.
clear connexion between them, however, is seen
in another group of mytlis those of the suncatcher.
In some of these the sun is tied down,
There is
as in a Toda instance, by a demi-god.
at once darkness on the earth and in the under
world, whither the sun goes at night. The people
of both implore the demi-god for the sun's release.'
More usually the sun is captured because his course
found
is far too rapid and darkness comes too soon
in many Polynesian myths or too erratic, as in a

A

—

—

—

Ute myth.*

Sometimes, however, he

is

captured

in order to lengthen the ordinary day, and this
group is then connected with magical rites which
have also this for their purpose.' Again, he is
captured by some persons who wish to amuse
it becomes so hot that the caprun away.° The second group of myths is
obviously suggested in answer to such a question
as was raised by the Inca prince : Why cannot the
Clearly because he
sun wander freely about?
This is an
obeys the will of a superior being.
idea found also in the mythologies of the higher

themselves, but
tors

culture.
For further examples see Milvsine, ii. [1884-85] 556; Lang,
Myth, Rit. and Rel.i i. 124 f. ; E. B. Tylor, Early Hist, of Mankind'', London, 1870, p. S46fl.

Light and darkness, day and night, sun, moon,
stars are often personified or worshipped as
gods, or the sun, moon, and stars, as sources of
Thus the Ainus
light, are the dwellings of gods.
believe in a spirit of light who lives in the sun or
animates it (ERE i. 242"). Many African tribes
have a high god, often the sky personified, and
many of them worship the heavenly bodies as
sources of light. Loba, the high god of the Bakwiri, has a name signifying originally Heaven or
Sun, and so in many other instances.' Shango of
the Yoruba is the sun, dwelling in a flaming house
of brass
one of his train is Biri, the darkness.*
The Kavirondo worship the moon and the sun, the
latter regarded as apathetic, occasionally beneficent, but usually malignant." Among the ancient
Teutons and Celts sun and moon were also diviniAmong the Polyties to whom a cult was paid.'"
nesians Ka-ne is the sunlight and Tangaloa is
the lord of light, his brother being Kongo, god of
dark and night." The Andaman Islanders connect
Puluga, their high god, with the sky, where he set
the sun and moon, who give light by his command
and have their meals near his house.'* Among the
Hottentots Tsuni-Goam, the red dawn, is opposed
to the dark sky personified as Gaunah." With the

and
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Fijians Ndauthina is god of light and fire, whose
love of light in his infancy was so great that his
mother bound lighted reeds to his head.'
As in the
S. Regions of light and darkness.
higher religions the heneficent or loftier gods are
connected with light or dwell in the sky (cf 1 Ti
6'', ' dwelling in the light which no man can approach unto '), so it is also in savage belief. The
Australian high gods, Bunjil, Mungun-ngaur, and
Baiame, dwell in the sky or in Keladi, 'eternal
brightness,' and the Nurali of the Murray River

In S.E. Guinea evil spivita called werabana inhabit dark
places and wander about at night ; and in New Britain Kaia, a
spirit causing disease, earthquake, etc., lives in craters and dark
places.i The Tasmanians thought that lower spirits concealed
themselves in dark ravines by day and came forth at night to do
harm.2 The Australians also peopled the darkness with a
variety of horrible beings ready to pounce upon men.s Innumerable other examples from savage belief might be cited.
Similarly, among the Celts and Teutons a variety of demoniac
and supernatural beings were associated with the darkness,
and in folk-superstition generally fairies, witches, demons, werwolves, vampires, and ghosts are most powerful in the hours of
darkness, especially 'at the lone midnight hour when bad
spirits have power.' ^ See artt. Demons and Spirits, Fairy,

tribes is an embodiment of light.'
The higher
Polynesian gods, Tangaroa, Tangaloa, Tii, etc.,
dwell in the light heavens, seven or ten in number.^
The Khonds reverence Bura Pennu, god of light,
or Bella Poona, the sun-god, whose dwellings are
the sun and the place where it rises. Puluga, the
Andaman high god, lives in the sky. This is true
also of many African gods ; e.g., the Zulus hold
that the creator lives in heaven, and Nzambi
Mpungu of the Fiort dwells behind the firmament.^ Similarly one of the names of the supreme
being of the Indians of Guiana signifies 'the
Ancient One in Skyland.'" Many of the Teutonic
gods, some of them gods of light, dwelt in the sky,
where Valhalla was situated.
From the sky the gods descend to earth, along the sky they
make their journeys, and through the sky they survey unseen

Ltoanthropt, Vamhre.

—

.

Among savages, as also among higher races,
there is a wide-spread fear of the darkness. Many
savages will not travel or even leave their huts or
camp at night or, if they do so, they must be
armed with firebrands and the like to keep evil
spirits at a distance, since these fear the light.
Thus we find magical rites to overcome the
terror of darkness ; e.g., in New Caledonia the
Eriest, when cutting the umbilical cord of a boy,
ad a vessel of water before him, dyed black as
ink, in order that when the child grew up he might
;

not fear to go anywhere on a dark night." For
similar reasons an eclipse of the sun or the moon is
universally feared.
Generally a monster is supposed to be destroying these bodies, and, since they
are so often regarded as the sources of light, it ia
the doings of men.'
feared that their destruction would mean a return
So also Elysium, the abode of the blest, whether to the primordial darkness. Every precaution is
it is in the sky or on or below the earth, is always
therefore taken to scare off the destroying monster
a region of light and brightness. In contradistinc- or to bring to an end whatever other mythical
tion to this, the abode of unhappy spirits in all cause is attributed to an eclipse.' In connexion
mythologies is dark and gloomy, in this resembling with the belief that evil spirits have power in the
the abode of the shades in religions where no dis- dark must be noted the wide-spread idea that their
tinction had yet been made between good and bad power ceases at dawn, or that, if they are surprised
spirits
the fiab. Arallu, the Heb. Sh=61, the Greek by daylight, they are destroyed. This applies to
Hades (see the series of artt. on Blest, Abode of all evil beings, demons, witches, fairies, etc. See
THE).
art. Fairy.
The subterranean Pueliko or Tartarus of the Caroline
The contrary
7. Dualism of light and darkness.
Islanders is cold and dark.? In Pol.\'ne3ia, as Po, or darkness,
was the primal source of light and of' the gods of light, so it is nature of light and darkness, the qualities instincalso conceived as the subterranean place of night whither
tively associated with each life with light,' death
departed spirits go.« In Nanumea the wicked go to a place of
and terror with darkness might easily suggest to
mud and darkness.^ The Japanese Yomi, or Hades, means
primitive minds a species of natural dualism. The
darkness,' and it is presided over by Susa-no-wo, a personificaday
seems to be swallowed up by night, again to
tion of the rain-storm, anda moon-god, ruling also the darkness
of night. 10 The Scandinavian Niflhel is a place of darkness
appear and drive it away ; at an eclipse sun or
surrounded by fogs and gloom (see Blest, Abode of the
moon is wholly or partially concealed by darkness,
[Teutonic]).
figured as a beast or demon, but again emerges
6. Evil powers and darkness.
Evil gods, gods
victorious.
Hence in some instances on the lower
of death, etc., are often associated with darkness,
levels of culture light, or day, and darkness, or
or divinities who are not evil have often acquired
night, may be personified and regarded as in cona sinister aspect in so far as they are associated
flict.
That this was the case is obvious from such
with the night or even with the moon, the ruler of
a dualistio system as the Parsi, which is fundathe night. The Sakai believe that the lord of hell,
mentally concerned with an older natural dualism
a cavern in the interior of the earth, is a friend of
of light and darkness, giving rise to a moral dualdarkness and cannot bear the light.'' In Polynesia
ism of good and evil. The same dualism is found
Rongo, brother of Tangaroa, is god of darkness
sporadically in other higher religions, and in faiths
and night ; Hine-nui-te-po, the great mother night,
in which the influence of Parsiism was felt,' also
into Avhich all must fall, is a personification of night
perhaps in such a dualism as e-xists in the religion
and death.'" Some Australian divinities to whom of the Buriats (q.v.). On the other hand, since
evil powers are ascribed are connected with darklight, day, sun, seem to rise out of night, they are
ness and night. " The Japanese Susa-no-wo, already
perhaps more often regarded as produced by darkreferred to, is another instance. Much more generness, rather than hostile to it, as in Polynesian
ally all evil spirits, demons, ghosts, and the like
mythology and elsewhere (§ I). It is also probable
are associated with darkness, which men's fears
that modern inquirers into savage myths have too
peopled with them.'''
readily assumed that mythical personages reprei B. Thomson, The Fijians, London, 1908,
p. IIS.
sented, on the one hand, light, sun, or dawn, and,
'iJAl xiv. (1885] 313, xiii. [1884] 193 B. Brough Smyth, Abar.
on the other, darkness and night, and that myths
423.
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While it is possible that certain American
myths adumbrate such a contest, it is likely that,
ness.

on arbitrary philological grounds, such an interpretation has been too easily applied to them.'
One aspect of such a mythic strife may be seen
in the beings associated witli light and darkness
rather than in these themselves personified. Thus
the demoniac beings who have power in the darkness are generally powerless and are not feared by
day (§ 6), or those connected with gloom and
darkness are often regarded as opposite in nature
or opposed to divinities or spirits of light
In primitive
e.g., gods residing in the heavens.
religion decisive examples of a conflict between
light and darkness are few in number, but the
mytliic method is seen in the words of a Basuto

described nature as given up to perpetual
strife— the wind chasing the clouds, darkness pursuing night, winter summer, eto.° If, as has been
supposed, the Polynesian Maui is the sun (though,
as has been seen, Maui captures the sun), then the
story of how he intended to pass through the body
of liine-nui-te-po, but was unsuccessful and died,
and so brought death into the world, might be a
myth of the sun or light being swallowed up by
darkness.' In Khond belief the supreme creator,
Bur.i Pennu, the light- or sun-god, is opposed, not
by darkness, but by Tari Pennu, tlie earth-goddess,
the bringer of disease, death, and other evils.*
Japanese mythology preserves a story of the retirement of the sun-goddess to the rock cave of heaven,
leaving the world to darkness, because of the misconduct of her brother Susa-no-wo, the storm-god
and later ruler of Yomi (the dark Hades). The
gods dance in front of the cave, and she comes out
to see them and is prevented from re-entering.
Light is thus restored to the world. This suggests
a myth of the strife between light and darkness.
Later Shinto theologians allegorize the goddess's
retirement as emblematic of the darkness of sin,
and the renewal of light as signifying repentance.'
Grimm has suggested that many phrases in Teutonic languages used of light and darkness, day
and night, show the one as a hostile, evil power in
contrast to the kindly character of the other, and
that there is perennial strife between the two.*
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A. MacCulloch.
DARKNESS (Chinese).— The
LIGHT
Chinese outlook on life and attitude towards religion give more prominence to light than to
J.

AND

darkness.

The two principles which pervade all nature and
to which everj'thing is assigned the yin and yang
principles, the dualistie elements of Chinese philosophy are also the two headings into which light
and darkness are differentiated. Yin, it may be
The latter
said, is darkness, and yang light.
stands for the upper world of light ; the former for
the nether world of gloom and semi-darkness.
It is difficult to classify as gods of darkness any
of the gods of the Chinese, unless Yama (Yen-ma,
Yen-Io), the ruler of Hades, with his entourage of
The
officials and demons, be considered as such.
light of the sun is wanting in the Chinese nether

—

—

1 For these
Philadelphia,
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ii.

290

myths see D. G. Brinton, Myths of
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world it is a land of shades and of the shadow of
death, for a twilight gloom prevails. Thci idea of
but
hells in Taoism was derived from Buddhism
the conception was developed on dillercnt lines.
Utter darkness reigns in eight hells out of the
millions of various abodes of jiunishmont in the
future world of Chinese Buddhism.'
In the primitive religion of the ancient Chinese
nature - worship was prominently apparent, and
remnants of this are still found in the erstwhile
Forbidden City, or Inner City, of Peking there is a
splendid altar to Light. The sun, according to the
Chinese, is the source of all brightness, and the masculine principle in nature is embodied in it, while the
moon IS considered to be the essence of the female
principle.
The philosopher Chu Hsi said
In the beginning heaven and earth were just the light and
became heaven
dark air.
The subtle portion of the air
Light and darkness have
and the sun, moon, and stars.
;

;

:

:

'

.

.

.

.

.

.

.

.

.

no beginning.'^
The visible darkness that engulfs the sun and
moon at an eclipse is supposed popularly to be the
Mandarins
effect of a monster swallowing them.
under the old regime offered worship as an official
duty during an'eclipse, soldiers fired muskets, and
priests clanged cymbals and chanted prayers to
the sun and moon. While all this was going on,
'

'

the populace fired crackers and clashed pots and
pans to frighten the monster away.'
There is an altar to the sun to the east of the
Tatar City of Peking. That to the moon is outside
the west wall.*
In that ancient Chinese classic, the Yi King, or
Book of Changes, one of the trigrams is an emblem
of light or brightness.* Light and brightness are
the symbols of, or attributes applied to, goodness
and virtue.* The rising of the brightest object in
the sky is suggestive of advancing, and Ha Pingwto of the Yuan dynasty (A.D. 1280-1367) thus
applies it
Of bright things there

'

is

none so bright as the sun, and
man] makes himself bright.''

after its pattern he [the superior

These instances show that the Chinese early
seized on the striking symbolism of light and darkness to represent a mental or moral condition as
well as a physical one; and this expressive language has continued in use. It appears now and
again in the Tdo Teh Ching
We should attemper our brightness, and bring ourselves
'

into agreement with the obscurity of others.' 8 'Use the light
that is within you to revert to your natural clearness of sight.'
There is the goddess of lightning, worshipped by

both Buddhists and Taoists, who, according to the
popular mythology, was appointed to accompany
the god of thunder on his expeditions to prevent
his making a mistake, for on one occasion, finding
the white rind of a melon flung away, in the
darkness of a smoke-begrimed Chinese kitchen, he
mistook it for rice and killed with his chisel and
hammer the supposed waster of good food. To
prevent the recurrence of such an event the goddess
carries a mirror in each hand, or one in her two
hands, and flashes light on objects before the god
This is the explanation of the lightning's
strikes.
'

fiery wing.'

The god of fire is another of the gods connected
His name, Hwa Kwang, may be
with light.
rendered 'Beautiful Light.' Unlike the majority
of the popular gods, he was not originally a human
1 E. J. Eitel,
p. 106i>.

Handiook of Chinese Buddhism^, London,

1888,

2T. McClatchie, Confucian Costnogony, p. 53 ff., quoted
in S. Wells Williams, Middle Kingdom, revised ed., London,
1883,
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London,

Du

Bosc, The Dragon, Image,

and Demon,

1886, p. 71.

See Mrs. A. Uttle, Guide to Peking, Tientsin, 1904, p. 33 ff.

of. Ezk 810.
6 J. Legge,

Fi King,

SBE xvi.

6 lb. p. 810.
8 J.

[1882] 136. note.
' lb. p. 311, note.
[1891] 60.
TzO., London, 1889, p. 19 ; see T/U>

Legge, Texts of Taoism,

9 H. A. Giles,
Ching, ch. Hi.

Chuang

SBB xxxix.
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being, but a lamp, of which the snuffinga of the
wick were turned into a man by the recital of a
charm. He is the form and soul of fire.' Both
Buddhists and Taoists claim him.
The Buddhists deify light by personification
in the bodhisattva Marichi Deva.
The Chinese
represent her with eight arms.
In two of her
hands she holds up emblems of the sun and moon.
She is the goddess of light, and protects nations

from war.
Among her other titles is that of
Queen of Heaven. The Taoists also claim her as
deities,
and fix her residence in a star
one of their
in the constellation of Sagittarius.^

Buddha after Buddha, commencing with Sakyamuni Buddha, has light as one of his attributes,
or some manifestation of light appears in the
course of his life in connexion with him. Fivecoloured lights flashed at his birth, and flame burst
from his dead body." Every Buddha has, among
his characteristics, a circle of hairs between his
eyebrows by which he can illuminate the universes.*
'Light' and 'Brightness' often appear in the
names given to different Buddhas, as well as occasionally to others, and to different objects. Among
these names of Buddhas, present or to come, supposed to be real or fictitious, are such as ' Brightness of the Law,' ' One whose feet display myriads
of Luminous Figures,' 'The Buddha of Fixed
Light,' 'Light and Bright,' 'The Bright Effulgence
of Sun and Moon,' ' The Clear and Bright Efficacy
of Sun and Moon.'
The 930th Buddha of the
present kalpa is called ' The Buddha of Wonderful
Light.'
Some twenty billions of Buddhas have
the title of ' Cloud Sovereign Illuminating King.'
Five hundred arhats will reappear as Buddhas
with the name of ' Wide-spreadmg Brightness.''
Some of the demons in which Buddhism believes
shed a glare of light.'
realm mentioned in
Buddhism is ' The Realm of Great Light.' ' One of
the sixteen (or eighteen in Northern Buddhism)

A

worlds is that of Light and Sound,' * and
another is that of ' Unlimited Light.' * Buddhism
has five 'Luminous Treatises.'" A fictitious degree of samadhi is also called ' Pure Light and
Brightness,' and another Pure Light.'"
In Northern Buddhism the Buddha of Boundless Light,' diffusing great light,Amita (Amitabha),
originated in the ideal of boundless light, and was
thought of at first as impersonal. He is the most
popular of all the Buddhas among the Chinese
people.
In his heaven, the wonderful and glorious
Paradise of the West, two Buddhas ' radiate light
over three thousand great worlds. '^ Amita Buddha
himself, in the words of the Chinese poem singing
his praises, has a
celestial

'

'

'

'

•

.

.

.

halo of light that encircles his head,

The Bun at noonday

As

is less

'

new

mystical school makes use of the sym-

See Dver Ball, 'Scraps from Chinese Mythology,' in China.
Review, Hongkong, 1872-1901, xii. 188 £E., 324 ff., 4023.
- Eitel, Handbook, p. 97 f
1

3 lb. pp. 136», IZS".
* lb. p. 188t>.
5 lb. pp. 3S'> (Ist ed. ; the 2nd ed., 66i>, does not translate the
Chinese), 46», 129-', 60b, 66b_ 173b (the 1st ed. [1870] gives 'The
Bright Effulgence,' etc., as translation of the Chinese ; the 2nd
ed. gives only the Chinese), p. 173^ (the same difference between
the two editions). Also see pp. 129*, 140^, liga (igt ed., 141^* in 2nd
ed.), 165b (here again the Chinese is not translated in the 2nd ed.).
6 lb. p. 172i> f. of Ist ed., 206i> of 2nd (the 1st ed. is here fuller).
' lb. p. 170i> of 1st ed., 204i> of 2nd (here again the Chinese is
not translated in 2nd ed.).

8 lb. p. la.
10 lb. p. 44b of 1st ed.,

9 lb. p. 15l>.

where the term
translated in the 2nd ed., p. 63b.

"

is

translated

moral nature.
We find a brilliant light in connexion with the
preparations for the birth of the Taoist Gemmeous
Sovereign, the Supreme Ruler, and in his later
incarnations a golden light or a glimmering light
descends. Somewhat similar experiences occurred
when the Taoist Aged Sire united with light, and
became dust and was bom on earth.'
Taoist
writer of the Yuan dynasty says that light broke
forth spontaneously in the primordial void, springing from itself in the heart of the void, and his
idea would appear to be that to attain illumination
one must empty oneself as the primordial void of

A

which he speaks was empty.*
The word Light is used as one of the ChLaese clannames or surnames, as it is in English, but it also
appears sometimes as an individual name bestowed
on an infant, and occasionally in union with some
'

'

other character in a
LiTBRATURB.—This

name

selected later in

is sufficiently

life.

cited in the footnotes.
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J.

Dyer Ball.

(Christian).— The

symbolical use of the words light and darkness
is very common in early Christian literature, and in
the main was derived from the OT, as will be seen
by the references given below. As time went on,
the metaphor of light served as one method of expressing the theological conception of the Persons
of the Holy Trinity.
may pass by
I. The symbolism in the NT.
the obvious metaphor by which to speak or act
'
in the light is to do so openly,' and to speak or
act 'in the darkness' is to do so 'secretly,' as in
'

'

'

—We

'

'

Mt

10=",

Lk

123

(cf.

Jn

Ig^o,

and Eph

S',

1

Co

4').

More

to our purpose are the numerous passages
where ' light denotes knowledge, truth, and holiness, and ' darkness denotes ignorance and sin
ignorance in all its phases being included in the
latter simile : absence of knowledge, spiritual
blindness, error, and wickedness
for blindness, if
The opposition between light
wilful, becomes sin.
and darkness is expressed in Jn 3"*'- ; men had
the opportunity, for light is come into the world,
but they loved the darkness rather than the light,
that doeth
for their works were evil
' every one
'
ill liateth the light.'
Darkness ' expresses the
world
before
the
Incarnation
( Jn 1', Lk
state of the
1™) ; the idea is taken from Is 9^, where it is said
that ' the people that walked in darkness have
seen a great light.' To be in a state of sin and
ignorance is to walk, or sit, or be in darkness
In
(1 Jn 1«- 8 2\ Jn S'", 1 Th 5«-, Ro 2", Lk 1").
Jn S^'^ the ' light of life ' is the light ' which both
springs from life and issues in life ' (B. F. Westoott,
Gospel according to St. John, London, 1908, in loc. ).
The metaphor is very common in the Johannine
writings, but it is frequently found elsewhere.
In
&'^- the 'body full of light' (<i>wTuv6v) denotes
'
purity and holiness, and the body full of darkness
'

'

;

Mt

denotes evil

(o-KOTficdi')

;

so

Lk

ll'*'-

(cf.

Pr

14'*).

See T. Richards, The New Test, of Higher Buddhism, Edinburgh, 1910, pp. 65, 149, 161, etc.
2 Dyer Ball, Scraps from Chinese Mythology,' in China Review,

;

it is

not

'

xi. 72fl., 207, 213, 282, 287.

Edkins, Chinese Buddhism!^, London, 1893,

13 lb. p. 173.

its description of religious states
of its devotees.'
In some cases light plays an important part in the advent to earth of a god on his
incarnation, and even one of the mythical emperors
of China, the Yellow Emperor (2698 B.C.), owed his
origin to this.
With the Taoist gods, a ray of light shoots
down arrow-like from heaven to the future mother
shortly to be delivered of a child, and thus the
divine is blended with the human in the infant,
who has sometimes to expiate some sin from which
his godlike nature has not saved him, or to cure
or to eradicate some infirmity still inherent in hia

1

lb. p. 200b.

12 J.

holism of light in

—

glorious than he.*13

to those who enter that heaven,
The material body of men while on earth
Is exchanged for another ethereal and bright,
That is seen from afar to be glowing with light.* 14

This

(Christian)

14 Jb.

p. 234.

4 lb. p. 85
8

f

See L. Wieger, Le Canon

taoiete, Paris, 1911,

i.

65, no. 246.

LIGHT AND DARKNESS
In Ac '26'" the preacliing of the gospel is to turn
the people from darkness to light and from the
power of Satan unto God.
St. Paul uses the
metaphor freely. The works of darkness' are the
evil deeds of the present night,' and the armour
of light' is to be put on in view of the approach of
cf. Eph 5"; for 'mght' and
the day (Ro IS'^
'
are
day in this connexion see 1 Th &*'• ').
partakers of the inheritance of the saints in light,
and have been delivered out of the power of darkness (Col 1'"-). The fruit of the light is in all
goodness, righteousness, and truth (Eph 5' RV).
Light has no communion with darkness, and therefore Christians are not to be unequally yoked with
unbelievers (2 Co 6", quoted in Apost. Const, viii.
So
34, to forbid Christians to pray vnth heretics).
to darken
(ff/corffu or
St. Paul uses the verb
1"'
4'^
11'°
ffKoriai) in Ro
and Eph
metaphorically of
the hardening of the heart or the blinding of the
eyes by ignorance, just as he uses ' to enlighten
{(purrl^w) in a metaphorical sense in Eph I'* (cf. Jn
1'
see below, § 4).
St. Peter speaks of our being
called out of darkness into God s marvellous light
The curious passage 2 P 1", where pro(1 P 2').
phecy is as a lamp shining in a squalid {aix/J'VPV)
place,' may be compared with Mic 3', where darkness is used of want of spiritual perception in a
prophet.'
The name 'Light' is given to God. Not only is
light a gift of God, but God is by nature ' light
(1 Jn 1° 0US anarthrous) ; therefore He can be
'

'

'

;

We

'

'

'

;

'

'

'

creatures, and is all-holy, for in Him
no darkness at all. This goes much further than
Is 10", where God is called ' the light of Israel,' or
Ja 1", where He is called the ' Father of lights
(tCc <f>tiTav = the heavenly bodies [?]).
This divine attribute is claimed by or ascribed
to our Lord in Jn 8'^ (' I am the light of the world ')
96 1235. « Lk 2'^ Mt 4" (from Is 9').
St. John
says that in the Word was life, and the life was
the light of men, shining in theldarkness He was
'
the true light which lighteth every man, coming
into the world,' i.e. by His Incarnation (but see

known by His
is

;

Westcott's note), in contrast to the Baptist, who
was but a witness of the light (Jn 1*"'). Because
He is the light. He will shine (eiri^aiio-eO on the
sleeper (Eph 5").
He is to be a light to
13", quoting Is 49* [the reference is
to Jesus, not to St. Paul, though the Apostle
identifies his mission with that of his Master] ; cf.
Is 42*, where the Servant of Jahweh is to be a light
of the Gentiles a phrase repeated of the ' Son of
Man ' in Ethiopie Enoch, xlviii. 4 [1st cent. B.C. ?]).
The phrase ' dwelling in light unapproachable
(1 Ti 6") might be applied to the Son (so Chrys1 Tim., in loc.) or to the
ostom, Horn, xviii.
Father, but probably it refers to the Father (cf. Ps
104^ Dn 2*"). See also § 3, below.
In an inferior sense the servants of the Incarnate

awakened
all

men (Ac

—

m

are 'lights.' The Baptist (see above) is 'a lamp
that burneth and shineth,' in whose light the
disciples were willing to rejoice for a season (Jn
5").
All Christians are the light of the world (Mt
5" 0US, cf Ph 2" (pao-TTjpei), and are sons or children
.

of light

(Lk

darkness

.

.

Jn 123",
now light

16',
.

1

Th

in

Eph

5»

Lord

']).

5»,

the

['

once

The

angels are angels of light (2 Co 11" we may comEare the light which shone when the angel reIn contrast to this, the
jased St. Peter, Ac 12').
devil and his angels are world-rulers of this dark6"^),
i.e., as the Peshitta paraphrases,
ness' (Eph
;

'

1 The metaphor from the contrast between the dimnesa of a
reflected light and the clearness of an open vision, a metaphor
which was more obvious, no doubt, in the days of unscientilic
reflectors than it is now, is used by St. Paul in 1 Co 1312, where
he describes our partial knowledge in the present world as
seeing 'in a mirror instead of * face to face
but the words
which we translate darkly (lit. 'in a riddle') do not carry on
'

'

the simile.

'

;

(Christian)

63

'rulers of the world of this darkness' (meaning
of this dark world '), and their realm is the outer
darkness mentioned in Mt 8'" (for .Jewish parallels
see W. C. Allen's note in loc, ICC [^912]) 22"' 25*
'

'

'

;

this is the place of

punishment

of sinners,

and we

may compare

Jude", where the fallen angels are
said to be
kept in everlasting bonds under darkness (f60oi/) unto the judt'eineut of the great day,'
and 2 P 2", where the blackness of the darkness
(6 fi50os Toi) (rKdrovs) is said to have been kept for
evil men.
The same idea of punishment is found
in Eth. Enoch, Ixiii. 6, where the wicked say
Light has vanished from before us, and darkness is
our dwelling-place for ever and ever ; on the other
hand, God will for the elect transform the heaven
'

'

'

'

'

and make

an eternal blessing and light (xlv. 4).
in the Fathers.
The
of light and darkness is not so common
in Patristic writings as in the NT, but a few ex2.

it

'

—

The same symbolism

symbolism

may be given from the first four or five
centuries. At the close of the Apostolic period the
Epistle of Barnabas (§§ 18-20) describes the two
ways, of light and darkness, i.e. of good and evil

amples

Dt 30'*) ; over the former are stationed the
light-giving {{poirayuyol) angels of God, over the
(cf.

latter the angels of Satan.
In the 3rd cent.
Origen calls Celsus's arguments darkness, the
truth light (c. Cels. vi. 67). Lecturing A.D. 348,
Cyril of Jerusalem says (Cat. vi. 9) that the Father
is eternal
light, beaming inexhaustibly.
The
metaphor is found in the Ancient Church Orders
e.g., in the Egyptian {Coptic) Church Order (§ 62),
the Verona Fragments of the Didascalia, etc. (ed.
E. Hauler, Leipzig, 1900, p. 119), and the Testament
of our Lord, li. 24 : ' 'The Father hath sent His
Word [and Wisdom] to enlighten the saints.' In
the last-mentioned work (Eng. tr., J. Cooper and

—

A. J. Maclean, Edinburgh, 1902) the symbolism is
very common, both in the apocalyptic prologue
(where it probably comes from an original aposee JThSt xiv.
calypse, perhaps of the 2nd cent.
[1913] 601-604) and in the Church Order proper.
;

Christiana are children of light (i. pref., 1, 3, 12,
In the liturgy of this work (i. 23) God is
called ' the Father of lights ( Ja 1"), King of the
Illuminator of the perfect,'
treasuries of light,'
' Giver of light eternal.'
Elsewhere in the book He
is called ' Giver or Maker of light (i. 26, 43),
God
Whose veil is the light' (ii. 7).
of the lights

37).

'

'

'

'

'

.

Our Lord

.

.

'Begetter of light
Guardian of
.
who has ' shed light on the darkness
within us (i. 26). Jesus is the name of light (ii.
The illumination of the heart is frequently
27).
is

.

.

light eternal,'
'

referred to

(i.

15, 21, 23, 31, 32,

38,

ii.

5,

7,

9).

Somewhat more

sparingly the simile is used in the
Apostolic Constitutions, Christians are 'children
of light' (i. 2, ii. 32, 46, 54), as in the parallel
passages of the Older Didascalia (see these, arranged
on opposite pages, in F. X. Funk, Didasc. et Const.

Apostolorum, Paderbom, 1905).

The Father

in-

habitslight inaccessible (^posi. Const, vi. 11, viii. 15,
from 1 Ti 6'*). Jesus is the true light (v. 16), and
the bishop must he a student, and enlighten himself with the light of knowledge (ii. S ; cf. viii. 37).
These phrases (except v. 16) are not in the Older
Didascalia. In Sarapion's Sacramentary God is
called the ' Fount of light,' and is prayed to give us
the (or a) Spirit of light (§ 1; JThSt i. [1899] 105,
in
of

Funk

{op. cit.

ii.

172],

Nazianzus {Orat.

and men

'light' in

numbered

§ 13).

Gregory

xl. 5f. [A.D. 381]) calls

an

inferior sense,

angels

though

in

the highest sense God alone is light.
In the Clementine Recognitions, now thought to
be of the 4th cent., Simon Magus, denying that
God has a Son, says that there is a power of infinite
and inefi'able light (i.e. God), of which power even
the Demiurge, Moses, and Jesus are ignorant

'

(ii.

49).
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3.

Light as describing the relation of the Father

and the Son.

— We

may now

investigate the use
ut the phrase Light of Light (0(3s iK (pards) apIn the
plied to our Lord.
the Father is Light,
and the Son is Light but the above phrase is not
used, tliough in He 1' our Lord is tlie effulgence
{iiraiyaiTfia) of tlie Fatlier's glory and the very
image of His substance the reference seems to be
'

'

NT

;

(Christian)

Church Orders, though those of the Apost. Const.
41) and of the Egyptian (Coptic) and Ethiopia
Church Orders are of the Eastern type (those
Testament of our Lord, the Canons
of the
of Hippolytiis, and the Verona Fragments are
the Western or Roman creed).
It is instruc(vii.

tive to note the different creeds of the Council of

everlasting light . . . and an image of [God's]
"oodness."
(For various Patristic comments on
He 1' see Westcott's note, Epistle to the Hebrews,

Antioch in Encoeniis, A.D. 341. The second creed
has 'God of God, Whole of Whole, Sole of Sole,
Perfect of Perfect, King of King, Lord of Lord,
the living Word, the living Wisdom, [Life], the
true Light,' etc. The third creed has merely per-

London, 18S9, p. 11.)
An early approximation to the phrase Light of
Light is found in Origen {de Prin. i. 1), who says

of perfect God.' The fourth creed, drawn
up by a continuation of the Synod, has 'God of
God, Light of Light
.
who is the Word and
.

;

to

Wis

7'°,

where Wisdom

is

'

an

efi'ulgence

from

'

'

God

illuminating man, and interprets
thy light in Ps 36" of the Son. In the 2nd cent.
Justin had used the illustration of lire kindled
from tire with reference to the Son and the Father
{Dial. 11, 128) and Tatian (c. Grose. 5) re-echoes his
words. So also Tertullian (Apol. 21) says that a
ray of the sun is still part of the sun there is no
division of substance, but only an extension ; thus
Christ is Spirit of Spirit, and God of God, as light
of light is kindled.
But Athanasius sees a danger
in the metaphor of fire.
He says (de Decretis, v.
23) that the Son is not as tire kindled from the
heat of the sun, which is commonly put out again,
but is 'effulgence' (ctTrai^yairiUa), signifying that He
is from the essence, proper and indivisible, of the
Father, and is one with Him (see A. Robertson's note
on the passage in Nicene and Post-Nicene Fathers,
that
'

is light,
'

;

;

Arius in his letter to Alexander
[1892] 165).
had quoted Hieracas as saying that the Son was
from the Father as a light from a light (Xuxi-of airb
Xi^Kou), or a lamp divided into two (quoted by
iv.

Epiphanius, Hcer. Ixix. 7). In the small treatise
Omnia,' 3 (on Lk 10^-), Athanasius says
that Christ, the Light, can never be separated
from the Father.
In Orat. c. Arian. iv. 2 the
writer speaks of the Word as 'Light from Fire,'
and in iv. 10 compares the Father and the Son to
fire and the effulgence from it,
which are two in
being and in appearance, but one in that its effulgence is from it indivisibly ; but it is uncertain if
this fourth Oration is by Athanasius.
Later in the 4th cent. (a.d. 381), Ambrose says
that the Father is Light, and the Son is Light,
and the Holy Ghost is Light, and the Holy Ghost
IS both Light and Fire,' referring to Is 10" (de

In illud

'

'

'

'

Spir. Sanct. i. 14 [160 ff.]).
The well-known hymn
0«s iXapdf (' Hail, gladdening Light'), sung at the

Lamp-lighting, calls the Son the ' gladdening Light
of the holy glory of the immortal, heavenly Father ';
it is older than Basil, who apparently quotes it {de
Spir. Sanct. xxix. [73], A.D. 374).
The phrase ' Light of Light ' is found in the creed
of Niccea and in the enlarged creed (called the
' of
creed
Constantinople ') which came into
general use. It was derived by the former from
the creed of Eusebius of Ciesarea, which, as
Eusebius told the Nicene Fathers, had been handed
down from preceding bishops of that see, and used
in the baptismal catechesis ; this creed had ' God
of God, Light of Light, Life of Life (Socrates,
i.
On the other hand, the phrase 'Light of
8).
Light ' is not in the creed of Gregory Thaumaturgus
(c. A.D. 265), which has only ' Sole of Sole {/j-dvos iK
li6vov), God of God ' (it is given in Ante-Nicene
Chr. Lib. xx. [1882] 5).
In Cyril of Jerusalem
(Cat. iv. 7) the Son is called ' begotten Life of Life,
begotten Light of Light ' ; in xi. 4 Cyril repeats
this phrase and adds ' Truth of Truth, and Wisdom
of Wisdom, and King of King, and God of God,
and Power of Power' (cf. xi. 18). The phrase
'
Light of Light ' occurs in K. H. Connolly's reconstruction of Aphraates' creed (4th cent.; JThSt ix.
[1908] 280), but not in the creeds of the various
'

HE

'

fect

God

.

Wisdom and Power and

and the true Light

Life,

(these creeds are given in Athanasius, de Synodis,
23, 24, 25, and the second and fourth in Socrates,
ii. 10, 18 ; see them also in Hefele, Councils,
Eng. tr., Edinburgh, 1876, ii. 77-80). With reference to the phrase in question Basil, when dealing
with the relation of the Son to the Father, and
speaking of the phrase ' like in substance ' (iiioiov
Kar oi(r'i.av), says that he will accept the phrase if
the word dwapaWiKTws ('without any difference')
be added, as equivalent to the Homoousion
Being of this mind the Fathers at Nicasa spoke of the Onlyhegotten as " Light of Light," "Very God of Very God," and so
on, and then consistently added the Homoousion. It is impossible
for any one to entertain the idea of variableness of light in

HE

:

'

relation to light, of truth in relation to truth, or of the essence
of the Only-begotten in relation to that of the Father * (Ep, ix.
to Maximus).

3,

Passing to later times, we note the curious fact
that the phrase does not occur in tlie present
Nestorian Creed (F. E. Brightman, Lit. East, and
West., Oxford, 1896, p. 270), though_it is in that of
the Nestorian Catholicos Ishuyaw (Isho'yahbh) I.,
A.D. 595, which is given by W. A. Wigram, The
Assyrian Church, London, 1910, p. 291.
Reviewing the evidence, we conclude that the
appearance of the phrase in a creed cannot be
affirmed before the 3rd cent., though perhaps (in
view of Eusebius's word bishops in the plural as
above) it was so used early in that century
Ciesarea was perhaps its first home. But before
this there is earlier evidence (in the 2nd cent. ) of
the use of the symbolism of Light of Light,' though
not of the phrase itself. Even after Nicjea it was
not by any means universally adopted into creeds.
It will be remembered that the creed of Nicsea
was a test of orthodoxy, and was not at first used
liturgically ; it was not, apparently, for some time
used at baptisms, and was not introduced into the
Eucharistic service till the end of the 5th century.
It is not surprising therefore that, in spite of the
great authority of the Council of NicEea, the phrase
in question did not at once spread very rapidly.
In the early Church the
4. Baptism and light.
symbolism of light was closely connected with the
sacrament of initiation. Baptism was, especially
by the Greeks, called 'illumination,' <paTiff/i6s or
0ciTi(r/4a, as in Justin (Apol. i. 61), in Gregory of
Nazianzus (Orat. xl. 1 cf. ii. 36), once in the
'

'

'

—

;

Apost. Const, (ii. 32, where it expressly includes
the laying on of hands in vi. 1 and viii. 12 the
word is used literally, of the pillar of fire, and in
cf. 2 Co
ii. 5, V. 1 metaphorically, of knowledge
4*- *), and in the Older Didascalia ( Verona Latin
Fragments, ed. Hauler, p. 87: postinluminationem
quod dicit Grsecus fotisma,' with reference to He
&* [not in the corresponding passage of Apost,
Const.']).
Similarly the selected candidates for
baptism were called (pariiSiievoi., those who are in
of
being illuminated (Lat. competentes),
process
and the baptized were called ' the illuminated (oi
(/iioTKrS^cTes)
as in Justin (Apol. i. 61, 65, Dial.
;

;

'

'

'

'

—

122),

Clement

quotes

Eph

of

5' of

Alexandria {Peed.

i.

6),

baptism, and wrongly derives

who
^lis.

LIGHT AND DARKNESS
'man,' from 0ujs, liglit,' Cyril of Jerusalem {Cat.,
Introd. I. xi. 1, xiii. 21), and the Apost. Const.
(viii. 8 and 35) ; Eusebiua says that Constantine
at his baptism 'was tilled with heavenly light'
Vit. Const, iv. 62).
For this reason the baptistery
(
was often called in Greek (pumaTiipiov ; the Arabic
Didascalia (§ 35), which derives its account of the
church buildings from the Testament of our Lord,
i. 19, transliterates this name into Arabic (Funk,
Did. et Const. Ap. ii. 124 f.).
This symbolism is found also in the NT. In He
6*
the aorist participle (pururffivTes (' illuminated'), denoting a definite act, clearly refers to
the Christian act of initiation, and the Syriac
versions, both the Peshitta and the ^Jarqleian, in
translating these passages, explicitly refer them to
baptism. The metaphor has been thought to have
been derived from the Greek mysteries, though
the
fivffTTfipia are quite unlike the heathen ones
in that in the former the revelation of the unknown
is what is emphasized (cf.
4", 1 Co 4' 13^ 14^
and Col 1*, >vhere see Lio;htfoot's note).
The custom of the candidates for baptism carrying torches probably came from the metaphor, not
'

IC

NT
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the metaphor from the custom, which is perhaps
alluded to by Cyril of Jerusalem {Cat., Introd. and
i.
1) and certainly in pseudo-Ambrose {de Laps.
Virg. V. [19], A.D. 374 [?]).
There is a 2nd cent, legend, mentioned by Justin
{Dial. 88), that, when Jesus was baptized, a fire
was kindled in Jordan.' It is mentioned in the
apocryphal Preaching of Paul, in the Ebionite
Gospel, and in the Old Latin codices 'a' 'g' (in
Mt 3^° they read 'lumen ingens' or 'magnum';
see H. B. Swete, Holy Spirit mNT', London, 1910,
p. 43 n. ), and is a commonplace of Syriac literature.
In the Diatessaron it was related that a light
flashed on Jordan and the river was girdled with
white clouds. This reading is attested by BarsalibI
and isho'dadh (see F. C. Burkitt, Evangelion damepharreshe, Cambridge, 1904, p. 115).
From the baptismal metaphor, Epiphany was
called 'The Holy Lights' (cf. Greg. Naz. Orat.
xxxix. and xl. 1 ) ; our Lord's baptism is the event
principally commemorated at that festival in the
'

East

(see, further, art.

Epiphany).
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Liturgical use of lights. There are many
traces of the symbolic use of lights in Christian
services, from the 4th cent, onwards.
Perhaps the
earliest is in connexion with funerals.
At the
Spanish Council of Elvira (c. A.D. 305, can. 34)
the custom of burning candles in the day-time in a
cemetery was forbidden, lest the spirits of the saints
should be disturbed a custom probably borrowed
from the heathen (see Hefele, op. cit. i. 150).
But in some form the custom continued. Lights
were carried, as in heathen, so in Christian, funeral
processions ; see Gregory of Nyssa, de Vita S.
Macrince (near the end, ed. Paris, 1638, ii. 201
c. A.D. 380), and Funeral Oration on Meletius
(near the end; A.D. 381).
Eusebius says {Vit.
Const, iv. 66) that Constantine's body lay in state
surrounded by candles burning in candlesticks of
gold, presenting a marvellous spectacle ; and
Gregory the Great {Ep. ix. 3, to Januarius, A.D.
598) speaks of relatives at a funeral ofl'ering lights
for churches.
About the 4th cent, we find the symbolic use of
lights in other Christian services.
In the Testament of our Lord (i. 19) it is directed that all parts
church
be
lighted,
of the
both for a type, and also
for reading." The derived Arabic Didascalia expands this phrase thus
Let them be lighted with
many lights as a figure of heavenly things, especially in the reading of the pericopae of the sacred
books (§ 35 Funk, op. cit. ii. 125). It has been
suggested that lights had necessarily been in use
in the catacombs and in the assemblies before dawn
S.

—

A
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in times of persecution, and that, when churches
were built above ground in times of peace, the

usage was continued and was given a symbolic
turn (W. E. Scudamore, in DCA ii. 993 f.). This
be partly true, though it does not explain all
the circumstances of the case. For we find lights
also used as a decoration at festivals, as when
PaulinuB of Nola (c. A.D. 407 ; t A.D. 431) describes
the innumerable festal lights burning night and
day as a sign of rejoicing (Poem. xiv. \_de S. Felicia
Natalit,, carm. iii.] line 99 flf.).
Etheria,' or
Silvia (whose Peregrinatio has usually been dated
at the very end of the 4th cent., though many
scholars think it is somewhat later), describes the
same thing as happening daily at Jerusalem (part
of this work is given in App. 5 of L. Duchesne,
Christian Worship, Eng. tr.^, London, 1912 ; see
This was also a heathen custom
pp. 493, 498).
(Juvenal, Sat. xii. 92).
Again, we find lights
carried processionally in front of a person, as in
the Orao liomanus Prinnis (c. A.D. 770), where
seven candles are carried before the pope before
mass (ed. E. G. C. F. Atchley, Ordo Rom.. Prim.
In the Ordo in the MS of St. Amand
§§ 7 f., 21).
(Duchesne, p. 457) two candles are lighted when
the pope says mass, and are placed behind the
altar in candlesticks, right and left.
A 5th
cent, ivory at Trfeves exhibits candles carried in
(W. C. Bishop, in the Prayer Book
Srecession
dictionary, p. 435).
In tliese cases the Christian
custom comes straight from the heathen in the
case of the processional lights from the custom of
carrying lights before the emperor and we cannot trace them to the usage in the catacombs.
Three other symbolical usages in connexion with
lights may be noticed,
(a) Gospel lights, i.e. lights
used at the reading of the liturgical Gospel at the
Eucharist, are mentioned by Jerome (c. Vigilant.
7 ; A.D. 378), and are said by him to have been
universal in the East, not so as to put darkness
to flight, but by way of showing our joy (he also
attests the use of lighted tapers in honour of
martyrs). Later on these lights at the Gospel are
often mentioned e.g., in the Ordo Rom. Prim. § 11.
(6) The Paschal candle was blessed on Easter Even
('benedictio cerei'), and is alluded to, perhaps by
Augustine {de Civ. Dei, xv. 22; A.D. 413-426: read
cerei '), certainly by Gregory of
in laude
Nazianzus {Orat. xlv. 2) and Gregory the Great
the prayers
said over the wax taper, and the exposition

may
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of the Gospels given

solemnity {Ep.
'

by priests about the time

of the Paschal

xi. aS).

The candle was

carried before the competentes to
the font (cf. § 4, above), and denoted the rising
of the Sun of righteousness.
The Liber Pontificalis
says that Pope Zosimus (A.D. 417) extended the
custom of blessing the Paschal candle to the
parish churches of Kome. (c) The office of Tenebros
is found from the 7th or 8th cent, onwards
an
extremely symbolic service on the night which
ushers in Good Friday. After each of the three
nocturns one-third of the lights were extinguished,
except that seven remained, which were gradually
put out during matins, the last when the Gospel

—

was read {DCA

ii.

994").

We may ask what is

the meaning of this symbolism of lights when transferred to Christianity,
and used in its services. Putting aside the lights
carried before a dignitary, we gather that the
general idea was that, on the one hand, Christ is
the Light of the world, and that, on the other,
Christianity is the religion of light and Christiana
are children of light. Theirs is an open religion,
not confined to the few, like the Greek mysteries,
not hiding itself, as those cults which became so
common in the heathen world, and loved darkness
rather than light. Such seems to be the symbolism
of the liturgical use of lights.
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Literature. (1) For the subject of light as expressing the
and the Son see especially the works of
Athanasius, and the edition of A. Robertson, Select iVritiiigs
and Letters of Athanasius, tr. and notes, Oxford, 1892 (the
Index, s.o. Liffht and Simile,* gives a useful list of passages)
see also E. C. S. Gibson, The Three Creeds, London, 1908, lii. 1.
(2) For the liturgical use of lights see VJ. E. Scudamore,
Jiotitia Eucharistica^, London, 1876, and art. * Lights, Ceremonial Use of,' in DOA E. G. C. F. Atchley, Ordo Romanus
Frimus, London, 1905; W. C. Bishop, art, 'Lights' in the
Prayer Book Dictionary, do. 1912 C. E. Hammond, art.
'Paschal Taper' in DC A.
(3) The sj-mbolism of the NT is
treated by F. H. Woods in BDB and J. MofTatt in DCG, artt.
Light.' On the whole subject see also the works mentioned in
the course of the article.
j^^, J, MACLEAN.
relation of the Father
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LIGHT AND DARKNESS (Greekand Roman).

—In the

fields of the Hellenic and the Italic civilizations we have in historic times a divinity recognized as supreme, Zeus or Jupiter, who is a
jjersonification of the sky and the daylight that
tills it.
He has counterparts in the religious
systems of kindred races.
Among Greeks and
Romans and peoples subjected to their influence
there are two groups of contrasted divinities, those
of the upper world {8eol ovpdvtoi, di superi) and
those of the under world {Seal -xBivioi, di inferi), the
former the authors of life and increase and prosperity, the latter of death and waning and misery to
mortal creatures.
I. Greek.
Certain varying waves of tendency,
changing the behaviour of believers towards these
two classes, may be discerned in the history of the
Greeks. There was a time when the chief sacred

—

centres had mysterious connexion with the realms
of darkness, when the fear of obscurity had more
power over the religious consciousness than the
delight in heavenly radiance. The spots at which
there were reputed entrances to the domain of
Hades and darkness were numerous in early Greek
days.
In many instances, subterranean pheno-

mena, earthquakes, sulphurous or mephitic emanations, disappearing rivers, or medicinal waters had
much to do with the superstitions that gathered
round such places. Even in historic Greece practices of a primitive character were maintained in
localities, for in religions the new never
entirely drives out the old ; there is always superEosition of strata. At Tsenarum, a promontory of
laconia, there was a cleft through which Herakles

such

and Orpheus had both passed when they

visited the
In the Frogs (186), Aristophanes
puts an absurd speech in the mouth of Charon, the
ferryman of the Styx, ridiculing these popular ideas.
Most of the ancient oracles were connected with
sites where there was communication with the
nether darkness. This is illustrated by the story
of the visit of jEneas to the Cumsean Sibyl, as
told by Vir^l, and by the behaviour at Delphi
of the Pythian priestess, the mouthpiece of the
oracular Apollo. The secrets of the future have
been supposed in all ages to be in the keeping of
spirits below, while in Greek literature the sun
has knowledge of all the secrets of the present.
The name necromancer indicates the persistence
of the belief about the dwellers in the regions of
darkness.
As time went on, many of the places which had
been principally associated with the powers of
darkness passed into the possession of divinities
who were mostly of the light. This was strikingly
the case with Delphi, where, as the later Greeks
said, the worship of the chthonian deity Earth (Ge
or Gaia) was succeeded by that of Apollo, god of
brightness. As civilization and culture strengthened, the reverence paid to the gods beneath was
apt to be left to the uninstructed, and to pass into
the backwater of superstition. Some of the figures
of the dark were partially transformed into figures
of the light.
Thus it was with Demeter and
Persephone as they appeared in the historic age in

infernal shades.

'

'

(Greek and Roman)

the mysteries celebrated at Eleusis. Hades, the
consort of Persephone, underwent a like change,
indicated by his later name Plouton (Pluto), i.e.
god of wealth or prosperity. The change of view
was sometimes aided by euphemism, causing
dreaded deities to be propitiated by well-sounding
titles.
So the avenging spirits of gloom, the
Furies, were venerated as Eumenides,' benevolent ones
(cf.
artt.
EuMENiDES, Erinyes ;
'

'

'

Euphemism).

A

profound alteration was wrought in the
religious conceptions of the Greeks by the rein
given to their myth-making fancy and to their
artistic genius, working on things divine.
As
human traits were inwrought into the texture of
dimly apprehended superhuman existences, and
were enwrapped by the clouds of poetry and
the dreams of art, their original connexion with
natural objects became veiled, and in some cases
was forgotten. The process had already been
carried far when the Homeric poetry arose in its
glory.
Some figures that did not very readily lend
themselves to transformation received little notice
in later worship.
Eos, the da^vn-goddess, is prominent in Homer, but, as she is also too obviously
the dawn, she is present but little in later ritual.
Ovid remarked that her temples were the rarest

world (Metam. xiii. 588).
But the divine
being who is wreathed in poetry and art does not
generally lose that particular contact with nature
which gave him his origin. Zeus remained the
actual source of events in the sky. Where we say
'
it rains or
it snows,' the Greek said he rains,'
or 'he snows,' and sometimes mentioned the name
of Zeus.
Horace speaks of the hunter camping at
night 'under the chilling Jove' (Od. l. i. 25).
Apollo was always connected with the sunlight,
Artemis with the moon, and so with many others.
When the overgrowth of legend became abundant,
there was an impulse to return to the veneration of actual heavenly bodies.
Thus the worship
of Helios, the sun, went on side by side with that
of Apollo.
Naturally, in historic times the development of mythology produced a mi.xture of attributes, and the interference of many divinities with
one and the same function. The appearance and
disappearance of the heavenly bodies suggested
that the realms of light and darkness had intercommunication. Hermes, in the main a god of
brightness, becomes a conductor of souls to regions
below.
Moreover, light was sometimes really
baneful and at other times was thought so.
Therefore Apollo, the sun-god, has a mission to
destroy life, as well as to preserve it by medicine
and to enhance its value by poetry and music.
Dionysos, whose connexion with the sun is clear,
also has to do with the shades ; and so with other
divinities.
The bad effects of heat led to the idea
that Pan, the god of the open country, is most to
be dreaded at noon-day, for then he can inflict
madness. The mild gleams of the moon and the
divinities who guide them were usuallj^ beneficent,
The
but sometimes had the contrary activity.
waxing moon is of good intent, the waning moon
brings sickness and death. Hekate, a moon-goddess, kindly and supernal in the earlier age of
Greece, became later a malignant power of darkIt may be remarked that the reverence paid,
ness.
with clear consciousness, to astral bodies as such
was never at any time so marked in historic Hellas
as among Babylonians and Semites. As a religious
motive it belongs rather to the late Hellenic age,
and the age of Grieco-Roraan civilization, and even
then, as we shall see, it aftected the outer fringes
of Greek civilization, where it was wrestling with
barbarism, rather than its heart and centre.
Besides the light of heavenly luminaries, great
and small, there is the irregular and alarming fire
in the

'

'

'
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from heaven, the lightning. The deities who rnle
tlie regular light also send lightning, especially
Zeus, one of wliose chief emblems is the thunderIt is sometimes
bolt, and also Athene and Apollo.
a sign of divine anger, as when Semele died by its
stroke, sometimes an indication that the god has
signified his will and given a presage of the future.
To interpret the sign is, of course, a matter for an
expert. Lightning was thus connected with divination and prophecy, and spots struck by the sacred
bolt were revered.
The (ire which is of use to men on earth could
not but be regarded as in its origin divine, and as
The
venerable, being a symbol of tlie eternal.
apparent everlastingness of the tire of which sun,
moon, and stars are the manifestations doubtless
contributed to the importance of lire in the ritual
of worship. A vein of thought which lies deep in
the nature of men in the earlier stages of religion,
that the gods are envious of human beings and
grudge them the things of which they wisii to
is illustrated by the legends of
which Prometheus was the centre. The gift of
fire was one which the gods would fain have withheld, and they punished him who outwitted thera.
A number of Greek divinities have relations with

possess themselves,

Hephaistos, the great metalthe earthly fire.
worker, uses the fierce subterranean flames which
find vent in the crests of ^tna and the Lipari
Isles.
In Homer and the poets generally he is the
maker of all the weapons, emblems, and equipments of the Olympians, of the sceptre of Zeus, of
the arrows of Apollo and Artemis. Hestia, goddess of the family hearth, has an especial connexion
She is the only one of the
with earthly fire.
greater divine beings whose name has a transparent significance in life, equivalent to the hearth
of the house, always regarded as in some sense an
altar.
As every house had this altar, so the great
State family had its central hearth-altar for all
the burgesses. When a city sent out some of its
sons to found a colony afar, the central fire of the
new community was lighted from the central fire
of the old home.
When a city was under a
monarch or despot, its common hearth was in his
dwelling in a republican community it was in
the town-hall (irpvrafeJov) (see, further, art. Heaeth,
Hkaeth-GODS [Greek]). The conception of Hestia
remained one of the clearest and simplest in the
range of Greek religion. Where the name of a
divinity retains an obvious meaning, he does not
lend himself to a covering of myth.
Another
divinity in whose ritual fire was conspicuous was
Dionysos or Bacchus.
The pine-tree and the
torches that it provides figure in the Bacchic revels, as depicted, for instance, by Euripides in his
What we call the St. Elmo's fire was
Bacchm.
connected with the great twin-gods, the Dioscuri,
Castor and Pollux.
The gods of light and darkness must have a potent
influence on life, and especially on the beginnings
The hearth-fire itself was treated as a
of life.
symbol of the generation of the human being, and
a growth of legend and ritual was developed from
this idea.
The light-bringing divinities are very
naturally those who bring the child out of the prenatal darkness into the light of life, and many
deities were at different times and in different
places supposed to exercise this function (cf. art.
Birth [Greek and Roman]). Zeus himself to the
latest age was a god of birth
but the powers that
guide the milder radiance of the moon rather than
those that wield the fiercer splendour of the sun
had chiefly this duty, and the greatest among them
was Artemis.
The mysteries of the darkness beyond the grave,
in which departed souls were hidden, gave rise to
There were
multifarious practices and beliefs.
;

;

(Greek and Roman)
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many divine beings who either ruled the dead or
guarded souls against the perils of the passage from
this world to the next.
Tliere is no portion of the
field of Greek religion in which the development of
ideas from Homer's age to the time of the latest
Greek philosophic speculation was more complex.
The notion of a possible deliverance from the bonds
of death prompted a series of beautiful tales, such
as that of the restoration of Alcestis to Admetus,
the theme of the fine tragedy of Euripides, the
recovery of Eurydice by Orpheus, or of Persephone
by Demeter. In this connexion the most interesting evolution, from a religious and social point of
view, is to be found in the Greek mysteries. They
represent the striving of souls on earth to be
assured of safety in the perilous passage from the
bed of death to a happy abiding-place in the world
Starting from gross forms, in which
beyond.
enchantment had a ^reat part, the mysteries were
refined and moralized so as to satisfy the higher
yearnings of the spirit, and to instil that better
hope in death which, Cicero says, was given by
initiation at Eleusis (de Legibus, ii. 36).
During the great age of Greece there was among
the Hellenes no wide-spread conception of such a
mysterious influence of heavenly bodies on human
life as was systematized by the Chaldaean astrologers.
This lore came from Eastern lands, especially Babylon, and was only in loose contact with
religion ; it was devotedly followed only in a later
time, and then more in the sphere of Roman than
in that of Greek civilization.
The same is true of
the real religious veneration of sun, moon, and stars.
But mystic ideas concerning these entered into the
earliest Greek thought; that of the Orphic and
Pythagorean schools.
The express attribution,
however, of divinity to the heavenly bodies appears
comparatively late in the history of Greek philosophy. Plato, in his Timmus (\>. 38 f.), describes
the fixed stars as divine existences brought into
being by the ' Workman ' (Demiurgus) of the
universe at the bidding of the supreme god. In
other passages he assigns divine character to the
sun, moon, and planets.
He was followed, with
variations, by later thinkers Xenokrates, Herakleides of Pontos, and many others.
Aristotle
described the celestial bodies as containing a great

—

—

divine element, and pointed out that this belief,
now explicitly declared by philosophers, was implicit, in an obscure form, in the popular mythology.
Like doctrine was taught by the Stoics and particularly by Cleanthes, who considered that in the sun
lay the guiding principle (nyeinoviKdv) of the universe.
It was common to call the heavenly bodies visible
gods' as opposed to the unseen divine power.
These notions were prevalent among the NeoPythagoreans.
Apollonius of Tyana (q.v.), the
seer and wonder-worker of the late 1st cent. A.D.,
venerated the sun at dawn, like many an Oriental
That the practice was popular in Greece
of to-day.
is shown by the salute which Sokrates offers to the
rising luminary, at the end of his great drinkingThe Neobout, in the Symposium of Plato.
Platonists, who powerfully affected the thought
and religion of the Roman imperial period, embraced
and developed beliefs like those that have been cited.
Philo, the great Alexandrian Jewish philosopher,
was in this respect fully in accord with the Greeks.
An idea that was wide-spread in the jjliilosophic
schools, and especially favoured by the Stoics, was
that the contemplation of the heavenly bodies in
their purity and in the regularity of their operations
had an ethical value for the regulation of human
conduct.
Among the Romans notions concern2. Roman.
ing the regions of light and darkness were clothed
in some distinctive forms.
The dread of evil that
might befall if the inhabitants of the nether world,
'

—
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the departed spirits of mortals, did not receive their
due from the living was much more marked than
In the historic time,
in Hellenic communities.
till Christianity prevailed, the bodies of the dead
were cremated, but some of the attendant ceremonies pointed to a remote age when inhumation
was the rule (cf. art. Death and Disposal of
THE Dead [Greek]). In primitive days the tomb
must have been regarded as the only place haunted
by the ghosts, and down to the latest age it was so
treated in many ceremonial practices. But quite
early a conception must have sprung up of a general
habitation for those who were colloquially called
The Komans, however, never
'the majority.'
imagined for themselves a judgment beyond the
tomb, which should assign one dwelling-place for
the good, another for the bad. The great scheme
pictured by Virgil in jEneid vi., which has stimulated the imagination not only of poets but of
many religionists ever since, was drawn after Greek
patterns.
The genuine Roman under world was a
tract of gloom, and the spirits were minded to do
harm to the living unless their wants were supplied,
though to avoid ofl'ence they were called ' good
people ' (manes). The ritual for the foundation of
a new city required that somewhere near its centre
an underground chamber called mundus should be
provided, into which were cast fruits of the earth,
probably to satisfy the hunger of the dead, though
that may not have been the only purpose of the
mundus. This chamber was opened at stated
times mentioned in the calendar,', when fresh offerings were made to the departed, who were thus
kept in order and restricted to appearances on the
days set apart.
These gifts, presented by the
nation as a whole to the nation's dead, were parallel
to the private presentations at each of the family
tombs. Special days for the service of the dead
existed in Greece, but they were never so general
or so precisely ordered as among the Boraans.
There was one mundus on the Palatine Hill supposed
to have been the work of Romulus when he founded
Rome ; there was another in the Forum, and others
elsewhere. Offerings at these places were made to
all the di inferi
a phrase in which dead mortals
are included, as being in some sort divine. Every
Roman tombstone was inscribed ' Dis manibus,' ' to
the divine spirits.' The Larvce and Lemures, to
whom propitiatory offerings were made, are merely
the ghosts regarded collectively, in their unsatisfied
and therefore terrifying aspect.
As to special divinities of the realms beneath,
the earliest worshipped at Rome seems to have
been Tellus, Mother Earth, 'the parent of all
things and their common tomb,' as Lucretius calls
her {v. 259). In the later age she was less and less
regarded, in consequence of the attractiveness of
Greek invasions in the sphere of religion. Names
like Genita Mana, Lara, and others invoked in the
indigitamenta (q.v.), appear to have been epithets
of Earth.
So, in Greece, Gaia was in some sense a
goddess of the dead, and the same attribute was,
of course, given to the divinized figure of Earth in

—

other mythalogies

(cf.

art.

Eakth, Earth-gods,

(Greek and Roman)

when Horace acted as laureate and supplied the
Carmen Sceculare.
The idea of a communication with the realms of
darkness through an opening in the earth can be
traced in other directions. The devotio, whereby
a citizen could give himself up to the powers of
gloom and thereby secure a favour for his country,
is an example.
Livy (vii. 6) and other ancient
writers have told how, in 362 B.C., Curtius, riding
in full armour, made his horse jump with him into
a chasm in the Forum, which closed up after him.
spot retained the name of the pool of Curtius.'
in the reign of Augustus the populace cast
down coins every year on the emperor's birthday,
The
to secure his welfare (Suetonius, Aug. 57).
devotio of the Decii, who vowed themselves to
binding
death by the enemy, thereby
the powers
to favour the safety of the country, was somewhat
different.
But, should the devoted man fail to
find his death, the terms of his vow were satisfied
by burying a lay figure in the earth with due ceremony a curious example of the ease with which
the gods might be cheated in Roman ritual. The
walling up of the erring Vestal Virgin is an instance of tlie penal application of the devotio.
It is hard to discover in Roman religion the

The

'

Here

—

worship of divinities clearly connected with.
heavenly objects before the time when Greek and
Oriental influences became powerful. Even the
relation of Jupiter to the light of the sun does not
come out with distinctness. The word Leucesie'
addressed to him in the very primitive hymn that
survived in the ritual of the Arval Brothers (g.v.)
refers to him as god of light, and a corresponding
epithet ' Lucetia was applied to Juno, indicating
a connexion between her and the moon. The
antiquarian scholars of the late Republic declared
that Titus Tatius, the Sabine king of Rome, had
introduced the worship of the sun and moon into
Rome from his own country, and that a temple of
the sun on the Aventine was founded by him.
This was the opinion of Varro (de Ling. Lat. v.
74), and Tacitus (Ann. xv. 41) attributed a temple
of the moon (Luna) on the Capitol to Servius
Tullius.
But the official Roman calendar of festivals, which is known to enshrine very ancient
usage, gives no sign of official reverence paid to
sun or moon, nor have we any sound evidence of
a public priesthood devoted to them either at
Rome or elsewhere among Italic peoples, though
Varro assigned such an office in old days to the
gens of the Aurelii. They were supposed to have
come from the country of the Sabines, in whose
tongue ausel denoted the sun. The Aventine, as
is well known, was a home of cults introduced
from Greece. The existence of a deity called
Noctiluca (the night-shining one ') on the Palatine
is hard to explain. The situation implies high antiquity, for no god realized as foreign was allowed to
take up an abode within the pomerium of the city
before the age of the Second Punic War. The
name may have been an epithet of Juno, who was
connected with the sky. In a ceremony connected
with the fixing of the calendar she was addressed
as Juno Covella, Juno, goddess of the sky.' The
name Lucina (closely connected with lux) was
attached to her as the power which brought the
'

'

'

'

'

§8).

A curious place of communication with the infernal rejrions was a spot called Terentus in the Campus >fartius, where probably at one time mephitic
vapours escaped. 'This became in 249 B.C. the
centre for a cult newly imported from Greece that
of Dis (whose name is a rendering of Pluto or PlouThe cult was probably grafted
ton) and Proserpina.
on to more ancient and purely Roman ceremonial.
The blend gave rise to the characteristically Roman
'secular games,' celebrated theoretically, but not
always in practice, at intervals of a century, to
ensure the safety of the city. The most famous
celebration is that ordered by Augustus in 17 B.C.,
'

'

—

and birth. When the ancient Italic
goddess Diana was equated with Artemis, the
function of the Greek goddess, as superintending
human birth, was transferred to Diana.
The veneration of Volcanus as god of fire belongs
but, unlike
to an old stratum in Roman religion
Hephaistos, he was worshipped, it seems exclusively, as protector against danger to men from
He was a popular divinity, and his cult was
fire.
one of those which longest survived the introduction of Christianity. The forms with wliicb
child to light

;
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another divinity, Vesta, was venerated were

re-

markably characteristic of tlie Roman people.
Her affinity with tire and lier kinship with the
Greek Hestia are obvious but the worship of Vesta
among Konians is far more conspicuous than that
;

of Hestia among Greeks, possibly uecause the structure of the Konian family resisted tlie assaults of
time more stoutly than that of the Greek family.
great feature of Roman religion is the parallelism in many respects of the religious ceremonial
And the
of the family and that of the State.
private and public worships of Vesta resemble
each other not a little. Every house had a cult of
Vesta, and the name was restricted to the divinity ;
it had no connotation like the name Hestia, which
meant ' hearth as well as goddess. So thoroughly

A

'

Vesta a Latin deity that outside Latiura hardly
any signs of her existence have been found
a surprising fact when the similarity between
In the home
Hestia and Vesta is remembered.
the cult of the goddess belonged to the matron
and the virgin daughters, whose duty it was to
is

—

see that the lireon the hearth was not extinguished.
The centre of worship for the great State family
was the ancient shrine of Vesta in the Forum,
and no other public temple or altar devoted to her
service existed before the end of the Republican
period.
The temple of Vesta was of the antique
round shape derived from that of the earliest
Roman house. Close by dwelt her priestesses, the
Vestals, of whose abode important remains have
come to light in recent days. The temple never
contained an image, for Vesta was the one ancient
divinity in Rome who never succumbed to the
anthropomorphic impulses of her worshippers.
The only symbol of the goddess was the eternal
fire, whose extinction imported calamity to the
land.
Lapse of duty or impurity of life on the
part of a Vestal was an omen of disaster, only to
be averted by the sacrifice of the sinner. The
Vestals were the daughters of the community, regarded as one vast family. Augustus, who loved
to present himself as the restorer and maintainer
of the most ancient Roman rites, connected Vesta
with the dwelling-place of the imperial family
on the Palatine. The Pontifex Maximus had a
public residence close to the house of the Vestals.
Augustus made this office an appanage of the
emperor, and made over the ofiicial house to the
Vestals.
He then set aside with proper ceremony
a portion of his palace on the Palatine to replace
it and established there a second State temple of
the goddess (see, further, art. Hearth, Hearth-

gods [Roman]).

We

turn now to the later age of Rome. The
conscious worship of the sun marked distinctively
the dying days of Roman paganism. The oldest
shrine dedicated to the sun was on the Quirinal,
and seems to belong to the time of the Second
Punic War, and to be a result of the mighty tide
of religious influence which then invaded Rome
desire to venerate the sun was
from Hellas.
manifested, however, earlier, when he appeared
with his attributes on the Roman coinage. Augustus placed in Rome two Egyptian obelisks before the temple of Csesar, and they were supposed
Vespasian transformed
to be devoted to the sun.
into a representation of the sun a great colossal
figure erected by Nero in his own honour.
Several
influences contributed to increase Roman reverence
for the luminary, to which inscriptions from
the end of the 1st cent. A.D. bear increasing evidence. Some of the most powerful divine invaders
who came from the East to conquer the West
were solar divinities. Also, as mentioned above,
philosophers and mystics had preached the divine
nature of the sun and other celestial bodies.
Lmmigrants from the East, and Romans, especi-

A
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ally soldiers, who had resided there, brought the
The notahle drift
religion of the sun with them.
of sentiment tow.irds monotheism aided the movement, for the one god was often, and not unnaturally, identified with the sun.
It was not, however, till after Caracalla, by his universal gift of
Roman citizenship to the inhabitants of the cities
of the empire, had cut away the ground for fencing
otr the civic gods of Rome from those of other

communities

tliat

public and formal recognition

A

was given

remarkable
to these Oriental beliefs.
event in the history of Roman religion was the
accession to the throne of Elagabalus, who bore
the name of an eastern solar god, whose priest he
had been, like his ancestors before him. This was
the divinity of the Syrian city of Eraesa. The
boy-emperor deposed Jupiter from his supremacy
among Roman deities, and, placing his own god in
the vacant seat, brought to Rome the round black
stone which was the symbol (rra-os) of the god.
In his array of titles the emperor made his office
as 'priest of the unconquerable sun Elagabalus'
(Sacerdos invicti solis Elagabali) take precedence
of the ancient designation of Pontifex Maximus.
This was done in spite of the fact that the divine
ruler of Emesa was sometimes correlated with
Jupiter, probably because the eagle was an emblem
of both.
temple was built contiguous to the
Palatine residence of the emperor, and to it were
removed the fire of Vesta and other venerable
possessions, the Palladium that came from Troy,
the shields of the Salii, archaic priests of Mars,
and the stone which symbolized the Great Mother
(Magna Mater), whose essentially Oriental divinity had been, curiously, recognized four centuries
earlier than that of any other immigrant from the
East. To give completeness to his innovation,

A

Elagabalus made the foundation-day of the temple
the same as the traditional foundation-day of
Rome itself, the twenty-first day of AprU. He
also ousted Vesta from the Palatine, where Augustus had planted her, and gave her place to the
god Elagabalus. The ritual of the usurping god
contained Oriental features revolting to the Roman
mind. Among the emperor's pranks was a marriage between bis divinity and the goddess of Carthage, sometimes identified with Juno and called
the heavenly,' sometimes with Venus. It was
about this time that Juno Cselestia came to be
widely venerated in the West, as connected with
the moon. The religious revolution of Elagabalus
found some favour in the army, always a nursery
of Orientalism.
But, when his memory was laid
under condemnation, the divinity of Emesa sufl'ered
with him and was exiled from Rome.
The sun-god was to be glorified again, but in a
saner fashion, in a later part of the same century,
by Aurelian. He erected a fine temple in honour
of 'the unconquerable god of the sun.' His biographer (Hist. Aug. 25) narrates a miracle which
occurred when Aurelian defeated Zenobia and her
host under the walls of Emesa. At a critical
moment he was encouraged by a divine form, which
appeared again to him in the temple of Elagabalus
within the city and was identified with that
The writer supposed that the god esdivinity.
tablished at Rome by Aurelian was Elagabalus
but the condemnation that this divinity had undergone makes the idea improbable. Some scholars
have thought that Aurelian's god was the god of
Palmyra, also connected with the sun. But it is
most likely that the emperor did not wish to correlate him with any particular Oriental manifestaThe only indication connected with the East
tion.
is the epithet unconquerable (invictus). Aurelian
specially associated the god with old Roman
practice by denominating the new College of
Pontifices.' The sun was selected by
priests as
'

'

'

'

'

'
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the emperor as embodying the monotheistic conception and, in so tar as that is concerned, he may
be said to have borrowed from the East. An interesting inscription recently discovered in Moesia
records how Licinius the elder and Licinius the
younger ordered the consecration of an image of
the sun and the establishment of a ceremony in his
honour just before the great crowning victory of
Constantine, won near Adrianople in 323 B.C.
Some years before, Constantine had ceased to place
the sun on his coins, a practice common since
Aurelian's time.
come now to the most dominant of all the
representatives of the sun in the Roman sphere
Mithra, who is named ' Mithra the unconquerable
;

We

sun in many
The Mithraic system
was complex and many-sided, however, and this is
only one asjject of the god. His cult embraced
elements derived from many sources, not only from
the Persian religion in which his origin is to be
found, but from Babylon and elsewhere. Sun,
moon, and stars were prominent in the ritual.
The extraordinary spread of Mithraism in the
Roman empire was mainly the result of tendencies
which we have noted in other directions. The
vogue of Mithra was especially notable on the
frontiers of the empire and in the camps situated
there.
But many of his shrines have been found
in the inner lands, especially on the sites of seaports.
At Rome he was venerated on the Janiculum, where M. Gauckler a few years ago discovered a remarkable shrine. Another lies under
the church of San Clemente, and memorials have
been found also where the Vatican now stands.
The popularity of the Mithraic worship was specially due to the provision which it made for satisfying some yearnings which afterwards found a fuller
gratification in Christianity.
So many were the
resemblances between the religion of Christ and
that of Mithra that Christians attributed them
to the subtle malevolence of evil demons. The
religion spread rapidly among the freedmen and
soldiers, but also attracted the educated and the
ofiBcials, and found favour with princes.
Its closeknit organization, with its official priests and its
ascending grades of illumination, kept believers
together in the manner of the Christian rites. It
owed much of its hold over the West to the moral
element which its mysteries embodied. It instilled
into its votaries a higher aim in life and a better
hope in death than any other form of pagan creed.
The conversion of Constantine, however, gave it
its deathblow. Like other heathen cults, it lingered
on to the end of the 4th cent., revived a little in
the intervening time through the restoration of the
forbidden gods by Julian, who himself entertained
a religious veneration for the sun. It may be observed that Mithraism never took any great hold on
Greek lands where the Greek culture had been
long established.
It is found in contact with
Hellenism chiefly on the outskirts of Greek civilization in the East and on the Danube (see, further,
'

art.

inscriptions.

MiTHEAISM).

In conclusion, we may note that the evil associated with the darkness left its mark on some
usages connected with the administration of the

Roman State. The taking of augury, which preceded the carrying out of many public aflairs,
originally took place at dawn.
It was just as the
sun was rising that Romulus saw the flight of
eagles which gave him the kingship. No public
business was valid unless conducted between sunrise and sunset neither meetings of assemblies
or of the Senate, nor the administration of justice.
Cicero reproached Mark Antony for having carried
through decrees of the Senate after the sun had
sunk ('Senatus consulta vespertina,' Phil. iii.
Something of the same usage can be seen
24).

—

in Greece,
rigid.

(Hindu)
but the

rules

there were

never so

—

LiTERATURK. All information in matters connected with tiiia
article can be found in a few publications, in wiiich the results
of recent investigation are put together.
H. Roscher's

W.

now approaching completion,

Lexicon,

invaluable.

is

O.

Gruppe, Griechische Myihologie und RelirjloTVitinschichte.
Munich, 1906, is important on the Greek side, and G. Wissowa,
Religion und Eultus der Romer'^, do. 1912, on the Roman.
Roman religion has been interestingly treated by W. Warde
Fowler, Roman Festivals, London, 1908, and Religious Experience of the Roman People, do. 1911. Many illustrations of
the topics here treated will be found in QEfi.
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J. S.

Reid.

(Hindu).— The

great contrast between light and darkness with
their life-stirring and life-suppressing influence has
naturally in all ages taken deep root in the human
mind, which welcomed the reappearance of light
as the release from the night or the long darkness
of winter, and transformed the contrast of light
and dark into one of life and death, freedom and
bondage, good and evU, virtue and sin. The great
representative of light, life, freedom, and goodness
was to the mind of ancient India Usas, the goddess
of dawn, and her rival Ratri, the night, or, in a
sense more averse to human life, tamos, the darkness.
The imperishability of light found its expression in the personification of Aditi, which other
scholars explain merely as eternity (cf Hillebrandt,
Ved. Myth. iii. 105 ff.).
Usas is not only a goddess of the dawn of every
day ; in many songs that glorify her reappearance
the turn of the year is alluded to, and Usas means
the first dawn of the New Year (cf. A. Ludwig,
Der Rigveda, Prague, 1876-88, iv. p. xi, vi. 173"
Hillebrandt, Ved. Myth. ii. 25 ff.).
Usas is partly
the Ostara of the Rigveda poems (F. Kluge, Zeitschrift fiir deutsche Wortforschung ii. [1901] 42).
She brings back the sun, the fire, the sacrifice
which has been discontinued during the decaying
period of the year ; sometimes she is also called
suryd or ekdstaka, and under the nan o sarama she
became the mother of the two heavenly dogs, the
.

,

sdrameyas.
The Indians divide the year into two periods, the
Uttarayana, when the sun proceeds towards the
north, and the Daksinayana, when he goes towards
the south, the light half of the year being sacred
to the gods, the dark half to the dead. Sometimes
(e.g.,

Satapatha Brahmana,

II.

i.

3.

1) it is

said

that sprin", summer, and the rains are the godseasons, while autumn, winter, and the cold season
are the pitarah-s&aaoTis, sacred to the manes.
may begin the New Year with the winter solstice
or with Easter time, according as we lay greater
stress upon an astronomical or a practical point of
view. Indian writers also oscillated between the
two possibilities, and faced the problem in the
same manner as their brothers did among Teutonic,

We

Slavic,

and Italian

tribes (cf., e.g., F.

M.

Miiller,

Contributions to the Science of Mythology, London,
The Vedic authors speak of the
1897, ii. 715).
dark half of the year as ta.mas, and originally
meant thereby the winter, the personification of
which was Vrtra, not the retainer of the heavenly
rain, as has generally been believed, but the demon
of winter, who was slain by Indra, and who regains
the light and sets free the streams bound by the
This idea was inherited
fetters of frost and ice.
from pre-historic times, and formed under the
influences of a more northern climate than that of
the Indian plains. The farther the Aryan tribes
advanced towards the south, and the longer they
settled under a milder climate, the less that idea
harmonized with the surroundings and the actual
climate the notion of tamos was transferred to
and
the really dark season of India the rains
the residue of the past and the germ of a new
in
ancient
the
time were thus equally precipitated
;

—

;
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literature.
In later times the Holi festival seems
to have absorbed most of the customs connected
with tlie New Year festival, though even now the
celebration of the Saihkranti is by no means
forgotten in India and tlie splendid spectacle of
the bathing festival held about the 12tl» of January on the banks of the Ganges in Benares will
not be forgotten by any one who has happened to
;

witness

it.

A. HUlebrandt, Vedische Mythologie, Breslau,
26 ff., 77 ff., iii. 188 £f., 204 ff., Die SonnwendJeaU in
AU-lndien, Erlantjen, 1889 {= Romanische Forschungen, v.),
p. 299 ff. ; H. H. Wilson, 'Relijfioua Festivals ot the Hindus'
(Works, London, 1802-77, ii. 158(t., on the Uttar&yana ; 22211.,
on the Holi rites). On the Holi festival :
Crooke, PR'',
Westminster, 1896, ii. 31311., Things Indian, London, 1906,
p. 211; J. A. Dubois, Hindu Manners,, Customs, and Ceremonies'^, do. 1899, p. 676 ff.; Nate^a S3.stri, Hindu Feasts
LiTERATnRE.

1891-1902,

ii.

W.

and Ceremonies, with an Introduction by H. K. Beauchamp,
Madras, 1903, p. 116 ff. ('The Hindu New Year's Day'); F. S.
Growse, Mathurd^, Allahabad, 1883, passim.
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xvarenanghaca for an admirable discussion of the
latter word see E. Wilhelm, HvarenO,' in Jubilee
;

'

Vol.

of the Sir Ja'msetjee

Jejeebkoy Zarthoshti

Madressa, Bombay, 1914). Light was created by
A.hura Mazda [Ys. v. 1, xxxvii. 1), and is one of
his prerogatives [Ys. xii. 1)
hence prayer is made
to behold
the creative light of the creative
Creator
Ys. Iviii. 6), and the light of the sun
praises him [Ys. Ixiv. 6).
Together with Asha,
;

'

'

(

Ahura Mazda

'
the shining light anrt sunny
so that the abodes of Asha are
In these abodes the souls of the
righteous dead dwell {Ys. xvi. 7; cf. Ixviii. II;
Afrinakan, L 18 ; Vend. xix. 36), for paradise
(vahiUa ahu ; see art. Life and Death [Iranian])
is light (Ks. Ixii. 6, Ixviii. II), and, as such, receives
woxshm [Visprat, x.xiii. I; Slhrdcak,u.'2.1). Indeed,
' light
(raocao) is a synonym for ' heaven ' ( Ys.
xix. 6), another synonym being 'the shining
house of praise [raoxSria gard-nmdna \^Yt. x. 124,
xix. 44]) to which worship is paid [Sih rocak, ii.

abodes

created

Yt. iii. 1
light [Ys. xvi. 7).
'

(

f.),

'
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(Iranian).— The
antithesis between light and darkness among the 30).
Still another synonym is
the light without
Iranians was closely connected with the antagonism beginning' (anayra raocao [Ys. Ixxi. 9; Yt. xxii.
between Ahura Mazda and Ahriman. This feature 15; Vend. xi. 1 f., 13, xix. 35; PursiSniha, xxxviii.]),
attracted the attention of Plutarch, who says {de which is likewise an object of veneration (Gah, iii.
Is, et Osir. xlvi.) that Ahura Mazda was born of
6, Sih rocak, ii. 30; cf. Spiegel, ii. 17 f.).
Accordpurest light and Angra Mainyu of darkness, so ingly, in the Patet Irani (ed. E. K. Antia, Pdzand
that t6v fj^v ioiK^vai <I>o)tI fidXio'Ta rdv ala67)TCjVy rbv S^ Texts, Bombay, 1909, p. 145, tr. J. Barmesteter,
l/iiraXiv (tk6t<p Kai ayvolq. (cf Porphyry, Vit. Pythag.
Zend-Avesta, Paris, 1892-93, iii. 178), the righteous
man hopes to attain to the place of light (roSnp. 41, ed. A. Nauck, Leipzig, 1860; Hippol. Refut.
iv.
1.
xix. [1865] 48 f.). jae), not to the place of darkness (taruc-jde).
2,
43; A. Kapp,
This view recurs not only in the late Ulamd-iThe good creation is given the epithet of
Islam (tr. E. Blochet,
xxxvii. [1898] 41) and
bright'— Asha (K?. v. 4), the Amesha Spentas and
in al-Shahrastani's Kitab al-milal w'al-nihal (tr.
their paths [Yt. xiii. 82, 84, xix. 15, 17), Ashi [Yt.
T. Haarbriicker, Halle, 1850-51, i. 275), but'also in xvii. 1, 6), Apam Napat (Yt. xix. 52; Sih rocak,
the Armenian writers [e.g. Thomas Artsruni, i. 3), ii. 30), the 'glory' (omarenah [Yt. xix. 35]),
while Dio Chrysostom (Orat. xxxvi.) goes so far as and especially Yima, whose conventional epithet
to make the assertion not thus far substantiated xSaeta ('shining') is so completely blended with
elsewhere that, in order to create, A-hura Mazda his name that in modem Persian he is known only
had to surrender much of his light.
as Jamshld.
In the Gathas we find the striking statement
The sun, moon, and stars are bidden to give
that Ahura, well-working, created both light(s) light (Vend. xxi. 5, 9, 13), and the light of the
and darkne3s(es) (Ys. xliv. 5). This at once re- moon is lauded (Nyayiin, iii. 7), while so great are
calls the passage in Is 45', ' I [the Lord] form the
the blessings of the light of the sun that, if the
light, and create darkness,' but it seems advissun no longer rose, 'the demons would destroy
able to assume, with J. H. Moulton [Early Zoroas- everything that is in the seven regions [of the
trianism, London, 1913, p. 291), that the Iranian world], and the spiritual angels would find no
and the Hebrew developments are only parallel tarrying place and no abiding place in this corporand not connected (cf., further, E. Stave, Einjlwss eal existence' [Yt. vi. 3; NydyiSn, i. 13; cf. in
des Parsismus auf das Judentum, Haarlem, 1898, general Nydyiin, i.-iii. ; Yt. vi.-viii.). Indeed,
pp. 46 ff., 64 ff., and the 'Semitic and Egyptian' the fairest of the forms of Ahura Mazda are the
section below, p. 65', note 3).
earthly and the heavenly light, i.e. the fire and
Be the origin of the two what it may and the the sun ( Ys. xxxvi. 6, Iviii. 8) and in the palace
true explanation of the Gathic passage doubt- which Ahura Mazda built for Mithra there is
less is, as Moulton maintains, that it is the
neither night nor darkness Yt. x. 50).
protest of Zarathushtra against Magian dualism
Darkness is a special attribute of hell ( Vend. iii.
light is, as is but natural, associated with Ahura 35; Aogemadaecd, xxviii.), for which 'darkness
Mazda and his supporters, while darkness is con- without beginning' is a synonym (Yt. xxii. 33 ; cf.
nected with Angra Mainyu and his rabble. It was Spiegel, ii. 181).
The demons are spa^vn of
Ahura Mazda who in the beginning filled the darkness (or, perhaps, possess the seed of darkblessed realms (xvd6rd) with light ( Ys. xxxi. 7), and ness,' iemcwcifira [Fi!. vi. 4; NyayiSn,i. 14; Vend.
in the realms of light (raocebiS) beatitude will be viii. 80]), and seek refuge in darkness (Ys, Mi.
beheld by him whose thought is right (Ys. xxx. 1), 18), or hide in the earth (zemare-grMz [Ks. ix. 15;
while the light of the sun is one of the things Yt. xix. 81 ; WestergaarU Frag. iv. 3]) or in caverns
that glorify Ahura Mazda ( Ys. i. II). Apart from
Vend. iii. 7, 10) a phrase which may possibly
the passage already noted, darkness (temah) is point to survivals of an old chthonic cult (cf.
mentioned only once in the Gathas, in Ys. xxxi. 20, Moulton, pp. 57, 128 f., 132, 399). Properly enough,
where it refers to the blackness of hell (on the therefore, divine aid is sought to resist ' darkness,
Hackness of hell see Moulton, p. 172 f. ; F. Spiegel, woe, and suffering' (Ks. Ixxi. 17 ; cf. NydyiSn, i.
'

.

,

'

'
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'

'

'

'

—

—

'

'

—

;

(

'

'

'

—

(

Erdn. Alterthumskunde, Leipzig, 1871-78, ii. 121).
In the Younger Avesta the dualism between
light and darkness appears in full vigour, so that

14).

Spiegel is amply justified (ii. 20 ff.) in dividing his discussion of the Iranian theology and
demonology into ' the light side and ' the dark
side' respectively.
phrase which constantly
recurs in beginning the laudation of all good deities
' fohis magnificence and his glory {ahe raya
is

which they call "endless light " BundahiSn, i.
and that the place of the Amesha Spentas is

'

A

'

'

Turning to the Pahlavi texts, we are told that
the region of light is the place of Auharmazd,
'

2),

(

'

in

that best existence of light (Ddtistdn-i-Dinik,
Ixxiv. 2), while Arta-i-Viraf, when in the presence
of Ahura Mazda, perceived only brilliant light
(Artd-i-Virdf Ndmak, ci.), and the radiance of
'

LIGHT AND DARKNESS
Zarathushtra within his mother, during the three
days before his birth, was so pjeat as to illumine
his father's
58-58).

whole village

(Din/cart, V.

ii.

2, VII.

ii.

a number of creatures of bright, divine nature, the
most important of whom was Zarvan (Time), who,
after murmuring prayers for a son during 9999
years, entertained the thought
Perchance this
world is nothing.' From this evil doubt Angra
Mainyu was born, and from Zarvan's wisdom
sprang Ahura Mazda. There were a number ol
minor speculations among this s&ct—e.g., that
Angra Mainyu was originally in heaven, but
meditated upon treachery until, like Satan, he
fell.
The Mashltes thought that a portion of light
had transformed itself into darkness.
The Zarathushtrians (Zoroastrians) entertained,
according to al-Shahrastani, the views of light and
darkness which we would naturally infer from the
Avesta and Pahlavi texts. Both light and darkness had existed from the beginning. Good and
evil, purity and impurity, etc., had arisen from the
mingling of light and darkness and, had there
been no such mingling, the world would not have
existed.
God was the source of both (cf. Ys. xliv.
5, cited above), and in His msdom had mingled
them ; but light alone is real, darkness being, in
and, since they
fact, only its necessary antithesis
are antithetic, they must war against one another
'

:

According to the same texts, hell is full of
darkness (Datistan-l-Dinik, xxvii. 2, 6, xxxiii. 2, 4,
is fit to grasp
with the hand (BxmdahUn, xxviii. 47 ; cf. Dlna-%Malnog-l-Xrat, vii. 31). This 'endlessly dark 'is
the abode of Angra Mainyu [BundahiSn, i. 3), and
when, in his fruitless endeavour to destroy the
light of Ahura Mazda, he emerged from hell, he
made the world at mid-day as dark as midnight,
returning, after his defeat, to the darkness, where
he formed many demons {ib. i. 10, iii. 14). In
the most steadfast quality of the demon
fact,
himself is darkness, the evil of which is so complete
that they shall call the demons also those of a
In
gloomy race' {Ddtistan-i-Dimk, xxxvii. 85).
contrast, although sun, moon, and stars will continue to exist after the renovation of the world,
they will no longer be necessary, for the world is
a dispenser of all light, and all creatures, too, are
The power of the
brilliant' {ib. xxxvii. 126).
demons during the darkness has already been noted.
Therefore, when in the dark it is not allowable to
for the demons and fiends seize upon
eat food
one-third of the wisdom and glqry of him who eats
food in the dark {Sayast-la-Sayast, ix. 8 ; twothirds are taken if one also eats with unwashed
hands) ; and the eighteenth section of the lost
Sutkar Nask of the Avesta dealt, among other
topics, witli ' the hussy who spills anything after
sunset, or who scatters a morsel of food to the
north, at night, without a recital of the Ahunavair
{Dlnkart, IX. xix. 2). To the same category of
concepts belongs a short Parsi poem contained in
the second volume of the collection of Rivayats
of Darab HormazdySr (ed. M. R. Unwalla, 207.
19-208. 4 the edition is not yet published, but the
writer has a set of the proofs through the courtesy
According to this
of the editor and J. J. Modi).
'Rivayat on the Lighting of a Lamp,' the lamplight drives away all demons, and it adds

xxxvii. 28, 45), so intense that it

'

'

'

'

'

;

'

;

:

'From that light of the Fire the world ia bright, since It Is
hostile to the demons of Ahriman ; it there were not always the
light of the Fire, there would not be a single man in the world."
This little poem is immediately followed, it may be remarked,
by another of nine distichs, recounting the miraculous cure of
a dying child by the lighting o( a lamp on Che roof of the house.

The problem of the relation of light and darkness was even more vital than the extant Iranian
texts would lead one to suppose for it gave rise
to philosophical speculations whicli materially
helped to form the leading Zoroastrian sects.
;

Al-Shahrastani goes so tar as to declare (i. 276) that ' all problems of the Magians turn upon two main points why the light
mingled with darkness, and why the light cleansed itself from
darkness ; they posit the mingling as the beginning, and the
:

cleansing as the aim.'

The Gayomartian sect maintained, according to
al-Shahrastani, that light had no beginning, but
that darkness was created. Whence, was their

—

whether from light, which, however,
could not produce anything even partially evil, or
from something else, though there was nothing
which shared with light the properties of creation
and eternity. Their rather lame solution was that
If I had an
Ahura Mazda thought to himself
From this
opponent, how would he be formed ?
thought, which did not harmonize with the goodness of light, Angra Mainyu was produced. The
mingling of light and darkness was due to the fact
that the light gave men, before they were embodied, the choice of degradation to the realms of
Angra Mainyu or battle with him. They chose
corporeal existence and battle, on condition that
they were aided by the light to eventual victory and
to the final resurrection at his defeat.
The Zarvanite sect held that the light produced
problem

and Egyptian)

(Semitic

:

'

'

;

;

until the light shall be victorious over darkness.
Thus in Zoroastrianism the problem of the relation between light and darkness becomes part of
the greater question of the origin of good and evil
and from this point of view the antithesis of light

and darkness

is

—in

found again

—whether independent

several Gnostic systems (cf. EBE,
vol. vi. p. 238 f.), as well as in Mandieanism
(A. J. H.
. Brandt, Manddische Religion, Leipzig,
1889, p. 39 fif.) and Maniohaiism (K. Kessler, PRE'
See art. Mazandaean.
xii. [1903] 205 if.).

or derived

W

—

Literature. In addition to the references given in the art.,
other citations from the Avesta may be gathered from C. Bartholomae, Altiran. Worterbuch, Strassburg, 1904, 8.W. * Rack-,'
Raoxfina-,* Raocah-,' and Taflra-,' Temah-,' etc. (coU, 14871492, 643-650). No special treatise on the subject has as yet
*

'

'

'
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been written.

LIGHT AND DARKNESS

—

and

(Semitic

—

Peoples and period. Babylonian
(Assyrian), Egyptian, and Hebrew beliefs on the
subject of light and darkness may all be taken
together. Although in course of time they became
widely divergent, at the outset and for a considerable period they showed many points of similarity
a fact to be ascribed to the contact and the
common origin, in part if not in whole, of the
Egyptian).

I.

—

peoples inhabiting the countries of the Near East.
For the Babylonians and the Hebrews this afiinity
is generally admitted, both being of the Semitic
stock.
Further, in the words of Cheyne, ' a primitive contact between the early Egyptian race and
the Babylonians has been made extremely prob
able by Hommel. Winckler, too, remarks with
justice that the cultus of the Horus-chUd belongs
to the same religion as the Babylonian, and is in
this sense Semitic.'' Sayce, while tracing many
analogies of the same kind between Babylonian
and Egyptian beliefs, takes a further step, and
sees in the triumph of the gods of light and order
over the monsters of chaos not only the birth of
the present creation, but also the theological
victory of the Semite over the Sumerian.'^ Without going so far as this, other scholars admit that
the mythological compositions of the Babylonians
were derived from Sumerian sources.' The upper
limit of the period to be considered may therefore
be placed in Sumerian times, about the middle of the
'

London, 1904, p. 200.
1 T.
K. Cheyne, Bible Problems,
the
Linguistic attinities are worl:ed out by C. J. Ball
Hilpreckt Anniversary Volume, Leipzig, 1909. For 'darkness'
'
and
61.
37
47
f.,
light,'
and
for
1.,
see p. 34,
pp.
- A. H. Sayce, The ReUijiona of Ancient Egypt and Babylonia
(Gifford Lectures), Edinburgh, 1902, p. 496.
3 L. W. King and H. E. Hall, Egypt and Western Asia in tlit
Light of Recent Discoveries, London, 1907, p. 220.
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fourth millennium B.C., and the lower iuiit may with
propriety be fixed about the time of the Hebrew
Exile, before the influence of Persia, followed by
Greece, could have been felt.' Throughout this
period of three millennia the predomin.ant feature
of religion in Babj'lonia and Egypt is the cult of
should therefore expect to find
the sun-god.
in the records that have survived much that is
cognate to at least the first member of our subject.
Owing to syncretistic tendencies always present,
and the ease with which those ancient peoples
tolerated antinomies in belief, no uniform presentation of their views about light and darkness can
be given.
2. Various relationships of light and darkness.
While the words 'light' and 'darkness' appear
to stand in a co-ordinate relation, in reality they
are contrasted terms, to be compared with 'day'
and night,' life and death,' good and evil.'
In all these cases the co-ordinate relation holds
good in the sense that light and darkness, etc.,
can be regarded as complementary terms, conveying the idea of the whole e.g., the daily round, the
sum-total of existence, and the ethical contents of
life.
The exceptional view whereby both light
and darkness are traced to the same creative
source (as in Is 45') may also be brought into this
connexion. In general, however, the relation between light and darkness continues to be regarded
in Semitic thought as adversative, slightly veiling
a dualism which perhaps has been inherited from
pre-historic times, and which is not resolved
(Jahwism excluded), even theoretically, into a
monism until the limit of our period has been
have throughout to reckon with
passed.^
that ' Oriental resignation to the contrasts in life
which marked all the peoples of the Ancient East.'
The theory that prevailed might at best be termed
'optimistic dualism.'* With special reference to
light and darkness there was a contest present in
the beginning (cosmology), and this is daily and
yearly renewed, with every day and night, every
spring and autumn (or summer and winter), and it
may even extend through the course of the world
While light and darkness have, therefore,
cycle.'
each a separate kingdom, the one being for day
and for life, the other for night and for death,
there is evidence in the development of religious
thought in Egypt of an invasion of each upon the
other's domain, resulting in a measure of fusion.
This is concisely summed up by saying that the
solar cult was osirianized and the Osiris myth was
subtle theory of a similar kind
celestialized.*
has been formulated for Babylonia, as an instance
of which we may quote the representation of the
I

We
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'

'

'

'

'

'

'
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that the peoples of antiquity

were not con.scious of the fact that the univerBe
is under the dominion of natural law.
Theirs wa«
the cosmography of appearances ' a view of
the world resting at the empirical stage. They
had no scientific theory of liglit darkness was not
merely the absence of light. Both were material
'

'

—

;

'

^

entities '
The matter
:

of light issues forth from its place and sprcadfl
over the earth; at night it witlidraws, and darlcness comes
forth from its place, each in a hidden, mysterious way. '3
*

'substantiality of darkness'* may be specially remarked in Ex 10-' 14-".
higher conception of the quality of light was indeed reached.
According to Hehn, in the later parts of the
light is used as a symbol of deity because it is the

The

A

OT

and most immaterial substance known, and
there is no danger of corporeal form being attached
finest

to it.
'The deity as

light gives the

transition

to the deity as

spirit.'

Bearing in mind that the peoples of the Ancient
East were accustomed to concrete views of what
are accepted by us as abstract qualities, we shall
understand how they received the phenomena of
light and darkness mainly according to their
physical effects and their bearing upon life. Light
was of service to them ; darkness formed a hindrance. This was transferred to the realm of feeling:
light they rejoiced in ; darkness they dreaded.
Love of the light and hatred of the darkness lie at
the root of many of the myths of antiquity, and
are evident in the metaphorical usage of the two
terms.
By an inevitable transition light is associated with warmth, and darkness is linked with
We
This applies to the cycle of the year, which
cold.
is of more importance in ancient belief and practice,
as appears in the Tammuz-cult, than the cycle of the
day. From warmth again there is an easy passage
to life and growth, and from cold to decay and death.
as associated with
4. Light and darkness
Like great natural forces, such as thunder
deities.
and tempest, light and darkness were seen to lie
beyond human control, and thus they came to be
associated with deity or deities, and with beings
more than human. Light is the creation of good
gods, although it has also a hurtful side, when
found in conjunction with the scorching heat of
summer, and when bound up with lightning and
Darkness is viewed less as a creation of the
fire.
gods than as an environment for monsters and evil
spirits, who could not exercise their baneful power
apart from darkness. Still there are gods specially
A
associated with darkness, both in Babylonia and
Many deities bear names and attributes
in Egypt.
compounded with words signifying light,' and
sun as under-world divinity, because in his light their temples are similarly termed {e.g. E-Babbara,
the stars disappear and perish.'' There is much
the shining house [sun-temple at Sippar]). In
less warrant for such crossing over of the ideas of
addition to Shamash, the sun-god (and other
Re- deities who in their original function are merely
light and darkness in Babylonian thought.
garding the Astral Theory as a whole, it may be aspects of the sun), Nannar or Sin, the moon-god,
remarked that, were it accepted, it would greatly and Ishtar, the light of the heavens,' the foremost
extend the possibilities of our subject. It requires, place must here be given to Marduk or Merodach
however, more agreement than at present exists as (Amar-Ud, or Amar-Uduk), son of the sun,' or
to the date of the origin of scientific astronomy
child of the day,' as being the god of light by
among the Babylonians before its findings can he pre-eminence. He, too, is generally regarded as a
measure
of
confidence.
with
any
used
solar deity, although an attempt has been made to
Judging from present prove that he is independent of the sun, being
3. No science of light.
simply the god of light.'
Although appearing
1 aL Jastrow, Aspects of Religious Belief arul- Practice in
at the summit of the Babylonian pantheon, he
Babylonia and Asuyria, New York and London, 1911, p. 60 ff.
2 Cf ERE, art. Dualism (Iranian) and
1 G. Schiaparelli, Astronomy in the Old Testament, Oxford,
Dualism (Jewish),'
'

—

'

'

'

'

'

'

'

'

'

—

'

.

'

'

vol. V. p. Ill ft.
3 J. H. Breasted,

Development of Religion and Thought in
Ancient Egypt, London, 1912, p. 367.
* A. Jeremias, Die PanhabylmListen : Der alte Orient und
die dgyytiache Religion!^, Leipzig;, 1907, p. 23.
6 See ERE, art. 'Ages of the World (Babylonian),' vol.

3 S.

p.

Breasted, p. 149 fl.
A. Jeremias, The Old Testament in the Light of the Ancient
East, London, 1911, i. 30.
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London, 1909,
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Beliefs of Ancient Israel,
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Notes'!,
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1905, p. 22.
2 T. K. Cheyne, Traditions
London, 1907, p. 10.
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Hehn, Die
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und
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Leipzig, 1913, p. 292.

H. Zimmern and H. Winckler, Die Eeilinschriften
Alte Testament^, Berlin, 1902-03. p. 370 n.
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certainly did not hold undisputed sway, either
at the beginning or afterwards, and the fight
between light and darkness, typified by Marduk
(or Bel) and the Dragon, was continued down
How this should be is perhaps best
the ages.'
explained on the theory of Kadau,'' who contends that Marduk is the god of light considered
not as an illuminative power, but as a life-giving

the warmth, against the darkness,

By

i.e.

argument Marduk
comes into relation to the Tammuz - Adonis
(and Ishtar) cycle of myths, and is also to be
placed in opposition to Nabu, the god of the
darker half of the year.* Viewed as a solar deity,
this line of

then, Marduk stands for the sun-god of spring,
brings blessing and favours after the sorrows
and tribulations of the stormy season.'* Before
Marduk was exalted to the chief place, Anu,
Ninib, Enlil, and Ea fulfilled a similar role in the
myths of creation," and in later times Ashur arose
to dispute the glory.
The nearest approach to a
god of darkness, energizin" in the world of nature,
is Ramman, or Addu (Adad, in West Semitic), the
thunderer." The darkness which he causes {e.g.,
in the Flood Story, ii. 46 f.) is relieved by the lightning, in virtue of which he has some title to be
regarded as a god of light also. With him may
be classed Girru (Gibil) = Nusku, the god of fire,'
whose symbol, a lighted lamp, is as old as the 14th

who

'

'

cent. B.C.'*
Of the evil spirits that love the darkness, mention may be made of the seven evil demons who,
aided by certain of the great gods, were thought
to be responsible for the darkening of the moon by
eclipse or storm, and even for the disappearance of
the orb of night at the end of the month.
*

From

city to city darlcness

A hurricane,

work they,

which mightily hunts

in

the heavens, are they,

Thiclc clouds, that brinp darkness in heaven, are they,
Ousts of wind rising, which cast gloom over the bright day,

are they,

In the

.

.

.'9

Egypt sun-worship was
said about the moon,
Within his own domain,
a
the upper world, Ra (Amon-Ra), the sun,
official cults of

all-important.

although

which

is

it

finds

Less

is

place.'"

figures as a life-giving power, a set-off to the
equally great power of death and darkness in the
under world, to which so much importance was
attached in Egypt. Here, it would seem, light
and darkness are concomitants of the fuller notions
of life and death.
must include in this even
the apparent exception of the ' Aton' cult of the
TCVIIIth dynasty (in the reign of Ikhnaton). In
the ' Solar universalism of that period, which
finds expression in a series of magnificent hymns,"
while the whole activity and beneficence of the
sun are rehearsed, its life-giving power is still in
the forefront. In Egypt the part of Marduk is
taken by Horus the elder. '^
An equivalent to
Ishtar is found in Hathor, who by some scholars is

We

'

1 T.
G. Pinches, The Old Testament in the Light of the
Historical Records and Legends of Assyria and Babylonia's^
London, 1908, p. 630 f.
2 H. Radau, Bel, the Christ of Ancient Times, Chicago, 1908,
p. 46 f. (with reference to the same writer's Creation Story, do.,

1902, p. 6

*

* Jastrow, p. 39.
5 lb. p. 100 f.
6 L. W. King, Babylonian Religion and Mythology^, London,
1903, p. 130.
7 ERE, art. ' Babylonians and Assyrians,' vol. ii. p. 313*.
8 A. H. Sayce, in HUprecht Anniversary Volume, p. 79 ff.
s R. W. Rogers, Cuneiform Parallels to the Old Testament,

New

York, 1912, p. 64 1. ef. Jastrow, pp. 215, 333 ff.
A. H. Sayce, The Religion of Ancient Egypt, Edinburgh,
G. ilaspero. The Dawn of Civilization^,
p. ISO a.
London, 1896, p. 92 f,
11 See ExpT xxii. [1911] 48S.
For a revised tr. of the most
Important of Ikhnaton's hymns see Breasted, op, cit. p. 324 ff.
la Sayce, p. 168.
;

10

1913,

of light (see Hehn, loc. cit.
cf. Ex 24'", Ps 104-,
», Ezk 1'8- '», Hos 6').»
Is 10" 51* 60'-»But,
while light is readily employed as a symbol of
Jahweh, from first to last there is no idea of identifying Him with this manifestation of nature (as
in the case of Marduk).
While God is conceived
of as luminous above measure. He is at the same
time thought of as hidden, and His ways are
reckoned to be mysterious. For this reason darkness, the ' natural antithesis ' of light, also enters
into the imagery of the
(Ex 202', dj 411 523^
8'=, Ps 18»- ''97-,
5'^ Zeph !">).«
I
It is surprising that, though the Hebrews were
surrounded by races more or less allied to them,
who shared the Babylonian and Egyptian belief
in demons and evil spirits, hardly a trace of
such powers of darkness is evident in the religious
literature of ancient Israel.'
Accord5. Light and darkness in cosmology.
ing to the main version of the Babylonian Story of
Creation, Marduk, the god of light, prevails over
Tiamat, the personification of chaos, of which
darkness presumably forms part.' Sayce finds in
Muramu (tablet I. 4) 'the flood,' or chaos, the
equivalent of 'the "darkness" which in Gn 1^ is
said to have been "upon the face of the deep."'"
;

"

Am

K
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—

In both the

Hebrew and the Babylonian accounts

of what was in the beginning, darkness is reckoned
as primeval, i.e. before the cosmos. It is an element not to be reckoned as good. While this may
be asserted of darkness as dift'used through space,
it does not hold true of darkness as a division of
time, when darkness means no more than night
(6n !* ')."' According to Hebrew cosmology, one
function of the heavenly orbs was to divide the
light from the darkness ; ' and God saw that it

was good (Gn 1'^ cf. Ps 1042"). In the Babylonian
account there is no mention of the creation of
li£;ht, perhaps to be explained by the fact that
Marduk is himself the god of light and consequently its creator" a view which might well
have been entertained in spite of the contradiction,
as we see it, that the son of the sun is also made
the creator of the sun and all the other orbs of
light.
In the Hebrew account light is given as
the first act in the creation of the world, wrought
by the word of God. This, Cheyne thinks, formed
no part of the traditional Hebrew cosmogony, but
is due to the priestly writer's reflective turn of
mind." Be that as it may, this light, which is
dift'used through space, wherever darkness is not
present, is evidently to be distinguished from the
'

;

—
'

'

—

—

lights
sun, moon, and stars in
In
as it were, localized (Gn 1'"^').
detailed
account of creation."
no
'

'

which light

is,

Egypt there

is

Sayce'* and

f.).

ERE, art. Babylonians and Assyrians,' vol. ii. p. 312*
Jastrow regards him rather as a water-deitv (op. cit. p. 97 f.).
s

and Egyptian)

called 'the goddess of light.''
Specific gods of
darkness appear in Set' (or Set-Apopi), and in one
member of the Hennopolitan ennead, Kek (fern.
Keket).*
(For the gods of the under world see
below, § 7. ) In Egypt the demons of darkness were,
like those of Babylonia, an awful power for evil to
the living, and conspicuously active in the realm
of the dead.*
The Hebrew conception of God is frequently
conveyed by means of language (much of which is
metaphorical and poetical) dra^vn from the realm

principle, which appears in the warmth of the
His fight with Tiamat is a fight of the
spring.
light, i.e.
the cold.

(Semitic

;

1 Sayce, p. 146.
2
art. ' Dualism (Egyptian),' vol. v. p. 106i> ; Breastec".,
p. 40.
• Breasted, p. 2902.
3 Sayce, p. 132.
6
art. ' Light," vol. iii. p. 119.
6 lb., art, 'Darkness,' vol. i. p. 559,
' F. Delitzsch, Mehr Licht, Leipzig, 1907, p. 61,
8 Cf. Berossus : to irav ctkoto? ical vSojp,
»
art, ' Cosmogony and Cosmology (Babylonian),' voL

ERE,

BOB,

ERE,

iv, p, 129i>,
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EDB,

art,

12
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"

'Cosmogony,'

vol,

i,

p, 502".

Skinner, Genesis (ICC), Edinburgh, 1910, p. 48.
art, Light,' col, 2796 f,
HDB, art, 'Religion of Egypt," vol, v, p, 179'>.
Religion of Ancie7tt Egypt, pp, 166, 238 ft.
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Jeremias' remark on sectional parallels to the
Diti'erent conceptions
Babylonian main version.
According to one,
of the origin of light appear.
primeval chaos is an ocean from which the sun-god
(Atum) arises, bringing his ovfn light with him
according to another, light is laid up in the worldegg, waiting to be revealed.
The story of a second creation would seem to be
found in the narrative of Berossus, according to
whom the animals apparently were not able to
bear the light of the hrst creation, and a second
was rendered necessary of such a kind that they
could bear the light.'
Deutero-Isaiah's exalted conception (45'), whereby the creation of light and darkness is referred to
the same divine source, is the logical outcome of
monotheism.' It has an anthropomorphic parallel
' When
in the words ascribed to Ra
I open my
eyes, there is light when I close them, there is
darkness.'* This, of course, applies to the daily
renewal of light and its withdrawal every night.
A reduction of earth to primeval conditions
would involve among other things the extinction
of light and by inference the return of the darkness of chaos (Jer 4^). An Egyptian myth, found
in the Book of the Dead, represents Atum (see
above) as defacing what he had made, bringing a
return of water, as it was at the beginning. Over
;

:

;

this Osiris (lord of darkness) is to rule."
6. Light and darkness in human experience.

The cosmology, although

relating to what is first
the order of things, is itself the product of reflexion upon the phenomena of the present. The
processes of thought which give origin to the myths
connected with the world's beginning, and to
mythology in general, may be placed in times
antecedent to the Semitic period. The myths,
having been invented and reduced to writing,
were now exercising a certain counter-influence on
current ideas. They were never absent from the
background of thought, and in a way they hindered
development.
may suppose that light and
darkness, especially light, would in time have been
accepted as in the course of nature, and have ceased
to attract attention. But there came interruptions
of the usual order— e.^., in the eclipse of moon or
of sun and on such occasions the mythology was
speedily recalled.
The cults also were of such a
kind that they kept the mythology alive. The
great hymns to Shamash, Sin, Ishtar, etc. ; the
transcription and frequent recitation of funerary
in

We

—

Egypt, much of which had been
handed down from very early times the festivals
attending new moon, full moon, and the new year,
and every occasion of national or local assembly
all must have exercised much influence towards
the preservation of traditional beliefs. There was
thus but slight opportunity of escaping from the
legacy of the past. When the Egyptians looked
upon the fiery clouds that attended the rising sun,
their minds reverted to the pits of fire that were
supposed to mark the eleventh division of the
Tuat.^ The multiform representations on cylinder
seals of the orbs of night and day, especially of the
figure of the sun-god rising between the mountains
of the East, depicted with streams of light flowing
from both sides, or with rays of light protruding
literature

in

;

1 OT in Lifjkt of tke Ano. East, i. 158 fl., and, in more detail,
Via Panhabylonisten, etc.
2 T. G. Pinches, The Religian of Babylonia and Assyria,
London, 1906, p. 42.
3 ERE, art.
Cosmogony and Cosmoloery (Hebrew),' vol. iv.
Delitzsch, op, cit, p. 65, regards this verse aa combatp. 155.
ing Old Persian dualism
similarly Jeremias, OT in Liqht of
the Anc. East, ii. 276.
A different view is taken by H. Gunkel,
Schopfung und Chaos, Gdttingen, 1895, p. 136 n.
* Quoted in ERE iv. 228
of. Sayce, Religion of Anc. Egypt,
*
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from his shoulders,' give a vivid conce[ition of the
ideas constantly at work in the minds of the
Semites and their neighbours. In addition to
anthropomorphic representations of the deities of
liglit, their symbols, especially the sun's disk,
winged or unwinged, abounded both in Egypt and
in Babylonia.
More telling still were the obelisks
and pyramids of Egypt, which were symbols of
the sun in addition to their other uses. Temples
to these deities of light were also present to bear
their witness.
Very impressive was the thought
current so long in figypt that the sun died every
evening, and every morning was resurrected. In
the interval he moved with difficulty through the
realm of darkness, and, as a passive body, had to be
lighted through the under world by other creatures
of light.'' In Babylonia the phases of the moon
seem to have attracted attention even more than
the daily course of the sun. As king of the night.
Sin (Nannar), the bright one,' may have had an
even older sovereignty than Shamash, who was
reckoned to be his son. This sequence has been
explained in various ways,' but it would seem that
the rejoicing which attended the moon's appearance
every month, and the lamentation which accompanied its disappearance, point to the belief that
'

and ascendancy of light, by night
than by day, the ancient Babylonians found
safety and happiness, whereas in darkness there
lurked danger and woe. In this connexion it is
curious to note that Saturn was regarded as a
second sun, to whom (apart from the moon) the
in the presence

no

less

illumination of the night was due.*
In spite of these eflbrts to extend the sovereignty
of light, there remained a sufficiently terrifying
residuum of darkness. To overcome this, resort
was had to other agencies, viz. magical rites and
a due fulfilment of the duties owing to the dead.
Darkness both of earth and of the underground
being the milieu of demons and the spirits of the
deceased, contrariwise they could not have their
dwelling in the light. Inasmuch as natural light

was not always

available, artificial

means had

to

be adopted to overcome the disabilities attaching
to darkness.
The energy of fire was here of great
significance.
It is noteworthy that a certain part
of the temple where purification was wrought was
termed the house of light' (Assyr. bU nuri). The
light is associated with Girru or Nusku, the firegod, which may be taken to mean that the purifi'

was by fire.' The subject of artificial lights
closely related to this branch of our subject.
The peoples of antiquity being obsessed by the
terror of darkness, it was natural that tliey should
have safeguarded themselves, so far as they could,
by having lights in their dwellings and out-ofdoors.
From the number of lamps found during
excavation, notably in Palestine, many of them
belonging to the Semitic period, it has been inferred
that these Avere in general use. Out-of-doors
torches served the purpose. The torches of the
Anunnaki (gods of a lower order) are mentioned in
cation
is

A

the Babylonian Flood Story (col. ii. 44).
graphic
description of the festival 'illumination' of New
Year's Eve and days following, given by Breasted,'
affords an excellent idea of the part played by
artificial lights in the ritual of Egypt.
One of the
duties of the priests and ministrants in the temples
was to attend to the fires and lamps (of. 1 S 3',
1

K

7*=').

Thoughts of light and darkness were further kept in the
minds of these ancient peoples by the terms assigned to the

;

;

p. 218.
6 E. Naville, The Old Egyptian Faith, London, 1909, p. 220 fl.
6 E. A. W. Budge, The Egyptian Heaven and Hell, London,

190B,

178

iii.

f.

VOL.
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—

' Jastrow, plates 6 and 7 (at p. 16).
2 Budge, iii. 107, 174, 187, 194.
According to the Babylonian
conception, the sun seems to have entered on a better" fate at
night-fall, feasting and resting in the abode of the gods (King,
Bab. Religion and Mythology, p. 33).
s Jastrow, p. 66.
4 ij. p. 223.
6 Ih. p. 313 fl.
8 Op. cit. p. 261 fl.
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day (Assyr. umt, Heb. dr, 'light ') ; to the morning, or East
(Assyr. ?i( SamH, Heb. mizrdji^ / the rising of the sun ') to the
evening, or West (Assyr. eHb Samii^ Heb. m^l/6 hash-shemesh,
' the
setting of the sun ') ; and by certain Babylonian month
names (Aru, Ajjaru, the second or 'bright' month; Add&ru,
the eleventh, the 'dark' or 'gloomy' month). One series of
directions in Hebrew gives north (»{t(?/(Jn) as the ' obscure * or
'dark' place, and south (=ddr67n) as the 'bright' or 'illuminated place.i
;

'

7.

Light and darkness

after death.

in relation to the state

— The contrast between light and dark-

ness in the idea of the ancients is most strikingly
revealed in their views about the state of the living
and of the dead.
Darkness without light is one
of the curses invoked by gammurabi on any one
who should venture to deface his stele. This is
synonymous with death. The grave to which the
dead are consigned is 'the dark dwelling' (Sumerian
Unugi), which in its extended meaning is applied
to the under world, the abode of the shades (cf. Ps
88'- "• '').^
The departed soul itself is a creation
of darkness' (Sumerian, gidim, Semitic, edimmu).'
The darkness attending death was to some extent
relieved in the practice of the living by the use of
artificial lights in the preliminaries to burial and
by occasional illuminations in proximity to the
tomb. From Palestinian excavation it has been
ascertained that lamps are exceedingly common in
graves, where their intention is evidently symbolical.
Their purpose has been variously exElained, and one and the same interpretation will
ardly suit every era. The readiest explanation
would place them at least in the earlier period
on a level with food and drink vessels deposited
with the dead. Whatever was of service to the
living might also serve the dead.''
Among the Babylonians the general idea was
that it was a misfortune for the dead again to be
brought to the light of day. Unless decent burial
were given, their spirits would return to earth,
but only to plague the living." In the under world
(or preferably the other world) was their home,
and there their spirits found rest. The classic
description of this abode of the dead is found in
the myth of Ishtar's Descent to Hades, to the land
of no-return (cf. Gilgamesh Epic, ii. 4^"'''-)
To the house of darkness, Irkalla's dwelling-place.
To the house from which he who enters never returns,
To the road whose path turns not back.
To the house where he who enters is deprived of light,
Where dust is their sustenance, their food clay.
'

'

'

—

waters of the abyss (aps'A), themselves associated
with darkness.' This was a region which the sun,
living or dead, could not pierce.
A better fate for departed spirits, some if not
all, was also conceived of
symbolized, e.g., in the
recovery of Tammuz from the under world and in
the sun-bark with its occupants who returned to
the region of day. Light here plays the principal
part, although the obstacle of darkness has to be
surmounted before the goal of light can be reached.
One of the charms in the Book of the Dead is for
making the transfonnation into the god that giveth

—

light (in) the darkness, or light for darkness.'
The ' island of the blessed,' in the Gilgamesh Epic,

cut off from mortals by many barriers, including
twelve double-hours of travelling through thick
is

darkness.

The Babylonian heaven was the reserve of the
gods, save in exceptional cases.
In Egypt, at
an early date, the king shared in the delights of
heaven, and was exalted to life with the gods in
the sky. Later this was qualified by the Osirian
whereby the realm of the blessed could
be attained only by redemption from the under
world throujjh faith in Osiris or Amon-Ra. This
other world is a realm of light for the most part.
The crested ibis, whose name is equivalent to
'light,' is used as a symbol of the soul, including
that of the sun-god.° The khu, or beatified spirits,
feed upon the divine grain {i.e. the body of Osiris)
in the land of the Light-god.* Later, 'the followers of the Sun-god, who travelled with him in
the Boat of Millions of Years, eventually became
beings consisting of nothing but light ' (cf. Is
doctrine,

'

60^^").

Hebrew thought about the state of the dead in
the under world shows close kinship to the Babylonian, and is less developed than that of Egypt.
The utmost allowed, even in the later books of
the OT, falling within our period, is that the shades
may emerge from Sh»61 back to the light of the
upper world
LiTERATtraE.

sit.

.

.

.'

8

Over this gloomy realm of the Babylonian dead
the god Nergal presides, with his consort Ereshkigal, the
dark goddess. In Egypt Osiris was
lord of the under world, and there held his court.
This also was a world lying in darkness, which
was relieved one hour in twenty-four, during the
passage of the sun-god and his train through each
division of the Tuat.' The entrance to this realm
of the dead lay, for both Babylonians and Egyptians, in the west, where the sun goes down.
On
the other hand, the east, as the point of sunrise, is
the abode of life but this has an interest only for
the sun-god and the privileged few who shared his
daily recurring glory. Although the point of departure to the under world and the point of return
therefrom are clear, there is doubt as to the location, relatively to earth, of the region of the dead.
The Egyptians placed it beyond the circle of
mountains girding the earth, perhaps on the same
plane with earth, perhaps at a lower level. In
the Babylonian and Hebrew conception it seems
to have lain beneath earth, even lower than the
'

'

;

1

Schiaparelli, p. 34.

2

A. Jeremias, Holle

und Parodies

bei

den Babi/toniem,

Leipzig, 1900, p. 14.
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H. Vincent,

art.
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Death, etc. (Babylonian),' vol.

Canaan

iv. p. 446".

d'apres I'exploration r^centc, Paris,

1907, p. 2S9flf. ; cf. S. A. Cook, The Religion of Ancient Palestine, London, 1908, p. 40 fl.
8 Sayce, Religions of Anc. Egypt and Babylonia, pp. 283, 285.

8 Rogers, p. 121

f.
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Budge,
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sufficiently given in the footnotes.

William Cruickshank.

LIGHTNING. — See

'

Light they see not, in darkness do they

(Is 26").'

—This

Prodigies

and Por-

tents.

—

LIGUORI. Saint Alfonso Maria di Liguori
was born 27 Sept. 1696 at Marianella, near Naples.
He was the eldest son of a rather impoverished
noble family, and, according to his biographers,

was from earliest youth remarkable for his piety,
his charm of manner, and his precocious ability.
A strain of Spanish blood seems to have lent him a
greater seriousness of mind and tenacity of purpose
than are common among natives of Southern Italy.
He devoted himself to the law, and took the degree
of Doctor of Laws at the age of sixteen, being then
so small of stature that, to the amusement of the
spectators, his doctor's gown hid him almost completely from view.
He afterwards practised in the
courts of Naples for nearly eight years with extraordinary success ; but it would seem that in 1723,
in a case in which large pecuniary interests were at
stake, Liguori, in the interpretation of an important
document, was guilty of an oversight which, when
brought home to him, covered him with confusion,
and disgusted him with his career and with all
worldly ambition.
He had always led a most
innocent life, and now, giving himself up to solitude and prayer, he had what he believed to be a
1 For different locations of Sh^dl, relatively to the Abyss, see
charts in
i. 6031> and Schiaparelli, p. 38.
2 E. A. VV. Budge, The Book of the Dead, London, 1901, ii.
261 f. Naville (p. 182) considers this an evident reference to the

HDB

moon.
3
4

Sayce, Religion of Ane. Egypt, p. 122.

Budge, Egyp. Heaven and Hell,

6 lb. iii. 168.
6 SDB. art. '

Eschatology,' p. 236".
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supernatural intimation to consecrate the rest of

days to God in tlie ecclesiastical state. He
wished to become an Oratorian, but his father,
who had already been much distressed on two
his

occasions by his son's unwillingness to
fall in with an advantaceous project of raarriajje
that had been suggested, obstinately opposed his
Yielding eventually to his fatner's endesign.
treaties, and acting on the advice of his confessor,
himself an Oratorian, the young lawyer gave up
his idea of leaving home, but began to study for an
ecclesiastical career, and in December 1726 was
In the first six years of his
ordained priest.
ministry Alfonso worked under the direction of an
association of missionary priests, and devoted himself at Naples to the care of the lazzaroni, among
whom his labours bore extraordinary fruit. He
converted many hundreds from a life of sin, and
formed a sort of confraternity, the Association of
the Chapels,' for these poor outcasts, to ensure
In 1729 Liguori was
their perseverance in good.
brought into relation with a certain Father Thomas
Falcoia of the Pii Operarii,' who conceived a deep
respect for the young man, and, when he himself
was shortly afterwards made bishop of Castellamare, he was led to the conviction that Alfonso
was an instrument divinely sent him to carry out
a project which he had long secretly cherished of
founding a preaching Order to evangelize the goatherds and peasants of that part of Italy. The
scheme eventually took shape in the little town of
Scala, near Amalfi, twenty miles from Naples.
There the Congregation of the Most Holy Redeemer,' from which name the members are most
difiierent

'

'

'

called Redemptorists, was founded in
1732.
Bishop Falcoia was at first its nominal
superior, but he lived at a distance, while Alfonso

commonly

Hence, on tlie
resided with the community.
bishop's death in 1743, Alfonso was formally
In 1749
elected to preside over his brethren.
the rule was authoritatively approved by Pope
Benedict Xiv., and the rule of an Order of nuns,
which had been closely associated with the Redemptorist congregation from the beginning, was
approved in the following year. But this measure
of success was not achieved without numerous disappointments, and several of Liguori's first companions broke away from the Institute.
document drawn up in those very early days by
the hand of Alfonso himself in the vain hope of
obtaining the approbation of the king of Naples,
Don Carlos (afterwards Charles III. of Spain),
supplies a concise account of the special characteristics of the new Order.
The principal aim of the priests so associated is to imitate as
cIosel3' as possible
the life and virtues of Our Lord Jesus

A

'

.

.

.

In this they set before themselves their own spiritual
advantaffe and that of the people of this kingdom especially
the most forsaken of these, to whom they render spiritual
Christ.

—

aid.

In their houses they lead a perfect community life, under
obedience to their superior, and perform the functions of the
sacred ministry, such as instructions, confessions, the superintendence of schools, confraternities, and other devout gatherings.

They go about the dioceses in which they are established,
giving missions, and, as a means of preserving the good results
which they have been enabled by the grace of God to effect,
they return from time to time to the districts which have been
evangelized, to hear confessions and confirm the people in their
good resolutions by another series of instructions and sermons
as well as by spiritual advice and so forth.
In the monastery as well as abroad they endeavour, with the
help of divine grace, to follow closely in the footsteps of the
Moat Holy Redeemer, Jesus Crucified, in order to instruct the
people by example as well as by precept.
As a means of attaining this end, there are twelve points of
rule set forth in their constitutions. The headings of these are
Faith, Hope, Love of God, Concord and Charity among themselves. Poverty, Purity of Heart, Obedience, Meekness and
Humility of Heart, Mortification, Recollection, Prayer, Abnegation of Self, and Love of the Cross.
Each of the associates passes one day every week [now one
day every month] in retreat, thus treating alone with God in
the interests of bis soul, in order to be able to employ himself
:
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afterwords with more ardour in securing the spiritual welfare
of hia neighbour.
In their houaoa they consecrate a large part of each day to
silence, recollection, the choir, mortification, and to meditation,
practised three times a day. .
Their houses are to contain but a small number of subjects.

wlii(;h ia

.

.

As for their subsistence, they endeavour not to be a burden on
anybody they live on their family resources, which they have
handed over to their superiors, and on such offerings as may be
;

made spontaneously

for the love of Jesus Christ, by the piety
of the faithful' (tierthe. Saint Alphonse de Ligturri, Eng. tr.,
i. IBB).

Despite domestic anxieties and contradictions in
the government of the new In.stitute, Liguori,
down to about the year 1752, devoted himself
indefatigably to the actual work of preaching,
while leading at the same time a life of extreme
abnegation and austerity.
At that period his
health began somewhat to fail, and henceforward

he devoted more time to literary activities, composing a number of books of piety and instruction,
as well as the comprehensive work on moral theology by which he is especially remembered. As
early as 1747 the king had wished to make Alfonso
archbishop of Palermo, but by earnest representations he had succeeded in evading the proffered
honour.
The Redemptorists, in point of fact,
take a special vow to accept no ecclesiastical
dignities, but in 1762 influence was used with the
Holy See to dispense the saint from his vow, and,
sorely against his will, he was compelled by the
pope to accept the bishopric of Sant' Agata dei
Goti, a tiny see to the north of Naples, among
a peasant population unpleasantly notorious for
llere he worked
their barbarism and irreligion.
wonders for the reform of morals, but after an
episcopate of more than thirteen years he persuaded Pope Pius VI. in 1775 to allow him to resign
in order that he might end his days among a community of his own Order. Broken with years,
with apostolic labours, and with the incredible
austerities which he practised, he retired to Nocera
dei Pagani, but twelve years were still to pass
before he was called to his reward.
In the meantime he was destined to endure trials which probably cost him more severe mental suflering than
any of the difficulties which he had previously
encountered. For forty years and more, mainly
owing to the influence of the anti-clerical but allpowerful minister Bernard Tanucci, who was the
virtual ruler of Naples, the formal recognition of
the Redemptorists as a religious Order had been
withheld by the Government. This had always
been an obstacle in the way of its expansion,
reducing it, as it did, to the position of an illegal
association.
At the time of Tanucci's downfall in
1776, the Order numbered only nine houses four
in Naples, one in Sicily, and four in the States of
the Churcli. In 1779, under a different administration, everything seemed to point to the adoption of
a more generous policy. Promises of favour were
made on behalf of the Government, and in response
the Redemptorist rule was formally submitted for
State approval. From the point of view of the
aged founder, the result was disastrous. The rule
was approved, indeed, but in a fundamentally
modified form (known in the controversies which
Regolamento '), which set at
followed as the
naught many of the most essential features of the

—

'

constitutions as hitherto observed, and which
practically reduced it from the status of a religious
Order to that of a mere pious association. Liguori,
who was now 85, decrepit, deaf, and almost blind,
was induced to sign the Regolamento, and it was
for the time adopted in the Neapolitan dominions,
but the Redemptorists belonging to the houses
founded within the States of the Church energetically protested against the acceptance of any such
caricature of their rule. The Holy See pronounced
in their favour, and the unfortunate schism thus
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caused in the Order had not been healed when, on
1 Aug. 1787, the saint died at Noeera dei Pagani.
His death, togetlier with the outburst of popular
enthusiasm which it evoked and the marvellous
events that followed, brought about a happier state
of feeling.
The Government of Charles III. in Oct.
1790 approved the original Redemptorist rule, and
in Aug. 1791, under papal sanction, the difierent
houses of the Order were once more reconciled with
each other. From this time forward, and especially
after the subsidence of the disturbances caused by
the French Kevolution and the Napoleonic wars,
the development of the Order was rapid. In 1786
the first Redemptorist house north of the Alps was
founded at Warsaw by Clement Hofbauer, afterwards beatified.
From there the Congregation
gradually spread to Austria and through Europe,
while a beginning was made in the United States
The Redemptorin 1832 and in England in 1843.
ists have since made foundations in Ireland (1851),
Kinnoull, near Perth, in Scotland (1869), in Brazil,
Dutch Guiana, the Congo, Australia, New Zealand,
and many other distant countries. At present the
Order numbers rather over 4000 members, half of
whom are priests, the rest lay-brothers and students
preparing for ordination. The strict ultramontane
views distinctive of the followers of St. Alfonso di
Liguori have often brought them into disfavour
with State officials, and, like the Jesuits, they
have several times been banished from different
European countries. Still no serious attempt has
been made to connect them with any kind of
political intrigue.
The Redemptorists have re-

mained steadily faithful to their primary work of
giving missions and retreats, especially among the
poor and uninstructed, and the severe rule of the
Order has suffered no relaxation.
Alfonso di Liguori was beatified in 1816, canonized in 1839, and declared Doctor of the Universal
Church' by Pius IX. in 1871. The terms of this
last pronouncement, though somewhat vague, may
'

be held to constitute a guarantee of orthodoxy for
the saint's writings, at least when taken as a
whole. Moreover, it may fairly be inferred from
the language used that he is commended for holding a golden mean in his moral teaching between a
Jansenistic rigorism on the one hand and dangerfull bibliography of
ous laxity on the other.
Liguori's writings may be found in Berthe, Eng.
tr., ii. 766 ff.
Two works especially in this long
catalogue have been subjected to much adverse
criticism.
Against the Le Glorie di Maria, first
published at Naples in 1750, and since translated
into every European language, many objections
have been raised on the ground of its alleged extravagant 'Mariolatry' (see, e.g., E. B. Pusey,
Eirenicon, Oxford, 1865, passim).
But it is to be
remembered, as Newman points out, that St.
Alfonso wrote for Neapolitans, whom he knew,
and whom we do not know (see the whole context
in J. H. Newman, Letter to Pusey on the Eirenicon,
London, 1866, p. 103 ff.).
The character and traditions of the people are very different from ours,
and he was writing to protest against what he
considered to be a veiled attack on that simple
and childlike devotion to the Blessed Virgin which
he shared, and which is a very important factor in
the religion of his countrymen. It is, however,
the Theologia Moralis that more than anything
else has been made tlie object of fierce invective.
Liguori originally (i.e. in 1748) published his views
on moral questions in the form of a commentary
on a well - known text - book for students, the
Medulla of the Jesuit Hermann Busenbaum. But
the second edition in two volumes (Naples, 1753
and 1755) appeared as an original work, and the
author continued to revise and enlarge it as the
successive issues were exhausted. The eighth edi-

A

'

'

which was printed in 1779, was the last to
Seeing that not
receive his personal attention.
only has Alfonso been declared a doctor of the
Church, but that earlier authoritative decrees in
1803 and 1831 pronounced that there was nothing
worthy of censure' in his writings (on this cf.
Newman, History of my Religious Opinions, note
G, p. 353), and that all his opinions might safely
be followed by confessors, it is fair to conclude
that by the theology of Liguori the moral teaching
But,
of tlie Roman Church must stand or fall.
while we admit this, it must be said that few
indeed of the exoteric critics who have inveighed
against his teaching have taken the trouble to
understand it. It is easy to denounce the shocking laxity ' of this or that isolated proposition set
out, often inaccurately, and always apart from the
context, as, e.g., in the notorious pamphlet of
'S,o\)ext(iT3.ssviis,Tin{Auszuge aus der Moraltheologie,
etc. ), but the man who does this is most commonly
a publicist who knows nothing of ethical systems
tion,

'

'

and who has never considered the difficulties which
follow from the acceptance of a contrary principle.
Nothing can produce a better impression than to
lay down the rule that under no possible circumstances must the truth be departed from, but those
who most positively commit themselves to this are
also those who have never attempted to think out
the extremely difficult problems which arise in
practical life, and who have never attempted to
square their own conduct by any consistent principle.

They believe, as Newman well says, * that on a great or cruel
occasion a man cannot help telling a lie, and that he would not
be a man did he not tell it, but still it is wrong and he ought not
to do it, and he must trust that the sin will be forgiven him,
though he goes about

to

better not be anticipated,
*
is once over."

commit it. It is a frailty, and had
and not thought of again after " it

Now

Liguori, like all his fellow-bishops, believed
that for those whose duty it was to hear confessions and instruct their flock it was necessary
that these and other moral questions should be
thought out. Moreover, it must be said, in answer
to such criticisms as those of R. Grassmann and
those contained in art. Casuistey (vol. iii. p. 240),
that priests administer a code of law in the tribunal
penance and, like lawyers, doctors, and magistrates,
they have to acquaint themselves with technicalities which, in the case of certain offences, often
involve unsavoury details quite unfit for public
discussion.
One of the special grounds of reproach against
Liguori's moral system is his adoption or defence
of probabilism (q.v.). This charge is only partially
justified and would be repudiated by all his own
disciples.
The principle which he enunciated, at
least in his later years, was that of 'equiprobaThe difference between this and
bilism' (q.v.).

probabilism, rightly explained,

is

not very moment-

ous, and many modern writers on the subject,
especially the theologians of the Jesuit school,

have maintained that St. Alfonso's views diverged
but slightly from those of approved probabilists.
According to the probabilist system, starting with
the admitted axiom that a doubtful law does not
bind (lex dubia non obligat), a man is not held in
conscience to obey as long as there is a sound
probability against the law as long as, e.g., in a
matter of extrinsic testimony, where doctors disagree, one unexceptionable authority teaches that
The
a particular precept has no binding force.
probabiliorists, on the other hand, held that, unless the authorities who maintained the binding
force of the law or precept were notably less
weighty tlian those who excused from it, such a
precept could not be set aside without sin. Between these rival views comes that of Liguori, who
held that, when the reasons or authorities were

—
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equally balanced for and against the law, then
man without peril to his soul was free to use his

a

liberty.

A doubtful law does not bind. But when two opposite
opinions are equally or nearly equally probal)lo, you have a
Therefore the law,
strict doubt as to the existence of the law.
being only doubtfully proinulf,^ated, has no binding force.
Therefore it is true that you can follow an equally probable
opinion in favour of liberty' (Berthe, Eng. tr., ii. 143).
*

A critical and definitive edition of the Theologia
Moralis, equipped with adequate notes, has only
Theologia
recently been brought to completion
Moralis S. Alphonsi Mariw de Liqorio, ed.
:

Leonardi Gaud6, 4 vols., Rome, 1905-12. The
editor in his preface gives a satisfactory explanation of the inaccuracy of so many of the saint's
quotations as printed in the current editions.
Literature.— The fullest lite of St. Alfonso di Liguori is that
by A. Berthe, 2 vols., Paris, 1900, Eng. tr., H. Castle, 2 vols.,
Dublin, 1905 (the translation has been subjected to careful reOther
vision and is in many respects superior to the original).
noteworthy biographies are those of A. Tannoia, Delia Vita
ed iatituto deV venerabile Alfonso Maria Liguori, 3 vols.,
Naples, 1798-1802 (a valuable source written by a devoted
disciple of the saint).
See also C. Villecourt, Vie et institut
de S. Alphonse Marie de Liguori, 4 vols., Tournai, 1863; K.
Dilgskron, Leben de.s heil. Bischofs und EirchentehrerB A l/onsus
Maria de Liguori, Regensburg, 1837 ; A. Capecelatro, La Vita
di S. Alfonso Maria de Liguori, Rome, 1879. A g:ood account
M. Heimof the Order with full bibliography will be found
bucher, Die Orden und Kongregationen der kathol. Eirche^,
Paderborn, 1908, ill. 313-333.
On the Probabilist and Equiprobabilist controversy see the
anonymous \'indici(B Alphonsiance-, Brussels, 1874, and Vindicice BaUeriniancE, Bruges, 1873
J. de Caigny, Apologetica
de Aequiprobabilismo Alphonsiano, do. 1894, and De genuino
Proliabilismo licito, do. 1904 J. Arendt, Crisis Aequiprobabilismi, Brussels, 1902 ; J. Wouters, De MinusprobabiliSTno,
Paris, 1905 A. Lehmkuhl, Probabilismits Vindicatus, Freiburg,
1906.
A severe indictment of the mora! teaching of St. Alfonso
di Liguori will be found in A. Harnack, Lehrbuch der Dogmengeschichte^, Freiburg, 1898, iii. 591, 044 ff. P. von Hoensbroech,
Die ultramontane Moral, Berlin, 1902 J. J. I. DbUinger and
F. H. Reusch, Geschichte der Moralstreiiigkeiten, Munich, 18S9,
and the pamphlet of R. Grassmaan, Ausziige aus der Moraltheotogie des heil. Alphons v. Liguori, Stettin, 1895, which has
been widely distributed as a controversial tract. In reply see,
inter alia,' i. H. Newman, History of my Religious Opinions,
London, 1865, pp. 2738. and 348 ff. A. Keller, St. Alphons v.
Pilatus,'
Liguori Oder Robert Qrassmann I, Wiesbaden, 1901
Was ist Wahrheil S, do. 1902, and Quos Ego^, do. 1903 F. ter
Haar, Das Decret dAS Papstes Innocenz XL iiber den ProbaV. Cathrein, Moratphilosophie^,
bilismus, Paderborn, 1904
H. Ryder, Catholic Controversy^",
Freiburg, 1899, i. 397 fl.
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LIGURIAN RELIGION.— Solittleiscertainly
known

of the early history and geographical distribution of the Ligurians that any attempt to
give a general account of their religion is impossible.
Some of the deities that were worshipped
in Roman times in the Ligurian area strictly so
The most noteworthy
called may be mentioned.
are those closely attached to a particular spot,
such as Mars Ceraenelus (CIL v. 7871), sometimes
worshipped without the first name, and clearly
connected with the town of Cemenelum ; and
Bormanus, who was probably, like his namesake
in the north of Gallia Transpadana, from whom
the modern town of Bormio takes its name, a god
of hot springs, and who gave the name to the
Lucus Bormani on the coast to the east of (Album)

the modern Ventimiglia. Not less
was the worship of Mars Leucimalacus at
Pedo (ib. 7862), possibly an apple-ripening deity,
the dedication to whom was made on some festival
Local,
of waggoners or muleteers (plostralibus).
too, was the cult of the Matronie Vediantise, where
the plural is interesting, also honoured at CemeneIntimeliuin,

local

The worship
in the district of the Vediantii.
of Matronaj with some local epithet or epithets
was fairly common in N. Italy, sometimes combined with Genii, as in an inscription from Tremezzina on Lake Como (ib. 5277), generally with
a local epithet, as Deruonnae (ib. 5791, found at
Milan) or Vcellasicse Concanaunse (ib. 5584, found
at Corbetta, north of Milan). They are often

lum
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Optimus Maximus, and somethemselves called lunones a plural form
which never appears in pure Latin inscriptions.
It would be exceedingly unsafe, without other evidence, to see in this a trace of any polygamous
strain in the Ligurian conception of Olympus a
joined with Jupiter

—

time.'<

;

nearer parallel is the (presumably) generalizing
plural in such animistic figures as Nymphoe, Fauni,
or the Clouds' and Dawns' of the Tabula Agnonensis (see Italy [Ancient]) or the Angitia?
of the Marsians not to speak of the Parcie of
Grceeo-Roman fable or the Seimal at Athens.
Great
Other Ligurian examples of these
Mothers' will be found in the Index to C'lL (p.
The other deities of the locality are all of
1180).
common occurrence in Italian communities.
On the important question of the ethnic character and connexions of the Ligures, reference
must be made to .BJSr", art. ' Ligurians,' and the
If, and in so fiir as, the
authorities there cited.
view of W. Ridgeway ('Who were the Romans?'
Brit. Acad. Trans, iii. [1907] 42, with the comments
of the present writer, ib. ) may be accepted as sound,
the early history of Ligurian religion would be the
same thing as that of the pre-Tuscan population
of Western Italy, in particular of the Aurunci and
other early dwellers on the soil of what afterwards
was Latium (see Italy [Ancient], especially
the paragraph on the archaic cult of Aricia).
R. S. Conway.
LINGAYATS. The Lingayats are a religious
community in India, numbering nearly three
millions at the census of 1911, of whom more than
half are found in the southern districts of the
Bombay Presidency. In the Bombay districts of
Belgaum and Bijapur one-third of the population is
Lingayat, and in the adjacent district of Dharwar
they constitute nearly 50 per cent of the total.
Beyond the limits of the Bombay Presidency,
Lingayats are nuinerous in the Mysore and Hyderabad States. They also form an important
element in the population of the north-west corner
of the Madras Presidency.'
The Lingayats, who are also
I. Description.
known as Lingawants, Lingangis, Sivabhaktas,
and Virasaivas, derive their name from the Skr.
word lihga, the phallic emblem, with the affix
the people who bear the liiiga
ayta, and are
habitually. Their name literally describes them
for the true Lingayat wears on his body a small
silver box containing a stone phallus, which is
the symbol of his faith, and the loss of which is
equivalent to spiritual death. The emblem is worn
by both sexes. The men carry the box on a red
silk scarf or a thread tied round the neck, while
the women wear it inside their costume, on a neckstring. When working, the male wearer sometimes
shifts it to his left arm.
The Lingayats are Dravidian, that is to say, they
belong to a stock that was established in India
before the arrival of the so-called Aryans. They
are dark in complexion, in common with the races
of Southern India, and speak Kanarese, a Dravidian
language. They have been not inaptly described
as a peaceable race of Hindu puritans, though it
may be questioned how far their rejection of many
of the chief dogmas of Brahmanic Hinduism leaves
them the right to be styled Hindus at all. Of the
Brahma, Visnu, and Siva
Brahmanic triad
they acknowledge only the god Siva, whose emblem, the liiiga, they bear on their persons. They
reverence the Vedas, but disregard the later commentaries on which the Brahmans rely. Originally
they seem to have been the product of one of the
numerous reformations in India that have been
'

'

;

—

'

—

—

'

—

1 The census
of 1911 gives the following figures for Lingayats Bombay Presidency, 729,431 Mysore, 1,339,248 Madras
Presidency, 134,692 ; total India, 2,976,293.
:

;

;
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aimed against the supremacy and doctrines of the
Brahmans, whose selfish exploitation of the lower
castes has frequently led to the rise of new sects
It seems
essentially anti-Brahmanic in origin.
clear that, in its inception, Lingayatism not only
rested largely on a denial of the Brahman claim to
supremacy over all other castes, but attempted to
abolish all caste distinctions. All wearers of the
lihga were proclaimed equal in the eyes of God. The
traditional Lingayat teacher, Basava, proclaimed
all men holy in proportion as they are temples of
the great spirit, and thus, in his view, all men are
born equal. The denial of the supremacy of the
Brahmans, coupled with the assertion of the essential equality of all men, constituted a vital departure from the doctrines of orthodox Hinduism.
Other important innovations were : the prohibition
of child-marriage ; the removal of all restriction
on widows remarrying ; the burial, instead of burning, of the dead ; and the abolition of the chief
Hindu rites for the removal of ceremonial impurity.
The founders of the religion could scarcely have
forged more potent weapons for severing the bonds
between their proselytes and the followers of the
doctrines preached by contemporary Brahmanic

Hinduism.

The reader must not assume that this brief description of the fundamental doctrines of a religious
movement which dates from the 12th cent. A.D.
conveys an accurate picture of the prevalent
Lingayatism of the present day. In connexion
with the attitude originaUy assumed towards caste
distinctions, there has been a very noticeable departure from Basava's teaching.
The origin of
caste in India is as yet a subject requiring much
elucidation.
In its development no mean influence
must be allotted to function, religion, and political
boundaries.
Nor can diti'erences of race have
faUed materially to assist the formation of Indian
society on its present basis.
One of the most
interesting phenomena connected with the evolution of modern caste is the working of a religious
reformation in which caste finds no place on the
ireviously existing social structure of caste units.
If caste is largely a manifestation of deep-rooted
prejudices tending to raise and preserve barriers
between the social intercourse of difl'erent sections
of the human race, it would seem not unnatural to
expect that it would tend to reassert itself within
the fold of an essentially casteless religion so soon
as the enthusiasm of the founders had spent itself
and it is not unlikely that the mere fact of converts having joined the movement at an early
stage in its history would generate a claim to
social precedence over the later converts, and thus
in time reconstitute the old caste barrier that the
reformers spent themselves in endeavouring to
destroy.
One of the most interesting pages in the
history of caste evolution, therefore, must be that
which deals with the evolution of caste inside the
fold of a religious community originally formed on
a Ron-caste basis.
remarkable instance of such
evolution will be found in the history of Lingayatism.
The Lingayats of the present day are
divided into three well-defined groups, including
numerous true castes, of which a description will
be found in the section dealing with their social
organization (see p. 72). With the rise of caste
distinctions, numerous other changes occurred in
the nature of the Lingayat religion. The ayyas
01 jahgams, the priests or the community, devised
in time a ritual and ceremonies in which the influence of the rival Brahman aristocracy can freely be
traced.
The more important of these ceremonies
are described in § 4 below. But it is essential
to a thorough understanding of the nature of

A

Lingayatism that the most important ceremony
of all,

known

as the astavarna, or the eightfold

sacrament, should be understood by the reader.

commonly asserted nowadays by prominent
members of the Lingayat community that the true
It is

test of a Lingayat is the right to receive the full
astavarna, and that the possession of a few of
these eight rites only doe3 not entitle the possessor to be styled a member of the community.
The contention seems scarcely in harmony with
the popular usage of the term Lingayat.'
The astavarna consists of eight rites known as
'

1.

Guru.

5.

Mantra.

2.

Linga.
Vibhuti.

6.

Jahgam.

7.

Tirth.

Rudraksa.

8.

3.

Prasad.
the birth of a Lingayat the parents send foi
the gur^i, or spiritual adviser, of the family, who ia
the representative of one of the five ach&ryas, or
holy men, from whom the father claims descent.
The guru binds the lihga on the child, besmears it
with vibhuti (ashes), places a garland of rudraksa
(seeds of the bastard cedar) round its neck, and
teaches it the mystic mantra, or prayer, known as
Namah Sivdya i.e. 'Obeisance to the god 6iva.'
The child being incapable of acquiring a knowledge
of the sacred text at this early stage of its existence, the prayer is merely recited in its ear by the
guru^ The child has then to be presented to the
god Siva in the person of a jahgam, or Lingayat
priest, who is summoned for this purpose.
On his
arrival the parents wash his feet, and the water in
which the feet are washed is described as the tirtha
or charanatirtha of Siva.
This water is next
poured over the lihga attached to the infant. The
jahgam is fed, and a portion of the food from the
dish is placed in the child's mouth. This final
ceremony is known as prasdd. Occasionally the
double characters of guru and jahgam are combined in one person. When the child attains the
age of eight or ten, the ceremony is repeated with
4.

On

—

slight modifications.
It will be seen that this eightfold ceremony
forms a very concise test of a Lingayat's religious
status, and may be not unfitly compared to the
rites of baptism and confirmation which are outward and visible signs of admission to the Catholic

But not all Christians are confirmed, and
same way not all members of the Lingayat
community undergo the full ceremony of initiation. It would probably be safer to apply the term
'Lingayat' to all wearers of the lihga, whether
they are entitled to the full astavarna on birth
Church.
in the

or conversion, or to a few only of the eight sacraments. In so doing, the lower orders, from a
social standpoint, of the Lingayat community ^vill
not be excluded, as they would otherwise be, from

the fold.
Lingayats are not permitted to touch meat or
to drink any kind of liquor.
The greater number
of them are either occupied in agriculture or are
traders.
They are generally reputed to be peaceful and law-abiding ; but at times they are capable
of dividing into violent factions with such rancour
and hostility that the dispute culminates in riots,
and occasionally in murder. Among the educated
members of the community there is a strong spirit
of rivalry with the Brahmans, whose intellect and
capacity have secured them a preponderating share
of Government appointments.
Except for these
defects, the community may be described as steady
and industrious, devoted to honest toO, whether iu
professional employment or occupied in trading or
the cultivation of the soil.
2. History.
Until the recent publication of
two inscriptions, which have been deciphered and
edited by J. F. Fleet, and throw an entirely
new light on the probable origin of the Lingayat
religion, the movement in favour of this special
form of Siva-worship was commonly supposed to

—
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have been set on foot by the great Lingayat

saint,

Baaava, in the latter lialf of tlie 12th century. The
acts and doctrines of Baaava and of his nephew
Channabasava are set forth in two purCmas, or
sacred books, named, after them, the Basavnpurana
(ed. Poona, 1905) and the Channabasavajjurdna
But these works were not
(ed. Mangalore, 1851).
written until some centuries had elapsed since the
death of the saints and it seems certain that the
substratum of fact which they contain had by that
time become so overlaid with tradition and miraculous occurrences as to render them of little his;

torical value. The Basavapurdna describes Basava
as the son of Brahman parents, Madiraia and
Madalambika, residents of Bagevadi, usually held
to be the town of that name in the Bijapur district
of the Bombay Presidency. Basava la the ICanarese
name for bull,' an animal sacred to Siva, and thus
'

a connexion is traced between Basava and the god
Siva.
At the age of eight, Basava refused to be
invested with the sacred thread of the twice-born
caste, to which he belonged by birth, declaring
himself a worshipper of Siva, and stating that he
had come to destroy t^e distinctions of caste. By
his knowledge of the Saiva scriptures he attracted
the attention of his uncle Baladeva, then prime
minister to the king of Kalyan, Bijjala. Baladeva
fave him his daughter Gangadevi in marriage,
ubsequently Bijjala, a Kalachurya by race, who
usurped the Chalukyan kingdom of Kalyana in the
middle of the 12th cent., installed Basava as his

prime minister, and gave him his younger sister
Kilalochana to wife. The pxt,ranas further recount
the birth of Channabasava from Basava's unmarried
sister Nagalambika, by the working of the spirit
The myth in connexion with
of the god 6iva.
this miraculous conception is interesting. Basava,
while engaged in prayer, saw an ant emerge from
the ground with a small seed in its mouth. He
took the seed to his home, where his sister swalThe issue of this
lowed it and became pregnant.
unique conception was Channabasava. Uncle and
nephew both preached the new doctrines, and in
so doing encountered the hostility of the Jains,
whom they ruthlessly persecuted. A revolution,
the outcome of these religious factions, led to
the assassination of king Bijjala and to the flight
Basava is said to
of Basava and his nephew.
have been finally absorbed into the liiiga at Kudal
Sangame^war, and Channabasava to have lost his
life at Ulvi in North Kanara, a district in the
Bombay Presidency. An annual pilgrimage of
Lingayats to the shrine of the latter at Ulvi takes
place to this day.

Two important inscriptions bearing on these
traditions of the origin of the Lingayats deserve
consideration. The first was discovered at the
village of Managoli, a few miles from Bagevadi,
the traditional birthplace of Basava. This record
(as also many others) shows that king Bijjala
gained the kingdom of Kalyan in A.D. 1156. It
also states that a certain Basava was the builder
of the temple in which the inscription was first
put, and that Madiraja was inahdprahhu, or head
of the village, when the grants in aid of the
temple were made. Basava is further described as
the grandson of Kevadasa and son of Chandiraja,
and as a man of great sanctity and virtue. The
second inscription was found at Ablur in the
Dharwar district of the Bombay Presidency, and
belongs to about A.D. 1200. It relates the fortunes
of a certain Ekantada-Ramayya, an ardent worRamayya came into
shipper of the god Siva.
conflict with the Jains, and defeated them, both
in dispute and, the inscription says, by performing
a miracle we may venture to say, by arranging
matters so that he seemed to perform it which
consisted in cutting off his own head and having

—

—
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it restored to him, safe and Hound, by the grace
All this came to the
of Siva, seven days later.
notice of King Bijjala, who summoned Kamayya
into his presence.
And Kamayya, making his
cause good before the king, won his support, and
was presented with gifts of lands for the temple
founded by him at Ablur in the new faith. The
incidents related of Ramayya are placed shortly
before A.D. 1162, so that he would have been a contemporary of Basava.
No mention, however, of
the latter or of his nephew is found in tliis record.
If we accept the contemporary inscriptions as
more entitled to credit than the tradition overlaid
with myth recorded at a later date, it seems clear

that both Basava and Ekantada-Ramayya were
reformers who had much to do with the rise ol
the Lingayat doctrine, and that the event is to be
placed in the 12th century. Lingayat scholars of
the present day, indeed, claim a far earlier date
for the origin of their faith.
But their contention
that its origin is contemporaneous with that of
Brahmanic Hinduism has yet to be established
by adequate evidence.
The best opinion seems
to be that of Fleet, who considers that there is
no doubt that the present Lingayat sect is more
or less a development of the gild (mentioned in
many inscriptions) of the 500 Swamia of Aihole, a
village in the Bijapur district, the protectors of
the Vira-Bananju religion, who were always more
or less strictly Saivas, but, Avith a free-mindedness which is not now common, patronized also

The movement, however, in which
the 500 Swamis of Aihole joined seems certainly
to have originated with Ekantada-Ramayya at
Ablur. And probably the prevalent tradition of
the present day, that Basava was the originator of
it and the founder of the community, must only be
attributed to his having quickly become acquainted
with the new development of Saivism started by
Ramayya, and to his having taken a leading part
in encouraging and propagating it in circumstances
which rendered him more conspicuous than the
Basava happened to be a member
real founder.
of the body of village elders at Managoli, and so
to occupy a recognizable position in local matters,
administrative as well as religious. Consequently,
it seems likely that, when the first literary account
of the rise of Lingayatism came to be written,
which was unquestionably an appreciable time
after the event, his name had survived, to the
exclusion of Ramayya's. Accordingly, the ^vriter
of that account was unable to tell us anything
particular about Ramayya, beyond duly recording
the miracle performed hv him, and attributed the
movement entirely to Basava, assigning to him
Buddhism.

assistant, his nephew Channabasava, who is
But it must
perhaps only a mythical person.
be also admitted that the early history of the
movement may be capable of further elucidation,
and that the present-day claims of the leading
Lingayats for a very early origin for their religion,
though lacking the support of historical evidence,
have this much to rely on, that it is essentially
probable that the Dravidian races of Southern
India, whose primitive deities were absorbed by
the Aryan invaders into the personality of their
god Siva, always leant towards the special worship
of ^iva to the exclusion of the other members
of the Brahmanic triad, and combined with this
preference a dislike of Brahmanic ritual and
caste ascendancy which is the real substratum
of the movement ending in the recognition of
Lingayatism.
In dismissing the question of the origin of the
Lingayat religion, it seems desirable to give an
instance of the claims advanced by learned members of the community for a greater antiquity for
their religion than historical evidence would aflbrd

an
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Mr. Karibasavaahastri, Professor of Sanskrit
and Kanarese in );he State College of Mysore, contends tliat the Saiva sect of Hindus has always
been divided into two groups, the one comprising
the wearers of the liiiga, and the other those who do
not wear it. Tlie former he designates Virasaiva,
and declares that the Yira^saivas consist of Brahman,
Ksatriya, Vaisya, and Sudra, the fourfold caste
division of Manu.
Quoting from the 17th cliapter
of the Paramesvar agama, he declares tl^at the
Viraiaiva Brahmans are also known as Suddha
it.

Virasaivas, Virasaiva kings as Marga Virasaivas,
Virasaiva Vaisyas as Misra Virasaivas, and the
Sudras of the community as Anteve Virasaivas.
In his opinion, the duties and penances imposed on
the first of these classes are (1) the astavarna (see
p. 70), (2) penances and bodily emaciation, (3) the
worship of Siva without sacrifice, (4) the recital
of the Vedas.
He further asserts that the Hindu
aArmnas, or conditions of life of brahmachari,
gfhastha, and sannydsi, i.e. student, householder,
and ascetic, are binding on Virasaivas, and quotes,
from various Sanskrit works, texts in support
of this view.
He furnishes a mythical account
of the origin of Lingayats at the time of the
creation of the world. The importance of this
summary of his views lies in the fact that it is
completely typical of the claims that many members of the Lingayat community have recently
commenced to advance to be included, in a sense,
within the fold of orthodox Hinduism, with the
mistaken notion of thereby improving their social
standing. They endeavour to divide themselves
into Manu's fourfold caste scheme of Brahman,
Ksatriya, Vaisya, and Sudra, regardless of the
fact that theirs is in origin a non-caste religion,

and that Manu's scheme, which can only with
great inaccuracy be applied to the more orthodox
Hindu castes, is totally unsuited to the Linga-

A sign of this movement towards Brahmanic
Hinduism among Lingayats is to be found in the
organized attempt made by certain Lingayats at

yats.

recent censuses to enter themselves as Virasaiva
Brahmans ; and it seems probable that these claims
to a great antiquity for their religion and for a
caste scheme based on Manu's model are chiefly
significant as signs of the social ambitions of the
educated members, who are jealous of the precedence of the Brahmans.
3. Social organization.
The results of investigations undertaken in the Bombay Presidency in
1900 by committees of Lingayat gentlemen entrusted with the duty of preparing a classification of the numerous social subdivisions of the
Lingayat community tend to show that the relation of these various groups to each other is one of
some complexity. Broadly speaking, Lingayats
appear to consist of three groups of subdivisions.

—

(1) The first, which for convenience may be named
Panchamsalis with full astavarna rites (see p.
70 above), contains the priests of the community,
known as ayyas or jaiigams, and the leading trader
castes, or banjigs.
It is probable that this group is
the nearest approximation to the original converts,
who, it will be remembered, could interdine and
intermarry without restriction. The seven subdivisions of this group may still dine together, but
for purposes of marriage the subdivisions rank one
above the other, and it is permissible for a bridegroom of one subdivision to take a bride only
from the divisions below his. The reverse process,
namely, of a bride marrying a youth of a lower division, is strictly forbidden.
Members of the lower
subdivisions of this group may rise to the higher
by performing certain rites and ceremonies. The
marrying of a boy to a girl beneath him in social
rank and of a girl to a boy above her is part of
a system of isogamy and hypergamy, and is not at
'

'

uncommon in many Indian castes. It is a
probable speculation that the early converts in
course of time came to rank themselves as superior
to the more recent converts of the community, and
the growth of this feeling would lead, in harmony
with the ideas that prevail in all societies, to the
early converts declining to wed their daughters to
the newcomers, though they would accept brides
from the latter as socially inferior, if only slightly
so.
The Panchamsalis, as they may be called for
lack of a better name, are all entitled to the astavarna rites, and rank socially above the remaining
groups. In BG xxiii. 218 they are described as
all

Pure Lingayats."
(2) The next group is that of the uon-Panchamsalis with astavarna rites.'
This group contains
over 70 subdivisions, which are functional groups,
'

'

such as weavers, oil-pressers, bricklayers, dyers,
cultivators, shepherds, and the like.
It seems
probable that they represent converts of a much
later date than those whom we have styled Panchamsalis, and were never permitted to interdine or
intermarry with the latter. In this gToup each subdivision is self-contained in regard to marriage
that is to say, s,jddar, or weaver, may marry only
a jadar girl, a badig, or carpenter, may marry only
a badig girl, and so on, resembling in this respect
the ordinary Hindu castes, which are usually endogamous.
Members of one subdivision may not
pass to another. The names of the subdivisions
are commonly indicative of the calling of the
members, and it is of special interest to note here
how the barriers erected by specialization of
function have proved too strong for the original
communal theories of equality which the Lingayats of early days adopted.
It is interesting to observe that considerable diversity of
practice exists in connexion witii the relations of the subdivisions of this group to the parent Hindu castes from which
they separated to become Lingayats. In most cases it is found
that, when a portion of an original Hindu caste has been converted to Lingayatism, both intermarriage and interdining with
the unconverted members are finally abandoned, and the caste
is broken into two divisions, of which one is to be recognized by
the members wearing the lifiga, and the other by their wearing
the sacred thread of the twice-born. But in some instances
e.g., the Jeers of the Belgaum district
the Lingayat members
continue to take brides from the non-Lingayat section, though
they will not marry their daughters to them ; it is usual to
invest the bride with the lii^ga at the marriage ceremony, thus
formally receiving her into the Lingayat community.
In other
cases the Lingayat and non-Lingayat sections live side by side
and dine together at caste functions, intermarriage being forbidden. In this case, however, the former call in a jafigam to
perform their religious ceremonies, and the latter employ a
Brahman. The more typical case seems to be that of a caste
subdivision given in the Indian Census Report {Bombay Census
Report, 1901, ch. vili. p. 182). In the last century a Lingayat
priest of UJjini converted a number of weavers in the village of

—

Tuminkatti, Dharwar district, Bombay. These converts abandoned all social intercourse with their former caste brethren,
and took their place as a new subdivision in the non-Panchamsali group under the name of Kurvinaras.

This second group of subdivisions, therefore, difiers
essentially from the Panchamsalis, though the members also nave the astavania rites. It is described
in BG under the name of 'Affiliated Lingayats.'
(3) The third group of subdivisions is the ' nonPanchamsalis without astavarna rites.' It contains washermen, tanners, shoemakers, fishermen,
etc., which would rank as unclean castes among
Brahmanic Hindus. It is the practice among Lingayats of the present day to deny that the members
of this third group are entitled to be classed as
Lingayats at all. They maintain that, since the
possession of the full astavarna rites is the mark
of a Lingayat, these lower divisions, who at most
can claim three or four of the eight sacraments,
are only the followers or servants of Lingayats.
The contention is not unreasonable yet it seems
that these lower orders would be styled Lingayats
by the other Hindus of the neighbourhood, and
would describe themselves as such. A classification of the Lingayat community would not there;
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fore be complete unless they were included.
this point the evidence of J. A. Dubois is
He writes
interest.

On
of

even a Pariah joins the fleet he is considered in noway
Wherever the Hngam is found, there,
Interior to a Brahmin.
they 6ay, is the throne of the deity, without distinction of class
or ranlt {Llindu Jilanners, Customs, and Cere7nonieti'-i, p. 117).
'If

'

Lingayats of this description marry only within
their subdivision.

They

are described as

'

Half-

Lingayats' in BG.

Within the subdivisions just described smaller
groups are found, known as exogamous sections,
that is to say, groups of which the members are
held to be so closely connected that, like bloodrelations, they must marry outside their section.
Little accurate information is available regarding
the nature and origin of these sections ; but it appeal's that in the higher ranks they are named
after five Lingayat sages, Nandi, Bhrngi, Vira,
Vrsa, and Skanda, and in this respect closely resemble the ordinary Brahmanic gotras (q.v.). The
Lingayats do not allow the children of brothers to
intermarry, nor may sisters' children marry toMarriage with the children of a paternal
gether.
uncle or maternal aunt is similarly forbidden. A
man may marry his sister's daughter but, if the
sister be a younger sister, such a marriage is looked
»n with disfavour. Marriage is both infant and
adult.
Sexual licence is neither recognized nor
tolerated, but is punished, if need be, by excommunication. Polygamy is permitted, but is usual
only when the first wife fails to bear a son. The
;

disputes that arise on social or religious questions
are settled by the panchdyat, or committee of five
elders, an appeal lying to the head of the math, or
These maths are found scattered
religious house.
over the tract of country in which Lingayats
predominate ; but there are five of special sanctity and importance, namely, at Ujjini, Srisaila,
Kollepaka, Balehalli, and Benares. From these,
decisions on vexed questions of doctrine and ritual
issue from time to time.
It has been seen that
4. Beliefs and customs.
the Lingayats are believers in the god Siva, the
third person of the Hindu triad, signifying the
creative and destructive forces in the universe.
Thence they derive the phallus, or lihqa, emblematic of reproduction, and the sacred bull, Nandi or
Basava, found in all their temples, and in all proThe ceremonies
bability the emblem of strength.
in vogue at birth, betrothal, marriage, and death
have been accurately described by R. C. Carr in his

—

monograph on the Lingayat community (Madras
Government Press, 1906), and are given below.
One principal Lingayat ceremony known as
the astavarna, or eightfold sacrament, has been
already referred to in some detail (p. 70 above).
The essentially Lingayat beliefs and ceremonies,
such as the wearing of the lihga, the worship of
the jahgam,, and the administration of astavarna
rites, are, however, as is usual in India, constantly

many commonplace Hindu beliefs
and customs. It is a common practice in India for
Hindus to worship at the shrine of Musalman plrs,
or saints, and in the same way Lingayats will commingled with

bine the worship of the special objects prescribed
by Basava with the worship of purely Hindu deities
such as Hanuman, Ganapati, Yellamma, Maruti,
and many others. The investigations hitherto conducted do not clearly show how far Lingayat and
Hindu ritual are liable to be combined out it can
be confidently predicted that the lower orders of the
community, who still keep in touch with the unconverted section of the caste to which, professionally speaking, they belong, will be found to adhere
in many instances to the beliefs and customs of
their unconverted fellow castemen, despite the
teaching and influence of the jangams.
;

The

i:'.

specially Lingayat ceremonies described by

Carr are

:

—

It is customary for the female rela(1)
tives attending a confinement t<j batlie both mother
and child. On the second or third day boiled turmeric and water is applied to the mother, and a
ceremony known as viralu, or the worship of the
afterbirth, is performed.
The propitiation of the
afterbirth by the ull'ering of food, nim leaves, turmeric, and a coco-nut, is considered necessary for
the child
the safe sucklin" of the child.
receives the tlrth, or water in which the jahgam's
feet have been washed (see above, p. TO*"), the mother
also partakes of it.

Birth.

When

—

For a betrothal the bridegroom's
(2) Betrothal.
family come to the bride's house on an auspicious
day in company with a jahgam. They bring a

woman's cloth, a jacket, two coco-nuts, five pieces
of turmeric, five limes, and betel-leaf and areca-nut.
They also bring flowers for the susaka (a cap of
flowers made for the bride), gold and silver ornaments, and sugar and betel-nut for distribution to
guests.
The bride puts on the new clothes with
the ornaments and flowers, and sits on a folded
blanket on which fantastic devices have been made

Some married women fill her lap with
rice.
coco-nuts and other things brought by the bridegroom's party. Music is played, and the women
sing. Five of them pick up the rice on the blanket
and gently drop it on to the bride's knees, shoulders,
and head. They do this three times with both
hands ; sugar and betel are then distributed, and
one of the bride's family proclaims the fact that
the bride has been given to the bridegroom. One
of the bridegroom's famUy then states that the
bride is accepted. That night the bride's family
feed the visitors on sweet things dishes made of
hot or pungent things are strictly prohibited.
The marriage ceremony occupies
(3) Marriage.
from one to four days, according to circumstances.
In the case of a four-day marriage, the first day is
spent in worshipping ancestors. On the second day
rice and oil are sent to the local math, or religious
house, and oil alone to the relatives. New pots are
brought ynih. much shouting, and deposited in the
marriage booth is erected, and the
god's room.
bridegroom sits under it side by side with a married
female relative, and goes through a performance
An enclosure is made
which is called surige.
round them with cotton thread passed ten times
pitchers
placed at the four
round four earthen
Five married women come with boiled
corners.
water and wash off the oil and turmeric with which
the bride and the bridegroom and his companions
have been anointed. The matrons then clothe them
with the new clothes offered to the ancestors on the
After some ceremonial the thread formfirst day.
ing the enclosure is removed and given to a, Jahgam.
The surige being now over, the bridegroom and his
The
relative are taken back to the god's room.
bride and her relative are then taken to the pandal,
and another surige is gone through. When this is
over, the bride is taken to her room and is decorated
with flowers. At the same time the bridegroom is
decorated in the god's room, and, mounting on a
bullock, goes to the village temple, where he ofiers
chaplet of flowers called bdsihga is
a coco-nut.
tied to his forehead, and he returns to the house.
In the god's room a pailchkalai, consisting of five
metal vases with betel and ashes, has been arranged,
one vase being placed at each corner of a square
and one in the middle. By each kalai is a coconut, a date fruit, a betel-leaf, an areca-nut, and
cotton thread
one pice tied in a handkerchief.
is passed round the square, and round the centre
kalai another thread, one end of which is held by
the family guru and the other by the bridegioom,
who sits opposite to him. The guru wears a ring
with

;

—

A

A

A
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made of kuki grass on
The bride sits on the

the big toe of his right foot.
left-hand side of the bridegroom, and the guru ties their right and left hands
respectively -vvitli kida grass. The joined hands of
the bride and bridegroom are washed, and bilva
(^gle marmdos) leaves and flowers are offered. The
officiating priest then consecrates the neck ornament and the thread, ties the latter on the wrists of
the joined hands, and gives the former to the bridegroom, who ties it round the bride's neck, repeatin" some words after the priest.
The tying of the tali is the binding portion of
Before the tali is given to the
the ceremony.
bridegroom, it is passed round the assembly to be
touched by all and blessed. As soon as the bridegroom ties it on the bride, all those present throw
over the pair a shower of rice. The bridegroom
places some cummin seed and jagri, or unrefined
sugar, on the bride's head, and the bride does the
same to the bridegroom. Small quantities of these
articles are tied in a comer of the cloth of each,
and the cloths are then knotted together. The
bride worships the bridegi-oom's feet, and he
throws rice on her head.
The newly married
couple offer fruits to five jahgams, and present
them with five pice. The relatives worship the
bride and bridegroom, wash their feet, and offer
presents, and the proceedings of the day terminate.
On the third day, friends and relatives are fed.
On the fourth day, bride and bridegroom ride in
procession through the village on the same bullock,
the bride in front. On returning to the house they
throw scented powder at each other, and the guests
Then follows the wedding breakjoin in the fun.
fast, to which only the near relatives are admitted.
The married couple worship jahgains and the
elders, and take off the consecration thread from
their wrists and tie it at the doorway.
The five
matrons who have assisted are given presents and
dismissed, and the marriage is now complete.
In a one-day marriage the above ceremonies are
crowded into the short time allotted.
The remarriage of widows was one of the points
on which Basava insisted, and was probably one of
the biggest bones of contention with the Brahmans.
Widow remarriage is allowed at the present day,
but the authorities at Ujjini see fit to disregard it.
They say that among jahgaTns it is prohibited,
and that among the other classes of Lingayats it
is the growth of custom.
The dead are buried in a sitting
(4) Death.
posture facing towards the north ; but an exception
IS made in the case of unmarried people, who are
buried in a reclining position.
Before the sick man dies, the ceremony called
vibhiiti-velai is performed.
He is given a bath,
and is made to drink holy water in which the

—

have been washed. He is made to
a handkerchief Avith vibhuti
(ashes), rudraksa (seeds of the bastard cedar),
daksina (coin), and tdmbula (betel-leaf).
This Is
followed by a meal, of which all the jahgams
present and the relatives and friends of the patient
partake. It appears to be immaterial whether the

jahgam's
give

feet

the jahgam,

patient is still alive or not. It is stated that, if the
invalid survives this ceremony, he must take to the
jungles and disappear ; but in practice this is not
The death party resembles in some
observed.
wake,' though the latter does
respects an Irish
not commence until the deceased is well on his way
to the next world.
After death the corpse is placed in a sitting
posture, and the jahgam, who has received the
offering before death, places his left hand on the
right thigh of the body. The people present worship the corpse, and the usual distribution of coins
'

jahgams

follows.

carried in a vimdn, or

bamboo

afaa betel to

The body

is

then

chair, to the buriaJ-

The grave should be a cube of 9 feet
"round.
dimensions, with a niche on one side in which the
corpse is to sit. The lihga is untied and placed in
the left hand, bilva leaves and vibhuti are placed
at the side, the body is wrapped in an orangeA
coloured cloth, and the grave is filled in.
jaiigam stands on the grave, and, after receiving
the usual douceur, shouts out the name of the
deceased, and says that he has gone to Kailasa,
or heaven.
Memorial ceremonies are contrary to Lingayat
tenets but in this, as in other matters, the influence
of the Brahmans appears, and among some sections
an annual ceremony is performed. The performance
of hdddha, or the funeral ceremonies common to
other Hindus, is unknovra. Dubois tells us that a
Lingayat is no sooner buried than he is forgotten.
;

The point in the creed of the Sivaites which appears to me to
be most remarkable is their entire rejection of that fundamental
Hindu religion, rjvirujanma, or metempsychoaia
*

principle of the
(p. lie).

From this it would follow that they do not believe
in ghosts.
But there is a generally accepted idea
that evil spirits sometimes take possession of
females. This may be a rude way of expressing
the fact that the gentle sex is ' uncertain, coy, and
hard to please.' Although the ceremony of irdddha
is unknown, once in a year on the new moon day
of the month Bhadrapada or in Aswina, they offer
clothes and food to {a) ancestors in general, (6)
childless ancestors,

and

(c)

men who have

died a

violent death.

Among Lingayats widow remarriage is common,
and divorce is permissible. The ordinary law of
Hindus is followed in regard to inheritance. Lingayats regard their jahgams, or priests, as incarnations
of Siva, and will bathe their lihgas in the water
in which the jahgam has washed his feet and thus
rendered holy. They have numerous superstitions
regarding good and bad omens. Thus, it is lucky
to meet a deer or a dog going from right to left,
whereas the same animals passing from left to right
will bring ill luck (monograph on Lingayats by R.
C. Carr). They do not observe the pollution periods
of the Hindus, and their indifference to the ordinary Hindu purification ceremonies is notorious
(Dubois, pt.

i.

ch. ix.).

other religious communities who
wish to become Lingayats are called on to undergo
On the
a three days' ceremony of purification.
first day tliey allow their face and head to be
of
the
cow,
products
shaved, and "bathe in the
which alone they may feed on and drink that day.
The second day they bathe in water in which the
feet of a jahgam have been washed, and which is
therefore holy water. They eat sugar and drink
milk.
On the third day they take a bath described
as pahchamrt, i.e. they apply to the head and
body a paste made up of plantains, cow's milk,
clarified butter, curds, and honey, and wash it off
with water they again drink the tirth, or water in
which the feet of a jahgam have been washed, and
are then invested with the lihga, after which they
are allowed to dine mth Lingayats, and are considered members of the community. Women undergo the same ceremony, e-xcept the head-shaving.
It will be gathered from
5. General remarks.
the foregoing sketch of the origin and present-day
social organization and customs of the Lingayate
that the community is virtually an original casteless section in process of reversion to a congeries of
It has been
castes holding a common religion.
seen how, in the 12th cent., a movement was set
on foot and spread abroad by two Brahmans,
Ekantada-Ramayya and Basava, devotees of Siva,
to abolish the ceremonies and restrictions that
fettered the intercourse between the diflferent ranks
of orthodox Hindu society of the period, and to

Members

of

;

—

gLING CHOS
community on a basis of tho equality of
members, irrespective of sex, by nicaiis of the
It seems
purifying worship of the one god Siva.
clear that the movement found sjjecial favour in
establish a
its

who

the eyes of the Jain traders of the jieriod,

would have ranked, as Vai:4yas, below both Brahman priest and Ksatriya warrior under the Hindu
scheme of social precedence. The community encountered the hostility of the Jains, who remained
unconverted, but clung tenaciously to its simple
faith in the worship of Siva, and in his emblem,
must assume the probability that
the lihga.
the Brahman converts, of whose existence we
possess historical evidence, tended by degrees to
assert for themselves social precedence as ayyas or
jahgams, i.e. the priests of the community, for
which position their knowledge and descent would
In time, indeed, they
give them special fitness.
came to be regarded as the very incarnations of the
god Siva, and thus they were holy, imparting
holiness in a special degree to the water in which
they had bathed their feet, known as tirth, so that
it plays a prominent part to this day in the Lingayat ceremonies. Once the original notion of universal equality of rank had yielded to the priests a
precedence incompatible with such equality, the
way was prepared for the introduction of further
social gradations, and the older members of the
community commenced to claim over the later
converts a precedence modelled on that which the
In such a
priests had established against them.
manner the essential doctrine of equality became
completely undermined, and in the end gave place
to certain rites and ceremonies as the test of LinThus, when the more recent
gayat orthodoxy.
cases of caste conversion occurred, a section of a
Hindu caste became Lingayat, not, as the founders
of the religion would have wished, by being admitted to a footing of equality on the common
ground of the worship of Siva and of his emblem
the lihga, but by investiture through certain rites
and ceremonies with the lihga, retaining their distinctive social status as a functional caste, with
which other Lingayats would neither marry nor
dine. It must be admitted that in the case of most
of the Lingayat subdivisions the jahgam will take
food in the house of the members, but here all
trace of the original equality ceases ; and the Lingayats of to-day present the curious and interesting
spectacle of a religious sect broken in the course of
centuries into social fragments, of which the older
sections remain essentially sectarian, and the more
recent in origin possess the typical attributes of
ordinary Hindu castes. As in the case of Christianity in some parts of India, the social barriers of
caste have proved too strong for the communal
basis of the orthodox religion.

We

—
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gLING CHOS. —The

Enthoven.

gLing chos (g Ling -mythology), oi gLing glu {g Ling -song),^ is the mythology
contained in Tibetan folk-lore, and is perhaps the
most ancient religion of that country. It is distinguished from the ancient mythology of countries
such as Finland and Kussia by the fact that it
has not to be pieced together from fragmentary
allusions scattered through the whole range of
Tibetan folk-lore, but can be gathered from comThe term gLing chos was

employed by the present
Among natives of Tibet the name gLing glu ('son^-s
writer.
In
a hymnal discovered m
more
general
use.
gLing')
\%m
ol
Upper Kanawar the words Lha chos and Bon chos are used for
1

this type of religion.

first
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plete hymnals and catechisms, in wliich the qLing
chos has been preserved for us almost untouclied.
1.
Is the gLing chos the ancient religion of
West Tibet only or of the wrhole of Tibet?
Although the present writer's materials were
collected exclusively in West Tibet, it is probable
that the gLing ckoa was the ancient religion of
are informed by
the whole country.
(I)
a lama of Tashilhunpo (in Central Tibet) that
an endless variety of versions of the Kesar-saga
(not the Kesar-epic, which belongs to the subject
of Lamaism) are current, just as is the case
in Ladakh (Western Tibet), where each village
has one or even more versions of its own. (2) In
the legends of Milaraspa there are embodied
several gLing glu.^ Milaraspa seems to have been
extremely clever in buildin" a bridge from the
qLing chos to Lamaism.
He was a native of
Eastern Tibet, Khang chen dbyung Inga (or the

We

Kanchanjanga) being his native country. But,
if the gLing chos can be proved to be, territorially, a real Tibetan religion, the question still
remains whether it is the original property of
the Tibetan (Indo-Chinese) race or belongs to the
Mon and Bedha population, who are the principal
preservers of it at the present day, and who are
not of Indo-Chinese, but possibly of Aryan and
Mundari, stock.
even

—

In all the
2. Cosmology of the gLing chos.
sources mentioned below, in the Literature, three
large realms are spoken of
:

sTang

heaven (literally, ' the upper
gods,' or 'the gods above').
A king reigns in
sTang Ilia called sKyer rdzong snyanpo.^ He is
also called dBangpo rgyabzhin, and aBum khri
rgyalpo.
The name of his wife, the queen of
heaven, is bKur dman rgyalmo, Ane bkur dmanmo,
or aBum khri rgyalmo. They have three sons,
Don yod, Don Idan, and Don grub. The youngest
Lightning flashes
is the most prominent figure.
from his sword out of the middle of black clouds.'
Don grub descends to the earth and becomes king
Kesar of gLing. According to one theory, thunder
seems to be caused by the Avalking of the gods,
and, according to another, it is the groaning of the
dragon-shaped abrug, dwelling in the dark clouds,
when it is assaUed by Kesar with his sword of
lightning.
Three daughters of the king of heaven
are also mentioned.
The life of the gods is an idealized form of man's
They constitute a State, with king, ministers,
life.
They abide in perfect
servants, and subjects.
happiness, and live, free from illness, to a good
old age.
They tend, apparently on the earth,
certain goats known as lha ra. These they must
defend against the devil bDud. Kesar later on
discovers many of the lha ra in the latter's realm.
The king and the queen often change their shape.
The former becomes a white bird or a yak, and
the latter takes the shape of a woman, a dzo
(hybrid between a cow and a yak), a golden or
turquoise fly, or a dove.
(1)

lha,

—

'

' the
firm
(2) Bar otsan, the earth (literally,
Other names are mi yul,
place in the middle').
land of men,' and gLing, the continent.' The
principal deity of this earth is mother Skyabs

—

'

'

bdun

(or

Skyabs mdun). It is probable that she
brTanma, the goddess of the

identical with

is

earth (H. A. Jaschke, Tibetan-English Dictionary,
London, 1881). She rides a horse called bTsan
Of her subjects, the human
rta dmar chung.
The
race, we do not hear much in the saga.
1 Some of these gLing glu will be found in B. Laufer's
Zwei
Legenden des Milaraspa,' in ARW iv. [1901] 100-123, nga ni
ngar seng dkannoi bu, etc. 131-143, seng ixjangsla agyingba
spar mi dkhyag, etc. ; 194-211, dbus ribo mchog rab mchod
'

;

rtenla, etc.
-

This

is

the actual pronunciation.

In literature the

spelt brgya sbyin (Satakratu or Indra).

name

ia

gLING-
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human

eighteen agus (see below) take the part of
beings.

(3) Yog klu, the under world (literally, 'the
ndgas below'). Like sTang Iha, Yog klu is also
a State. There is a king called IJogspo (probably
ICogpo is meant), with his servants and his subjects, who are remarkable for the large number
Tlie klumo, or nagml (female
of their children.
nagas), are famous for their beauty, and Kesar is
warned not to fall in love with them. For this
reason, at the present day, the Ladakhi women
stDl desire to look like klumo, and wear the perag
or berag, a leather strap set with turquoises. This
perag represents a snake growing out of the neck
of a human body, which, according to Indian
Buddhist art, is the characteristic mark of ndgas.
The most origi3. The colours of these realms.
nal system of colours seems to be contained in the
Sheh version of the Kesar-saga. According to it,
the colour of sTang Iha is white— perhaps the
colour of light
Bar btsan is red perhaps on
account of the reddish colour of the ground ^ and
Yog klu is blue this may be due to the deep blue
colour of many Tibetan lakes. The klu generally

—

—

—

;

;

—

live in the water.

According to the Lower Ladakhi version of the
Kesar-saga, the colour system is as follows sTang
Iha is white Bar btsan is red and Yog klu is
black.
still more advanced stage is represented
in the Mongolian version (which is without doubt
based on that of Tibet). Here sTang Iha is white
Bar btsan is yellow and Yog klu is black. The
change from red to yellow has probably something
to do with Tsong-kha-pa and his reformation of
:

;

;

A

;

Lamaism.

The

4.

devil

bDud.

— Occasionally, to the

three

CHOS
4.

Kha rgan

5.

sKya rgodpo, with a soup-spoon

6.
7.
8.
9.

10.
11.
12.
13.
14.
15.
16.
17.
18.

[d]gani,

with a white beard.
for a head.

zLaba bzangpo, with a moon for a head.
mDa dpon gongma, with an arrow-blade for a head.
Ala Jong gol, with the sole of a boot for a head.
ABu dmar lara bstan, with a worm's head.
Shelgyi buzhung, with a concave mirror for a head.
[d]Gani gongba, with a collar for a head.

Lag lag rings, with a hand for a head.
rKang rKang rings, with a foot for a head.
Bong nag Idumbu, with a donkey's head.

bKa

blon Idanpa, with a man's head.
dPalle rgodpo, with an old man's head.
rNa yyu rna 4thsal, with a turquoise for a head.
zLaba dkarpo, with a white shell for a head.

The following is the list of the seven agus: (1)
dPalle, (2) [d]Gani, (3) Gongma buthsa, (4) ITaba
miggi rab, (5) rNa 7yu rna athsal, (6)
dpon
gongma, (7) dPalmoi astag.
Both lists are from the Lower Ladakhi version.
Certain names will be found to dift'er in other
villages.
It looks as if there were not much hope
of finding the clue to this ancient zodiac.
6. The Lokapalas.
There is some likelihood
that the gLing chos has always had deities for each
of the four cardinal points. It is quite possible that

mDa

—

Amoghasiddha, Vajrasattva, Eatnasambhava, and Amitabha were deities of the four
quarters before they became Dhyanibuddhas. In
close correspondence with them we find in the
gLing chos the following deities of the four
quarters
Don yod grubpa. North ; rDorje sems
dpa. East ; Kinchen byung Idan, South ; sNangba
mtha yas. West. It is not necessary to assume
that these deities were introduced from India
together with Buddhism. It is more likely that
the names represent an instance of mutual influence between pre-Buddhist Tibetan and Indian
mythology.
The name Don grub, which correthe Indian

:

Siddhartha, was

realms of the world a fourth is added, that of the
bDud, and then all the three realms become
united in opposition to this new realm. The colour
of the devil and of his realm is black (Sheh version)

sponds exactly to the Indian
not necessarily introduced with
dhartha was a common name in
Buddha's time, and may belong

or violet (Lower Ladakhi version). It is situated in
the north. The devil tries to carry away the goats
of the gods.
He is in possession of a beautiful
castle, great treasures, and a girl who is kept in a
Near his castle is the well of milk and
cage.
In size, appetite, and stupidity he closely
nectar.
resembles the giants of European mythology and
folk-lore.
There seems to be a close connexion
between Yog klu and the devil's realm, as they
both appear to go back to similar ideas.
But
gradually the devil developed into a morally detestable character, while the klu did not.
Other
names of the devil bBud are aDre Iha btsan bog,

There
to Don grub and Don yod grubpa of Tibet.
are also four kings of the four quarters, who
correspond more closely to their Indian equivalents, and may therefore have been received from
India
but even these have nothing to do with
Buddhism. Like the deities mentioned above,
they belong to the four quarters, and to nothing
else in the gLing chos.
7. The Tree of the World.— It is called the
'
king- willow,' or the far-spreading willow.' It has
its roots in Yog klu, its middle part in Bar btsan,
and its top in sTang Iha. It has six branches, and
on each branch a bird with a nest and an egg. On
the first branch there is the huge bird Khyung
with a golden egg on the second, the wild eagle
with a turquoise egg ; on the third, the bird whitehead with a pearl-white egg ; on the fourth, the
on the
eagle white-kidney with a sDver egg
fifth, a snow-pheasant ^vith a coral egg ; and, on the
sixth, the white falcon with an iron egg.
8. Outline of the Kesar-saga.
The fore(1) Prologue to the saga : the creation of the earth.
father and his wife sow some seed which grows into a huge tree,

devil

Curulugu, Srinpo ('ogre'), and sDigpa ('sinful').
Of a very similar nature is agu Za. He is probably a mountain- or cloud-giant. He devours not
only Kesar, but also sun and moon.
Ne.xt to
5. The seven and the eighteen agus.
Kesar, the greatest heroes of the Kesar-saga are
Kesar is their leader, and
the eighteen agus.
together with him they form a group of nineteen

—

beings, in whom the present writer is inclined to
see personifications of the twelve months plus the
seven days of the week.
Just as India had a
group of seven ddityas before there were twelve,
we find occasionally a group of seven agus who act
by themselves, the others being forgotten. There
is a female agu among the group of seven, and
there is always a traitor among the agv,s. They
are described as having non-human heads on human
bodies, thus being similar in shape to the Chinese
representations of the zodiac. The list of the
eighteen is as follows :

1

1.

Pasang Idan ru skyes, with a goat's head.

2.

Anggar rtsangspo, with a

3.

Khrai

mgo

lizard's head.
khrai thung, with a falcon's head.

The word dmarpo,^

'

red,' is also

traditional interpretation of the

used for

'

word Adam.*
'

brown.*

Cf.

the

'

Buddhism.

Sid-

India long before
to a deity similar

'

;

'

;

'

'

'

'

;

—

*

'

the fruits of which are gathered into a barn. There the fruits
become changed into worms, which eat one another until one
huge worm is left. This worm becomes the child Dong ysum
miia. The child kills an ogre with nine heads, and builds the
world (gLing) out of its body in seven days. Dong ysum mila
is married to eighteen ^irls, to whom are born the eighteen agus.
The agus^ eager to gam riches, start for the castle Pachi dpal
dong. Agu dPalle arrives there first of all, receives the riches,
and hears the prophecy about what will happen in the courstt
of the Kesar story.
Agu dPalle assiststhe king of heaven in hia
(2) Birth of Kesar.
He
fight with the devil, in the shape either of yaks or of birds.
is allowed to ask a boon, and asks that one of the three sons of
the king of heaven may be sent to the earth as king. All the
sons are asked, and Don grub, who is the ablest in spite of his
youth, decides to go. He dies in heaven, and is reborn on earth
(The name Kesar or Eyesar is spelt in
"to Gog bzang Ihamo.
full ski/e ysar, and is said to have been given with reference to
this story; it means the 'reborn one'.) The conception arises
from Gog bzang Ihamo'e eating a hailstone, and the child is bora

—

gLING CHOS
through the ribs. It is of a most n^\y shape, but at ploaaure
exchanges this for a beautiful ahapo, with nun and moon ae attributes. The traitor among the ague maUew some unauccessful
ftttempta to kill the child, and has to suffer himself. Together
with Kesar, sun and moon and all kinds of animals are born.
(3) Kesar's marriage to dBrufi uina.—Keaa.r meclo aliruguma
on a plain where she is gathering roots. There are a great
number of stories as to how he teases her. ilJruguma is to be
married to the traitor among the agtin, but Kesar wins her
through his skill in games. Her parents are disgusted when
they see him in his ugly shape, and treat him with contempt.
He runs away, and dBrugnma has to seek him. She is pleased
to find him in his beautiful shape, but at once he throws it olT
and sends hail and rain. Her parents say that their daughter
will be given to him who brings the skin of the huj^e yak lliri
(this yak looks almost like a cloud), and who will bring a wing
of the bird Nyima khyung byung (this bird looks almost like
the sun). The aqits try but only Kesar succeeds. Now he is
(Here
accepted as son-in-law, and the wedding is celebrated,
Kesar is praised even as the inventor of firearms.)
(4) Kesar's victonj over the giant of the north.— Att^r religious
Preparations Kesar decides to start for the north to kill the devil,
[e finds it hard to have to leave iBruguma, and allows her to
accompany him, but the queen of heaven sends her back. In
the castle of the devil he finds a girl in an iron cage, whom
he delivers. They have an enjoyable time together until the
Before his arrival Kesar is hidden in a pit which
devil returns.
Although the devil
ie dug inside the room in a miraculous way.
smells the presence of a human being, and although his book of
magic assures him of it, he is soon persuaded of the contrary by
the girl, and goes to sleep. Then Kesar is dug out again and
The girl gives Kesar the food and drink of forkills the devil.
getfulness, and in consequence of this he forgets dBruguma, the
land of gLing, and everything.
(6) dBrvguma abducted by the king of Hor.— Because Kesar
does not return, the king of Hor starts to carry off aBrugumo.
The traitor among the ag^is sits on the throne of gLing, and
the other agxis offer only feeble resistance. The most plucky
among the agua is the youngest, 4Bu dmar lam bstan. iBrugxima herself goes to fight, but is sent back with ridicule. She
has to submit and become the wife of the king of Hor. Still
she refuses to leave the land of gLing unless the king of Hor
;

Then aBruguma hides herself in
a stable, but she is discovered and carried away. She begins to
love the king of Hor. iBu dmar lam bstan makes a successful
solves three difiicult problems.

attempt to retake her, but he is killed through the treachery of
iEruguma and the traitor among the agits. (This is the SiegAgu dPalle sends two storks with a message tofried story.)
He leaves the north and soon
wards the north to Kesar.
reaches the land of gLing. The horse arrives there before him,
and together with the horse's adventure spring sets in.
(6) Defeat of the king of Zfor.—The road to Hor, with its many
First Kesar is led by a fox, then he
obstacles, is described.
gains the service of a dwarf. There is the door of rocks which
opens and closes of its own accord there are the stones flying
about between heaven and earth and the watchmen of Hor, who
;

;

same manner as Samson killed the Philistines
Kesar arrives in the shape of a beggar, and pretends
in the hall.
He is accepted after some
to be the son of the smith of Hor.
At a tournament
difficulties and learns the trade of the smith.
he shows his superior power, and gains the victory in every conare killed in the

He is therefore sent with a force against the approaching
agus of gLing. On this occasion he drowns all his followers
from Hor, and sends the a^us home again. He compels the
smith to assist him in the fabrication of an iron chain, which is
to be thrown on to the top of the castle of Hor. When it is finished,
Kesar climbs to the top of the castle by means of the chain,
On their way
kills the king of^ Hor, and regains aBruguma.
back to gLing, aBruguma's children, whom she had borne to
the king of Hor, are offered to the door of rocks to induce it to
open. In gLing, dBruguma is first punished for her treachery,
then she is restored to her former position, and another wedding
test.

is

celebrated.

—

Kesar' s journey to China. (The Tibetan word for China
means 'the black expanse.') Kesar practises sorking of China falls to pieces and the
Kesar is entreated to go to China and
sends
the
the
king.
He
traitor agu, Khrai thun^, in his
heal
The journey is one chain of obplace. Then he starts himself.
stacles (ice and snow, hills, lakes, an ogre and an ogress, etc.).
All are overcome, and on Kesar's approach the king of China
(7)

rgpa nag

—

cery until the castle of the
king of China becomes ill.

becomes better. Now he refuses to keep his word, and give
Kesar his daughter (-yYui dkon mchogmo). But the girl runs
away with Kesar. He is, however, induced to go back again.
Then the Chinese throw him into a pit with three dragons, which
he does not mind much. He escapes in the shape of a fly, goes
back to gLing, and smiths the land of China with leprosy (snow
apparently). The traitor among the agus has meanwhile gone
back to gLing, turned aBruguma out of the castle, and seized
the throne. He is punished, and Kesar lives in happiness with
The leprosy in China is stopped by another
his two wives.
journey made by Kesar to that country.
(8) EpiloQue to the Eesar-saga ; the stnry of Kesar's boy.—
Kesar and Miruguma have a boy called ySerri buzhung (or Shelli
buzhung). He is married to Pimo (or Phyimo?) -ySerralcan, but
the ogre dPallepa carries this girl off. y.Serri buzhung starts to
ieek her, and takes service at the ogre's castle. He is soon recognized, because the dogs, horses, and other domestic animals
increase in an extraordinary way under his care. Before the
ogres have succeeded in killing him, they are invited by Pimo
ySerralcan to a feast.

On

this occasion the girl places nine fry-
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ing pans, in which the lives (heartK) of the nhie ogrcn dwell, outySerri buzhung shoots with his arrow through
eight of them, and thus eight ogres are killed. Then he rung
away with Pimo 7Serralcan ana all the other girls of the ogres.
dPallepa pursues him, but is destroyed with his army. Then the
wedding is celebrated.
side the door.

9. Is the Kesar-saga a myth of the seasons?
This was the present writer's idea from the tirst.
As he was, however, assailed by several critics on
account of it, he did his best to abandon it. But,
when editing the Lower Ladakhi ver.sion of the
Kesar-sa^a' for the Bihliotheca Indica, he was driven
back to his former position. At any rate, he cannot
help believing that myths of the seasons (mixed up,
perliaps, with other materials) are contained in the
Kesar-saga. Only a few instances may be noted
sun and moon are attributes of Kesar's beautiful
shape, rain and hail of his ugly shape he wields
in the middle of black
tiie sword of lightning
clouds' ; there is a full description of spring given
on the occasion of Kesar's return to gLing (see
above, § 8 (5)) ; the agus seem to point to an ancient
zodiac winter is apparently compared to leprosy ;
together with Kesar s departure (probably in winter)
the male animals leave the female ones, but leave
them with the hope of new offspring Kesar's enethe giant of the
mies are powers of darkness
north the king of Hor, also in the north China ia
'the black expanse.'
As has
10. Relationship to other mythologies.
*

:

;

'

;

;

;

;

;

—

become evident, there are great similarities between the gLing chos and the mythologies of various

Aryan

This,

nations.

however, does not mean

much, for even the mythologies of North American
Indian tribes have much in common with European
mythologies.

But we must

attention

call

to

one particularly striking incident. The story of
the Tibetan hero with the vulnerable spot, ABu

dmar lam
is

bstan,

who

very similar to the

The

is

Kesar's representative,

German

story of Siegfried.

both heroes
the following
have the vulnerable spot on the shoulder both
wear invisible caps ; both are killed when drinking
water with both of them the vulnerable spot is
pointed out by a woman who belongs to the side of
the hero. All this is remarkable, because the corresponding Greek story, for instance, is greatly at
variance with both of them, although there is an
ethnic relationship between the Greeks and the
Teutons.
It is not at all
11. gLing chos and Lamaism.
impossible that the gLing chos should have exercised
an influence on Lamaism. The following are a few
instances.
(1) With regard to the colours, white,
red, and blue, there is a certain correspondence
between the realms of heaven, earth, and under
world on one side, and sPyan ras 7zigs, dJam
dbyangs, and Phyag rdor on the other. But with
regard to their characters it is difficult to see a
The three mchod rten of three
closer agreement.
different colours, white, red, and blue, seem originally to represent the three realms of the gLing choSj
but are at the present time explained as having
been erected in honour of the three Bodhisattvas.
If this explanation is really true, it remains a strange
fact that the mchod rten in the middle was always
painted red, and not yellow for yellow is the corThus the custom of
rect colour of dJam dbyangs.
erecting three mchod rten of three difl'erent colours
seems to have its roots in the gLing chos, and in
the Kesar-saga we often hear of the existence of
three Iha tho of the same colours, the prototypes
(2) The
of these mchod rten of the present day.
story of Srong-btsan Gara-po with his two wives,
the green and the white sGrolma, may have been influenced by the story of Kesar with his two wives.
Thus iBrugumais addressed, Oh, thou milk-white
fairy
and Kesar's bride from China is called 7Yui
dkon mchogmo, the turquoise goddess. Kesar is
similarities are

:

;

;

—

;

*

! '
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even called, in historical works, a suitor to the white
sGrolma. (3) There can be hardly any doubt that
the system of colours as we tind it in the gLing chos
has influenced the pantheon of Lamaism with its

names, because scholars are at variance with regard
to the meanings of certain of them.
In the names
of the eighteen agus there is always contained the
distinguishing mark of the agu which forms his
head ; thus in no. 2, rtsangspo means lizard
in
no. 4, kha rgan means 'old mouth,' i.e. a mouth
surrounded by a white beard in no. 1, ru skyea
means horn-producer,' or goat. As for the group
of seven agus, which has much in common with the
heroes of such folk-lore as, e.g., 'Sechse kommen
duroh die ganze Welt,' in the name of no. 4 the

white, red, blue, green, yellow, and golden-faced
occupants.
Still, it cannot account for all the
different shades of colours. Some of them were probably introduced from India. (4) Most of the deities
of the gLing chos, dBangpo rgyabzhin included,
have been incorporated into the pantheon of Lamaism, where they have to be satished with an inferior
rank.
12. gLing chos and Bon chos.
The gLing chos
was perhaps not such a pure religion of nature as
it appears to have been from the preceding pages.
It probably had its dark side of superstitions and

'

'

;

'

ability to see clearly is indicated ; in the name of
no. 5, the ability to hear clearly ; in no. 6, to shoot
well.
There are certain names occurring in the
gLing chos which are not of Tibetan origm thus
the word sengge in the name sengge dkarmo
7yu ralcan, ' white lioness with the turquoise locks,"
the personification of the glacier has something to
do with the Indian word siihha. In the name of

—

This dark side seems to have had its development down to the present day in the garb of

Bon

chos.

—

Sacred numbers in the gLing chos. Holy
numbers in the gLing chos are 3, 7, 9, and 18. But
it is remarkable that, whilst the first three of these
numbers are quoted without a following number,
the 18 is often followed up by 19; 6.17., 'They
digged a pit of 18, 19 yards, There appeared 18,
13.

the smith Hemis, who teaches Kesar, the first part
to be the Indian word hima,
snow.'
find the word hem in the sense of snow also
in the name Hembabs, which means snow-falling,'
and such Indian words as rdksasa, monster,' Sitaram, Sita and Rama, and Indra occur occasionally in the gLing chos which shows what an
important part India has played in the shaping
of certain tales of this ancient religion.
LrrERATmiE. — It must be admitted that all the following pub-

hem seems

:

;

;

;

;

—

'

'

'

—

'

'

'

'

—

—

;

'

We

'

19 priests.' The 19 is favoured apparently as the
sum of 12 -H 7, the months of the year plus the
days of the week.
Here we may
14. Animism in the gLing chos.
mention the following personifications
sKyeser,
the wind
sbang char zilbu, the rain ; sengge
dkarmo yyu ralcan, the glacier; bya Khyung dkrung
nyima, (apparently) the sun ; hyamo dkarmo, the
moon bya so mig dmar, the morning-star ; 7 Yan,
spirits living in rocks and trees.
It is remarkable that several of these personifications are mentioned together with the representatives of the
animal world. Some of such representatives are
nyamo yser mig, for fishes bya rgyal rgodpo, for
birds rKyang byung kha dhar, for horses uBrong
byung rogpo, for yaks.
15. Festivals of the gLing chos.
(1) Th&Loysar,
or New Year's festival.
It is the festival of lamps
and lights. Pencil-cedars are used for the decoration of houses.
There are horse-races, and a goat
is offered before a white Iha tho (altar of the gLing
chos).
The heart is torn out of the living animal
and offered to the Iha. In the monasteries maskdances are held, which were probably intended
originally to show the victory of the coming spring
over the demons of winter. Only at Hemis do the
mask-dances take place in June, perhaps as a last
remnant of a former festival to celebrate the
highest point reached by the sun.
(2) Storma
phangces. This is the spring festival of driving
out winter. At Khalatse a clay figure of human
shape is carried outside the village and destroyed
there.
At other places the spirits of winter and
disease are banished into magic squares of sticks
and strings {dosmo) and destroyed outside the village.
The festival is
(3) 'The Kesar-festival.
called
Kesar-festival only in Upper Kanawar.
In Ladakh it is called TnDd phangces,
arrowshooting.' It is celebrated in spring. The gLing glu
is played and sung ; and the boys amuse themselves
With arrow-shooting. There are processions round
the fields to bless them, the Iha tho (altars) are
decorated with fresh twigs, and pencil-cedars are
burnt.
(4) The Srub Iha, or harvest festival.
In
Skyurbuchan the boys dance with poles covered
with fragrant alpine flowers.
Offerings of grain
are carried to the monasteries. The dates of all
these festivals are fixed by the lamas, and the
lamas take part in them.
16. The names of the gLing chos.
In the
course of this article some of the names of the
gLing chos are given with their English translation.
The author has not ventured to translate all these

:

m

sorcery.

the

;

one man's work. They have all passed through the
present author's bands. It may, however, be pointed out that
in no case did he write down the texts to the dictation of a
native he always employed natives to record them from the
dictation of such other natives as were famous for their knowledge of this ancient literature.
(i.) Kesar-saga
Der FriihHn^- und Winterniythus der
Kesarsage,' in Mimoires ds la sociiU finno-ougrienne, Helsingfors, 1902, *The Spring-myth of the Kesarsaga,' in I A xxxi.
A Lower Ladakhi Version of the Kesarsaga,' in Bibli[1902],
oiheca Indica, 190S.
lications are

;

:

'

'

*
:
A Ladakhi Bonpo Hymnal ' (more correctly,
'The gLing glu of Phyang'), in I A xxx. [1901] 359 ff. ; 'gLing
glu of Khalatse,' contained in Ladakhi Son(js, Leh, Ka^mir,
1899-1903, nos. xxi.-xxx. ; ' The Paladins of the Kesarsaga,' in
JRASBo ii. [1906] 467-490, iii, [1907] 67-77.
(iii.) Catechisms: 'The Ladakhi Pre-Buddhist Marriage Ritual'
in lA xxx. [1901] 131 ff. ; Die Trinktieder von Khalatse (Tibetan
text only, ed. A. H. Francke, Leipzig, 1903); Das Hochzeitsritual von Tagmacig (Tibetan text only, ed. A. H. Francke,
reprinted from an old MS discovered at Tagmacig, 1904).

(ii.)

Hymnals

A. H. Francke.

LION.—-See Animals.
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LITANY.
litany, according to the modem
may be described as a devotion
consisting of a number of short petitions or invocations, to each of which a response is made by the
people.
It may be either said or sung, it may be
either processional or stationary, it may be liturgical, i.e. connected with the celebration of the Holy
Eucharist, or independent, and it may be for
regular use or used only on special occasions. Processional psalmody which is not of the responsive
form is not now usually called a litany, but at one
time the word was applied to anything sung in
procession.
The modern use of the term is the
result of a long and somewhat complicated history.
It is especially necessary to trace the growth of
two forms of devotion which were originally distinct, but which have coalesced to form the modem
litany.
These are the liturgical responsive prayer
and the procession.
I. Earliest use of the word.
The word Xiroi-eio
is not common in classical Greek, and it seems to
be used in the quite general sense of a supplication.
use of the word,

—

The

earliest mention of the word in connexion with
Christian services appears to be by Basil (c. A. D. 375
Ep. ccvii. 'ad Cler. Neocses.' [Opera, iii. 311 D]).
Objections had been raised to some innovations which Basil

had made.

'These things were not,' the objector says, 'in the
days of the great Gregory (i.e. Gregory Thaumaturgus, c. 254).
Neither,' replies Basil, were the litanies which you now use.
And I do not say this by way of accusing you for I would
that you all should live in tears, and in continual repentance.
'

'

'

;

LITANY
These litanies were, tlierefore, penitential devotions of some kind, but there is nothing to indicate
Tlie word roijatio was
their precise character.
used in a
2.

siniil.ar

general sense in the West.

The liturgical litany. — The earliest description

Eucharistie worship is that contained in the
Here
Apologies of Justin Martyr (A.D. 148).
common prayers are spoken of for ourselves
and for all others in every place,' immediately
before the Kiss of Peace and tlie Otl'ertory, and
therefore after the lessons and homily [Apol. i. 65).
Whether these already took the form of the later
litany there is nothing to show, and the response
Kyrie Eleison' is not yet mentioned. And there
is no further detailed information about the form
of service until the liturgies which date from about
the end of the 4th century. Here, however, the
liturgical litany is found in the form which it has
preserved in the Eastern Church ever since. It
consists of a number of short petitions offered by
the deacon, to each of which the people respond
'
Kyrie Eleison,' and the most usual place for it is
Some
after the Gospel, but this is not invariable.
litany of this Kind appears to be almost universal
in the Eastern liturgies.
Many examples will be
found in Brightman (Liturgies Eastern and Westem, esp. pp. 4, 471, 521 for the most ancient forms,
The usual name
all belonging to the 4th cent.).
for these devotions in the East is not Xiravcia, but
iKTevq (lit. stretched out,' i.e. the earnest prayer),
or o-tiTOjrr^ ('continuous'). There is nothing to
show when Kyrie Eleison was first used in the
services of the Church, but as its use is almost
universal in the Eastern liturgies it must have
been very early, and the expression is so natural,
and would be so easily suggested by passages of
the OT, that no explanation of its introduction is
necessary.
It was also in use among the heathen,
as was pointed out by Claude de Vert {Explication
simple, littirale et historique des cirimonies de
Viglise, Paris, 1706-13, i. 94 ; cf. Epictetus, Diss,
The Peregrinatio
ab Arriano digestw, ii. 7).
Silvice (ed. G. F. Gamurrini, Rome, 1888, p. 47)
mentions the Kyrie as the response made at Jerusalem to the deacon's list of names, and it appears
in the litanies mentioned above as belonging to
the 4th century.
It is prob3, The liturgical litany in the West.
able that the Western liturgies originally contained
litanies closely similar to those of the East.
This
was certainly the case, as far as can be judged from
their scanty remains, with the liturgies of the
Galilean (or non-Roman) type. The extant forms
bear the closest resemblance to the Eastern litanies,
and may in some cases be translations from the
of

'

.

.

.

'

'

—

(see some examples in L. Duchesne, Christian Worship^, pp. 198-201 F. E. Warren, Liturgy
and Ritual of the Celtic Church, p. 229). There is
little doubt that there was originally a litany of
the same character in the Roman liturgy also, and
that the Kyries at the beginning of Mass are a relic
of it.
There is also another place in the service
which should be noted. After the Gospel the
priest says
Oremus,' but no prayer or response
follows and this was so at least as long ago as the
8th cent., as appears from the Ordines Romani.
Some prayers had evidently fallen out of the service
even at that early date, and these were undoubtedly
the Prayers of the Faithful, which occur in this
place in the Eastern liturgies, and which are still
preserved in the Roman rite in the prayers used
on Good Friday. Probably these prayers dropped
out of use because they were transferred, in substance at least, to the litany which came at the
beginning of the service. St. Gregory the Great
(Ep. ix. 12), when speaking of the use of the Kyrie,
mentions other devotions that accompanied it, and
which were no doubt a litany. In the present

Greek

;

'

;
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service only the Kyrie remains, and

lliis is

curious

Kyrie was probably an addition made
litany from the East, so that it
would seem that the original prayers have disbecause

tlie

to the original

appeared, while the exotic response has remained.
There is nothing to show when the Kyrie was first
used in Rome. It was not used, as in the East,
as the regular response to tlie petitions, but at the
beginning and end of the service, and it was alternated with Christe Eleison, which was never used
in the East.
Gregory says
We have neither said nor do we say Kyrie Eleison aa it ia
said among the Greeks, because in Grecian countries all say it
:

'

together, but with us it is said by the clerks and the people
respond and Christe Eleison is said as many times, and this ia
not said at all among the Greeks {toe. cit.).
;

'

therefore, in use in Rome in
Gregory's time, but for how long before that we
do not know. The Council of Vaison (c. iii. [A.D.
519]), in ordering its use in the province of Aries,
implies that it had been introduced into Italy at a
not very distant date. The rest of the liturgical
litany disappeared, as has been said, from the
Roman service at some unknoM-n date, but that
the Kyrie was still regarded as part of a litany is
shown by the fact that in the 8th cent, the Kyrie
was omitted when there was a processional litany
The natural conclusion of the
to the church.
introductory litany, whether processional or not,
was the prayer in which the Bishop ' collected the
petitions of the people, and whicn was therefore
called CoUectio or Collecta.
But, as the Kyrie
was omitted when there was a procession, the
collect on these occasions was the first thing that
was said after the people reached the church, and
hence ritualists came to regard it as the prayer
when the people are
'ad Collectam plebis'
Thus there arose a double
gathered together.
derivation of the word 'collect' (q.v.).

The Kyrie was,

'

—

—

During the centu4. Processions in the East.
ries of persecution it was not likely that forms of
devotion so conspicuous as processions would be
used by Christians. The first historical mention
of them appears to be in A.D. 398, in connexion
with the Arian controversy. The Arians, not
being allowed to hold their assemblies in the city
of Constantinople, used to meet in the public
squares during the night, and to march out at dawn
to their places of worship, singing antiphonally.
Fearing lest the orthodox should be attracted by
this ceremonial, St. John Chrysostom instituted
counter-processions on a more magnificent scale,
in which silver crosses and lights given by the

empress Eudoxia were carried. These particular
processions were prohibited by the emperor in
consequence of the disorders which they caused,
but the custom of using processions, especially in
times of emergency, continued. Socrates mentions
a legend to the ett'ect that the antiphonal singing
used at such times had its origin in a vision of
Ignatius of Antioch, the third bishop from St,
Peter, in which he saw angels singing responsive

hymns

to the

Holy Trinity (HE

vi.

8

;

Soz.

HE

These occasional processions were, however,
quite distinct from the litany in the Eucharist.
Processions became
5. Processions in the West.
common in the Western Church at about the same
time as in the East, but their origin appears to
have been independent. They were probably at
The
first transformations of pagan processions.
viii. 8).

—

Roman festival of

the Robigalia, intended to secure
the crops from blight, was kept on the 25th of
April, and the procession called the Litania Major,
which took place on the same day, St. Mark's Bay,
seems to be a direct descendant of this. Even the
actual routes of the heathen and the Christian proThe institution of
cessions were nearly the same.
the Greater Litany of St. Mark's Day has been
generally ascribed to Gregory I., but it was prob-
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ably

and perhaps dates from the

earlier,

pontifi-

The

litany ordered by
Gregory on St. Mark's Eve, A.D. 490, in order to
avert a pestilence, seems to have been distinct from
theLitania Major. Another ancient Roman festival,
the Ambarvalia, was observed on three successive
days in the month of May, and also had the fertility
of the fields as its object.
There is here a close
resemblance to the Rogation processions on the
three days before Ascension Day. These are said
to have been instituted by Mamertus, bishop of
Vienne (c. 470), on the occasion of various public
disasters (Sid. Apoll. Ep. v. 14, vii. 1
Gregory of
Tours, Hist. Franc, ii. 34) ; but such processions
had probably been practised at an earlier date, and
were only revived on this occasion. These rogations
or litanies, called Litanise Minores to distinguish
them from those of St. Mark's Day, spread rapidly
through Gaul, and were adopted and reorganized
at Rome by Leo III. (795-816). Both the Greater
and the Lesser Litanies were ordered to be used
in England at the Council of Cloveshoe (A.D. 747
[A. W. Haddan and W. Stubbs, Councils and
Ecclesiastical Documents relating to Great Britain
and Ireland, Oxford, 1869-71, iii. 368]). It may
be noted that in the decree of this council, and
elsewhere, rogatio and litania are regarded as
equivalent terms ('Isetanite, id est, rogationes '),
and also that the terms seem to include all the
devotions connected with those days. There is no
allusion to responsive prayer, and the only reference
to processions is a mention of relics being carried
about. The words litany and ' rogation were
still used in quite a comprehensive sense.
cate of Liberius (352-366).

;

'

'

'

—

Mediasval litanies.
Hitherto the liturgical
the Mass and processions have been
regarded as distinct. But it is easy to see how
they would coalesce. Various kinds of singing
have always been used in processions, but that
particular form of responsorial singing in which
the people answer \ntn an unvarying refrain was
so naturally adapted for processional use, owing to
the ease with which the refrain could be taken up
by a moving crowd, that litanies of the type of the
Eucharistic ectene came to be very commonly used
in processions not only in the Mass, but on all sorts
6.

litanies in

of occasions.

mean a form

And so the word ' litany ' came to
of prayer with a response, either pro-

cessional or stationary, and either regular or
occasional.
As the processional use was the most
conspicuous and popular, the word ' procession
came to be used as almost an equivalent term, and
the book which contained the raediseval litanies
was called the Processional. The litanies in most
common use also assumed a regular structure.
They consisted, as a rule, of the following parts :
(1) the Kyrie Eleison, alternated with Christe
Eleison ; (2) a number of invocations of saints by

name, with the response

'

Ora pro nobis

'

;

(3)

a

series of short prayers against various evils, called

with the response 'Libera nos
(4) prayers on behalf of various people
;
and for various objects, called the Supplications,
with the response Audi nos Domine
(5) the
Agnus and the Kyrie, and a collect. Such litanies
became very popular, and Cardinal Baronius estimated in 1601 that there were then 80 different
forms in use. Tlie invocations of the saints just
mentioned formed a conspicuous part of most of
these litanies.
It is not clear when these invocations were first introduced ; it was certainly before
the 8th cent. they are to be found in the Stowe
Miosal, and in a litany which probably belongs to
the 8th cent, printed in Warren, Lit. Celt. Ch. (p.
179), but they may be much older.
Some of the
Deprecations,

Domine

'

'

'

;

;

later litanies became little more than a string of
invocations.
It has been suggested that these lists
of saints originally grew out of a heathen formula

recited by the Pontifex Maximus, but there appears
to be little or no evidence for this.
It has been noted that litanies, in the sense of
responsive prayers, were often, though not necessarily, sung in procession, and so were commonly
called processions.
On the other hand, devotions
sung in procession were often called litanies even
though they were not responsive prayers. Psalms
and anthems were also frequently used. For instance, Bede says (HE i. 25) that at the first meeting of St. Augustine with king Ethelbert the
missionaries approached the king in procession,
bearing the image of our Lord upon the Cross, and
singing litanies ; and then he specifies what they
sang, and it was clearly an anthem, and not a
litany in the usual modern sense. Again, the processions before High Mass on ."undays became,
during the Middle Ages, a very popular and conspicuous devotion, but the psalmody was not usually
in form a litany.
In the 8th cent, at Rome it was
so, or it was regarded as such ; for, when there
was a procession, as has been mentioned, the Kyrie
at the beginning of Mass was omitted. Later on
the Kyries became a fixed part of the service, and
the processional psalmody took a different form.

From

the 12th cent., however, there

was a tendency

to use the term ' procession of whatever was sung
in procession, and to confine the term ' litany ' to
the Kyries, the Greater and Lesser Litanies of
'

St.

Mark's Day and the Rogation Days, and other

similar forms.

—

As has been
7. Litanies in the Roman Church.
mentioned, a large number of litanies came into
use in the later Middle Ages. But by a decree of
the Holy Office, dated 6 Sept. 1601, Clement vill.
forbade the use of any litany except that usually
known as the Litany of the Saints, which had been
included in the liturgical books. The Litany of
Loreto had already been sanctioned in 1587. All
others were forbidden to be used without the approbation of the Congregation of Rites. It is probable
that this decree was never very strictly enforced,
but it was renewed in 1727 and in 1821.
decree,
however, of the Congregation of Rites, dated
23 April 1860, allowed the private use of litanies
sanctioned by the Ordinary. The Litany of the
Blessed Virgin or of Loreto mentioned above was
probably used in some form at a very early date at
Loreto, but in its present form it perhaps dates
from the early 15th cent., and the earliest printed
copy known belongs to the year 1576. Another
popular litany was that of the Most Holy Name of
Jesus. This was perhaps also composed in the early
15tli century.
It was not included in the decree of
1601, but later on it received some sanction from
the Congregation of Rites, and it was finally allowed
by Pius IX. in 1852 for certain dioceses, and for
universal use by Leo XIII. in 1886. The Litany of
the Sacred Heart was sanctioned in 1899.

A

—

As the procession was
8. The Anglican litany.
a popular form of devotion, it was natviral that it
should be one of the first parts of the public services
to be translated into English.
The Prymers of the
15th cent., books of devotion for lay people, com-

monly contain a litany in English. The form now
used in the English Church appeared in 1544, and
it is no doubt the work of Cranmer, and perhaps
the happiest example of his literary style. The
occasion of its production was given by public
calamities.
In 1543 the harvest was bad, and
Henry VIII. wrote to Cranmer to desire that rogations and processions should be made.
In the
following year there was war with France and
Scotland, so that the English Litany was produced
'

'

in similar circumstances to those of the early lit.inies mentioned above.
It was, however, also
intended for regular use, and was printed in the
the
1545
and
in
first English Book oj
Prymer of
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Common Prayer of 1549. This litany was constructed with great care, and several sources were
used. The chief portion was taken from the Sarum
Rogationtide litany, and the main structure of
this was adhered to, but the invocations of the
saints were greatly shortened, being reduced to
three clauses, which were themselves omitted in
the First Prayer Book. Passages were also introduced from a Sarum litany for the dying, called
Commendatio Animse (also omitted in tlie First
Prayer Book), and a considerable part of the
Supplications was taken from a mediaeval German
litany which was revised by Luther in 1529, and
published in German and Latin. This litany was
included in the Consultatio of Archbishop Hermann
of Cologne, and so came to England, and it was
used for the litany in Marshall's Prymer of 1535.
It must be noted that the English litany falls into
two main sections the first ends with the collect
that follows the Lord's Prayer a collect being the
natural ending of a litany. What follows is a
translation of suffrages which were added to the
Sarum litany in time of war. The reason for
their insertion was no doubt that war was going
on in 1544, but they were appropriate for use at
other times, and were retained. These suffrages
are preceded by the antiphon and Psalm verse
which began the Sarum Procession on Bogation
Monday. Unfortunately, the accidental omission
of the Amen at the end of the collect has led to the
Lord,
ridiculous custom of using the antiphon ('
arise, help us') as a sort of response to the collect.
the
collects
Until 1661 the conclusions of most of
were not printed in the Book of Common Prayer
in the revision of that year the Amens were printed,
but most of the endings were omitted by mistake.
Although in his adaptation of the old litanies
Cranmer added little or nothing of his own, he
made a noticeable change in the rhythm the old
petitions were short and simple ; Cranmer, either
with a view to compression or, more probably,
because he preferred sonorous periods, grouped
several petitions together, and enriched them with
F'or instance, the Depreepithets and synonyms.
cations of the Sarum litany begin thus
:

—

;

:

•

'

From all evil — Deliver us, Lord.
From the crafts of the devil — Deliver us, Lord.
From thy wrath — Deliver us, Lord.
From everlasting damnation — Deliver us, Lord.'
In the new version this becomes
From all evil and mischief from siu, from the
;

assaults of the devil

—

;

crafts

and

from thy wrath, and from everlasting

Good Lord, deliver us.'
At about the same time Cranmer intended to
translate other processional hymns, such as ' Salve
Festa Dies,' for lie wrote to Henry VIII. in 1545 to
say that he had done so. The attempt was probably relinquished because he became aware that he
did not write so skilfully in verse as he did in prose.
The English litany has remained substantially
unchanged since its first appearance in 1544. In
1549 the invocations of the saints were omitted,
and in 1559 a petition about the tjrranny of the
Bishop of Rome.' 'The grace of our Lord' was

damnation

'

(American)
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added at the end in the same year. In 1661 the
words and rebellion," and schism, were added,
and Bishops, Pastors, and Ministers of the Church
was changed to Bishops, Priests, and Deacons.'
The collection of collects at the end of the litany was
altered more than once, and most of them were re'

'

'

'

'

moved to other places in the Boo/cof Common Prayer.
This litany was intended to be used for all the
purposes for which the ancient litanies were employed.
It was issued for occasional use at a time
of distress, and it was sung in procession in the
usual manner. Later on royal injunctions ordered
it to be sung kneeling before Mass, and this became the usual, but not universal, practice. The
present rubric allows either the stationary or the
processional use.
It was also related to the
Kogationtide processions, being derived mainly
from them, and it took the place of the Eastern
ectene as a preparation for Mass. It was ordered
from the first to be said on Wednesdays and
Fridays, the ancient ' Station
days, on which
especially Mass was anciently said, and, although
its use on Sundays was not specified in the rubric
until 1552, this was probably taken for granted
from the first. Unfortunately, this special characteristic of the litany as a preparation for Mass
was obscured later on, partly by the placing of the
Grace at the end, and partly by the rubric of
1661, which directs it to be said 'after Morning
Prayer.' This made no practical difference so long
as Matins, Litany, and Mass continued to be said
in their natural order, but in recent years it has
caused the litany to be regarded as a sort of appendage to Matins, and in many churches has led
to its being altogether separated from the Mass.
As has been mentioned
Q. Lutheran litanies.
above, Luther published a revision of a mediaeval
litany in German and Latin in 1529. The original
edition does not appear to be extant, but the
litany was printed in the Psalm-books, and it was
used in both languages for some time. The use of
the Latin form seems to have died out in the 17th
cent., and the German form, although it continued
to be used on various occasions in North Germany,
never became a popular form of devotion. The
Calvinistic bodies objected to this form of service
altogether, and the litany was one of the parts of
the English Book of Common Prayer which were
most disliked by the Puritans.
'

'

'

—

—

Literature. For Eastern litanies see F. E. Brightman,
Liturgies Eastern and Western, Oxford, 1S90. For Western
litanies, F. E. Warren, Liturgy and Ritual of the Celtic
Church, do. 1881 C. Wordsworth, Ceremonies ar^d ProcesSarum Processional
sions of
. Salisbury, Cambridge, 1901
(ed. W. G. Henderson), Leeds, 1882 ; York Processional, Surtees
E. Hoskins, Sarum and York Primers,
Society, London, 1875
London, 1901
H. Littlehales, The Prymer, do. 1896
Ixxviii. 937 ff.
For the Kyrie,
Ordines Romani, in Migne,
E. Bishop, Kyrie Eleisoo.'in Doumside Review, Dec. 1899 and
March 1900 S. Baumer, Gesch. des Breviers, Freiburg im Br.,
For a history of the litany, F. Procter
1895, esp. pp. 128, 154.
and W. H. Frere, JNew History of the Book of Common Prayer,
London, 1901 L. Pullan, History of the Book of Common
Prayer, do. 1900; J. H. Blunt, Annotated Book of Common
Prayer, rev. ad., do. 1895 ; L Duchesne, Christian Worship^,
;

.

;

.

;

;

PL

'

;

;

do. 1903.
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American (H. B. Alexander),

p. 81.

Babylonian (C. Bezold), p. 83.
Buddhist (A. A. Macdonell), p. 85.
Celtic— See Arthurian Cycle, Bards, Celts,
CiJcHULAiNN Cycle.
Chinese (P. J. Maclagan), p. 89.
Christian.— See Bible, Bible in the Church,

Devotion and Devotional Literature.
Dravidian (R.

W.

Frazer),

may

treated under two topics, viz.
VOL. viii.

—

Muslim.— See

p. 95.

Qijr'an.

H. Gray), p. 104.
Persian.— See Avesta.
Vedic and Classical Sanskrit (M. Bloomfield),
Pahlavi

(L.

p. 106.

p. 91.

LITERATURE (American).—The literature of
the aborigines of America

Egyptian (J. Baikie), p. 92.
Indian Vernacular (G. A. Grieeson),
Jewish (I. Elbogen), p. 97.

conveniently be
purely autochthon-

ous literary expression, and works produced under
Caucasian influence.
This group inI. Autochthonous
literature.

—
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(American)

eludes songs, orations, stories, legends and myths,
In the Iroquoian creation myth, there is a somewhat subtle
humour in the account of the fall of Ataentsic, the demiurgic
rituals and possibly dramas, and chronicles.
The Titaness,
from the Sky-world to the chaos of nether waters
sources of this literature are mainly oral tradition,
'So now, verily, her body continued to fall. Her body was
though this tradition is fortified in many cases by falling some time before it emerged. Now, she was surprised,
mnemonic records, the most curious of which are seemingly, that there was light below, of a blue color. She
the quipus knotted and coloured cords employed looked, and there seemed to be a lake at the spot toward which
she was falling. There was nowhere any earth. There she saw
by the Peruvians. Petroglyphs and pictographs many ducks on the lake, whereon they,
being waterfowl of all
were wide-spread, and reached a considerable de- their kinds, floated severally about. Without interruption the
body
of
the
woman-being
continued
to
fall.
velopment in the direction of abstract symbolism,
Now, at that time the waterfowl called the Loon shouted, sayAvhile among the Mayas, Aztecs, and other Mexican
ing "Do ye look, a woman-being is coming in the depths of
tribes they clearly gained the stage of hieroglyphic the water, her body is floating up hither." They said "Verily,
writing.
Little progress has been made, however, it is even so." Now, verily, in a short time the waterfowl called
Bittern said " It is true that ye believe that her body is floattowards the decipherment of the Mexican codices, ing
up from the depths of the water. Do ye, however, look
except perhaps with respect to calendric computa- upward." All looked upward, and all, moreover, said " Verily,
"
it is true
tions, while the pictographic records of other Indian
(«I RBE W, p. 179 1.).
With this may be contrasted a fragment of the Navaho myth
peoples depend for their interpretation upon indiof the creation of the sun (S RBEW [1886-87], pp. 275-277),
vidual initiation into the meanings intended. Such which is not without
a touch of grandeur
records as we have, therefore, are mainly transcripThe people then said, " Let us stretch the world " so the
twelve men at each point expanded the world. The sun contions from oral expression.
to rise as the world expanded, and began to shine with
American Indian songs are so intimately con- tinued
less heat, but when it reached the meridian the heat became
nected with American Indian music that they great and the people suffered much. They crawled everywhere
to find shade. Then the voice of Darkness went four times
will be treated under art. Music (American).
Similarly, American Indian rituals, which are around the world telling the men at the cardinal points to go on
expanding the world. " I want all this trouble stopped," said
largely composed of cycles of songs and chants, Darkness " the people are suffering and all
is burning; you
will be treated under Secret Societies (Ameri- must continue stretching."
can) and Prayer (American). Oratory was an
The more civilized Indian peoples of Mexico,
art of prime importance among the many tribes Central America, and Peru show a corresponding
who conducted their internal affairs by means of advance in formal literary composition. The
councils where the spoken word decided tribal Aztec rituals recorded by B. Sahagun (Historia
policies.
Gravity of mien and strict decorum general de las cosas de Nueva Esparia, Mexico,
characterized the orator, but his expression was 1829) are dignified and ornate, and often imbued
often intensely passionate, and there is abundant with a sombre and haunting beauty. The astestimony from white hearers to the power and sembled lore of these more advanced peoples must
eloquence of American Indian oratory, of which have comprised a considerable body of legends,
many fragments are preserved in scattered reports. chronicles, oracles, spells, calendric computations,
More systematic records have been made of myths laws, etc., judging from the fragments which are
and legends, which are often documents of con- preserved, while the existence of a secular artistic
siderable length and no mean artistry.
Their literature is probable. Brinton is of the opinion
comparative stability of form under oral trans- that the Central Americans possessed an autochmission may be studied in records of identical thonous dramatic art (see Library of Aboriginal
myths taken from different tribes (e.g., the three American Literature, no. iii., 'The GUegiience, a
versions of the
Iroquoian Cosmology,' recorded Comedy Ballet in the Nahuatl-Spanish Dialect of
by J. N. B. Hewitt, 21
Nicaragua,' Philadelphia, 1883)
and Clements
[1899-1900]).
Legends of a historical character (as, e.g., the Markham regards the Ollantay as an example
legend of Hiawatha) give place in some tribes to of a pre-Spanish dramatic literature (see Markham,
conscious chronicles, or year-counts (see esp. G.
The Incas of Peru, London, 1910, which contains
Mallery, 10
a translation of this drama). For this literature
[1888-89], ch. x.
J. Mooney,
17
[1895-96], 'Calendar History of the of the semi-civUized nations see the artt. Andeans,
Kiowa'). Mooney (i9 iJjB.BW [1897-98], 'Myths Chilan Balam, Drama (American), Popol Vuh.
of the Cherokee') classifies Cherokee myths as
2. Literature produced under white influence.
sacred myths, animal stories, local legends, and This class consists of (1) works in the native
historical traditions.
He traces many animal languages, and (2) works by American Indian
stories that have passed as of Negro origin to
authors in European lanOTiages.
(1) Works of
American Indian sources (notably the
Brer the first type include translations of the Bible and
Rabbit stories of Joel Chandler Harris), and it other works by white missionaries and teachers,
is certain that the American Indians possessed
and native records of native ideas made after a
tales designed for entertainment, often of a humorsystem of writing had been acquired.
Of the
ous character, as well as others intended for latter, perhaps the most notable instance is the
edification.
Cherokee literature in the native alphabet invented
The artistic quality of which American Indian expression is by Sequoya.
large number of periodicals some
capable maj be suggested by a few examples. A. C. Fletcher (37
under native, some under missionary, editorship,
fiB£tr [1905-06], p. 431) records an Omaha song of four verses
some in the native tongues exclusively, some part
(or, with repetitions, seven), which she translates
English, some wholly English have appeared or
No one has found a way to avoid death, to paas around it
those old men who have met it, who have reached the place
are now appearing for the expression of American
where death stands waiting, have not pointed out a way to Indian
ideas.
For the growing body of aboriginal
circumvent it. Death is difficult to face
records chiefly myths, rites, and chronicles apThis song is set to a moving native melody, which has been
harmonized by Harvey Worthington Loomis (' Lyrics of the pearing in the Reports of the American Bureau of
Red Man,' Newton Center, Mass., 1903, vol. ii. no. 2).
Ethnology and elsewhere special modifications of
An impressive example of Indian eloquence is the speech of
the Roman alphabetic signs have been invented
Smohalla recorded by Mooney (i4 RBEW [1892-93], p. 720 f.),
and systematized for the expression of the native
uttered in reply to the white commissioner's request that the
Wanapum settle down to agriculture. The following is a frag- tongues.
ment of Smohalla's peroration
certain number of Indians or part-Indians
(2)
'You ask me to plough the ground
Shall I take a knife and
have distinguished themselves in their literary
tear my mother's bosom 7 Then when I die she will not take
me to her bosom to rest.
mastery of European tongues. The names of
You ask me to dig for stone Shall I dig under her skin for Garcilasso de la Vega, Inca-Spauish in blood, and
her bones ? Then when I die I cannot enter her body to be
:

—

—

:

:

:

:

'

:

'

;

;

•

'

RBEW

;

'

RBEW

RBEW

'

;

'

'

—

A

—

:

'

—

I

—

A

:

I

I

born again.
You ask me to cut grass and make hay and sell it, and be
rich like white men
But how dare I cut ofl my mother's hair ?
I

Fernando de Alva Ixtlilxochitl, descendant of
the caciques of Tezcuco, are notable as authorities
for the native customs and histories of Peru and
of
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Mexico respectively. To these might be added
the names of Tezozomac, Chimalpahin Qiiauhtlehuanitzin, Nakuk Peoh, and Fernando Hernandez
Arana Xahila, Mexican and Central American
post-conquest chroniclers of native history (see
respectively E. K. Kingsborough, Antiquities of

Mexico,

ix.,

'

Cronica

Mexicana';

San Anton

Annales de

R.

Simeon,

Munon Chimalpahin

Quauhtlehuanitzin, Paris, 1889
D. G. Brinton,
Library of Aboriginal American Literature, i.,
'The Maya Chronicles,' vi. 'The Annals of the
Cakchiquels '). In N. America, George Copway
(Kagigegabo, 1818-63) was the author of several
books, dealing chiefly with his own people, the
Ojibwa, while Charles A. Eastman (Ohiyesa,
b. 1858) is the author of essays and stories portraying the native life and ideals of his Siouan
;

kinsfolk.

—

Literature. Bibliographical details are given in the Handbook of American Indians, Bull. SO of the American Bureau
of Ethnology, Washington, 1907-10, under ' Books in Indian
Languages,' Bible Translations,' * Dictionaries,' 'Periodicals'
see also ' Copway,' ' Eastman,' 'Sequoya.' Scattered through
the Reports and Bulletins of the Bureau are many texts and
translations of myths, songs, and rites ; the files of the
are rich in similar material. Other collections of importance
include E. K. Kingsborough, Antiquities of Mexico, 9 vols.,
'

JAFL

London, 1830-48
can Literature,

;

D. G. Brinton, Library of Aboriginal AmeHvols., Philadelphia, 1882-90; J. G. Icaz-

S

balceta, Nueva Coleccidn de docuinentos para la Historia
de Mexico, 5 vols., Mexico, 1886-92; E. Seler, Gesammelte
Abhandlungen zur amerikanischen Sprach- und Altertutnskunde, 3 vols., Berlin, 1902-08. Yearly increasing material is
to be found in the Comptes rendus du Congr^s international des
Am^ricanistes, Paris, etc. ; the Memoirs and Papers of the
Peahody Museum, Oambridge, Mass.
the Memoirs of the
American Museum of Natural History, New York the Memoirs
of the Ameri.can Folklore Society, New York ; the Publications
of the Field Columbian Museum, Chicago of the University of
California, Berkeley, Cal. of the University of Pennsylvania
Museum, Philadelphia; the Contributions of Columbia University, New York, etc.
Of the nature of bibliographical guides
are H. H. Bancroft, Native Races o/ the Pacific Coast, New
York, 1875, vol. i. p. xvii ff., Authorities quoted (cf. also vol.
iii. 'Myths and Languages'); Justin Winsor, Narrative and
Critical History of America, Boston, 1886-89, vol. i. ' Biographi.
cal Appendix
The Literature of American History, ed. J.N.
Lamed, Boston, 1902 ; L. Farrand, The Basis of American
History, 1500-1900, New York, 1904, pp. 272-289 H. Beuchat,
ManviCl d'arch^ologie am4ricaine, Paris, 1912. See ' Literature
under artt. Andeans, Cbilah Balam, Mnsio (American), Popol
;

;

;

;

•

'

* ;

;

*

Von.

H. B. Alexander.

LITERATURE (Babylonian).— Our knowledge
of Babylonian-Assyrian literature has been gained
chiefly by excavations.
Only a few monuments
are extant on rocks, among them the famous bilingual inscriptions of the Achfemenian kings, from
the study of which the decipherment of the Babylonian script and language started. The statues
of kings and deities, the colossi of bulls and lions,
slabs, prismoids, cylinders, and various smaller
objects of art inscribed with Babylonian legends
are, as far as hitherto disinterred, not very numerous in comparison with the thousands of clay

tablets which served the ancient Babylonian and
Assyrian priests to record the deeds of the rulers
of those Empires, to chronicle their historical
events, to fix the common prayers, incantations,
and religious rites, to place the outcomes of their
superstitious belief in certain systems, and to transmit very ancient myths and legends to posterity.
As a matter of fact, these documents are not
throughout conceived in the Semitic tongue of
Babylonia. It is now well known that in the third
millennium before our era the fertile alluvial plain
of the twin rivers enclosing Mesopotamia, the
Euphrates and the Tigris, was inhabited by a nonSemitic race called the Sumerians, and to them
must be attributed the primitive culture of that
country, the building of its earliest cities, the first
works of art in Western Asia, and the invention
of the cuneiform script, the development of which
out of a picture writing can still be traced. At
what time Semitic, i.e. Babylonian, tribes invaded

(Babylonian)
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Sumerian territory, and how the process of amalgamation between the two races developed, cannot
as yet be ascertained.
It may bo fairly assumed,
however, that at the time of the Babylonian king
IJammurabi, who replaced the various feudal
governments of his predecessors by a vast Babylonian Empire under one sceptre (c. '2000 B.C.), that
process had come to a standstill, and subsequently
the Sumerian literature was gradually superseded
by that of the Babylonian-Assyrians. As, however, the religious

hymns and

p.'jalms

composed by

the Sumerian writers were adopted by the Semites,
forming part of their liturgy and subsequently
translated by the priests into their native tongue,
Sumerian was studied as a sacred language by the
Babylonians and Assyrians, and its literature was
carefully preserved and handed down to posterity,
just as in medieval and modern times the Latin
language is treated and used as the language of
the Church.
Sumerian literature is dealt with in this art. in
so far as it forms part of the Babylonian-Assyrian
incorporated therein. Babylonian literature actually begins in the time of IJammurabi, whose inscriptions (with one exception) and whose famous
collection

of

laws

(see

Law

[Babylonian

and

Assyrian]) are conceived in pure Semitic Babylonian.
Before entering into a detailed enumeration of the various branches of that literature,
attention must also be called to the fact that the
ditt'erence between the Babylonian and the Assyrian

languages consists merely in dialectic varieties, so
that Babylonian and Assyrian literature, practically speaking, are to be considered as identical,
and are difl'erentiated only by the respective time
of their origin during one of the great monarchies
of Western Asia the Old Babylonian Empire, the
Assyrian Empire, and the Neo-Babylonian Empire.
The history of the ancient East can now be
authentically reconstructed from the historical inscriptions of the Babylonian-Assyrian literature.
To the great kings of those monarchies the gaining
of immortality by means of a careful tradition of
their exploits, their successful campaigns, and
building operations appeared most desirable, and
so they caused the records of those deeds to be
inscribed on a number of clay prisms, on cylinders
and tablets, and on the animal colossi at the entrances of their palaces. The great extent of such

—

texts is illustrated by a recently discovered tablet,
on which the events of a single year (714 B.C.) are
recorded so minutely that an English translation
of the text would fill five columns of the London
Times.
Long prayers supplement the historical
contents of these inscriptions, interspersed with
the enumeration of the titles and abilities, virtues
and religiousness, of the royal personages therein
glorified.
As a rule, the contents are arranged
according to the years of reign or the campaigns,
in chronological order, followed by an account of

the building operations and, in some cases, of the
hunting matches of the respective kings, while, at
the end of the inscriptions, the blessing of the
great gods is invoked upon a successor preserving
the document, and their wrath upon its destroyer.
To the historical documents must also be assigned
the branch of the epistolary literature dealing with
public affairs. It is from an extended correspondence between Hammurabi and one of his highest
officials that an exact knowledge of the reign of
the first Semitic ruler in the united Babylonian
kingdom is gained
his personal care for the
welfare of his vast dominion, the building of cornhouses and dykes under his auspices, the regulation of the temple-taxes, and the use of intercalary
months by order of the crown. Of no less importance are the documents of a correspondence carried
on in the middle of the second millennium between

—
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the Pharaohs of Egypt, then rulers of the whole
and the kings of Western Asia,
including Palestine, the Phoenician ports, and the
island of Cyprus, which have become generally
known as the Tell el-Amarna find. Letters, proclamations, petitions, accounts of building operations, and short notes accompanying requisites for
war were in constant use down to the end of the
Neo-Babylonian Empire, and are of a historical
value similar to that of the royal inscriptions
mentioned above and various so-called 'epigraphs'
which were added to the numerous bas-reliefs on
the walls of the palaces, illustrating the kings'
campaigns and other achievements.
Babylonian-Assyrian literature in the narrower
sense of the word has become known chiefly from
the documents preserved in a great Royal Library
founded at Nineveh by Ashurbanipal, the last
great king of the Assyrian Empire, who reigned
from 668 to 626 B.C. and was called Sardanapalos
by the Greek writers. This Library, generally
known as the Kouyunjik Collection, the various
portions of which have been secured since the
middle of last century for the Trustees of the
British Museum by Sir Henry Rawlinson and
other English scholars, consists of copies and translations of ancient Babylonian and Sumerian works,
and deals with every branch of wisdom and learning
then appreciated by the Assyrian priests, who, by
command of their royal patron, collected and catalogued, revised and re-copied, the various texts
which had been gathered from the oldest cities
and temple archives of the whole land. Recent
excavations have in some instances also brought
to light a number of hymns and prayers, certain
omen-texts, and a few astrological inscriptions
which must be attributed to an earlier period than
that of Ashurbanipal, and apparently belonged
to the mass of original documents from which the
copies in the Libraiy were made ; and the same
may be said of certain collections of the NeoBabylonian time, in which, again, copies from
the Kouyunjik Collection have been found.
An
exact idea of the literary achievements of the
Babylonian - Assyrians, however, can be formed
only by a perusal of the contents of the Library
itself.
Such a perusal yields the following results.
Apart from the epistolary literature, a few drafts
for royal inscriptions, and numerous commercial
texts the last extending from early Babylonian
times down to the beginning of our own era
Assyrian literature was devoted chiefly to superstitious belief, to religions rites and ceremonies,
incantations and prayers, and, in close connexion
vfith both branches, to medicine, astrology, and
philology.
large proportion of the documents here concerned deal with the appearance and actions of
various animals, and it has been justly remarked
that in these inscriptions survivals may be seen
of a very ancient animal-cult reminding one of
certain parallels in Egypt which in later times
seems to have been superseded by an exquisitely
astral religion.
Closely connected with these animal omens are the numerous and systematically
arranged texts bearing on monstrosities and other
unusual features of births, as well as the large
collections of documents dealing with the inspection of the liver of an immolated wether.
The
movements of various birds, the actions of dogs
and pigs, the hissing of a snake, and the invasion
of locusts were especially observed for the comAnother means of
Silation of such omen-texts.
ivination used by the Babylonians was pure
water, into which a small quantity of sesame-oil
was poured, so as to produce the well known
interference-colours, re-discovered by Newton, and
certain structures of rings and bubbles, from which
civilized world,

—
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—

—
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The
the events of the future were predicted.
link between these forecasts and the religious
prescriptions,
texts must be sought in the medical
which were laid down and redacted into a kind
Various diseases, arranged
of pharmacopoeia.
according to the limbs and members attacked, are
enumerated in these collections, and the draughts,
decoctions, and other therapeutics are described
in detail.
Mental disorder was attributed to the
influence of evil spirits, and on this account the
medical texts are frequently interspersed with incantation formulae which otherwise constitute a
Three or four
class of literature by themselves.
'series' of tablets containing such incantationtexts, accompanied by directions for the respective
ceremonies, have become known to us. They are
chiefly directed against the pernicious actions of
witches and sorcerers, supposed to be neutralized
by destroying the images of these >vitches, mostly
by burning. In the majority of cases the text of
these incantations is in the interlinear bilingual
i. e.
in Assyrian and Sumerian ; and in
several instances it can be proved that the Sumerian original has been taken over from ancient
On the
sources, portions of which still exist.

style,

other hand, it can hardly be denied that the
Semitic Assyrian priests themselves also composed
such interlinear texts, using the Sumerian language, then long extinct, in much the same way as
mediseval monks used Latin. Moreover, even pure
Sumerian texts without an interlinear Assyrian
version are preserved in Ashurbanipal's Library
a fact from which it may be concluded that such
incantations even at his time were recited in the
And the same holds good
old sacred lan^age.
of the psalms, litanies, and other forms of prayers
which are written either in Sumerian only or accompanied, in Assyrian times, by a Semitic version.
Whilst the incantation-texts, however, are mostly
preserved as parts of certain literary compositions
or ' series,' the prayers and similar religious documents stand for the most part isolated, and only
by their style can they be recognized as belonging
Of such, the prayers called
to various classes.
after the lifting of the hand,' the hymns exhibiting a parallelism of members, the litanies addressed
to certain deities, and the compositions 8ho\ving
acrostics may be mentioned as specimens.
Of special interest among the religious texts are
the legends and myths, of which a number of
few of them, as,
series have been discovered.
e.g., the Babylonian Creation Legend and the
Deluge Story, both of which have parallels in the
OT, can be proved to reach as far back as the Old
It cannot be ascertained at
Babylonian period.
present, however, at what time the account of the
Deluge was incorporated in a great national epic,
'

'

'

A

the so-called Gilgamesh Epic, which is founded on
astral religion and seems to refer to the life in
the nether world. Similarly the ' Descent of the
goddess Ishtar to Hades,' an isolated poem preserved in Ashurbanipal's Library only, appears to
depict nature's death in the autumn and its resuscitation in the spring, and the story of Nergal, the
lord of tombs, and his consort, the goddess Erishkigal, likewise contains a description of the abode
Immortality was not granted to
of the dead.

mankind, as we learn from another myth, the
story of a pious man called Adapa, who, being
misled by chance, refused to partake of the food
of life and the water of life, which were ofl'ered to

him

in heaven.

it may be concluded from the Gilgamesh Epic and from other
mythological texts that in the Assyrian time at
least an astral religion was reigning in the valley
of the Euphrates and Tigris. This appears to be
borne out by another branch of Babylonian- Assyrian

As has already been remarked,
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large
viz. the astrological texts.
composition, comprising at least 70 tablets, is devoted to observations of the movements of the
celestial bodies, including atmospheric phenomena,
such as thunder-storms, hurricanes, and earthquakes, and to the forecasts taken from such
observations and referring to the welfare of the
king, the devastation of temples and palaces, the
growth of vegetation, and the increase of cattle
and other animals. As early as in the 7 th cent.
B.C. these astrological documents were paralleled
by purely astronomical texts, dealing with the
heliacal risings and the culminations of luminous
fixed stars and constellations, while of the NeoBabylonian time documents with astronomical observations and calculations have been found which
bear witness to the highly developed faculties of
the later Babylonians for determining the velocity
of the sun and moon, the length of the year, and
the revolution of the five planets then known.
An equally high standard was attained by the
literature,

Babylonian and Assyrian priests in grammar and
lexicography.
Those sacred Sumerian incantation-texts, hymns, and prayers must have early
prompted the protectors of religious traditions to
collect helps for studying the extinct sacred tongue,
and in course of time such investigations necessarily
involved a study of the Semitic native language of
those priests as well.
Paradigms of verb-forms,
lists of synonymous words, and, above all, large
collections of Sumerian ideographs explained according to their pronunciation and meaning have
thus been handed down. And the numerous lists
of names of animals, stones, plants, and wooden
objects, of stars, temples, and deities, ailbrd a clear
insight into the wisdom and work of the philologists, by whom the oldest colleges on earth were
founded and literary tradition was first carried on.
Babylonian literature was deeply influenced, as
has been shown, by its older Sumerian sister, and
the Assyrians, in developing it, seem to have
played a r61e similar to that played in later centuries by the Syrians who conveyed Greek learning to the nearer East. On the other hand, the
cuneiform Babylonian script spread all over Western
Asia, and the Uittite and Mitanni nations, the
Chaldic tribes, and the Canaanites appear to have
adopted it in one or other form, and certainly became familiar to some extent with the literary
documents of the Babylonian people. Babylonian
legends found their way to the ancestors of the
Israelite tribes, and similar Babylonian documents
were studied in the middle of the second millennium
by the learned priests of the Egyptian Pharaohs.
Finally, the late Assyrian omen and astrological
texts wandered to the East as far as China, left
remarkable traces in the Indian literature, and
were transmitted to Greece, where actual translations of such texts have been found.
In this
way also Babylonian literature has in the last
instance influenced Christianity, and has left its
marks throughout mediseval times down to the

present day.
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Bezold.
LITERATURE (Buddhist).—The sacred canon
of Buddhism has been handed down in two forms.
One, written in Pali and preserved in Ceylon,
C.

(Buddhist)

bb

Burma, and Siam, contains the doctnne of the
older school, the Hinayiina (' Little Vehicle'
see
art. HiNAYANA), the chief aim of which is to attain
ar/ta<-ship or the release of the individual from
suHering. It is the canon of one sect only. The
other, the Sanskrit canon, which is later, is not
;

extant in any complete example, but is known
only from fragments found during recent years in
Central Asia by M. A. Stein, A. Griinwedel, and
A. von le Coq, partly also from quotations in other
Buddhist Sanskrit texts, as well as from Chinese
and Tibetan translations. The chief texts of the
Sanskrit Mula-sarviistivadins, who belonged to the
older Buddhism, were translated from Sanskrit
into Chinese in the j'ears A.D. 700-712. This canon
agrees largely with the Pali canon both in wording
and in arrangement. But there are also various
divergences. These are to be explained by the
descent of both from a common original in the
MagadhI dialect, from which the Pali canon was
derived in one part of the country, and the Sanskrit
canon, later, in another. While the other sects
had no complete canon, each regarded as specially
sacred one or more texts, which either incorporated
parts of or replaced a theoretically acknowledged
canon. The great bulk of these Sanskrit Buddhists
belonged to the new school of the Mahayana
see art. Mahayana), the chief
(' Great Vehicle
;
aim of which was the attainment of the condition
of a Bodhisattva, or future Buddha, who brings
nirvana within the reach of the entire human race.
'

The forms of Buddhism preserved in Piili and in Sanskrit have
commonly been called Southern and Northern respectively
'

'

*

'

because the former prevails in Ceylon, Burma, and Siam, and
the latter in Nepal, Tibet, China, and Japan, The distinction
thus made is misleading, since all Buddhist canonical literaturs
arose in the North of India. The Pali canon contains no
reference to the South, and the term Northern confuses sects
by the erroneous implication that it excludes the older school
of the Hinayana.
It is, therefore, more appropriate to speak
of Pali Buddhism' and 'Sanskrit Buddhism.'
The languages in which the two canons were composed
require to be more precisely defined. Pali is the sacred language
common to the Buddhists of Ceylon, Burma, Siam, and
Cambodia, but Pali MSS are written in the four different
alphabets of those countries, while it has become the regular
'

*

'

practice to print European editions of Pali texts in Roman
characters. The Pali language in which the texts have been
handed down cannot be identical with the dialect in which the
canon of the 3rd cent. B.C. was composed ; the latter could only
have been the language of Magadha (Bihar), in which Buddha
first preached and which must have been used by the monks of
Pataliputra who put together the canon. Traces of such a
Magadhi canon may be found in the Pali texts.
In this
connexion it is noteworthy that the titles of the canonical texts
enumerated in Anoka's Bairat inscription appear in a Magadhi
form. But Pali differs from the Magadhi which is known to us

from inscriptions, literary works, and grammarians. Nor ia it
identical with any other dialect. It is, in fact, an exclusively
Buddhist literary language, which, like other literary languages,
is the result of a mixture of dialects.
Its basis is, however, in
all likelihood Magadhi
a conclusion supported by the tradition
that even identifies Miigadhi and Pali. The language of the
other canon is either correct Sanskrit or a Middle Indian dialect
which, approximating to Sanskrit, is best termed 'mixed
Sanskrit (formerly as a rule called the Gatha dialect ').

—

'

'

No work

Buddhist literature goes back to
Buddha's time. But much contained in the canon
may very well hand down the words spoken by
the Master, such as the famous sermon of Benares,
of

especially if we consider the tenacity of the verbal
memory in Indian oral tradition.
Almost the whole of the oldest Buddhist literature
consists of short collections containing speeches,
sayings, poems, tales, or rules of conduct, which
are combined into larger collections, called pitaka,
or basket,' in a manner somewhat analogous to
the formation of the samhita of the Vedas (cf.
Hymns [Vedic]). Three such aggregate collections,
called the Tipitaka, form the Pali canon.
The canon as constituted in Anoka's reign must
'

have undergone appreciable changes between then
and the time when it was lixed in the Istcent. B.C.
But thenceforward it has been handed
in Ceylon.

down with great care. Some

modifications, indeed.
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must have taken place even after the

1st cent.,

otherwise difficult to account for the
numerous contradictions appearing in the canon.
Taken as a whole, however, the Pali TipitaJca may
be regarded as not very different from the Magadhi
canon of the 3rd cent. B.C. For the quotations
occurring in the Asoka inscriptions diverge only
slightly from the extant text, while the titles of
seven texts mentioned in one of these inscriptions
are partly identical with, and partly similar to,
those which are found in the extant Suita-pitaka.
Moreover, the sculptures and inscriptions of the
monuments at Sanchi and Bharhut (c. 200 B.C.)
afford corroborative evidence of the existence of a
collection not unlike the extant Sutta-pitoJca. But
the earliest direct evidence that the Tipitaka as a
whole had already assumed its present form is
furnished by the Milinda-panha, which dates from
the 1st cent. A.d. The age and authenticity of the
Pali tradition are confirmed by the Sanskrit canon,
which, as already stated, is so closely allied to it
as necessarily to be derived from the same original.
The texts which the sacred literature comprises
^vill now be summarily described in regard to their

because

it is

chief contents.
1.

Tee Pali canon.— i.

Vinaya-pitaka.— The
is the Vinayawhich supplies
the management of the Order

of the three main divisions
pitaka, the 'Basket of Discipline,'
first

the regulations for
(sahgha), and for the conduct of the daily life of
monks and nuns. It includes rules for reception
into the Order, for the periodical confession of sins,
for life during the rainy season, for housing, clothing, medicinal remedies, and legal procedure in
cases of schism.
Here and there are also to he
found stories, some of which contain the oldest
fragments of the Buddha legend, while others are
valuable for the light that they throw on the daily
life of ancient India.
The second 'basket' is the
2. Sutta-pitaka.
Sutta-pitaka, our hest source for the dhamma, or

—

religion of Buddha and his earliest disciples.
It
contains, in prose and verse, the most important
products of Buddhist literature grouped in five
minor collections named nikdyas. The first four
of these consist of suttas, or ' lectures,' being either
speeches of Buddha or dialogues in prose occasionThese four are
ally interspersed with verses.
cognate and homogeneous in character. For a
number of suttas reappear in two or more of them ;
there is no difference in the doctrines that they
contain ; and they all show a similar mode of
discussion, probably preserving a reminiscence of

Buddha's actual method as good as that which the
Platonic dialogues preserve of Socrates' method.

One

of the features of the method of argument in
these suttas is the very extensive use of parables
and similes, which, though lacking in cogency, are
valuable as throwing much light on the daily life
of the artisans, cultivators, and merchants of the
day.
Since each of these nikayas contains old
along with more recent elements of a similar
character, there is no reason to doubt that all of
them were formed into collections about the same
time.
(a) The Digha-nikaya, or ' Collection of long
lectures,' consists of 34 stittas, each of which deals
fully with one or more points of Buddhist doctrine.
The very first, entitled Brahmajala-sutta, or
Lecture on the Brahman net,' is of very greaf; importance for the history not only of Buddhism,
but of the whole religious life of ancient India.
The Buddha enumerates a large number of the
occupations of Brahmans and ascetics from which
the Buddhist monk should refrain.
The second,
the Samannaphala-sutta, or
Lecture on the
reward of asceticism,' furnishes valuable informa'

'

tion

about the views of a number of non-Buddhistic

(Buddhist)

teachers and founders of sects. The Ambatthasutta illustrates the history of caste and Buddha's
attitude to that system. The KutadJinta-sutta,
'
Lecture on the sharp tooth (of the Brahmans),'
displays the relations between Brahmanism and
Buddhism, while the Tevijja-sutta, Lecture on
the followers of the three Vedas,' contrasts the
Brahman cult with Buddhist ideals. The fundamental doctrine of Buddhism is treated in the
Mahanidana-sutta, or Great lecture on causation.'
One of the most noteworthy texts of the Pali
canon is the Sigdlovada-sutta, or ' Admonition of
Sigala,' describing fully the duties of the Buddhist
layman. But the most important text in the
Dlgha-nikaya is the Mahaparinibbana-sutta, or
Great lecture on the complete Nirvana,' a continuous account of the last days of Buddha. It is
one of the oldest parts of the Tipitaka, as supplying the earliest beginnings of a biography of
Buddha. It does not, however, all date from the
same period, for in some passages Buddha appears
entirely as a human being, while in others he is
represented as a demi-god or magician. This text
resembles the Gospels more than any other in the
Tipitaka. On the other hand, the very title of
the Mahapadana-sutta, or ' Great lecture on the
miracles (of Buddha),' indicates its lateness. It
already contains the dogma of six Buddhas as
precursors of Gautama, and presupposes the whole
Buddha legend.
or ' Collection of
(6) The Majjhima-nikdya,
(lectures of) middle (length),' consists of 152 sermons
and dialogues dealing with almost all points of
Buddhist religion. Thus Buddha is represented
as admitting that a man may obtain nirvana even
without being a monk, or may commit suicide if
he acts solely for the purpose of obtaining release
and as refuting the claim of Brahmans to be the
only pure caste and asserting the purity of all four
castes.
These suttas throw light not only on the
life of Buddhist monks, but on such matters as
Brahman sacrifices, various forms of asceticism,
and the relation of Buddha to the Jains, as well as
superstitious, social, and legal conditions prevailing
The difference in age of the suttas is
at the time.
indicated by the fact that here too Buddha sometimes appears as a purely human character and
sometimes as a miracle-worker.
(c) Of the 56 divisions into which the Samyuttanikdya, or Collection of combined lectures,' is
divided the last is most noteworthy, as treating
of the four truths {sachcha), and containing the
'

'

'

'

Dhamma -chakka-ppavattana- sutta, the
Lecture on setting in motion the wheel of the
law,' usually described as the ' Sermon of Benares.'
Of the suttas in one of its sections some contain a
large admixture of stanzas, while others consist
entirely of verse forming short ballads of great
famous
'

poetic merit.
{d) The Ahguttara-nikdya, or 'Collection of
lectures arranged according to increasing number,'
consists of over 2300 suttas in 11 sections, so
arranged that in the first are treated objects of
which there is only one kind, in the second those
Thus,
of which there are two kinds, and so on.
the second deals with the two kinds of Buddhas.
In this collection are found a large number of
suttas and stanzas which occur in other texts of

the canon, and which here even sometimes appear
This alone points to a late date.
as quotations.
But internal evidence also shows that it was composed at a time when Buddha was already regarded
as an omniscient demi-god, if not an actual deity.
Collection of small
(e) The Khudda-nikaya, or
pieces,' is a late compilation added after the
previous ones were complete. Its contents date
from very different times for, while several of its
parts belong to the latest .stratum of the Pali
'

;

LITERATURE
canon, some go back to the earliest period. It is
composed for the most part in verse, and, in fact,
contains all the most important works of Buddhist
Indian poetry. Of the works which it embraces
the following may be mentioned. The Khuddapatha, or Short reader,' comprises nine brief texts
to be used by the novice or as prayers in the
Buddhist cult. The first is the Buddhist creed
the second gives the ten commandments enjoined
on monks and the ninth is the line Metta-sutta,
in which kindness towards all creatures is praised
The Dhamma-pada, or
as the true Buddhist cult.
Words of religion,' the most familiar and longest
'

;

;

'

known work of Buddhist literature, is an anthology
of maxims chieHy expressing the ethical doctrines
of Buddhism. More than one-half of its 423 stanzas
are found in other texts of the Pali canon. The
Udana, or

Solemn

utterances,' consisting of old
verses and prose stories (probably later additions),
is a glorification of the Buddhist ideal of life and
The Itivuttaka, or
of the endless bliss of nirvana.
'
Sayings of Buddha,' is composed in prose and
verse used in such a way that the same idea is
expressed in both. Very often the verse simply
repeats the statement of the preceding prose. The
oldest parts of the work probably date from the
time of Buddha himself. The SuUa-nipata is a
collection of poetical suttas, many of which, as
shown by internal evidence, must go back to the
beginnings of Buddhism, and have arisen at least
among the first disciples of Buddha. They are
important as supplying information about the
original doctrine of Buddha, besides representing
an early, though not the earliest, stage of the
Buddha legend. The Thera-gaUid and Theri-gathd,
or ' Songs of monks and nuns,' are poems of great
literary merit exalting mental calm as the religious
ideal, and describing the value of Buddhist ethical
doctrine from personal experience.
It is quite
possible that here may be included poems composed by some of the earliest disciples of Buddha,
but several are much later, since they represent a
Buddha cult like that of the Mahayana. The
Jataka is a book consisting of about 550 stories of
former ' births ' of Buddha in the character of a
Bodhisattva, or future Buddha. It consists partly
of poetry and partly of prose, but only the verse
portions have canonical value.
For a discussion of
the work see art. Jataka.
3.

'

Abhidhamma-pitaka.

— The

Abhidhamma-

pitaka, or Basket of higher religion,' treats of
the same subject as the Sutta-pitaka, differing
from that collection only in being more scholastic.
It is composed chiefly in the form of q^uestion and
answer, like a catechism. The starting-point of
this collection appears to have been the Suttapitaka, one of the texts of which, the Ahguttaranikdya, may be regarded as its precursor. Its
first beginnings seem to have been certain lists
called mdtikas, which are already mentioned in
the Vinaya-pitaka.
While the Pali canon (apart from additions)
was entirely composed in India, the non-canonical
literature was the work of monks in Ceylon.
There is only one important exception, the Milindapanha, which must have been written in the
north-west of India.
It represents a dialogue
supposed to have taken place between a Buddhist teacher and Menander (Milinda), the Greek
king who from about 125 to 95 B.C. ruled over tlie
Indus territory, Gujarat, and the valley of the
Ganges. The author, whose name is unknown,
must have lived at a time when the memory of
As the Greek dominathis king was still fresh.
tion came to an end soon after Menander, he could
'

hardly have been remembered for more than a
century. That the original portion of the work,
books ii. and iii. with parts of i., is thus as old as
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the beginning of our era is supported by the
fact that it bears comparison witn the very best
dialogues in the Hutta-nipdta.
Books iv.-vii.,
besides difiering in character from the rest, are
wanting in the Chinese translation made between
A.D. 317 and 420.
These and tlie other spurious
parts are the work of learned monks in Ceylon.
II. SANSKJIIT BUDDUIST LITERATURE.— While
one ancient sect created the Pali canon, various
later sects produced a Buddhist literature in pure
or mixed Sanskrit, 01 which many extensive works
have been preserved, though others are known
only through Tibetan and Chinese translations.
The great bulk of this Buddhist Sanskrit literature belongs to, or has been greatly influenced by,
the later Mahayana school. That school, though
acknowledging that the Theravdda, or Doctrine
of the Elders,' went back to Buddha, regarded it
as inadequate, because it made nirvana attainable
to the few only through the life of a monk.
In
order to bring salvation to all humanity, the
Mahayana taught that every man could aim at
being born as a Bodhisattva (q.v. ; and any ordinary
man, even a Pariah, could attain salvation by the
practice of virtue and by devotion to Buddha. The
Buddhas are now regarded as divine beings from
the beginning, their earthly life and their nirvana
being nothing but an illusion.
The Buddhas
preceding Gautama, instead of being six, are now
believed to be thousands or even thousands of
millions in number ; and an innumerable host of
Bodhisattvas is revered as having for the salvation
of mankind refrained from entering nirvana.
Under the influence of Hinduism a new mythology
grew up in which a number of Hindu deities were
added to the Buddhas and Bodhisattvas, and a
much stronger devotion to Buddha, analogous to
that of the Brahman Bhagavad-Gltd (q.v.) to
Krsna. Brahman doctrine influenced the development of Mahayanism on the philosophical side
also.
For, while the old Buddhism denied the
existence of the ego only, the Mahayana doctrine
also denied the existence of everything (expressed
by the formula sarvam iHnyam, everything is
void '), either as complete nihilism or as ideal
nihilism (vijiidna-vdda, or doctrine that nothing
exists except in consciousness').
I.
Hinayana.
The large realist sect of the
'

'

'

'

'

—

Sarvastivadins ('followers of the doctrine that
everything is '), besides having an extensive literature, possessed a Sanskrit canon, of which, however, only fragmentary parts of the Vddna-varga,
Dharmapada, and Ekottardgama (corresponding
to the Pali Uddna, Dhammapada, and Aiiguttaranikdya) have as yet been discovered. The Mahdvastu, or Book of great events,' is a text of the
Lokottaravadins (' followers of the doctrine that
the Buddhas are 'supernatural beings'), a subdivision of the old schismatic sect, the Mahasaiighikas, or 'adherents of the great community.'
Its chief content is a miraculous bio^aphy of
Buddha, written in mixed Sanskrit. It is of great
importance as containing many old versions of
texts that also occur in the Pali canon, such as the
Sermon of Benares and a section of the Dhammapada. About half of it consists of jdtakas, many
of which do not occur in Pali.
Though belonging
to the Hinayana, it contains much that is akin to
the Mahayana, as that the adoration of Buddha is
alone sufficient for the attainment of nirvdna.
There is, however, only a slight admixture of
regular Mahayana doctrine, and nothing of Mahayana mythology. Some of the elements which it
contains point to the 4th cent. A.D., but the
nucleus of the book probably dates from the 2nd
'

'

'

'

cent. B.C. (see

The
play

Mahavastu).

Lalita-vistara, or

(of

'

Buddha),' though

Detailed account of the
it

seems to have

origin-
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ally been a Buddha biography of the Sarvastivadins, has been extended in the sense of the
Mahayana, of which it bears all the characteristics.
It is a continuous narrative in Sanskrit prose, with
long metrical pieces in ' mixed Sanskrit.' Containing old and new elements side by side, it is
valuable for the development of the Buddha legend
from its earliest beginnings to the deification of
Buddha as a god above all gods.
The Buddha-charita, or 'Life of Buddha,' is an
epic composed in pure Sanskrit. It is the work of
A^vaghosa (q.v.), a genuine poet, who, as one of
the pioneers of the Mahayana and a contemporary
of Kaniska, must have composed it about A.D. 100.

Originally a Brahman, he joined the Sarvastivadin
but laid great stress on devotion to Buddha.
His epic, however, contains no pronounced Maha-

sect,

yana doctrine.
Another work

of the same school, dating probably from the 4th cent. A.D., is the Jataka-mala,
or 'Garland of birth stories,' by Aryaiura. It is
composed in a mixture of verse and prose, conforming to the style of classical Sanskrit literature. It
contains 34 jdtakas, illustrating the pdramitds, or
'perfections,' of a Bodhisattva, and nearly all
occurring in the Pali Jataka Book.
Cognate with the preceding works are a number
of collections of avaddnas, or ' stories of great
deeds,' being practically /atoias in which the hero
is a Bodhisattva (not Buddha).
The older ones
still belong to the Hlnayana, though attaching
special importance to the veneration of Buddha.
Such is the Avaddna-iataka, or Century of great
deeds,' which, dating probably from the 2nd cent.
A.D., contains pieces from the Sanskrit canon of
the Sarvastivadins, and nothing connected with
the cult of Bodhisattvas or with Mahayana mythology.
Dating from about a century later, but
including very old texts, is the Divydvaddna, or
Heavenly avaddnas,' which often mentions the
Sanskrit canon and quotes individual canonical
texts, besides having several legends in common
with the Pali canon.
Most of the stories are
written in good simple Sanskrit with occasional
?'dthds, but others show the elaborate metres and
ong compounds of the artificial classical style.
2. Mahayana.
The Mahayana, not representing
a homogeneous sect, possesses no canon. But there
are nine dharmas, or
religious texts,' which,
composed at different times and belonging to
different sects, are also called Vaipulya s-utras.
The most important and most characteristic work
of the Mahayana school is the Sadd/iarma-pundarlka, or Lotus of good religion.' It contains
matter of different date represented by Sanskrit
prose and by gdthds in
mixed Sanskrit.' Its
original form dates perhaps from about A.D. 200.
Sakyamuni is here no longer a man, the mendicant
of the Pali suttas, but a god above all gods, who
has lived for countless ages and will live for ever.
His doctrine is that every one can become a Buddha
who has heard the preaching of Buddha, performed meritorious works, and led a moral life.
Even those who adore relics, erect stupas, or
make Buddha images obtain the highest enlighten'

'

—

'

'

'

(see Lotus of the True Law).
whole sutra, the Kdranda-vyuha, akin in
language and style to the later Hindu purdnas, is
devoted to the exaltation of Avalokitesvara, the
Lord who looks down with compassion on all
beings, here the typical Bodhisattva who, in the

ment

A

'

'

exercise of infinite pity, refuses Buddhahood till
all beings are saved.
Tlie yearning for salvation has probably never been more powerfully
expressed than in the figure of Avalokitesvara
(q.v.).
The cult of this Bodhisattva is known to
More
have been in existence before A.D. 400.
mythological is the Sukhdvati-vyiiha {c, A.D. 100),

or
is

(Buddhist)
Detailed account of the Land of Bliss,' which
devoted to the praise of the Buddha Amitabha
'

The Ganda-vyuha
('of unmeasured splendour').
(a still unpublished dharma) celebrates the Bodhi(q.v.), who occupies a prominent
Mahayana cult and art.
Other Mahayana sutras are of a philosophic and
The Lahkavatara-sutra (a
dogmatic character.
dharma) describes a visit paid to the demon
Havana in Ceylon by Buddha, who answers a
number of questions about religion according to
the doctrines of the Yogachara school (founded by

sattva Maiijusri
position in

Asariga). The tenets of a number of philosophical
The Daiabhuschools are also discussed here.
miivara (a dharma) represents a lecture by Buddha
in Indra's heaven, about the ten stages by which
It dates from
Buddhahood is to be reached.
before A.D. 400, when it was translated into
Chinese. The Samddhi-rdja (a dharma), or ' King
of meditations,' is a dialogue in which Buddha

shows how a Bodhisattva can attain the highest
enlightenment by various stages of contemplation.
The Suvarna-prabhdsa (a dharma), dating from
not later than the 6th cent. A.D., is partly philosophical, partly legendary, and partly ritualistic
in

its contents.

The Hindu goddesses Sarasvati

and Mahadevi are introduced, and magical formulae
and Tantra practices are dealt with. The Rdstrapdla-sutra (before A.D. 600), besides containing
Buddha's description of the qualities of a BodhiIts main
sattva, introduces a number of jdtakas.
interest lies in its prophecy of the future decay of
for its realistic descriptions must largely
;
reflect the lax morality of the Buddhist monks of
the 6th century. The most important of all the

religion

sutras of the Mahayana are the Prajnd-paramitds,
They
or sutras on the 'perfection of wisdom.'
deal with the six perfections of a Bodhisattva, but
especially with the highest, prajnd, wisdom,' the
knowledge of the doctrine of nothingness, which
The
denies not only being, but also not-being.
doctrine of the Mahayana sutras was systematized
'

by Nagarjuna, originally a Brahman who flourished
about A.D. 200 and founded the Madhyamika school,
one of the main branches of the Mahayana. In
order to remove the otherwise insoluble contradictions of complete nihilism, he lays down in his

Madhyamika sutras

that the doctrine of

Buddha

on two kinds of truth. The one is the conventional truth of everyday life (in which the
higher truth is latent), and the other is truth in
the highest sense. It is only through the lower
that the higher truth can be taught, and it is only
through the latter that nirvdna can be attained.
This distinction resembles that between the higher
and the lower knowledge in the Vedanta system of
the Brahmans(see Madhyamaka, Madhyamikas).
Nagarjuna cannot be regarded as the originator
of the Mahayana doctrine itself. There must have
been teachers and texts of that doctrine more than
a century before his time for Mahayana texts
were translated into Chinese in the 3rd cent. A.D.,
and the Gandhara type of Buddhist art, which
rests

;

represents the Mahayana doctrine, came into being
about the beginning of our era.
Asanga {q.v.), the eldest of the three sons of a

Brahman from Peshawar, probably

flourished in

the Hrst half of the 4th century. Originally an
adherent of the Sarvastivada school, he became
the main exponent of the Mahayanist Yogachara
school, which recognizes existence in consciousness
(vijndna) only, denying the reality of the phenomenal world. The only absolute entity is truth
(bodhi), which is manifested in the Buddhas, and
which is attainable solely by those who practise
yoga in ten stages. Yoga {q.v.) was thus brought
Mahayana
inix) systematic connexion with the
doctrine.
Asanga expounds the tenets of this
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school in his Mahayana-Sutralamkdra, a work
consisting of memorial verses (kdrilcas) in various
metres and a commentary written by himself.
Asahpa's brother, Vasubandhu, one of the most
important figures in Buddhist literature, distinguished for profound learning and great powers of
independent philosophic thought, is remarkable as
having written autlioritative works representing
both the great divisions of Buddhism. His most
important work, belonging to his earlier and
Hinayana period, was his Abhidharma-koia, which
deals M'ith ethics, psychology, and metaphysics,
but is known only through a Sanskrit commentary

and Chinese and Tibetan translations. In later
life he was converted by his brother Asauga to the
Mahayana doctrine, when he composed a number
of commentaries on various Maliayana siitras,
which have, however, been preserved in Chinese
The most imand Tibetan translations only.
portant of the later Mahayanists was Santideva,
who probably lived in the 7 th cent, and was the
author of two works. The first, ^iksa-samuchchaya,
or 'Summary of the Doctrine,' is a manual of the
Mahayana teaching, consisting of memorial verses
The other is the
(kdrikds) and a commentary.
BodhicJiaryavatara, or Entry into the practice of
enlightenment,' a religious poem of great literary
merit, inculcating the pursuit of the highest moral
The aim in both works is the attainperfection.
ment of enlightenment as a Bodhisattva by means
of infinite compassion and the veneration of Buddhas,
'

the highest wisdom being the belief in nothingness
(iunyatd).
An indication of the decay of Buddhism in India
is the approximation of its later literature to that
Thus the Mahayana sutras show
of Hinduism.
striking resemblances to the Brahmanic puraiias,
containing, like these, mahdtmyas, or glorifications
of particular localities, and stotras, or hymns addressed to various deities. There are also separate
stotras, like those addressed to Visnu and Siva
many of them glorify the goddess Tara, the female

counterpart of the Bodhisattva Avalokitesvara.
A further sign of degeneracy is tlie increasingly
important position which the dhdranis, or spells,'
begin to occupy in Mahayanist literature. They
appear to have existed from the 3rd cent. A.D.
They were probably in their earliest form intelligible siitras containing Buddhist doctrine, but
unintelligible mystic syllables gradually began to
Finally,
prevail as the ' kernel of magjc powers.
under the influence of the Saivite tantras they
became pure gibberish and entered as essential
elements into the Buddhist tantras.
The Tantras {q.v.), which probably date from
the 9th to the Uth cent., and are composed in
barbarous Sanskrit, represent the final stage in
the degradation of Indian Buddhism. They are
treatises partly concerned with ritual (kriyatantra) or rules of conduct (charyd-tantra), partly
with the esoteric doctrine of the Yogis {yogatantra). The former class is a revival of the old
Brahman ritual of the Grhyasutras, and the
mystical syllables contained in them are addressed
not only to Buddhas and Bodhisattvas, but also
to Saivite deities. Most of the tantras, however,
are connected with yoga, starting from the mysticism of the Madhyamika and the Yogachara
schools.
The yogi here aims at the highest
knowledge of nothingness (iunyatd), not only by
asceticism and meditation, but by magical rites,
hypnotism, and other expedients. The teaching
and practice of this yoga are a mixture of mys'

'

ticism, sorcery, and erotics, accompanied by disNothing of Buddhism remains
gusting orgies.
in them, for they differ in no respect, except in

being described as ' promulgated by Buddha,' from
the Saivite tantras, inculcating as they do the
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worship of the lihga and Saivite gods, and introducing numerous female deities into their cult.
LiTBRATUBE. — H. Kem, Manual of Indian Buddhism, Str&B8burg, 1896, pp. 1-8; L. de la Vall6e Poussin, liouddhimm :
Etudes et inaUriaux, BruHscU, 1897 T. W. Rhys Davids
Buddhism, London, 1001, Lect. 11., Buddhist India, do. 1903;
chs. ix.-xi.; M. Winternitz, Gesch. der ind. Litteratur, toI. 11.
Die buddh. Lilteratur Leipzig, 1913 (contains very full
pt. i.
bibliographical notes on editions, translations, books, and
articles on qwestions of detail
e.g., on the hiwtory and authenticity of the Pali canon, p. 1).
A. A. MACDONELL.
;

•
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(Chinese).— The vast mass of
Chinese literature is divided by Chinese scholars
into four classes classics, histories, writings of
philosophers, and belles lettres. The terra king,
translated ' classic,' means originally the warp of
a web, and by metaphorical extension comes to
mean what is invariable, a rule. The Chinese
classics are, therefore, those books which are regarded by the Chinese as canonical. Taoism and
Buddhism as well as Confucianism have their
classics ; but in speaking of the Chinese classics

—

one has in view the books of the Confucian canon
only.
If we speak of them as sacred,' we expose
ourselves to misleading associations. We do, indeed, meet with the phrase Sheng King as designating the Confucian canon, where Sheng is the word
which is used in Christian literature to express the
idea of holiness. Originally, however, it refers to
'

perfection of wisdom ('sage,' 'sagely'), and does
not of itself suggest any relation to the divine.
Of the perfect Sage it is said
He is seen, and the people all reverence him ; he speaks, and
he acts, and the people all are
the people all believe him
pleased with him (Doct. of the Mean, xxxi. 3).
:

*

;

'

The authority

of the classics is due not to any
special inspiration, but to their connexion with
sages or sagely men who possessed this ideal
development of human nature. Degrees of authority are recognized ; Mencius, e.g., in some of his
pronouncements is held to have fallen short of the
In so far as educaperfect balance of Confucius.
tion was founded on and almost confined to the
Less
classics, their influence hasi been enormous.
legitimately their connexion with the sages has
given them a pre-eminent share in that reverence,
passing into superstition, with which all written

and printed paper is regarded by the Chinese.
Among the commentators on the classics, Chu Hsi
(A.D. 1130-1200) has long been considered to be the
The number of books
standard of orthodoxy.
embraced in the Confucian canon has varied. The
Imperial edition of the T'ang dynasty included
thirteen books. The present canon, taken in the
strictest sense, includes the Five Classics and the

Four Books.
I. The 'Five Classics.'—{I) 1 King. -The Book
of Changes.' The germ of this is the Eight Trigrams, further elaborated into sixty-four, alleged
to have been copied by Fu Hsi, a legendary ruler
of early China, from the back of a mysterious
creature which appeared from the waters of the
Yellow River. The diagrams are combinations of
whole and broken lines, and are supposed to correspond to the powers of nature heaven, earth,
Wen Wang added to the diagrams
fire, water, etc.
Chou Kung supplemented these
his Definitions
with his ' Observations j and, finally, Confucius
added ' Ten Chapters of Commentary,' and the
As being the joint work of
classic was complete.
these four sages, it enjoys a great reputation. It is
a compound of obscure and fanciful speculation and
But with regard to its
of a system of divination.

—

—

'

'

;

'

meaning and its origin, whether it is native to
China or may be connected with Babylonia or
elsewhere, various opinions have been held by
scholars.
(2)

Shu King,

ments.'

— We

'

The Book of Historical Docua canon of one hundred

read of
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historical documents, ascribed on inadequate evidence to Confucius, with a preface the Confucian
authorship of which is even more doubtful. What
now exists is this preface and fifty-eight books of
documents, the tradition of which is traced back to
two scholars, Fu Sheng and An Kuo. The twentyfive books which rest on the sole authority of the
latter are gravely suspect.
The whole collection
of documents, which by no means forms a continuous history, falls into five divisions the books of
T'ang, of Yii, of Hsia, of Shang, and of Chou.
The earliest documents refer to a period about
2000 B.C., the latest to 627 or 624 B.C. Whatever

—

be the admi.xture of legendary matter, the documents are of much historical interest. As a record
of early moral and religious ideas their value is
also great.
The political ideal is a benevolent
autocracy, and sovereignty is conferred or withdrawn according to the righteous judgment of God,
who raises up the instruments of His providence.
(3)

Shi King, 'The Book of Odes.'— This com-

prises three hundred and five odes, with the titles
only of six more, traditionally said to have been
selected by Confucius from the numerous pieces
extant in his time. This account greatly exaggerates his share in the making of the classic.
Confucius attached great educational value to the
odes.
He claims that their design is summed up
in this :
Have no depraved thoughts' ; but, while
they are free from indecencies, a number of them
spring from irregular passion. The subject-matter
of the odes is various praise of virtuous kings and
ministers, and of chaste and submissive wives
longing for absent friends, and the joy of reunion ;
the griefs of neglected officers and forsaken wives
complaints of injustice, remonstrances with careless or wicked rulers ; celebration of State banquets
xnA sacrifices. The odes are not arranged in chronological order, but in four classes: (I) 'Lessons
from the States,' 15 books of odes from various
feudal States ; (2) ' Minor Odes of the Kingdom,'
8 books ; (3) ' Greater Odes of the Kingdom,' 3
books ; and (4) ' Odes of the Temple and the Altar,'
3 books. The earliest odes date from the Shang
dynasty (1765-1122 B.C.), and the latest from the
time of King Ting (605-585 B.C.) of the Chou
'

—

Much can

dynasty.

be gathered from the odes

illustrating early Chinese civilization.
Collection of Treatises on the Rules
(4) Li Ki,
of Propriety or Ceremonial Usages.'
Of the
' Three
Rituals,' the / Li, the Chou Li, and the
'

—

last only has a place among the Five
It is a collection condensed from a larger

Li Ki, the
Classics.

group of documents in the 1st cent. B.C., and
augmented and finally fixed In the 2nd cent. A.D.
The various treatises, which are not arranged in
any logical order, cover a great variety of subjects

— birth, capping, marriage, death, mourning, sacrifices,

education, and intercourse between persons

different grades and ages.
There is much
wearisome detail, but it is from this classic that
we learn the genius of the Chinese race as embodied in religious and social usages.
Ch'un Ch'iu, lit.
(5) Ch'un Ch'iu, 'Annals.'
' Spring and Autumn,'
a common name for annals,
is the only one of the Five Classics ascribed to
Confucius himself ; but it falls so far short of
Mencius's eulogy of the Ch'un Ch'iu which he
of

—

knew that doubt— not supported by other evidence
— has been expressed as to whether our Ch'un Ch'iu

indeed the Sage's work. It seems to be founded
and may be merely transcribed from, the annals
of Lu, Confucius's native State. It is an absolutely
bald record of such things as the beginnings of the
seasons, State-covenants, wars, deaths of persons
in high estate, and extraordinary events.
The
notices of eclipses are important as affording
chronological data. The record runs from 721 B.C.
is

on,

(Chinese)

to the 14th year of

work

ends,

and

up to the time

Duke

Ai,

when

Confucius's

supplemented by

his disciples
of his death, 16th year of Duke Ai
is

Even Chinese scholars admit that the
record is not impartial, and is guilty of concealing
the truth. An unfortunate cloud thus rests on the
character of its author. The best known commentary on the Ch'un Ch'iu is the Tso Chuan, which supplements it in a lively style and carries the record to
467 B.C., with one entry of a slightly later date.
2. The 'Four Books.'
(1) Lun Yii, 'Analects.'
(478 B.C.).

—These

—

were probably compiled by Confucian

scholars of the second generation. Conversations
with Confucius and disconnected sayings of his,
mostly quite brief, form the staple of the work
but bk. 19 contains sayings of disciples only, and
these occur also in other books. The main themes
are ethics and government. In spite of the general
failure even to seek after righteousness, it is maintained that human nature is made for virtue, which
is a life-long task.
For the attaining of virtue
there is sufficient strength, if only it is exerted.
Hence the importance of moral culture, though

some may be incapable of it. The ideal man
(Chun Tzfl) is depicted, and such topics as filial
piety, friendship, and perfect virtue are discussed.
'Reciprocity' not to do to others what one would

—

not have done to oneself

—

is the highest moral
intentional reticence on extramundane matters. In politics the moral ends of
government are emphasized, as is also the influence
of a virtuous ruler over his subjects.
Bk. 10 contains many particulars as to Confucius's deportment and habits. More important are the scattered
estimates of Confucius by himself.
(2) Ta Hsiieh, ' The Great Learning,' is so called
with reference either to the importance of its
matter or to the maturer age of its students.
The text appears to be fragmentary. In one recension it forms a section of the Li Ki ; but as
usually printed it is arranged by Chu Hsi, though
without authority, into text by Confucius and
comment by Ts§ng TzU. The book professes to
trace the development of morality from investigation of things, through extension of knowledge,
sincerity of the thoughts, and rectification of the
heart, up to cultivation of the person (which is the
central idea) ; and then on to regulation of the
family and tranquillizing of the empire. The work,
though not without some excellent moral ideas,
falls far short of its promise.
(3) Chung Yung, 'The Doctrine of the Mean'
(probably rather 'Equilibrium and Harmony'), is
ascribed to K'ung Chi, grandson of Confucius,
commonly known as Tztt Ssti. This treatise, like
the Ta Hsiieh, forms a section of the Li Ki.
Human nature, as given by heaven, is the source
of morality.
In its original state it is equilibas developed into right action it is harrium
mony.' The beginnings of this development lie at
hand in ordinary duties and virtues, particularly
in reciprocity,' which is here developed positively
vi. 31P).
(=the Golden Rule; cf.
Such
development of nature is exhibited in the sages.
When it is so developed that fact and ideal

There

rule.

is

'

'

'

;

'

ERE

coalesce,
sincerity

we have

Some have

'sincerity.'

by innate endowment

this

some attain to
the summum bonum,
;

it by moral instruction.
It is
and has a transforming influence on things and
men. Confucius is eulogized extravagantly, though

perhaps not precisely identified with the ideal man
who is the equal of heaven.
(4) Mencius (371-288 B.C.).— Seven books of his
teaching remain, which are credibly ascribed to
Mencius himself in collaboration with his disciples.

The main

Human

nature

topics are ethics and politics.
This
for righteousness.
original constitution is the child-heart which good
is

made
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men

preserve. Menciiis maintains the disinterested
nature of the att'ections, and asserts as according
to nature the subordination of the passions to
moral control. Nature in ordinary men and in the
sages is one and the same, but for its development
The passion nature
ceaseless ellort is required.
If nature
is not to be suppressed but disciplined.
does not evince its goodness, it is only as a hill
bare
of
verdure.
constantly grazed on appears
Untoward circumstances should be regarded as
divine discipline.
Repentance so purges a man
that he may even worship God. Mencius's views
on politics are mostly developed in conversation
with contemporary rulers, with whom he uses, on
the whole, an admirable frankness. Government
Such a
should be benevolent and righteous.
'

Its main congovernment inevitably prospers.
Above all,
cerns are agriculture and education.

who

importance in a
If a monarch
be utterly unworthy, it is not rebellion to depose
him but this must be done in accordance with the
decree of heaven revealing itself in the popular
Mencius acutely criticizes the heretical
mind.
In IV. ii. 26 he recommends
views of his time.
observation of phenomena as the source of knowledge.
His style is lively, the illustrations abundant and mostly apt, and the dialectic keen. He
has popularized and given a tone of his own to the
doctrines of Confucius, to which his work is the
most interesting approach.
the people,
State,

are of the

must have a stable

first

livelihood.

;

—

LiTBEATURB. For the English etudent the most accessible
works are J. Legrge's ed. of the Chinese Classics, Hongkong,
1861-72, and the volumes ot his translations in SEE iii.2 [1899J,
In W. A. P. Martin,
xvi. tl8S2), xxvii. [1886], xxviii. [18S6].
Banlin Papers, 2nd ser., Shanghai, 1894, there is a chapter on
'Chinese Ideas on the Inspiration of their Sacred Books.' For
a more general view of Chinese literature one may refer to
A.Wylie, Notes on Chinese Literature, London, 1867; H. A.
GUes, A History of Chinese Literature, do. 1901 ; W. Grube,
Gesch. des chines. Litteratur'^, Leipzig, 1909.

P. J.

Maclagan.

LITERATURE (Dravidian).—Dravidian literature is the record of the best of the thought of
those peoples of S. India who speak languages
designated by Kumarila Bhatta, in the 7th cent,
The four principal
of our era, as Andhra Dravida.
literary Dravidian languages are now Telugu,

Tamil, Kanarese, and Malayalam. According to
the Census Beport of 1911, Telugu is spoken by
23i millions of people, Tamil by a little over 19
millions,

Kanarese by lOJ

millions,

and Malay-

alam by 6| millions. That the Sanskrit-speaking
Aryans were acquainted with S. India at an early
period is evident from the mention of the Andhras
by the grammarian Panini (probably c. 350 B.C.),
but Aryan immigration into the South came
at so late a period that the southern Dravidian
languages retained, with but few exceptions, their

own

characteristic grammatical structure. Their
vocabulary was, however, enlarged by the inclusion of Sanskrit technical terms and words or their
corruptions. So widely did this Aryan influence
on the literature of the South spread in course of
time that J. Vinson says
'Not one Telugu, Kanarese, or Tamil book now in existence
;

independent of Sanskrit.
Writing was not applied to
vernacular languages before the 4th century. It was the Aryan
Brahmana or Jains or Buddhists who first having learned the
vernaculars used them for literary purposes and then taught
is

.

.

.

The preliminary or
the natives to write and compose works.
Jain period must have lasted two or three centuries (Siddhdnta
Dipika, August 190S).
'

The southern inscriptions of Asoka show that
writing must have been familiar to the people by
the 3rd cent. B.C. The present southern scripts
are, however, all derived from the Andhra alphabets of about the 4th cent, of our era. Telugu
and Kanarese alphabets date from the 5th cent.,
while the oldest Tamil cursive writing comes
Previous to any writing
from the 7th century.
or written records the folk-songs of the people.
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moral aphorisms as well as their lyric outand war, set as they were U> music,
were handed down by memory from generation to
their

bursts of love

generation. P. Sundaram Pillai states that more
than 19,000 lines of the hymns of the early poet
Sambandhar, not later in date than the 7th cent.,
are still extant:
Most of them appear to have been uttered impromptu, and
all of them being lyrical are set to music.
The original tunes
are now mostly forgotten.
They were lost in the later airs
introduced by Aryan musicians of the north' {Some Milestones
in the History^ of Tamil Literature, p. 6).
The intruding Aryan influence so blended with the
indigenous Dravidian element that the Aryan lute
(vina) completely ousted the primitive Dravidian
musical instrument {ydl), no reliable description
of which remains on record.
Similarly, the old
grammars and the grammars of the Paninian and
Andhra school of grammarians have been superseded by the now standard authority for all classic
compositions, the NanNul, composed bj' a southern
Jain grammarian, Pavanandi, about the beginning
The Nan Nul lays down the
of the 13th century.
rule that to reject the old and obsolete usage and
to adopt new and modern usage is not an eiTor
but a yielding to the necessities of time and cir*

'

cumstance (G. U. Pope, Third Tamil Grammar,
Madras, 1859, Rule 462, 'Nan Nul'). Notwithstanding this salutary rule, Dravidian prose and
poetry are considered worthy of commendation by
the learned only when they are as difterent from
the spoken vernaculars as Anglo-Saxon is from
'

modern English. The more they hold themselves
aloof from tlie colloquial language of the time and
people, and the more they are swathed in archaisms, the more they merit the praise of pandits.
The earliest, and therefore the purest, Dravidian
literature, as freest from Aryan influences, lies
enshrined in works dating from about the 2nd
Collections known as the Ten
cent, of our era.
Classical Poems are assigned to a very early date
these were succeeded, by Eight Compilations of

;

various authors. Eighteen shorter stanzas, including the moral aphorisms of the Kural of Tiruvalluvar, followed, and the four hundred quatrains of
the Ndladiydr, said to have been composed by a
Jain poet of about the 8th century. The latter
quatrains show strong Aryan influences, dealing
as they do with the ordinary topics of Indian
metaphysics the pain of existence, transmigraSome of
tion of the soul, and release therefrom.
the quatrains are mere translations from such
Pope, who
Sanskrit epics as the Mahabharata.
translated and annotated the Naladiyar in a
scholarly edition, described it as The Bible of the
Cultivators of the Soil.' Its style, however, is so
classical that no cultivator of the soil could understand the meaning of the verses unless explained
to him in the language that he is accustomed to
speak. The moral epigrams of the Kural and
Naladiyar, in couplets and quatrains, have been
acclaimed as the highest achievements of Dravidian
literature.
Pope (Kural, p. xiv) truly says of the
Kural (and the same applies to the Naladiyar)
is often little else than a string of
that a line
crude forms artfully fitted together.' Style such
as; this, framed on Sanskrit corrupt compounds,
can hardly claim the title of literature, however
epigrammatic or moral the underlying and hidden

—

'

'

thought may be. The Ndladiydr is, nevertheless,
well suited to fill its present r61e as a literary
puzzle for Tamil students at the Madras Universitj',
or for Honours candidates at other Universities.
To the same period, from the 2nd cent, to the
10th cent., are ascribed the chief versified Tamil
romances the Mani Meklialai, the Silapp'adhikdram, and the most perfectly constructed and
the most untranslatable, on account of its open
erotic sentiment, of all Tamil romances, the

—
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Jivakachintamani.
These poems, amid a surrounding of love and romance, give a vivid view
of early Jain and Buddhist life in S. India and
reliable accounts of the doctrines of the Jain and
Buddhist faiths.
They still await translation
into English to make them available for historical
purposes.
No translation could possibly convey
the peculiar charm of the stately and leisured
style of the original, its melodious and harmonic
sequences of sound, and the subtlety of its quaint
and involved conceits of metaphor.
J. Vinson
{Manuel de la langue tamoule, p. xlv) has given a
valuable and balanced judgment respecting the comparative value of the best of Dravidian literature.
'

A

Malg:r6 tout, cependant, la litt^rature tamoule est secondaire.
il n'est pas

part peut-6tre les recueils de sentences morales,

un pofeme de quelque importance dont une traduction complete puisse 6tre lue sans fatigue par des Europfeens.
Ses
descriptions y sont diffuses, monotones, pleines de mauvais
goOt et d'exagg^rations choquantes, conformea d'ailleurs k un
type unifonue donn6. Ses pofemes d'amour ne eont pas plus
varies, et les pofemes de guerre se ressemblent tous ; ce sont
proprement des jeux d'esprit, des amplifications de rh^torique
8Ur une formule g6n6rale et sur un canevas minutieusement
r6gl6.
L'invention et I'imagination ne peuvent s'y exercer que
Bur les dt^tails, sur les expressions, sur la mesure, sur la forme
ext^rieure en un mot.'

This Aryan influence on the religious literature
(see Dra VIDIANS [South India]) and even on the
indigenous folk-songs of the people has had the
result that without a previous knowledge of Sanskrit much is almost unintelligible.
According to
C. E. Gover (Folk-Songs of Southern India, p. 14),
who gathered together folk-songs from the varied
peoples of S. India,
the foreign element progressed till almost the whole written
of the country became Brahmanic.
Indigenous
fell into undeserved contempt or, where that was not
gossible, was edited so unscrupulously that the original was
idden under a load of corruption.'
'

literature

poetry

This Aryan influence so permeated the whole spirit
and vitality of indigenous literature that Appakavi,
a grammarian of the 17th cent., contemptuously
declared that Telugu adaptations from the Sanskrit
were merely for the use of women and 6udras.

The distinguished Dravidian scholar, G. V. Ramamurti, who quotes the above in his Memorandum
on Modem Telugu (Madras, 1913, p. 3), further
states that, should a Brahman read the Edmdyana
for religious merit, he reads the Sanskrit original
and not a Telugu adaptation. The same writer,
who is an ardent advocate for a reformed pure
Dravidian literature freed from Sanskrit corruptions, states only the truth when he says
*A Sanskrit original, whether it is the Ramayaqa or Mahabharata, is much simpler in style and language than a translation
:

of it (pp.
'

cit. p. 6).

the simple peasant values these
Telugu, Tamil, Kanarese, or Malayalam imitations of, or adaptations from, the Sanskrit poems,
epics, and purdnas.
Read as they are by professional reciters under the village tree during the
long star-lit evenings, they hold the simple folk in
spellbound wonder and awe as they listen to a
running translation and commentary in the current
vernacular. They teach the village folk the simple
story of life, of the rewards and joys of those who
had faith in the gods and thereby gained salvation
through the grace of the deity, of the triumph of
good over evil, and, above all, the loved stories of
wifely devotion and patient suffering under unmerited calamities.
Literature. — R. Caldwell, A Comparative Graimtiar of the
Nevertheless,

Draoidian Languages-, London, 1S75
C. E. Gover, The
Folk-Songs of Southern India, do. 1872; V. Kanalcasabhai,
T?ie Tamils Eighteen Hundred Years ago, Madras, 1904
G. U.
Pope, trr. of Rural, London, 18S6, Ndla(}iyar, Oxford, 1893,
Tiru Vdchakam, do. 1900 M. Seshagiri Sastri, Essay in
;

;

;

Tamil

Literature, Madras, 1897 ; P. Sundaram Pillai, Sonne
Milestones in the History of Tamil Literature, do. 1895 ; S. C.
Chitty, The Tamil Plutarch, Jaffna, lSfi9.
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(Egyptian).— The great bulk
Egyptian sacred literature may be

(Egyptian)

in three divisions: (1) the Pyramid Texts
the Book of the Dead, with its related group
of books, the Book of
Duat (or of knowing that which is in the under world), the Book
of Breathings, the Book of Gates, etc. ; and (3)
miscellaneous writings, embracing a number of
hymns to various gods, Ra, Osiris, Hapi, Amen,
such writings as the Lamentations, and the Festival
Songs of Isis and Nephthys and the Litanies of
Seker, and a number of legends concerning the

grouped

;

(2)

Am

gods and their relations to mankind.
t. The Pyramid Texts.
These constitute by
far the most important body of Egyptian sacred
writings known to us, not only because they exhibit the religious beliefs of the nation at a very
early period in its history, but also because the
remains of primitive traditions embedded in them
enable some of the Egyptian beliefs to be traced
back even to pre-historic times, and because the
development manifest in the later versions of them
shows how gradual but important changes were
happening in Egyptian religious belief within a

—

definite period.

The great pyramids of the IVth dyn. kings have
no interior inscriptions, and it was supposed that
this was true of all other pyramids also, until in
1880 Mariette's workmen at Saqqarah managed to
effect an entrance to the pyramid of Pepy I. of the
Vlth dyn., and later on to that of Merenra of the
same line, and found that both contained lengthy
hieroglyphic inscriptions, hewn in the stone and
coloured green. Eventually inscriptions were found
in five pyramids, of which the oldest is that of
Unas

of the

Teta,

Pepy

Vth dyn. and the

others are those of
II., all of the
Vlth dynasty. The inscriptions thus cover a period
of about 150 years, from 2625 to 2475 B.C., or, on
Petrie's Sinai dating, from about 4210 B.C. onImmediately after their discovery the
wards.
texts were edited by Maspero, and the attention
devoted to them has been steadily increasing. The
best edition at present available is that of Sethe
altdgyptischen
Pyramidentexte,
Leipzig,
{Die
,

I.,

Merenra, and Pepy

1908-10).
These texts are, then, the oldest body of religious
literature extant in the world, and a great deal of
the material embodied in them carries us back to
very much earlier times than their own sufficiently
early date, referring to primitive customs and conditions of life which had long been extinct by the
time of the Vth and Vlth dynasties. The later
versions show traces of editing, which has been
undertaken in order to meet the new developments
of religious thought arising in a period of 150 years.
Broadly speaking, the object of these writings is to
secure blessedness in the after life to the king on
the walls of whose tomb they are inscribed ; for
there is as yet no trace of any idea that the immortality postulated for the Pharaoh may be also
the property of the common people. The whole
contents of the texts are directed towards the one
purpose of securing entrance to the abodes of bliss
for the dead king, and unification with the gods
when his entrance is secured. These contents fall
under the following divisions: (1) funeraiy ritual
and ritual of mortuary offerings, (2) magical charms,
(3) ancient ritual of worship, (4) ancient hymns,
(5) fragments of ancient myths, and (6) prayers on
behalf of the dead king.
The material is arranged in sections, each of
is headed by the words ' Utter (or recite)
the words.' Of these sections the pyramid of Unas
contains 228, and the other pyramids make up the
number to 714. The amount of material is thus
considerable, as may be judged from the fact that
in Sethe's edition it fills two quarto volumes with
over 1000 pages of text. It is arranged in the
most haphazard manner possible, the scribes re-

which
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sponsible for the different versions having made
(as usual in Egyptian religious writings) not the
slightest attempt to group together the various
The hymns
types of matter enumerated above.
scattered through the collection already exhibit a
familiar poetical arrangement, in the form of couplets showing parallelism in the ordering of words
and thoughts ; and the texts are not devoid of a
certain wild and rude power of imagination which
Thus, when
entitles them to rank as literature.
the dead king rises to the vault of the heavens,
'

Clouds darken the sky,

The
The
The
The

Stars rain down.

Bows

[a constellation] etapger,

bones o{ the hell-hounds tremble,
gatekeepers are silent
When they see king Unas
Dawning as a soul.

And there is some power of fancy in the passage
which pictures the king, after he has passed the
lily-lake and drawn near to the gates of heaven,
being challenged by voice after voice, out of the
world of the dead, 'Whence comest thou, son of
my father?' until, at last, when answer has been
duly made to all the challengers, they fall silent,
and the dead Pharaoh enters unopposed upon his
heavenly kingdom.
The life of blessedness which the Pyramid Texts
contemplate has already ceased to be that which
we may take to be the earliest form of the Egyptian
conception of the life after death that of sojourn
at and about the tomb. The deceased king's realm
is in the sky, and, moreover, in the east of the sky

—

— this

in absolute contradiction to later belief,

which always placed the abode of the blessed dead
In the sky the king may develop
in the west.
he may become a star,
either of two destinies
or he may be associated with Ra, the sun-god,
These two
finally becoming identified with him.
destinies no doubt represent two different strata
of earlier belief, which have been slumped together according to the regular Egyptian custom
:

of associating incompatibles

without attempting to

reeoncUe them.

The

earliest form of belief represented in the
solar ; the deceased is constantly identified
with Ka, and the Osirian belief is referred to in
terms which show that it was held to be incompatible with, or even hostile to, the solar form.
Certain prayers are designed to protect the pyramid
and its temple against the intrusion of Osiris ; and
other passages show that ' to the devotee of the
Solar faith, Osiris once represented the realm and
the dominion of death, to which the follower of

texts

is

Re was

not delivered up (Breasted, Development
(^Religion and Thought in Ancient Egypt, p. 140).
Gradually, however, and, as the texts show, even
within the Pyramid Age, the Osirian faith began
to assert its power and to appropriate part of the
place which the solar religion had formerly occupied.
In doing so the Osirian conception of the
life after death, originally one of an under world,
becomes more or less solarized, and the two faiths
interpenetrate to some extent but, on the whole,
the Pyramid Texts present us with the picture of
'

;

the gi-adual assertion of superiority on the part of
the Osirian faith over the earlier solar creed. It
would appear that in this transformation we witness the triumph of popular over State religion, as
it is evident that, to start with, the solar faith was
the State theology, while the cult of Osiris was
always a popular form of religion.
On the whole, there is no more interesting body
of religious literature in the world than this, the
most ancient of all, and its interest is due, not to
its own intrinsic value alone, but also to the fact
that it takes us nearer than any other religious
writing to the primitive ideas of mankind as to the
modes of life in the world after death. Passages
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such as those which describe how the dead king in
tlie other world lassoes and disembowels the gods,
cooking them in his kettle, and eating them,
'Their great ones for his morning meal,
Their middle-sized ones (or his evening meal.
Their little ones for hia night meal,'

80 that 'their magic is in his belly,' have their
own value as literature for the wild power and
vigour of imagination which they reveal but they
are still more valuable as survivals of a period when
the Egyptian, whom we have never seen save in
the decent, ordered civilization of the dynastic
period, was actually an unregenerate savage, with
beliefs on the same intellectual level as those of
other uncivilized races.
2. The Book of the Dead.
Next in importance
to the Pyramid Texts comes the collection of sacred
writings which has for long been regarded as representative of Egyptian religious literature, and
is most widely known by the totally erroneous
;

—

The Book of the Dead. The only justification for the use of this title is that the texts more
or less regularly used in the collection were, like
the Pyramid 'texts, entirely designed for the
advantage of deceased persons in the other world.
The Egyptians themselves called the collection
'
The Chapters of Pert em ^^u,' or ' The Coming
title of

Forth by Day' (or 'Ascending by Day'), a

whose significance

is

title

somewhat obscure, though

the contents of the chapters suggest that it may
have something to do with the powers which the
knowledge of them conferred upon the deceased to
go in and out from his tomb, and to live an unfettered life in the other world.
Concerning the
early history of the Book of the Dead we have no
certain information.
In fact, there is practically
no literature extant from the period between the
Vlth and the Xlth dyn. to show the development
of religious thought.
In the middle kingdom,
liowever, under the Xlth and Xllth dynasties,
there begins to appear a series of texts which are
regarded by some as an early recension of the Book
of the Dead. These texts are written no longer on
the walls of tombs, but on the inner surface of the
cedar coffins in which the well-to-do people of
the period are buried. They are generally written
in black ink, and are ornamented with coloured
borders representing the usual funerary offerings
to the deceased.
About one-half of the material
thus preserved is taken from the Pyramid Texts,
the other half consisting of material which is met
with later in the genuine Book of the Dead ; so
that, really, the inscriptions of this period occupy
a middle position between the old texts, whose
object was the service of the king alone, and the
later book, which was a popular compilation intended for the use of all and sundry. It might
be useful, therefore, to distinguish these Middle
Kingdom texts by some such title as that of Coffin
Texts,' which Breasted employs to denote them.
The writing of these texts is marked by the same
carelessness and inaccuracy which characterize
the later versions of the Book of the Dead. The
scribe's sole object was to cover the prescribed
surfaces as rapidly as possible it was never expected that his work would be seen again, and
consequently he took the least possible trouble
with it. In one instance the same chapter is repeated five times over in a single coffin. Apparently
the thought that by his carelessness he might be
prejudicing the safety of his patron in the other
world did not worry the Egyptian scribe.
The Cofiin Texts are intermediate in character,
as in time, between the Pyramid Texts and the
Book of the Dead. The old solar ideas of the
Pyramid Texts are still present but the Osirianizing process, already begun, has been carried a
stage further, and now we have indications of the
'

;

;
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the essentially Osirian idea of an
ander world into the old solar idea of a celestial
heaven. Breasted epigrammatically sums up the
the Coffin Texts towards
dip of the balance
the Osirian side by the remark that in the Pyramid
lifted
skyward, while in the
Texts Osiris was
Coffin Texts Ra is dragged earthward (p. 277).
The idea of a Western Elysium, in contradistinction
to the solar idea of an Eastern one, begins to
appear, and the character of the Elysium begins
to approximate to that of the Sekhet Aaru, Field
of Bulrushes,' as found in the Book of the Dead.
Thus one of the chapters of the Coffin Texts is
concerned with Building a House for a Man in
the Nether World, digging a Pool, and planting
Fruit trees.' Already the Coffin Texts exhibit
instances of the desire, which reaches full development later, of furnishing the deceased with words
of power to enable him to assume various transformations. Various texts enable him to transform
himself into 'the blazing eye of Horus,' into an
e^Aei-bird,' or into the servant at the table of
Hathor
and along with this development comes
another which reaches an extraordinary pitch in
the Book of the Dead that of charms to protect
the deceased against the dangers of the under
world.
Thus there are charms for preventing
the head of a man from being taken from him,'
intrusion of

m

'

'

'

'

'

;

—

'

and crocodiles, for preventing a man from being obliged to walk head downwards, and so forth. This kind of rubbish, towards
which the Egyptian mind had an extraordinary
inclination, increases steadily in amount until the
really valuable morality of the Book of the Dead
is almost choked under its senseless bulk.
The Book of the Dead, properly so called, makes
its appearance with the New Empire in the 16th
and following centuries B.C., under the XVIIIth
and XlXth dynasties. The change from inscriptions on tomb-walls to inscriptions on the inner
surfaces of coffins is now followed by a further
change the texts which form the new compilation
for the use of the dead are now written on rolls
of papyrus, and placed in the coffin.
The various
versions extant from the XVIIIth to the XXIInd
dyn. have mainly been derived from tombs near
Thebes, and therefore the Book of the Dead of this
period is known as the Theban Recension. It
cannot be too clearly understood that there never
was a standard text, or anything even remotely
approaching to such a thing. Probably no two
papyri agree as to the number of chapters, or the
contents of them, and the divergencies are extraordinarily great.
The size and content of the
so-called Book of the Dead which was buried with
any particular man depended entirely upon the
power or the will of his friends to purchase a
satisfactory copy for him or the reverse. The poor
man has a meagre roll a few feet in length, containing a pitiful selection of a few of the more
important chapters ; the rich man may have a
sumptuous version from 60 to 100 ft. in length and
containing anything up to 120 or 130 chapters. In
the XVIIIth dyn. the scribes began to ornament the
text with designs in black outline, known as vignettes. Little by little the practice developed, and
in the XlXth dyn. the illustrated papyrus had become the rule. The illustrations are often beautiful
Eieces of illumination, and sometimes attention
as been given to them at the expense of the text.
In the most notable papyri of the XXIst dyn.
the development of the artistic work continues at
the expense of the text, which has become very
corrupt, and also begins to contain passages which
are not found in the older versions. This tendency
is accentuated In the XXIInd dyn. papyri, which
contain sections that, strictly speaking, have no
connexion with the Book of the Dead, And from
for repulsing serpents

:

(Egyptian)

this time onwards there is a falling off in the
versions, until a time is reached when no copies
of the book seem to have been written.
This

period coincides with the decline of the power of
the priests of Amen-Ra.
In the XXVIth dyn., however, the book takes
a new lease of life. It now appears to have been
reduced to some sort of order, to have been, in
fact, edited and systematized.
The result of this
editing is the Saite Recension.
It contains four
chapters which have no counterparts in the earlier
versions.

In the Ptolemaic period we have a version which
best represented by the Turin Papyrus, from
which Lepsius prepared his well-known edition.
It is the longest extant collection of texts, containing nominally 165 chapters some of them, however,
are really vignettes, and others duplicates, the
number of actual chapters being 153.
Meanwhile a number of short religious works
had been compiled, containing what at this period
was deemed to be most essential in the old versions
of the book, and these are more commonly found
in the end of the Ptolemaic period than the full
version.
These are known as the Shai-en-Sensen
('Book of Breathings'); they contain no hymns,
no addresses to the gods— nothing, in fact, which
does not directly refer to the life of the deceased in
the world beyond. They may be regarded as an
epitome of all that the Egyptian hoped to obtain
in the spirit world.
In the Roman period there are still found small
rolls of papyrus inscribed with statements referring
to the happiness of the deceased in the next world ;
and even in the early centuries of the Christian era
the knowledge and use of the book were not quite
extinct, for selections from it are found on coffins
as late as the 2nd century.
If we take into consideration the fragmentary
versions in use as late as the 2nd cent. A.D., the
actually extant documents of Egyptian religion,
the Pyramid and Coffin Texts, and the Book of
the Dead, cover a period of practically 3000 years
on the most limited system of dating and, allowing for the fact that even in the earliest texts
theological ideas are to a great extent developed
and stereotyped, we shall probably not exceed
reasonable limits in saying that these documents
represent the theological development of at least
5000 years. Petrie's system of dating would, of
course, considerably extend this period.
The object of the Book of the Dead was simply
and solely to secure for deceased persons eternal
life and all the advantages which the Egyptian
considered desirable in the world beyond the grave
is

—

;

(ef.

art.

Death and Disposal op the Dead

There are chapters the knowledge
which was intended to preserve the body from
decay or the ravages of certain animals e.g., ch.
xxvi., 'Of driving away Apshait' (the beetle or
cockroach), and ch. xlv., Of not suffering corrupchapters providing
tion in the under world
charms against the serpent Apepi, the serpent
Rerek, and the crocodile that comes to take away
the charm from the deceased chapters Of not
letting a man be burnt or scalded in the under
world,' and Of not eating filth or drinking filthy
water in the under world,' and so forth.
[Egyptian]).
of

'

'

;

;

'

'

Generally speaking, it may be said of these
chapters, and of many others of similar import,
that they are somewhat melancholy reading.
Allowance has, of course, to be made for the fact
that they are full of allusions to a mythology the
knowledge of which has almost absolutely perished,
and that these allusions may have been full of
signification to the Egyptian, though they are
meaningless to us. It seems, however, that very
early the sense of a number of the references had
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already been lost, as tliere are several chapters
which contain glosses on the various allusions,
and these glosses do not always agree. Very often
the chapters do not rise above the level of mere
vulgar incantation. Sometimes they consist simply
of an endless series of names supposed to have
magical power ; sometimes they are merely ludicrous e.g., oh. xxxiii., 'Of repulsing serpents in
the under world
'

'Hail, thou serpent Rerek,

advance not hither
Behold Seb
and Shu. Stand atill now, and thou Bhalt eat the rat which is
an abominable thing unto Ka, and thou Shalt crunch the bones
1

o( a tllthy cat.'

The most important chapter of the book is
cxxv., which eniDodies the Egyptian conception of
the judgment of the dead. It consists of three
parts
the introduction, the famous
Negative
Confession,' and a concluding text, and is fully
discussed in artt. CONFESSION (Egyptian), and
'

:

Ethics and Morality (Egjfptian).
The fundamental religious idea of the Egyptian
mind was that of immortality, and it is to the
Pyramid Texts and the Book of the Dead that we
owe our knowledge of the extraordinary development which this idea had reached in Egypt at the
wonderful perwas maintained and worked

earliest historical period, of the

sistency with which it
out into almost endless detail, and, most of all, of
the strange resemblances which the Egyptian conception of resurrection and immortal life presents
to the Christian conception. The Book of the Dead
is not to be taken as in any sense a complete statement of Egyptian belief a thing which as yet is
conspicuously lacking. The name sometimes given
to it, The Egyptian Bible,' is a total misnomer.
But in the working out of its central theme it
affords unquestionable evidence of the fact that the
conception of immortality and resurrection held by
the ancient Egyptian was such as no other religious system of antiquity ever approached.
Little is told us of whether any intercourse was
expected in the other world with the souls of those
who had been known on earth, but chs. lii., ex.,
and clxxxix. at least indicate that the deceased
looked forward to recognizing and being protected
by the spirits of his father and mother.
The other sacred books related to the Book of
the Dead may be briefly dismissed.
The Book of the Overthrowing of Apepi contains
fifteen chapters treating of the various methods of
destroying this enemy of souls in the under world.
Its material is largely borrowed from the Book of
the Dead (Papyrus of Nesi-Amsu, British Museum).
The Book of Knowing that which is in the Duat
contains a description of the twelve parts of the
under world through which the bark of the sun
journeyed during the hours of night. It tells the
names of these divisions, of the gates and gods belonging to each, and states the advantages to be
derived from a knowledge of these names.
The Book of Breathings is largely a compilation
from the Book of the Dead, and in the later periods
was buried with the dead, being placed under the
left arm, near the heart.
Under this heading
3. Miscellaneous writings.
are to be included numerous hymns of Ka, Osiris,
Hapi, Ptah, and other gods (cf. art. Hymns [Egyptian]) ; the Festival Songs of Isis and JVephthys ;
the Litanies of Seker the Lainentations of Isis
and Nephthys, and other similar works.
The Festival Songs and Lamentations are poems
dealing with the Osirian myth, and supposed to
be recited by the two goddesses with a view to
efiecting the resurrection of the dead Osiris.
The
ancient Legends of the Gods and their relations to
mankind are found in inscriptions in several tombs
(notably in the tomb of Seti I.) and in various
papyri, and have been frequently translated.

—

'

—

;

96

In addition there are certain books which do
not strictly come under the heading of sacred,' but
have yet a semi-religious character. Among them
may be mentioned the Precepts of Ptah-Jietep, of
Gcmnikai, of Ani, and of Khen-tu-hetep, writings
essentially of tlie same character as the book
of Proverbs, while the Lay of the Harper (or
Song of King Antef) may be compared with
Ecclesiastes, and a remarkable comment on the
social and moral condition of the land in the
Middle Kingdom is found in the Admonitions of
Ipuwer.
'

Literature.— 1. PTRAMtD Texts.— Versions G. Maspero,
InscHptions lies pyramides de Saqqarah, Paris, 1S94 K.
Sethe, Die alldgyptischen Pj/ramidentezlc, Leipzig, 1908-10.
Examples of the texts are given by E. A. W. Budge, Egyptian
lieligion, London, 1908, and Literature of the Egyptians, do.
:

IjCS

;

1914. The best summary of their contents and appreciation of
their importance is found in J. H. Breasted, Deveioyment of
Religion and Thought in Ancient Egypt, do. 1912.
ii. TUE Book
of the Dead.— Versions: Collin Texts, P.
Lacau, 'Textes religieux," RTr xxvi. [1904 J-x.\vii. [1906],
xxviii. [I906j-xxxiii. [1911J ; R. Lepsius, Aelteste Texte des
Todtenbuchs, Berlin, 1867 ; S. Birch, Egyptian Texts of the
Earliest Period from the Cojln of Amainu. London, 1886;
Budge, Facsimiles of Egyptian Hieratic Papyri in the British
Museum, do. 1911.

Book of the Dead proper.— Weniom: E. Naville, Das
dgyp. Todtenbitch. Berlin, 1888
Lepsius, Turin Papyrus,
Leipzig, 1842; Birch, tr. of the Turm Papyrus in C. C. J.
Bunsen, Egypt's Place in Universal History, Enj. tr., v.,
London, 1867 Budge, The Book of the Dead, do. 1898 (contains
also a translation of the Book of Breathings)
Maspero, hieroglyphic transcript with Fr. tr. of abridged version of the Book
of the Dead, in Les Mamies royales de DHr-el-Bakari, Paris,
;

;

;
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iii.

ITJi/r/JVOS.— For

hymns,

etc., cf. Litera-

ture in art. Hymns (Egyptian). A good popular rendering of
the Legends of the Gods is found in M. A. Murray, Ancient
Egyptian Legends, London, 1913. The Admonitions of Ipuuier
have been rendered by A. H. Gardiner, Tfie Adtn<mitimu of
an Egyptian Sage, Leipzig, 1909.
iv.

General references.— h. Erman, Handbook of Egyp.

Religion, Eng. tr., London, 1907 ; A. Wiedemann, Ret. of
the Anc. Egyptians, Eng. tr., do. 1897; P. Le Page Renouf,
Origin and Growth of Rel. of Anc. Egypt* (HL), do. 1897
G. Steindorif, Rel. of the Anc. Egyptians, Eng. tr., do. 1906
Naville, The Old Egyptian Faith, Eng. tr., do. 19C9 ; G. A.
Reisner, Tfte Egyptian Conception of Immortality, do. 1912

A. H. Sayce, The ReU qf Anc. Egypt-, Edinburgh,
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—

(Indian Vernacular).
The
modern vernaculars of India may
two main classes that written
under Musalman, and that written under Hindu,
literature of the
be divided into

—

The former dates from the Mughul
conquest, and was composed mainly in the Urdu
form of Hindostani. Up to the introduction of
printing at the beginning of the 19th cent, it was
nearly all in verse and was confessedly written on
Persian models and in Persian metres. The earliest
works date from the 16th cent. A.D., but the
standard of composition was set by Wall of
Aurangabad in the Deccan, who flourished at
the end of the 17th cent., and who is known as
the Father of Behta,' Eehta being the technical
name for the form of Hindostani used by these
poets. From the Deccan the taste for this literature
spread to Delhi, where Wall found numerous
successors, and thence to Lucknow.
The most
celebrated of the Delhi poets were Rafiu's-Sauda,
best known for his satires, and Mir Taqi, famed
for the purity of the language in which his
Ghazals and Mathnavis were expressed.
Both
these flourished in the 18th century. Among the
Lucknow poets the most celebrated was Mir Hasan
Hindostani prose hardly existed as
(18th cent.).
literature till the foundation of the College of Fort
Williain in Calcutta at the commencement of the
19th century. It began with the preparation of
text-books for students at the CoUege, and since
then has had a prosperous existence. It has been
specially successful in the department of fiction.
The novels of such authors as Ratan Nath Sarshar
and Abdu'l H^'li™ Sharar are worthy of a wider
circle of readers than that to which they are
influence.

'

'
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condemned by the language

in

(Indian Vernacular)

which they are

Chandra, and, indeed, for epic poetry of every

grew up under

description.
In Hindostan proper, numerous followers and
imitators of Tulsi Das have narrated the story of

written.

Although the above

literature

Musalman

auspices, its language has been successadopted by many educated Hindus, some of
whom are looked upon at the present day as
masters of an exceptionally pure style.
The beginnings of Hindu literature in the modem
vernaculars were religious. In the North, up to
about the 16th cent. A.D., the language of religion
was Sanskrit, but, in the South, vernaculars were
employed at a much earlier period. There is a
great collection of Saivite texts in Tamil, said to
go back to the 2nd or 3rd century. The more
important of them are described in the art.
Dra VIDIANS (South India). To these can be added
a long list of Vaisnavite works in the same language
dating from before the time of Ramanuja (12th
cent.).
The most noteworthy of these are referred
to by A. Govindacharya in two papers in the JRAS
(1910, p. 565 ff., and 1911, p. 935 tf.). The Dravidian
doctors employed both Sanskrit and Tamil for
their writings. As a rule, it may be said that the
Vadagalais, or Northern Tamils, wrote in Sanskrit,
while the Tefigalais, or Southerners, wrote in
Tamil (cf. Govindacharya, in JRAS, 1912, p. 714).
In Northern India vernacular religious literature
is of enormous extent and, considered merely as
fully

It owes its origin to
literature, of great merit.
the spread of the Vaisnavite Bhakti-Marga under
Earaananda and his followers (see art. BhaktiMarga, vol. ii. p. 539 fl'., esp. 546). All the great
writers of this early period belonged to humble
ranks of life, and were not Sanskrit scholars.
Each therefore wrote in his own vernacular.
'The greatest of all the moderna, Tulsi Das, although a
Brahman by caste, was abandoned by his parents at birth, and
wa.s picked up and educated by a wandering ascetic. _ Kabir
was a weaver, and Dadu a humble cotton-carder. Namdev,
the founder of Marajiha poetry, was a tailor, and his most
famous successor, Tultaram, a struggling Sudra shopkeeper.
Tiruvalluvar, the brightest star in the South Indian firmament,
was a Pariah, the lowest of the low and Vemana, the most
admired of Telugu writers, was an untaught peasant.' ^
In Northern India this bhakti-XiteraXnve falls
into two groups that devoted to Kamachandra,
and that devoted to Krsna (Krishna). In both
;

—

cases it includes not only devotional works, but
all branches of literature ancillary thereto.
In the art. Bhakti-Marga (vol. ii. p. 543) it has
been pointed out that the foundation of the religion
This is
is the belief in the fatherhood of God.
more especially true as regards that literature in
which Kamachandra is regarded as the most perfect
presentation of the Deity, and on this idea is based
some of the most lofty poetry that India, ancient
or modern, has produced. In the Ganges valley,
Kabir (15th cent.) preached the doctrine in wise
and pithy sayings that are still household words in
Hindostan. An oflshoot from his teaching was the
Sikh religion, whose sacred book, the Adi Granth,
is a collection of hymns by various authors formed
by degrees in thecourseof the 16th century ( see artt.
Granth, Sikhs). Both Kabir and Nanak (the
founder of Sikhism) were more or less sectarian in
greater man than either, but
their teaching.
the founder of no sect, was the famous poet Tulsi
Das (16th-17th cent.), the author of the religious
epic entitled the Rdnia-charifa-manasa, or 'Lake
of the Gestes of Rama,' and of at least eleven other
His influence down to the
important works.
present day over the people of HindSstan cannot
be overrated. Tulsi Das was a native of Awadh
(Oudh), and this country was the scene of Ramaehandra's early life and of his latest years. The
poet, therefore, wrote in the Awadhi dialect of
Eastern Hindi, and this form of speech has ever
since, in the Ganges valley, been the only one
employed for celebrating the deeds of Rama-

A

1

G. A. Grierson, in

IGI

ii.
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Kamachandra, and the same subject has also,
though to a less extent, attracted writers in other
parts of India. In Bengali there is the 16th cent.
Kirttibas Ojha, which is still recited
In Marathi, the learned
at village festivals.
Moiopant wrote several poems dealing with Kama,
but the favourite deity of this language is Krsna.
In the south of India we have a Tamil Ramdyana
written by Kamban in the 11th cent., a Malay alam
Rdma-charita of the 13th or 14th cent., and a
Kanarese Rdmdyana by Kumara Valmiki, said to
be one of the oldest works in that language.
The literature based on the presentation of
Kr§na as the Deity differs from the Rama-literature
in one important particular.
The love of God is
represented, not as that of a father to his child,
but as that of a man for a maid. The soul's
devotion to the Deity Is pictured by the selfabandonment to Krsna of his queen Radha, and all
the hot blood of Oriental passion is encouraged to
pour forth one mighty torrent of prayer and praise
The whole idea is based on
to the divine Lover.
sexual relations ; and, though the mystics who first
wrote of it did so in all purity of conscience, in
later years it developed into erotic poetry of a
character too gross for description.
It is natural that most of the literature of this
According to
school should take a lyric form.
tradition, Krsna's earlier exploits centred round
the town of Mathura, and it was from this locality
that his worship in the Ganges valley spread to
other parts of Northern India. Hence, just as the
Rama-literature is couched in Awadlii, so the
Krsna-literature of Hindostan is mainly recorded
in the Braj Bhakha dialect spoken round Mathura.
Its most famous writer was Silr Das (16th cent.),
the blind bard of Agra. His Sura-sdgara, or ' The
Ocean (of songs) of Sur Das,' and the epic of Tulsi
Das are considered to have exhausted between
them all the possibilities of Indian poetry no
In spite
later poet could write anything original.
of this dictum, one later writer in Braj Bhakha,
composed
the
Jaipur
(17th
cent.),
Eihari Lai of
Sat Sai, or Seven Centuries of verses, a collection
of seven hundred masterpieces in dainty miniature
painting of scenes or incidents in the life of Krsna.
Numerous other writers connected with this phase
of religion followed Sur Das in the Ganges valley.
In Bihar, to the east, he was preceded by Vidyapati Thakur (15th cent.), who, however, ^vrote in
He was
his own language, an old form of Biharl.
the first of the old master-singers of Eastern India,
and was followed and imitated by Chaitanya and
Assam,
other religious lyric poets in Bengali.
further east, and, in the west, Rajputana, Kashmir, Gujarat, and the Maratha country have all
been prolific in this style of composition, the most
famous writers being Mira Bai, the queen poetess
of Mewar (15th cent.), and Tukaram (17th cent.)
the Maratha. In the south of India we have the
great TamU hy mnology, the Ndldyira-prabandham,
some of the contents of which are said to date from
the 12th cent., and, in Telugu, the Bhdgavata of
IJammera Potaraja, which ranks as a classic.
There are also several works in Kanarese.
Reference has already been made to the Saivite
There is a considerable
literature of S. India.
The best
literature devoted to Siva in the north.
known is that of Bengal, where the worship of
Durga, the Sakti, or energic power of Siva, is
very popular. There were numerous writers who
dealt with the worship of this goddess. The most

Ramdyana of

—

'

admired

is

'

probably

Mukundarama Chakravarti

(17th cent.), author of the ^rtmanta Sauddgar,
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or Adventures of the Merchant srinianta,' and
the Vhandi, a poem in praise of the goddess
Durga. Extracts from the latter have been translated into English verse by E. B. Cowell [JASBe
There is also a considerIxxi. [1902], extra no.).
able Saivite literature in Kasliniir. This directly
deals with Siva, rather than with his iakti, and is
more in agreement with the saivite writings of the
South described in the art. Dravidians (S. India).
few lines must be devoted to the non-religious
vernacular literature of India. Of great importance
are the bardic chronicles of Rajputana, Gujarat,
and the Maratha country. The name of the earliest and most famous of these, the Prithirdj Rasau
of Chand Bardai 12th cent. ), is familiar to students
of J. Tod's Bajasthan (London, 1829-32, frequently
reprinted), in which the poem is freely quoted.
semi-historical work, the Padumdwati of Malik
Muhammad, is an epic poem in Awadhi of considerable merit.
The technical study of poetics gave rise to a
large literature, to a certain extent ancillary to
the literature of religion. Its most famous writer
in Northern India was Kei^av Das of Bundelkhand
(16th cent.), who wrote in Braj Bhakha.
The introduction of printing into India has given
an immense impetus to the writing of books. It
is impossible to deal with the results of this great
increase in the mass of reading matter, good and
bad ; it must suffice to say that, so far as Hindu
literature is concerned, it has tended more and
more to follow English models. The only writer
in the vernacular who has gained a high reputation in both Europe and Asia on the grounds of
originality and imagination is the modem Bengali
'

A

(

A

poet Rabindra Nath Tagore.

—

LiTERATDRB. The Only work attempting to deal with the
vernacular literature of India as a whole ia R. W. Frazer,
A Literary History of India, London, 1898 G. A. Grierson,
in /G/, vol. ii. (Oxford, 1908), ch. xi., may also be consulted.
Brief and incomplete accounts of the literatures of most of the
literary languages of S. India have appeared in such periodicals
as IA and in prefaces to grammars and dictionaries. For
Mara^hi literature the English student can find the most accessible account in the preface to J. T. Molesworth, Mard^hi
Dictionary 'i, Bombay, 1867. For Bengali see Dinesb Chandra
Sen, History o/ Bengali Language and Literature, Calcutta,
1911, the philological parts of which should be used with
caution, and a valuable collection of selections from Bengali
literature entitled Vaiiga Sdhitya Parichaya, Calcutta, 1914.
For N. India generally cf. G. A. Grierson, The Modern Vernacular Literature of Hindustan, Calcutta, 1889
the dates in
this are frequently taken from native sources, and are not
always to be relied upon. See also C. J. Lyall, art. ' Hindastani Literature,' i'Br " xiii. 4,83 ft. and GaaeSa Vihari Misra,
Syama Vihari Misra, and Sukadeva Viliari Misra, Mi^rabandhu-vindda (Hindi), in course of publication, pt. i., Khai;idwa
and Allahabad, 1913.
G. A. GRIERSON.
;

;

;
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(Je^vish).— The term

'

Jewish

literature' is used to cover those writings of the
Jewish people which were composed after the completion of tlie Biblical (OT) canon, and which are
devoted to the discussion or exposition of Judaism
its teachings, its history, and its documentary
sources and designed primarily for Jewish readers.
This definition excludes all such works of Jewish
authorship as, though written in Hebrew and meant
for Jewish readers, deal with matters of general
learning or literature.

—

—

I. The transition from oral tradition to
WRITTEN RECORDS.— BeUveen the completion of
the Hebrew canon and the rise of Jewish literature

there is an interval of several hundred years, and
the reason why the literary activity of the Jews
was so long in abeyance is that they regarded it as
unlawful to commit their teachings to writing.
The Scripture, as the Book par excellence, could
sutt'er no other book to approach it
all supplementary doctrine must be imparted orally (.-nin
.ns
h]i2a)
to set down the oral teachin" in
writing is forbidden.'
Thus even the Biblical
Apocrypha were regarded as D'lix'n onsD, exVOL. VIII.
;

'

;

'

—

(Jewish)
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The idea tliat the production
new works was unlawful must have been pre-

traneous books.'
of

valent by the time of the elder Siracli, and honce
his collection of proverbs could not be received into
the canon ; an author who wished to reach the
public by a book had to publi.sh it under u)me
ancient and venerable name, such as Daniel.
That tlie Alexandrian Jews were at that time
displaying a remarkable literary fertility did not
allect the Jewish authorities in Palestine at) all,
for the works of the fonner were written in Greek,
and could, therefore, make no claim to canoiiicity.
Thus all the creations of the Jewish mind in this
epoch remained unwritten
translations of the
Bible, prayers, academic and popular instniction,
the development of law and custom, of ethics and
religion all these were carried on by oral instruction only.
Apart from letters and fugitive notes
relating chiefly to ancient pedigrees,' tliere is only
a single document that has come down from ancient
times in a written form, viz. the roll of festivals
(n'jj^n n^jD), a list of joyous memorial days of the
Jewish nation (Jth 8", xap/iocrio'ai oIkov 'lopariX)
that remarkable Aramaic calendar which stands
as a monument of Jewish national pride, though
;

—

—

extant only in a revised form with relatively
late scholia {JE viii. 427 f.).
It would appear that as regards the Haggada
the interdict upon written communication was
somewhat relaxed soon after the fall of the Jewish
State, while as regards the Halakha it was still
rigidly observed (Bab. Gittin, 606).
The first complete literary product of post-Biblical Judaism is
it is

the Mishna, which was redacted c. A.D. 200 by R.
Nasi. Whether the Mishna was at once
committed to writing is a question which is still
as it has been for a thousand years a subject of
controversy among scholars and, while there are
ostensible indications of its having been in written
form from the first, yet our reliable sources rather
support the hypothesis that at the time of its
redaction and even for centuries afterwards it was
still transmitted in a purely oral form {JE viii.
By the time we reach the redaction of the
614).
Babylonian Talmud, however (c. A.D. 500), the
ancient prohibition must at length have been set
aside, the change being necessitated, indeed, by
the exigencies of the period the repeated interference of the State in forbidding the continuance
of the seminaries in their traditional ways and
also by the enormous growth of the material,
which had now become too great a load for the
human memory. In view of these facts, the last
of the AmOraim and the Sab6ralm found it necessary to break with the past by committing the
Talmud to writing, and they thereby cleared the
ground for the growth of a Jewish literature.
Once the ban against writing had thus been lifted
from the Halakha that important domain where
the interdict had been observed most rigorouslyJewish scholars formed the resolution, hesitatingly at first, but with time ever the more confidently, to write down and make more generally
known the facts of their people's life and doctrine.

Judah

—

;

—

—

—

II.

Literary periods. —Jewish

literature, in

the fifteen centuries of its development, has passed
through a variety of phases. To the period from
c. A.D. 500 to 1000 we must assign its initial stages,
in which the various branches of literature had to
be evolved and wrought into form. While formerly
knowledge of every kind was contained and indiscriminately massed together in the Talmud, special

departments were now gradually disengaged from
the mass, and were dealt with in monographs and
more or less systematically. To the Ga6n Sa'adya
b. Joseph (A.D. 892-942 ; see art. Sa'ADYA) belongs
1 Cf. Joel Miiller, Briefe und Responsen au^ der vorgaondisch£n jiidischen Literatur, Berlin, 1886.
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the distinction of liaving been the first to treat of
the most widely varied branches of Jewish theology in special works, and thus to have laboured
as a pioneer, so that he has been lightly named
'
the chief of the speakers in every place.' From
A.D. 1000 to 1200 Jewish literature passed through
its mediaeval period of fertility in two ramifications,
viz. a Hispano- Arabic, which displays a powerful
tendency to scientific thoroughness and systematization, and a Franco-German, which in more
characteristic fashion further elaborated the tradiThe period from
tional materials of knowledge.
1200 to 1500 was one of decline, and from 1500 to
1750 one of profound decadence, during which the
literary activity of the Jews was mainly confined
to Poland and the East ; but, from the advent of
{[q-v.] 1729-86), Jewsh literature, now in contact with the spirit of European
culture, experienced a fresh revival which, mainly

Moses Mendelssohn

under the influence of Leopold Zunz (1794-1886),
developed into a scientific treatment of Judaism,
i.e. a methodical and critical discussion of the
thought expressed in the Jewish teachings and
evolved from the Jewish mind, and has since found
expression in numerous works, not only in Hebrew,
but in all the languages of Europe. We cannot
here trace Jewish literature throughout its various
epochs and in all its phases it must suffice to examine the chief departments in which it was specially
active, to indicate the tendencies that asserted
themselves in it, and to search for the reasons that
led to the success of this or that particular work.
;

A

characteristic feature of Jewish literature, as
contrasted with the literatures of other peoples, is
that it is not so much the work of individual
authors as the collective product of the spirit
In many cases, too, it is Ul preof entire epochs.
served a result of the fact that it was not studied
by the learned only, but spread among all classes
and, further, that it did not merely serve an intellectual interest, but also provided for a religious
need, and was in consequence often disseminated
and transmitted by untrained hands, in a form
very different from what was originally intended.

—

(Jewisn)

indeed, not having been completed till after A.D.
1000(cf. /j^xii. 57fi'.).
'Midrash' [q.v.) denotes
exposition of Scripture, and was at first attached to
the particular passages explained but in the Bible
itself we find tlie word used in the sense of a reproduction of older narratives (2 Ch 24" ; cf. 13^^).
The Midrash was of a twofold character ; from the
text of Scripture it evolved laws the Halakha
or else deduced moral and religious teachings,
adding stories and parables the Haggada. The
;

—

—

Halakhic Midrash was compiled chiefly in the
schools of R. Ishmael ben Elisha (early 2nd cent.
A.D.) and R. 'Aqiba (see art. Akiba ben Joseph),
and the latter school continued to be regarded as
authoritative ; the work of both schools, however,
being in the mass subsequently lost, has come down
to us in mere fragments and it is only recently that
we have been able, with the help of the Midrash
hag-Gadh6l, a compilation of the 13th cent., written
in Yemen, to piece the remains together, and obtain
an approximate idea of the form of the ancient
Midrashlm.
The Haggadic Midrash is of vast
extent much of it is included in the Talmud, but
Leaving out
it is found also in special collections.
of account the immense number of smaller Middistinguish
the
viii.
ff.),
we
may
rashlm (JE
572
following great compilations the Midrash Rabba
or Midrash Rabb6th to the Pentateuch and the
Five M^gill6th, to Esther, Ruth, Song of Solomon,
Lamentations, and Ecclesiastes, the Tanhuma to
the Pentateuch, and the Midrash to the Psalms,
Proverbs, and Samuel ; but, while all these continuously follow the order of their respective texts,
the P^siqta collections deal only with selected portions of the T6rah or of the Prophets, for use at
Mention should
festivals or on special Sabbaths.
also be made of the two great Midrashic compilations known respectively as the YalqUt Shim 6nt,
which probably took shape in Germany during the
12th cent. A.D., and embraces the entire Bible, and
the Midrash hag-Gddhdl of Yemen already referred
to, which is confined to the Pentateuch {ib. 557 IF.).
;

;

:

The Haggadic Midrash has been brought within
reach of contemporary scholarship by the
monumental works of Wilhelm Bacher, Die Agada
III. Tbe several departments of Jewish
LITERATURE. — Jewish literature in its entire der babylonischen Amorder, Strassburg, 1878, Die

may be conveniently brought under the
following categories, with which we shall deal in
order: (1) Scripture study and investigation of
the Hebrew language (2) works relating to the
Talmud ; (3) historical literature ; (4) systematic
theology and (5) liturgical and secular poetry.
I.
Scripture study and investigation of the
range

;

;

Hebrew language.—Jewish

literature is first of
as it was originally, exegesis of Scripture
Biblical study in the broadest sense of the term.
Targum and Midrash constitute its earliest forms,
and perhaps the two were originally one, for the
Targum was of the nature of paraphrase, and thus
involved a kind of exegesis. Traces of the old, nonliteral rendering of the Scriptures are found in the
so-called Palestinian Targums the Targum of
Jonathan and the Fragmentary Targum. For the
Pentateuch, however, the rendering to which
Aquila first gave the name of the Targum of
all,

—

Onqelos, and which assumed its definitive form in
the Babylonian schools of the 3rd cent. A.D.,
became the standard of authority it was recited
in the synagogue, and was generally regarded by
the Jews as the Targum. For the Prophets, again,
the acknowledged standard was the so-called
Targum of Jonathan not much later in date
than that of Onqelos while here, too, the other
Palestinian Targums fell into the background.
For the Hagiographa there was in the period of the
Talmud no recognized Targum at all, and the
renderings which we now possess were separately
executed in the course of centuries, some of them,
;

—
;

the

Agada
Agada

der Tannaiten, do. 1890, 1902, and Die
der paldstin. Amorder, do. 1892-99.
The Midrash frequently gives simple explanations of the words and meaning of the Scripture

text, but this is by no means its primary interest
in the main it is concerned with religious and
Jewish scholarship did not
devotional ends.
evolve a rational exegesis of its own exegesis
in the scientific sense till the time of Sa'adya,

—

—

who was a

pioneer and wrote independent commentaries upon, as also a translation of, the whole
Bible.
In his excursuses he, too, writes with a
but, on the whole, his chief
religious purpose
concern is the rationalistic, grammatical, and
;

The movement
lexical exposition of Scripture.
which he initiated owes its further development
In Europe
in the main to European scholars.
there arose two great exegetical schools, one in
Spain, the other in Northern France. The Spanish
school was largely influenced by Arabic learning, and its most prominent representative was
Abraham ibn Ezra (1093-1168), whose works superseded those of all his predecessors (cf. JE vi. 520 ff.,
and art. Ibn Ezra, § i). His commentaries had
they have come
an extraordinary popularity
down to us in various MS copies, and were appended to the first printed editions of the Bible.
The Northern French school, again, while it cer;

tainly lacked the scientific bent, the philological
foundation, and the general culture of the Spanish,
yet by its devoted study of the Biblical text and
its sympathy with the spirit of the written word
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who combined the study of the language with the
exegesis of Scripture, and may also be regarded as
the most eminent independent representative of
sense.
representatives, who particularly Samuel b. Meir Biblical literature among tlie Jews of last century.
have, in fact, been re-discovered With the name of Luzzatto that of Abraham Cleiger
(c. 1085-c. 1174)
but the favourite and (1810-74) deserves to be specially associated. Speakby modem scholarship
most widely circulated commentary of the Middle ing generally, we may say that the Biblical science
Ages was the work of Solomon b. Isaac of Troyes, of the Jews during last century was profoundly
called Kashi (1040-1105), who combined the old influenced by the contemporary critical works of
method of the Midrash with the eflbrt to ascertain Christian scholars in the same field.
2. Works relating to the Talmud.— The Talmud
the plain meaning and consequently, though he
certainly ^ves the dry details of exegesis, we also came to be the most important, the most comprehensive, and the most highly esteemed branch of
find in his work passages of an attractive and
edifying character.
His commentary eclipsed Jewish literature ; it is in a sense bound up with
from the outset Biblical study, as its germs are found in the Midall others in general esteem
rash, and as it purports to be nothing more than an
to the present day it has been widely read, and
while exposition of and a complement to the Scriptures.
has formed a subject of study by itself
It consists of two parts, tlie Mishna and its eluciin the course of centuries it has drawn to itself
over a hundred special commentaries, and ranks in dation, the latter being the Talmud in the narrower
the popular mind as the commentary /car i^oxh" sense the term Cmara, which is usually applied
(cf. JE X. 324 ff. ).
blending of the characteristic to the second part, is of relatively late origin, and
tendencies of the Spanish and Northern French was introduced into the text by the clerical censorship.
Our use of the expression the Talmud
schools appears among the scholars of Provence,
from whose group sprang David Kimhi (1160-1235; involves a presumption due to the facts of historical
development for, although there is but one Mishna,
cf.
vii. 494 f ), whose exegetical works on the
Prophets and the Hagiographa were specially there are two commentaries upon it one of Palestinian, the other of Babylonian, origin.
predecessors
and
prized.
The re-discovery of the
In the
successors of the exegetes named, as also the his- process of historical development, however, the
seminaries of Palestine were early dissolved, while
torical evaluation of the entire literature of the
those of Babylonia maintained their position, and
period, has been the work of modern scholarship.
In Kimhi's commentaries we find a new type of succeeded in establishing the regulative supremacy
exegesis the philosophical, which soon passed into of their views and decisions. Tlie result was that,
the mystical. Of the works that favour this type, although in the earlier period the Palestinian
those especially which were able to bring their more scholars were held in great honour, and their
stubborn materials into a popular and generally decisions sought in all important questions, eventuaccessible form attained a great vogue.
These ally the scholars of Babylonia came to be the sole
include the long-popular commentaries of Don recognized authorities. In the age of the G'onini
Isaac Abarbanel (1437-1508; cf. JE i. 126), and (c. 600-1040) the Babylonian Talmud had secured
so high a place in general esteem that its Palesalso those of the so-called Btiirists {JE iii. 232),
dating from the age immediately after Moses tinian counterpart was virtually forgotten ; and
Mendelssohn. On the whole field of exegetical when, about the year 1000, the latter was once
literature of. JE iii. 162-176.
more brought to mind, consolation for its long
Closely associated with the exegesis of Scripture neglect was sought in the pretext that the decisions
were the works dealing with Hebrew philology. of the Palestinian scholars had been known to the
Linguistic study among the Jews was but rarely Babylonians, and had been duly taken into conregarded as an end in itself, but, as the science of sideration by them. In consequence, the Palesthe language in which the Scripture was written, tinian Talmud remained in comparative obscurity ;
was pursued mainly as an adjunct to Biblical it was not studied to anything like the same extent
investigation.
The literary treatment of Hebrew as the Babylonian, nor did it find a single commengrammar and lexicography was systematically pro- tator during the entire mediseval period moreover,
secuted by the Hispano- Arabic school, the masterly its text suffered such gross deterioration that we
works of which, however, were composed in Arabic, can now scarcely hope to see it restored even to a
and accordingljr, even when translated into Hebrew, semblance of its original form. It should be noted,
attracted but little notice ; the philological writings however, that a few Halakhic collections from
Palestine, the so-called Minor Tractates, were
of Judah b. David Hayyuj (b. c. 950 JE vi. 277 f.)
and Abu al-Walid Marwan ibn Janah (early 11th appended to the Babylonian Talmud, and were
cent. ; ib. vi. 534 fF. ), important as they are, were studied in conjunction with it, thus becoming a
re-discovered only recently. The works of Abraham factor in the further development of religious
ibn Ezra enjoyed an enormous vogue, as did also, practice and religious law. The two Talmuds are
and even in a still greater degree, the grammar not related to the Mishna in the same way ; in the
and dictionary of David Kimhi, which have in Palestinian Talmud we have the commentary to
many quarters retained their pre-eminence until forty Mishnaic Tractates, belonging to the first
recent times. From the 15th cent., however, a four Orders
in the Babylonian we have thirtymarked decline in linguistic studies began ; in pro- six only, principally from the second, third, fourth,
portion as mysticism prevailed, interest in the and fifth Orders, whUe of the first and sixth Orders
exact investigation of Hebrew fell away
the only one tractate in each is dealt with.
works of Elijah Levita (1468-1549 ; cf. JE viii.
As the Talmud, until the dawn of the modern
46) attracted much less notice in Jewish than in epoch, occupied the central place in Jewish learnChristian circles. Philology remained in a state ing, and formed the supreme standard of religious
of neglect until it was restored to its rightful posithought and practice among the Jews, it became
tion by the Mendelssohnian gi'oup the manuals of the nucleus of an enormous literature, which, in
connexion with its more outstanding representaJ. L. Ben-Ze'eb (1764-1811; JE ii. 681 fi.) were
widely studied until they were superseded by more tives, may be summarized in the following divisions.
modern and more competent works. The revival
(a) Explanatory works. — For ao intricate a work as the
of Hebrew philology was due in a very special Talmud, explanation was indispenaable; its own expositions were
frequently
very brief, and tlie links of connexion could be supdegree to the pioneer work of S. D. Luzzatto
plied only by those who had been initiated into the peculiar
(18'00-65
cf. JE viii. 224 fT. ).
Luzzatto was at the mode of its dialectic moreover, the language of the Jews, like
same time the first Jewish scholar for centuries their general conditions of life, underwent in process of time
amount

of liighly meritorious and
for the discovery of tlie verbal
It failed to gain recognition in its ripest

did a large

exemplary work
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;

;

;
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and was no longer the same aa was presupposed
The need ot explanation was felt at an early
in the Talmud.
date, and soon, indeed, explanatory notes seem to have been
attached to the text and transmitted with it ; thus we find
writers o( the 10th cent, quoting verbatim from comments
dating from the 6th.i On the other hand, what we may call an
expository literature was not evolved till a much later day, for
it was the a"6nim of the 10th cent who first felt constrained to
supply written comments— first of all in the form of explanations of words ; and these, again, were the germs of the comprehensive dictionaries, of which the most celebrated was the
radical changes,

Kome

JJi ix. ISOff.).
The first commentaries in the ordinary sense, however, were produced in N. Africa c. a.d. 1000 besides explaining words, they
gave short notes elucidating the context. The most important
of these N. African commentaries is that of B. yananel b.
Hushiel of Kairwan (990-1050 ; ct. JE vi. 206). In Spain little
progress was made in the composition of commentaries,
although it was in that country that the most influential
Mishna commentary ot the Middle Ages was coinposed, viz.
that of Moses Maimonides ([g.c] 1135-1204 ; cf. JE ix. 73 ff.),
written originally in Arabic, but afterwards translated into
Hebrew, and from the time that it was first printed (1492) to
the present day regularly embodied in editions of the Mishna
or the Talmud. The most notable contributions to the exposition of the Talmud were produced in Germany and France.
Talmudio learning, carrying with it the earliest commentaries,
spread by way of Italy to Germany. R. Gershom b. Judah,
the Light ot the Exile (t 1040 cf. JE v. 638 f.), who taught
in Mainz, gave the impulse to a new method of Talmudio exposiHis school not only dealt in the most thorough manner
tion.
with details, but attached great importance to bringing out
the connexion of thought and from that school emanated the
most notable of all commentaries on the Talmud, that of Rashi
mentioned above. Its greatness lies in the fact that its author,
with the self-restraint of genius, surrenders his mind wholly to
the text, suppressing his own opinions, and bent only upon discovering and exhibiting the thought of the original writer.
Rashi never introduces superfluous matter ; nor, again, does he
ever gloss over a difliculty he either gives a solution of it or
modestly confesses that he has none to suggest The work
came to be used as an indispensable auxiliary to the study ot
the Talmud; it superseded all previous commentaries, and
threw all the later into the shade. While much of the expository literature of that age was buried in oblivion until the
modern period, Rashi's work was frequently conjoined with
the MSS of the Talmud, and it has been bound up with the
printed editions from the first; even at the present day, indeed, it is regarded as an essential adjunct to the study of the
Talmud, and no less as a work on the whole unrivalled in its
method- The French schools sought to supplement Rashi they
occasionally felt the need of a more dialectical mode of exposition, and thought that the text of the Talmud should be
furnished with decisions of the questions proposed and with
references to practical life ; and, finding none of these things
in Rashi's work, they wrote supplementary notes, tCsdfdth,
which, however, did not run continuously with the text, but
here and there supplied comments of the desiderated type upon
particular passages. Of these Tdsaflsts numerous schools arose
in Germany and France during the 12th and 13th centuries
the works which they produced were much studied in the
Middle Ages, and afterwards, from the tune when the Talmud
was first printed in its entirety (Venice, 1520), a number of
them, selected for purposes of study, were issued in conjunction with it (cf. JE xii. 202 ft.). A peculiar development
novels
of the expository literature appears in the so-called
(MddmMm), which, taking their pattern from the works of
'Irulch of Nathan

b. Jeljiel of

(t

1106;

ct.

;

'

'

;

;

;

;

'

Na^manides (1194-c.

1270)

and Solomon

b.

Adreth (1235-1310),

continued to be produced for hundreds ot years from the ISth
cent.; they were really commentaries in the form ot treatises on
entire sections of the

Talmud.

Talmudio commentaries

finally

degenerated into mere empty dialectic, and this was specially
the case in Germany and Poland from the 15th century.
As regards the Palestinian Talmud, the Middle Ages scarcely
produced a single commentator, and the modern period not
even one, who deals with it from beginning to end. The best
known and most widely circulated commentaries to it are the
Qirban hd-'MdhS. of David Frankel, the teacher ot Moses
Mendelssohn, and the Pni Mishe of Moses Margolioth (c. 1700).
For the literature ot the commentaries see JE xii. 28 ff.
(6) Compendta.— While the Talmud was regarded as the
standard to which all religious institutions must conform and
by which all questions of law must be solved, it was, nevertheless, but ill adapted to facilitate consultation for the decisions that were often required in practical life. Apart from
the fact that it was a work of vast compass, such as scarcely
a single individual could completely master, it confined itself
almost wholly to the discussion of the questions which it raised,
and hardly ever gave a decision as to which of the opinions
which it presented should be regarded as authoritative. Furit
ther, its matter is not always sj'stematically arranged
frequently' passes abruptly from one theme to another, so that
its discussions of a single question have often to be sought for
and examined in widely separate places. In order to remedy
these detects, Yehudai, Gaon in Sura, had (o. a.d. 750) drawn up
a compendium of luUdkhith, which was subsequently revised,
enlarged, and, as the H/Udkhdth G'dhdldth, given a place in tne
religious literature by Simon Qayyara (o. 850), from whose time
_

;

1 Cf. N. Briill, Jahrhucher fiir jiid. Gesch.
(Frankfort, 1870) 43

und

Litt.,

ii.

(Jewish)

it has been taken into account aa a basis for all decisions (cf.
vii. 461 £t.).
The Hdldkhdth G'dhiUth often follows the
Talmud's own order, and, while abridging its discussions, it
reproduces them with verbal accuracy, and in such a way as to

JE

The same method was
Jacob Alfasi (1013-1103), whose work was
and was likewise used as a basis for decisions.
This type of synoptical abridgment of the Talmud became the
work of a special school, mainly in Spain, where it was cultivated by many scholars and with outstanding success by
Asher b- Jeljiel (t 1327), a native of Germany, who took Alfasi's
text as his groundwork, and added to it numerous notes from

make

the final question quite clear.

adopted by Isaac

b.

diligently studied,

—

the Tdsafists ; his compendium is generally given in the printed
editions of the Talmud.

Another mode of epitomizing the matter of the Talmud was
to arrange it under the Six hundred and thirteen commandments and prohibitions,' an arrangement which is first found as
an introduction to the HdldkhOth G^dh6l6ih^ and was subsequently often reproduced in comprehensive forms. The most
important work of this class is the Sefer ham^Mifwdih ot Moses
Maimonides, which, originally written in Arabic, was several
times translated into Hebrew, and found many opponenta and
*

many

imitators

(cf.

JE

iv.

181

ff.).

The most important and practically most serviceable type of
compendium, however, was the Code in the narrower sense
of the word. Here, too, Maimonides stands supreme his Mishne
T6rdk, written in Hebrew c. a.d. 1180, is the most systematic
book in all Jewish literature ; with masterly skill he arranges
'

'

;

the entire material ot the Talmud according to subjects, groups
it in paragraphs, and succeeds in i>resentmg it in such a way
Each section
that the reader can at once find his bearings.
of the work opens with a clear statement of its subject, and
from designificant,
then proceeds from the less to the more
tails to essentials, all being set forth so lucidly that the solution
delay.
The
without
of any particular problem can be found
book met with the approbation which it so well merited
only
because
of
though it likewise encountered opposition, not
the bold and unprejudiced views advanced by the author in
concerns
us
here
the theological sections, but also what chiefly
because of its very structure. Codification was a process that
was never greatly favoured among the Jews, who were dispoP«»d
to fear that it might supersede the study of the sources txd
with regard to the work in question, consisting as it did of
abstractly formulated paragraphs, and giving no references to
sources or to the learned champions of particular views, they
thought it well to guard specially against that danger. Nevertheless, the admirable structure of the Mishne Tirdh, and the
veneration in which its author was held, made it a standard
work; and the writings designed to elucida,te or criticize it
constitute a literary aggregate of vast proportions.
Maimonides, in importing the entire material of the Talmud
into his Code, took no account ot the question whether it still
apphed to the conditions of his age thus, e.g., he dealt also
with the laws regarding the Temple, the sacrifices, etc. About
the year 1340, however, Jacob b. Asher drew up a new code,
entitled Arbd'd fuHm, in which he passed by such subjects as
were no longer of practical significance, and took cognizance of
views and decisions that had meanwhile come to the front
moreover, unlike Maimonides, he dealt with the various themes
in treatises, not in separate paragraphs, and, in particular, he
gave expression to the views of scholars who had lived in the
centuries immediately preceding. The Arbd'd filrlm came to
be a work of the utmost significance in the following period.
Joseph Qaro (1488-1675 ct. JB iii. 585 ff. and art. Qaro, Joseph)
wrote a voluminous commentary to it, the Betk Ydse/.trom
which he afterwards compiled an abstract entitled Shulfydn
'Arukh. The Shulhdn 'Arukh follows the arrangement ot the
Arbd'd furlm, and, like that work, is divided into four parts.
It deals only with the laws that had been in force from the
tall ot the Temple, but it departs from its model and reverts
to the method ot Maimonides in giving rules only, short paragraphs, and in making no reference to its sources or to th&
advocates ot particular views. In systematizing power and
candour of thought, however, Joseph Qaro is signally inferior
to Maimonides; he was strongly influenced by the mystical
tendency in the theology of the period of decadence. The
Shulhdn 'Sritkh was at first slighted, being regarded al f mere
book lor the ignorant,' and its eventual fame was du* Sc :tl
critics, who gave expression to their opposing vievs in commentaries and supplements to it. To begin with, Moses Isserles
(1620-73 cf. JE vi. 678 ff.) published a series of supplements
to the Beth Y6se/ under the title of Darkhe Mishe, and afterwards re-issued them aa glosses to the Shulhdn 'Arukh ; here,
on the basis of the Talmudio tradition then dominant in Germany, he frequently modified the decisions ot Qaro. It was in
this supplemented form that the Shulhdn 'Arukh was thereafter
regularly given to the public, but it did not win full recognition
four parts had already
till about 1660, by which date each of its
formed the text of celebrated commentaries these, however,
were rather supplebut
expositions,
of
nature
the
of
were not
ments, and often, indeed, in direct opposition to their text.
position, yet never
acknowledged
an
gained
it
length
Thus at
without encountering resistance and even in those circles of
a norm there were
served
as
principle
it
where
in
life
Jewish
On the
countless departures from it in matters of detail.
vu.
JE
635 ff.
further,
cf.,
compendia
of
the
literature
of Talmudio
(c) Responses.— ^. combination of the two forms
Sh'eUth
literature dealt with in the foregoing is found io the
a-T'shv.bhdth ('Questions and Answers'), which contain expla_

—

—

;

;

,

;

'

;

;

;

nations, decisions ot particular cases, etc.

change

ot views regarding

The

literary interverj' early,

Talmudic problems began
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and an active correspondence by letter had been carried on
between the teachera of the Talmud in I^alestine and those in
Babylonia. In proportion as the Jews became more and more
dispersed, correspondence became more and more necessary
ana from the time of the G«6nim there was a larj^e increase in
the number of responses from that period itself, indeed, no
fewer than fifteen more or less voluminous collections of re;

Nor, when the centre of Jewish
life was transferred to Europe in the Middle Ages, did the
Interchange of opinions diminish either in extent or in vigour.
Thousands of opinions and legal pronouncements by certain
eminent Rabble of medifflval times have been preserved, and
were in the mass consulted aa an important source of information. The number of works embodying such responses is so
enormous that we must be content to mention only the most
extensive and the most generally consulted from the f^iddle
Ages we have those of Meir b. Baruch of Rothenburg (1220sponses have been preserved.

:

b. Adreth (1235b. Sheshet (1S20-H08), all belonging
from the dawn of the modern period, those of Israel
Isserlein (t 1460) and Joseph Kolon (c. 1460), as also that of
David ibn Abu Simra (t c. l.'JTO) and from more recent times
those of Ezekiel Laudau (t 1793) and Moses Sofer (t 1839). On

Nahmanides (1194-c.
1310), and that of Isaac

93),

to Spain

1270),

and Solomon

;

;

E

the literature of the responses cf. also J
xi. 240 ff.
(d) Systematic worA:5.— Mention must be made, lastl.v, of that
branch of the literature which deals with the problems of the
Talmud in a methodical and systematic way a mode of treatment but little regarded in the earlier period, and, indeed,
never strenuously applied till modern times. The earliest work
aiming at systematic treatment is the Sider Tanndim vj^Am^ralm, dating from the 9th cent. ; the next works of the
kind to appear were the M'bhd hat-Talmudh of ' Samuel ibn
Nagdila' (extant only in one part, which, however, is printed in
all editions of the Talmud) and the Ma^fteah of Nissira b. Jacob,
both of the 11th century
Of great importance in a methodological respect, again, are the introductions which Maimonides
issued as prolegomena to his commentary on the Mishnii and
several of its divisions.
Later works worthy of mention are
the Se/er hak-KrUhuth of Samson of Chinon (c. 1300) and the
Htillkheih 'Oldm of Joshua ha- Levi of Tlemsen (c. 1460); the

—

latter has drawn around it numerous commentaries, and has
A new epoch in these aspects of Talmudic
study was ushered in by S. J. L. Rapoport (1790-1867 ; cf JB
X. 322 f.), who, in various Hebrew periodicals, as also in his
dictionary, the 'Erekh Millln, dealt with the problems of the
Talmud in a scientific way, at once systematic and critical.
The course marked out by Rapoport has been followed by
Z. Frankel (1801-76; ib. v. 482 ff.) in his Darkhe ham-Mishnd
and his M^bh6 hd-Y^rushalmi, Abraham Geiger (1810-74 ib. v.
684 ff.) in numerous treatises in his magazmea, and I. H. Weiss

often been reprinted.

.

;

(1816-1906

;

U>. xii.

496

ff.)

in the historical

work named below.

3. Historical literature.— The post-Biblical historiography of the Jews took its rise as an element
in the systematic treatment of the Talmud.
The
majority of the earlier works in this field were
written chiefly with the object of re-constructing
the chain of tradition and of determining as
accurately as possible the genealogies of eminent
families and the chronicle of learned men.
The
germs of Jewish historical literature are found in
the Talmud itself, and these furnished the pattern
for the earliest developments.
The chronology of
the course of history from the Creation to the
destruction of the Second Temple is given in the
Seder Oldm, the nucleus of which was the work of
Jose b. ^alafta (c. a.d. 160). An annalistic work,
though dealing only with the family of the exilarchs,
is found in the Seder 'Oldm Zutd, a genealogical
register, which cannot have been drawn up before
the 7th cent. A.D., and which assumes a disparaging
attitude towards the exilarchs of the day. The
biographical annals of scholarship, again, are represented by the Seder Tannaim tu'-Amdrdim (c.
880), and the Epistle of Sherira (987), the latter
being our principal source for the period between
A.D. 500 and 1000. To the same class belongs also
'

theSe/er^g-QaiSaZa, composed in 1161 by Abraham
b. David of Toledo, who is chiefly concerned to
exhibit the continuity of learned tradition down to
his own times ; for, though he gives somewhat more
detailed information regarding the Jews in Spain
of the two preceding centuries, yet even there his
manifest purpose is to trace the development of
learning and recognized authority. The work of
Abraham Zakuto, who was for a time a professor

astronomy and chronology in Salamanca, but
after the expulsion of the Jews from Spain settled
in the East, was upon similar lines
his Sefer
Yuhdsin (1504) contains a detailed study of most
of

;

(Jewish)

101

Talmudic authorities, and also a clironology
brought down to his own day. For centuries this
work was known only in a form containing a series
of supplements, and was first made accessible in its
original shape in 1857. Jehiel Heilprin, of Minsk,
wrote his Seder had-DCr6th (c. 1700) solely for the
purpose of supplementing the data of Zakuto and
of the

down to his
times.
further incentive to the writing of history was
provided by the peculiar fortunes of the Jewish
people, and in particular by the suflerings and
persecutions which they had to endure almost
without intermission durin" the Middle Ages.
These oppressions are chronicled in a vast number
of fragmentary records, both in prose and in poetry,
but there are very few connected and continuous
accounts.
shall enumerate here only the more
extensive compilations of this type still extant.
narrative of the persecutions which harassed the
Jews, chiefly in the Rhine countr}', in connexion
bringing the liabbinical genealogies

own

A

We

A

with the Crusades is given by A. Neubauer and M.
Stern in their Hebrdische Berichie uber die Judenverfolgungen wdhrend der KreuzzUge, Berlin, 1892.
In those days of incessant persecution it was the
practice to read {commemorare] in the synagogues
the roll of those who had perished as martyrs;
so-called memorial books were drawn up in the
various communities, and were constantly added
to.
The most comprehensive of these books was
published by S. Salfeld under the title Das Martyroloqium des Nurnberger Memorbuclies , Berlin, 1898.
The earliest connected account of the persecutions
was composed by the noted astronomer Judah ibn

Verga

(t c. 1485), whose S/iebhet Y'hudhah was
supplemented by a younger relative named Solomon
and another writer named Joseph, and published
in its enlarged form. The best- known account of
the Jewish martyrdoms in the Middle Ages is from
the hand of the physician Joseph hak-Kohen, who

lived in the 16th cent., and resided in various
Italian cities ; his 'Emeq hab-Bdkha describes with

accuracy and graphic power the persecutions and
banishments suifered by the Jews from the destruction of the Second Temple. A strange combination
of martyrology and the history of learning is found
in Gedaliah ibn Yahya's Shalsheleth haq-Qabbdld
(c. 1550), which, although much of it was shown at
an early date to be untrue and even incredible,
enjoyed an extraordinary popularity, and was again
and again issued in printed editions.
The Jewish scholars of the Middle Ages had
little aptitude for intelligently grasping or portraying their people's history. 1 he Book of Josippon,
a reproduction of the Latin Hegesippus (cf. ERE
vii.

578'') in

fluent

Hebrew, composed in Italy

in

the 10th cent. , stood long alone ; by reason of its
vivid and interesting style it has always been held
in great esteem, and has been not only frequently
edited in Hebrew, but also translated into many
other languages. Even more rarely, if possible,
do we find mediaeval Jewish writers attempting to
write profane history in Hebrew. A work of later
date deserving of mention is Joseph hak-K6hen's
Chronicle of the Kings of France and Turkey,
written in 1553, while, a few decades afterwards,
David Gans (t 1613, in Prague) published, in his
Senrmh Ddiuidh (Prague, 1592), records, first of
Jewish, and then of universal, history from their
respective beginnings to his own time ; this work
appeared also in a Latin translation. In general,
however, Jewish writers restricted themselves to
the composition of popular narratives of particular
episodes.
It

was not

indeed,

that

until comparatively recent times,
history was treated in a

Jewish

coherent and orderly manner. In 18'20 I. M. Jost
began the publication of a history of the .Jews in
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many volumes and in various forms, in which he
was primarily concerned to recount the political
fortunes of his people, discussing their sociological

development in an appendix. Leopold Zunz, while
he ^vrote nothing of the nature of a systematic
work on Jewish history, furnished in his Zwr
Geschichte und Literatur (Berlin, 1845) copious
materials for all branches of that history, and
suggestions as to the method of treating them.
The best-known and most widely circulated work
of this class, the Geschichte der Juden by H. Graetz
(2nd ed., Leipzig, 1853-70), aims chiefly at exhibiting the development of the religion and literature
of the Jews in relation to their political position
and the martyrdoms suffered by them, while A.
Geiger's Das Judcntum und seine Geschichte
(Breslau, 1871) deals solely mth their religious
development. I. H. Weiss, in his Heb. D6r D6r
w'-D5rshaw (Vienna, 1871-91), is likewise concerned
only with the development of Judaism on its
spiritual side.
On the historical literature cf. also
M. Steinschneider, Die Gesch.-Literatur der Juden,
'Historiography' in
i. (Frankfort, 1905), and art.
JE\i. 423 ff.
An important source of information regarding
the history of the Jews in the Middle Ages is
found in the copious narratives of the numerous
Jewish travellers and wayfarers. The most important of such books of travel is the MasscVdth of
Benjamin of Tudela, who (c. 1165) made a journey
from Spain to the East and back, and noted down
in a I'aoy style 'all that he had seen or heard.'
In the edition of the Mfassa'Sth prepared by A.
Asher (London, 1840), Zunz has given a detailed
account of the geographical literature of the Jews
ii. 230 ff.).
great part of the
4. Systematic theology.
Talmud and the Midrashim is devoted to the
religious and moral teachings of Judaism ; the
Haggada in particular is concerned mainly with
the problems of theology with dogmatic and
ethical ideas.
No more than the Bible itself,
however, does the Talmudic literature give a
systematic presentation of theological doctrine.
It was, in fact, only under the influence of Muslim
theology that Jewish writers first essayed to deal
systematically with the doctrinal fabric of their
Their
religion, and to support it by arguments.
works were, to begin with, written in Arabic, but
were soon all translated into Hebrew largely
through the efforts of the family of Ibn Tibbon,
in Lunel— and in this form given to the Jewish
world. The earliest speculative theologian among
the Jews was Sa'adya Ga6n, who, in his EmunCth
w'-De'dth, written in 933, sought to bring the
doctrinal teachings of Judaism into relation with
contemporary philosophy. Bahya b. Joseph (first
lialf of 11th cent.
JE ii. 446 ff.) won an extraordinary success with his SSbhSth hal-L'bhabhCth,
which treats chiefly of the moral teachings of
Judaism the book was read far and wide, and
was in its day perhaps the most popular work of
general philosophical literature among the Jews.
Judah Halevi (JE vii. 346 ff. ; see also art. Halevi),
in his Kuzari, renounced philosophy altogether,
and based theology exclusively upon the revealed
faith and the experience of the Jewish people
the work, by reason of its poetic mode of treatment
in the style of the Platonic Dialogues, enjoyed a
great vogue. By far the most eminent work in
this field, however, is the M6reh N'^bhukhiin of
Moses Maimonides, which, like his Mishne Tdrah
mentioned above, is distinguished at once for its
rigorously systematic structure and for the keenness and independence of its thought. Although
the book, with its free handling of Jewish doctrine,
aroused hostility on many sides, and was even
publicly burned at the instance of Jewish accusers,
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yet in influence it stands supreme ; all later study
of Jewish philosophy revolves around the MGreh,
and the most outstanding Jewish thinkers, such as
Spinoza, Moses Mendelssohn {qq.v.), and Solomon
Maimon, found in it the incentive to the construction of their own systems. The M6reh marks
the culminating point of Jewish philosophical
Of writers belongliterature in the Middle Ages.
ing to the time after Maimonides we mention only
Levi ben Gershon {[q.v.'\ c. 1350; JE viii. 26 ff.),
who, with his Milh&mOth AdMnai, was the first to
make a stand against the authority of Aristotle
9asdai Crescas (c. 1400; ib. iv. 350 ff.), whose Or
AdhSndi was drawn upon by Spinoza as an important source; and Joseph Albo (c. 1415; ib. i. 324 ff.),
whose 'Ikkdrim was an enormously popular book.
The period after Maimonides was, however, on
the whole one of profound decadence in philosophical studies, which were, in fact, regarded as
The enlightened philosophy
positively unlawful.
of Maimonides brought forth a counterpoise in the
composition of the Qabbala (see !^abbala), a
peculiar medley of speculative ideas and curious
fancies which was put forward as an esoteric
doctrine of ancient origin, and sought to attach
itself to the earliest authorities its representatives,
indeed, did not scruple even to disseminate writings
purporting to be the work of the most venerable
personages, including Moses and the Patriarchs.
The most notable book of such speculative secret
doctrine was the Zdhar, which was put into circulation c. 1300 by Moses de Leon, and passed
off as the work of Simeon b. Yohai, a writer of the
2nd cent. A.D. It takes the form of a commentary
to the Pentateuch, but is interspersed with many
systematic dissertations, which bear special names,
and are perhaps later insertions. The Zdhdr was
it was deregarded with the utmost reverence
signated a divine book, and was ranked higher
than the Talmud or even the Bible itself ; its real
origin was brought to light only in recent times.
The name of Isaac Luria (t 1572) marks a further
stage in the development of the mystical literature.
While Luria himself wrote nothing, his pupils promulgated his teachings in a vast number of biographies of their master, of commentaries to the
Bible and the book of prayer, and of legal and
vii.
Likewise gasldism (cf.
ethical works.
606''), the last phase of Jewish mysticism, gave
birth to countless works of the kind indicated
above ; but, as all of them reproduce the ideas of
their respective schools in a most unsystematic
and incoherent way, it is very difficult to describe
them in terms of literary science.
It was not until comparatively recent times that
Jewish theology again assumed a rationalistic
The turning-point was marked by
character.
Mendelssohn's Jerusalem (Berlin, 1783), and thereafter, under the influence of Kant, Hegel, and
Schelling, Jewish thought brought forth various
systems, not one of which, however, can be said to
The modern
have come into general favour.
Judaism of Western countries, in fact, has been
powerfully influenced by the prevailing philosophy
Of the latest works dealing with
of the age.
Jewish theology we would mention only K.
Kohler, Grundriss einer systematischen Theologie
des Judentums, Leipzig, 1910, and S. Schechter,
Some Aspects of Rabbinic Theology, London, 1909.
The ideas embedded in the theological literature
were given to the wider Jewish public by means
of popular writings, including not only the many
widely circulated discom-ses (D'rashdth), but also
numerous books of morals, which, it is true, laid
more emphasis upon ethics than upon the speculative verification of the faith. The most excellent
of the books of morals produced in the Middle
Ages is the Sefer Hasidhim of Judah b. Samuel of
;

;
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JE vii. 356 ff. ), a work of
which, though not free from
the superstition of its time, is pervaded by an
admirable spirit of piety and an earnest desire to
foster the mutual love of men.
The books of
morals were in many cases translated into the
language of the country in which they arose, and
they form a large part of the Judajo-German,
JuQoeo-Spanish, and Judajo-Arabic literatures.
From the time of their composition they have had
an enormous currency, and even at the present day
the most widely read and systematic work on
Judaism is the Ethik des Judentums of M. Lazarus
(Frankfort, 1898, 1911).
The theology of the Jews also involved the work
of pointing out the lines of demarcation between
their own religion and other creeds. The Jews, who
from an early period formed but a sparse minority
among the adherents of other faiths, had abundant
occasion for such procedure. As might be expected, all their writings which deal with theological matters are concerned also with apologetics
and polemics, but the systematic treatment of the
questions at issue was a relatively late development. The works in this field which were given
to the public and stUl survive are but few in
number ; from fear of the dominant religion, indeed, they were often suppressed, or at any rate
Jewish polemical
not issued in printed form.'
works consist either of explanations of Biblical
passages which had been interpreted in a Christological or Muhammadan sense, or of systematic
treatises on the cardinal doctrines of Christianity
or Islam. Of writings directed against Christianity
the T6l'dh6th Y'sku (on which see
vii. o52»)
was not used so much by Jews themselves as by
Christian controversialists. Of Jewish polemical
works that created a considerable stir, mention
may be made of the NissaMn of Lipman-MUhlhausen, a resident of Prague (c. 1400), who in that
work brought forward three hundred and forty-six
passages of the OT as telling against Christianity,
and the Hizzuq Smilnd, in which Isaac Troki, the
Qaraite, made a systematic attack upon Christian
doctrine (c. 1580). Both of these works were translated into various languages, and many attempts
were made to refute them by Christian theologians.
On the polemical literature cf., further, JE x. 102 ff.
considerable amount of varied polemical
activity was likewise directed against the Qaraites
and other Jewish sects, but for the most part it
finds expression incidentally in more general writings, and we are unable to specify any monograph
of importance in this smaller field.
The worship
5. Liturgical and secular poetry.
of God supplied the most powerful impulse to the
post-Biblical development of Hebrew poetry, which,
now termed piyyut, was revived with a view to enriching the liturgy. All instruction in and laudation of Jewish history and religion, which in the
olden time had been the work of the preacher, fell,
from c. A.D. 600, to the function of the paitan. It
was under the influence of the Arabs that Je>vish
religious poetry sprang into life, and it was from
them that it borrowed its artistic forms, but it
required first of all to mould the Hebrew language
to its designs a process which, after long-sustained
efforts, was at length brought to full realization in
Spain. The most distinguished paitan of the
Middle Ages was Eleazar b. Jacob haq-Qallr, who
lived probably c. A.D. 750 in Palestine he composed over two hundred well-known poems, which
have found a place in the Jewish prayer-books of
Regensburg

(t
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nearly all countries, though we must note the
exception of Spain, which had its own eminent
figures in this held, and where mediieval Hebrew
poetry attained its highest level between 1040 and
1140.
The most outstanding names here are tho.se
of Solomon ibn Gabirol, Moses and Abraham ibn
Ezra, and Judah Halevi (qq.v.). Poems by these
writers are found in all prayer-books, but such compositions form only a small part of their poetic work;
they also wrote voluminous 'divans,' which, it is
true, soon fell into oblivion, and were rediscovered
only in recent times a number of them still await
publication.
On the piyyut cf. JE x. 65 ft'.
While liturgical poetry occupied the place of
supreme regard, other branches of the poetic art
were by no means neglected. Of these the most
widely cultivated was the didactic, which was
turned to account in every department of know;

ledge.
The piyyut itself sometimes assumed a
didactic form ; but, in addition, we find disquisitions in verse relating to the calendar, philology,
and Biblical study, the Halakha, the laws of
religion, Talmudic jurisprudence, philosophy and
polemics, history, medicine, astronomy, etc., and
poems in all these branches of study are extant
in large numbers (of.
x. 98 f ).
Of more importance, as being more closely in touch with the
poetic spirit, is Jewish lyric poetry.
The religious
poetry, once more, was to a great extent lyrical.
But the earliest development of the lyric in the
ordinary sense, i.e. the poetry that finds its themes
in love, wine, war, patriotism, etc., took place in
Spain, where the supreme master of this form was
Moses ibn Ezra, where Judah Halevi won reno-\vn
by his occasional poems and his poetical descriptions of nature, and where Abraham ibn Ezra and
Judah al-Uarizi (early 13th cent.) found recognition
as keen satirists. The greatest Jewish secular
poet, however, was Immanuel b. Solomon, of Rome
—the contemporary, perhaps a personal friend,
of Dante
who combined Oriental fantasy with
Italian erotics, and gave expression to them in
highly polished Hebrew verse, writing, indeed, with
such audacious abandon that the Shilllian' Arukh
forbade the reading of the poet's Mahberdth on the
Sabbath, while even in our own time Graetz has
accused him of having profaned the Hebrew muse.
Another lyric writer worthy of mention is Israel
Nagara (c. 1570), who, while he sings of God and
of Israel, works upon a basis of love-songs and their
melodies, and writes with such intensity of passion

JE
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and such daring anthropomorphism that he too incurred the censure of the Rabbis. Moses Payyim
Luzzatto (1707-47) deserves mention as a writer of
great emotional power, and as the first who composed epic poetry in the Hebrew language.
Jewish poetry, like Jewish literature in general,
passed through a long period of barrenness, which
lasted, indeed, until it was vitalized by the modem
renascence of intellectual interests. The majority
of the more distinguished poets of the present age
are of Russian origin, the most eminent of all being
Judah Loeb Gordon (1831-92; cf. JE vi. 47 f.),
whose achievement, however, lies more in the field
of satire than in that of the lyric.
Of living poets

special reference is due to H. N. Bialik, whose lyric
poetry has justly met with the highest apprecia-

and whose compositions have already been
translated into nearly every European language.
The last few decades have witnessed the rise of a
copious Hebrew literature of general interest.
Literature. — J. W. Etheridge, Jerusalem and Tiberias
Sora and Cordova EeUnimts and Scholastic Learning of the
Jews, London, 1856
M. Steinschneider, Jewish Literature
from the Eighth to the Eighteenth Century, Eng. tr., do. 1857
D. Cassel, Lehrbuch der judischen Geschichte und Littcratur,
Leipzig, 1879, 2Berlin, 1896, Eng. tr.. Manual of Jeun-sh History
and Literature, London, 1883 G. Karpeles, Geschichte der
jildischen Literatur, Berlin, 1886, 21909, Ein Blick in die
jiidische Literatur, Prague, 1895, Jewish Literature and other
tion,

;

:

;

1 Writings connected with the
long controversy between
Judaism and Christianity were collected by J. B. de Rossi in
his Bibliotheca Judaica Antickristiana, Parma, ISOO, whUe
Steinschneider has compiled a work entitled Polemische und
apologetische Literatur in arabischer Spracke zwischen Mmhmen, Christen und Juden, Leipzig, 1877.

.
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Essays, Philadelphia and London, 1895 1. Abrahams, A Short
History of Jewish Literature, London, 1906 S. Levy, ' Is there
a Jewish Literature?' in JQR xv. [1903] 683-603; J. Jacobs,
art. 'Bibliography' mJEm. [1902] 199-201; I. Davidson, art.
Literature, Hebrew,' «6. viii. [1904] 108-112.
;

;
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Elbogen.

(Pahlavi).
Pahlavi (' Parthian,' i.e.. 'heroic, belonging to heroic times'), or
Middle Persian, literature dates, so far as its contributions to religion are concerned, from the 8th
to the 11th cent, of our era ; and its chief value in
this regard is the elucidation of Zoroastrianism
and Manichseanism (yy.'W.), since it explains and
supplements the data contained in the Avesta
(q.v.) and adds materially to the scanty documents
of Manichaean literature, besides giving fragmentary renderings of Christian texts. The religious material in Middle Persian falls into three
categories : translations of Avesta texts, original
compositions on Zoroastrian religious subjects, and
Manichsean and Christian literature.
These transI. Translations of Avesta texts.
lations are combined with running commentaries,
sometimes of considerable length ; but they are
handicapped by failing to understand the original,
especially in its grammatical relations, since the
inflected type of tiie Avesta language had yielded,
long before the composition of any Middle Persian
of which we have any indication, to the analytic
type present in Pahlavi, whose grammar differs
only in unimportant details from that of Modern

—

Persian and other modern Indo-Iranian dialects.
At the same time, the Middle Persian translations
of the Avesta possess a real value and must be
considered in any attempt to decipher the meaning
of the Avesta original, particularly in view of the
allusions, etc., preserved by Iranian tradition (see,
further, art. Interpretation [Vedic and Avesta]).
The principal Pahlavi translations are of the
Yasna, Visparad, and p^encitc/ad (most conveniently
ed. F. Spiegel, Avesta, Vienna, 1853-58
L. H.
Mills, The Ancient
of the Yasna, with its
Pahlavi Tr. (A.D. 1323), generally quoted as JS,
Oxford, 1893, and Gathas, Leipzig, 1892-1913 [also
with Sanskrit and Modern Persian versions, and
the Vendidad separately by D. P.
Eng. tr. ]
Sanjana, Bombay, 1895, and H. Jamasp and M.
M. Ganderia, do. 1907), NydyiSns (ed. [also with
Sanskrit, Persian, and Gujarati versions, and Eng.
tr.] M. N. Dhalla, New York, 1908),i YaSt i. (ed.
K. Salemann, in Travaux du 3' congris des orientalistes, Petrograd, 1879, ii. 493-592), vi., vii., xi.
(ed. J. Darmesteter, Etudes orient., Paris, 1883,
ii. 286-288, 292-294, 333-339;
a complete ed. is
promised by Dhalla), Nlrangistdn (ed. D. P.
Sanjana, Bombay, 1894 ; tr. of Avesta portion by
Darmesteter, Zend-Avesta, Paris, 1892-93, iii. 78;

MS

;

and SBE iv.^ [1895] 304-368), Aogemadaeca
and tr. W. Geiger, Erlangen, 1878), and Hdtoxt
Nask (ed. and tr. Hoshangji Jamaspji Asa and M.
Haug, in their Arda VlrULf, Bombay, 1872-74,
also tr. Darmesteter, Zend-Avesta, ii. 648-658, and
148,
(ed.

SBE

xxiii. [1883] 311-323).

In addition, Pahlavi

versions of Yt. ii., xiv., and xxiv., and of the
Afrlnakans and Slh rocaks, are known to exist
in MS.2
i Translations of the Pahlavi version of Ys. xxx. and Ivii, have
been made by H. Hiibschmann (Ein zoroastr. Lied, Munich,
1872, and SUA, phil.-hist. Classe, 1873, pp. 651-664), of xi. by

W. Bang

(Bull, de t'Aead. toy. de Belgique, xviii. [1839] 247-260),
of xxviii.-xxxii. 1 by M. Haug^ (Essays on the Sacred Language,
Writings, and Religion of the Parsis*, London, 1907, pp. 338364), of ix. by M. B. Davar (Leipzig, 1904), and of Vend. i. by
W. Geiger (Erlangen, 1877), of i., xviii. -xx. by Haug (op. cit.
xliii. [1889] 32-41).
366-393), and of xvii. by P. Horn
2 The authenticity of the Vijirkar^-i-Dinzk (ed. Peshotan,
Bombay, 1848) is too dubious to be considered here. The book,
of which the writer knows only two copies (in the Staatbi-bliothek, Munich, and in the library of A. V. W. Jackson, Columbia

(ZDMG

University), has been suppressed by the Parsis as unauthentic
on it West, GIrP ii. 89 f. ; C. Bartholomae, Indogerman.
Forschungen, xi. [1900] 119-131, xii. [1901] 92-101).

(cf.

(Pahlavi)

2. Texts on Zoroastrian religious subjects.
Of these the longest and most important is the
Dinkart (• Acts of the Religion '), dating from the
9th cent., and forming 'a large collection of information regarding the doctrines, customs, traditions,
history, and literature of the Mazda-worshipping
reli-'ion (E. W. West, GIrP ii. 91). The first two
books have been lost, and the ninth ends abruptly.
The Dinkart is the chief source for a knowledge
of Zoroastrian philosophy in the Sasanid period,
and it also contains much legendary material of
value, such as the traditions concerning Zoroaster
(tr. West, SBE xlvii. [1897] 3-130), while two
books, viii.-ix. (tr. West, ib. xxxvii. [1892] 3-397),
contain summaries of the Avesta, including accounts
of those large portions which are no longer extant.
The text, which is of exceptional ditliculty, has
been edited by D. M. Madan (Bombay, 1911),
and, with English and Gujarati paraphrases, by
Peshotan Behramji and Darab Peshotan Sanjana
vol. xiii. carries the work through
(do. 1874 S.
Dink. vii. 2). The BundahiSn treats of Zoroastrian
It is
cosmogony, cosmology, and eschatology.
found in two recensions: a shorter (ed. and tr. F.
Justi, Leipzig, 1868 ; tr. West, SBE v. [1880] 3the so-called Great, or Iranian,
151) and a longer
BundahiSn (ed. T. D. Anklesaria, Bombay, 1908
'

;

—

of contents in GIrP ii. 100-102 tr. of
portions by Darmesteter, Zend-Avesta, i. 267 f., ii.
305-322, 398-402 ; by J. J. Modi, Asiatic Papers,
Bombay, 1905, pp. 225-234; and by E. Blochet,
xxxii. [1895] 99 K, 217 tf.).
Eschatology forms the general subject of the
Arid-i- Virdf Ndmak, which sets forth, in describing the journey of Arta-i-Viraf through heaven and
hell, the future life oi both righteous and wicked

summary

;
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Hoshangji and Haug, Bombay, 1872-74). Here
belong also the Bahman YaSt, which purports to
be Ahura Mazda's revelation to Zoroaster of the
future vicissitudes of the Iranian nation and
religion (ed. K. A. Noshervan, Poona, 1899 ; tr.
(ed.

West, SBE V. 191-235) ; and the Matan-i-Sdh
Vahrdm-i-Varjdvand ('Coming of King Vahrami-Varjavand'), on the expulsion of the Arabs from
Persia (ed. Jamaspji Minocheherji Jamasp- Asana,
Pahlavi Texts contained in the Codex MK, Bombay,
1897-1913, p. 160 f.).
The principal Pahlavi texts of a purely general
religious character are the following Matigan-iHajt AmSaspand ( 'Particulars of the seven Ameslia
Spentas'); Stdyiin-i Sih-Rocak ('Praise of the
Thirty Days'), which 'praises and invokes Auharmazd as the creator of each of the thirty sacred
beings whose names are applied to the days of
the month, and whose attributes are detailed and
blessed in succession '(West, GIrP ii. 108); StayiSni-Dron, a laudation of the dron, or sacred cake
iZayijai-i-iJo/M (' Statement of the Days '), stating
what actions are suitable on each of the days of
the month Mdtigdn-i Mdh Fravartin Roj XUrdat,
enumerating tlie marvellous events that have
occurred on the sixth day of the first month from
the beginning to the end of the world (ed. Jamaspji,
op. cit., pp. 102-108 tr. K. J. Jamasp Asana, Cama
Memorial Volume, Bombay, 1900, pp. 122-129);
Mdtigdn-i-Sih-Roj, containing material similar to
t\\G^aqlqat, but in fuller detail (tr. D. P. Sanjana,
Next-of-kin Marriages in old Ir&n, London, 1888,
pp. 105-116) DdrHk-i-XUrsandih, giving the components (contentment, perseverance, etc.) which
are to be pounded with the pestle of reverence, and
taken daily at daAvn with the spoon of prayer (ed.
Jamaspji, op. cit., p. 154); Cim-i-Dron ('Meaning
of the Sacred Cake '), dealing with the symbolism
and consecration of the dron ; Patet-i-Xut, a long
formula for the confession of one's sins a number
of Afrins ('Benedictions'); the Ailrvdd, or marriage benediction Namdz-i-Auharm.azd, a lauda:

;

;

;
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tion of Aliura Mazda (ed. and tr. E. tiachau, HIVA
Ixvii. [1871] 828-833; also tr. Darmesteter, Une
Priire judio-persane, Paris, 1891) ; and NamstdyiSnlh, a laudation of the name and attributes
of Aliura Mazda.
Second only to the Dinkart as a source for
knowledge of the religious philosophy of the
Sasanid Zoroastrians (and, like the larger work,
doubtless embodying a large amount of older

material)

is

what may be termed responsa

litera-

matters on which
most important
works of this type is the Datistan-l-Dinlk, the
'
Religious Opinions of Manuscihar, high priest of
Pars and Kirman, in reply to the questions raised
by Mitro-Xurset and others (tr. West, SBE xviii.
[1882] 3-276; the first 15 questions ed. D. P.
Sanjana, Bombay, 1897)
with this is connected
a long and important Pahlavi Rivayat (ed. Bamanji
Nasarvanji Dhabhar, Bombay, 1913), while the same
Manuscihar wrote, in 881, three epistles on ritual
problems (ed. Dhabhar, Bombay, 1912, tr. West,
SBE xviii. 279-366), his brother, Zat-Sparam, also
being the author of a noteworthy religious treatise
ture.

This treats of

all sorts of

questions might arise.

One

of the

'

;

(tr.

West,

SBE

v.

155-186, xlvii. 133-170, xxxvii.

Of equal importance with the Datistanl-Dinik is the Dina-i-Malnog-i-Xrat (' Opinions of
the Spirit of Wisdom'), of which onljr a portion
(ed. F. C. Andreas, Kiel, 1882) survives in Pahlavi,
though the complete work is found in Pazand and
Sanskrit (ed. West, Stuttgart, 1871, tr. West, SBE
xxiv. [1885] 3-113). The PursiSnlha (' Questions ')
are chiefly answered by quotations from Avesta
texts (the latter ed. and tr. Darmesteter, ZendAvesta, iii. 53-77, SBE iv.» 276-299), and another
noteworthy collection of responsa (as yet unedited)
401-405).

contained in the Rivayat-i-Hemet-i-ASavahiSlan.
Here, too, belongs, roughly speaking, the ^ayastla-^dyast (' Proper and Improper'), whose contents
are of a very varied character, but sins and good
works, precautions to avoid impurities, details of
ceremonies and customs, the mystic signification
of the Gathaa, and praise of the sacred beings are
the principal subjects discussed' (West, GIrP ii.
In this category
107 ; tr. West, SBE v. 239-406).
may also be ranked the Mdtigdn-i-Yoit-l-Fryano,
narrating how the righteous Yosht answered the
33 questions of the wizard Axt, who was thus
destroyed, whereas he had previously killed all
who had failed to solve his queries the Iranian
version of the story of the sphinx (ed. and tr.
Hoshangji and Haug, in their Ardd Vlrdf; also tr.
A. Barth^lemy, Une Ligende iranienne, Paris,
Controversial literature is represented by
1889).
the Mdtigan-i gujastak AbdliS, recounting the
disputation between the heretic Abalis and AtiirFarnbag (who began the compilation of the
Dinkart) before the klialif al-Ma'mun about 825
is

'
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(ed. Jamaspji, op, cit. 162-167)
Vdcak aecandl-Aturpdl-i-Mdraspanddn, the dying counsel of
Atiirpat (ed. .Jamaspji, op. cit. 144-153) Andarj-iA6Snar-l-ddndk, Injunctions to Bch-dins, Admonitions to Mazdayasnians, and Sayings of AtHrFarnbag and Baxt-Afril (these as yet unedited).
Until
3. Manichaean and Christian literature.
comparatively recently it wa.s supposed that Pahlavi
literature was exclusively Zoroastrian
but the
discoveries made in Central Asia by M. A. Stein,
A. Griinwedel, A. von Le Coq, and P. Pelliot have
revealed a new province of extreme interest and
value.
The decipherment of the MSS found by
these explorers has only begun.
Here it must
suffice to say that we already possess Pahlavi
;

;

—

;

versions

of

somewhat

—

extensive

portions

of

Manichaean literature a fact the more important
since this religion had hitherto been known only
from the writings of its enemies. The most important collection of these texts thus far is that
of F. W. K. Muller (with German translation,
Handschriften-Reste in Estrangelo-Schrift aua
Turfan,' ABA W, 1904 revised ed. C. Salemann,
Manichaeische Studien, i.,' Mim. de Vacad. imp.
des sciences de St. Pitersbourg, viii. 10 [1908]
Muller, Doppelblatt aus einem manich. Hymnenbuch,' ABA W, 1913). In the closely allied Soghdian
dialect are numerous fragments of a version of the
NT, perhaps from the 9th or 10th cent. (Muller,
'
NT Bruchstiicke in sog. Sprache,' SBA W, 1907,
pp. 260-270; 'Sog. Texte, i.,' ABAW, 1913; cf.
L. H. Gray, ExpT xxv. [1913] 59-61).
The special
4. Pazand and Sanskrit versions.
problems of the Pahlavi language cannot be discussed here (see F. Spiegel, Gram, der Huzvdresch
Sprache, Vienna, 1851 P. B. Sanjana, Gram, of
the Pahlvi Lang., Bombay, 1871 ; C. de Harlez,
Manuel du Pehlevi, Paris, 1880 Darmesteter,
litudes iran., Ao. 1883; Salemann, 'Mittelpersisch,'
GIrP I. i. [1901] 249-332 ; E. Blochet, Etudes de
'

;

'

'

—

;

;

n.d. [1905]) ; it must suffice
\o say that, when the Semitic words (or logograms)
in Pahlavi are written in Iranian (e.g., Sdhdn Sdh,
king of kings,' instead of malkddn malkd), the
language is termed Pazand (Spiegel, Gram, der
Pdrsisprache, Leipzig, 1851). Many Pahlavi texts
already listed are found in Pazand as well. The
great majority of the religious writings of this
type, except the important Sikand gumdnlg-Vijdr

gram, pehlvie, Paris,

'

Doubt-dispelling Explanation'), probably dating
from the latter part of the 9th cent. (ed. Hoshang
and West, Bombay, 1887 ; tr. West, SBE xxiv.
117-251), and the Jdmdsp-ndmak (ed. J. J. Modi,
Bombay, 1903), have been edited by E. K. Antia
(Pdzend Texts, Bombay, 1909). The Sikand gum{'

Andarj l-Atwrpdt-i-Mdrcispanddn, being the advice

dnig- Vijdr defends the doctrine of dualism, and in
this connexion polemizes in very interesting fashion
against Judaism, Christianity, Manichseanism,
and necessarily quite guardedly Muhammadanism (cf. artt. Jesus Christ in Zoroastrianism,
Jews in Zoroastrianism); the Jamasp-ndmak
gives a summary of Iranian cosmology, history,
and future fortunes of the Iranian religion.
Among the texts edited by Antia are dods (benedictions recited on various occasions), nirangs
(charms, often of much ethnographical interest
for examples see Modi, Anthropological Papers,
Bombay, 1911, pp. 48, 125-129 ; K. E. Kanga, in
Cama Mem. Vol., \i2-li5), patets (confessions);
and of texts not included in this collection mention
may be made of A Father instructing his Son and

of Atiirpat to his son Zaratusht (perhaps the person
ed. and tr. Sanjana, op. cit. ;
;
also tr. C. de Harlez, Musion, vi. [1887] 66-78)

Andarj-i-ddnak Mart.
A number of Pahlavi (and Avesta) treatises are
found in Sanskrit as well as in Pahlavi and Pazand

Pand-ndmak-l- Vajorg-Mitro-i-Buxtakdn (ed. and
Five Dispositions for Priests
tr. Sanjana, op. cit.)
and Ten Admonitions for Laymen (ed. Jamaspji,
Characteristics of a Happy Man
op. cit. 129-131)

versions.

and tr. Barth61emy, Paris, 1887).
Yet another important type of Pahlavi literature

(ed.

that of didactic admonitions. To this class belong the Pand-ndmak-i-ZaratuSt (not the Prophet,
but probably the son of Aturpat-i-Maraspandan
ed. and tr. P. B. Sanjana, in his Ganje-Shayagdn,
Bombay, 1885) Andarj-l-Xvsro-i-Kavdtdn, purporting to be the dying counsels of Chosroes to his
people (ed. and tr. Sanjana, op. cit. ; also tr. L. C.

is

;

;

Casartelli,

Milanges
sciences

BOB

i.

[1887] 97-101,

asiat. tiris

de_ St.

du

bull,

Pitersbourg,

and Salemann,

de I'acad.

ix.

iinp. des
[1887] 242-253)

mentioned just above

;

;

—

—

Many of these are given in editions of
Pahlavi texts enumerated above, but we must also
note the ed. of Neriosangh's version of the Yasna
by Spiegel (Leipzig, 1861) and the series of Collected
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Sanskrit Writings of the Parsis, ed.

(Bombay, 1906
5.

fi'.).

Parsi-Persian literature.

S.

(Vedio and Classical Sanskrit)
be defined more exactly as Classical Sanskrit, the

D. Bharucha

language which was treated by the Hiudu grammarians, Panini and his followers. For more than
2000 years, rmtil the present day, this languaga
has led a more or less artificial life. Like the
Latin of the Middle Ages, it was, and is, even today, to a very marked extent, the means of communication and literary e.xpression of the priestly,
learned, and cultivated classes.
The more popular
speech upon wMch it was based is known as ohdsa
('speech,' from bhds, to speak '), of which there is
no direct record. Sanskrit is distinguished more
obviously from the phonetically later, decayed
dialects, Prakrit and Pali, the second of the two
being the language of the canonical writings of the
Southern Buddhists. The relation of the Prakrit
and Pali dialects to Sanskrit is closely analogous
to the relation of the Romance languages to Latin.
On the other hand, Sanskrit is distinguished, although much less sharply, from the oldest forms of

—Apart from Persian

translations of Avesta and Pahlavi texts, tliere is
a large amount of Zoroastrian literature in Persian,
which, for the most part, still awaits study. Tlie
ZartuSt-ndmah, dating from the 12th cent. , which
is now accessible in original and translation by
F. Bosenberg (Petrograd, 1904), gives a legendary
Another work of imbiography of Zoroaster.
portance is the Sad-dar (' Hundred Gates'), which
discusses a hundred subjects of note in ZoroastrianTwo of its three recensions have been transism.
lated into English (West, SBE xxiv. 255-361) and
Latin (T. Hyde, Hist, religionis veterutn Persarum,
Oxford, 1760, pp. 433-488).
different work,
although along the same general lines, is the Saddarband-i-Hui (or Sad-dar BundahiSn ; ed. B. N.

'

A

Dhabhar, Bombay, 1909). Of worth for a study
of the methods of Zoroastrian polemic against
Muhammadanism is tlie Ulama-i-Islam, which is
found in two recensions, the shorter of which has
been edited and translated (ed. J. Mohl, Fragmens
tr.
relatifs d la religion de Zoroastre, Paris, 1829
J. VuUers, Fragmente iiber die Religion des Zoroaster, Bonn, 1831
Blochet, BHB xxxvii. [1898]

Indian speech, preserved

'

'

'

A particularly valuable collection of Parsi-

Persian literature is contained in the MS Bu 29,
belonging to the University of Bombay, the second
volume of which has been edited by M. N. Unvala
(not yet published) and analyzed by Rosenberg
(Notices de Hit. parsie, Petrograd, 1909).
It contains a large number of Bivdyats (religious traditions) and letters on the most diverse subjects
ritual, cosmogony, eschatology, etc.. the longer
recension of the Ulamd-i- Islam (pp. 72-80), the
Ahkdm-i-Jdmasp (containing the horoscopes of
Zoroaster, Moses, Alexander the Great, Christ,

Classical Sanskrit.

—

Vedic differs from Sanskrit about as much as
the Greek of Homer does from Attic Greek. The
Vedic apparatus of grammatical forms is much
richer and less definitely fixed than that of Sanskrit.
The latter has lost much of the wealth of
form of the earlier language, without, as a rule,
supplying the proper substitutes for the lost
materials. Many case-forms and verbal forms of
The subVedic have disappeared in Sanskrit.
junctive is lost a single Sanskrit infinitive takes
the place of about a dozen very interesting Vedic
infinitives.
Sanskrit also gave up the most important heirloom which the Hindu language has
handed do\\'n from pre-historic times, namely, the
Vedic system of accentuation. In the last forty
years the recorded Vedic accents have proved bo
be of paramount importance in the history of the
Indo-European languages.
Vedic, however, notwithstanding its somewhat unsettled wealth of
form and its archaic character, is not a strictly
popular dialect, but a more or less artificial high
speech,' handed down through generations by

'

Mazdak,

etc., as well as cosmology and eschatopp. 111-130), Vasf-i-AinSdsfanddn (attributes of the Amesha ^pentas, pp. 164-192), Aghdzi-ddstdn Mazdak va-Sdh NuSlrvdn 'Adil (on the
heresiarch Mazdak, pp. 214-230), six parables con-

logy,

nected with the Barlaam cycle (pp. 305-327 ; cf. art.
JOSAPHAT, Barlaam and), and questions asked of
Zoroaster by Jamasp (pp. 417-422). Among other
Parsi-Persian texts, not yet edited, may be mentioned a Discussion on Dualism between a Zoroastrian priest and a Muhammadan, and the
Saugand-nd7nah, or Book of Oaths.
The interesting secular works in Pahlavi, Pazand,
and Parsi-Persian, such as geographical matter,
social rules, and tales, do not come within the
sphere of religion.
Finally, it may be mentioned that translations
of the Avesta have been made not only into
Persian (for specimens see, in addition to works
cited above, Darmesteter, Etudes iran. ii. 262 ff. ),
but also, from the 15th cent., into Gujarati, the
vernacular of the Indian Zoroastrians (see the
Prolegomena to K. Geldner's ed. of the Avesta,
Stuttgart, 1896, pp. vii-xi ; Darmesteter, ZendAvesta, i. p. xlii) ; and the modern religious
literature of the Parsis is chiefly written either in
Gujarati or in English.

;

'

'

Thus both Vedic and
families of priestly singers.
Sanskrit, as is indeed the case more or less wherever
a literature has sprung up, were in a sense caste
languages, built upon popular idioms. The grammatical regulation of Sanskrit at the hands of
Panini and his followers, however, went beyond
any academic attempts to regulate speech recorded
elsewhere in the history of civilization.
Older forms lying behind the Vedic language are
reconstructed by the aid of Comparative Philology.
The Vedic people were immigrants to India ; they
came from the great Iranian region on the other
side of the Himalaya mountains.
The comparison
of Vedic (and to a less extent Sanskrit) with the
oldest forms of Iranian speech, the language of
the Avesta and the cuneiform inscriptions of the
Achjemenian Persian kings, yields the rather
startling result that these languages are collectively mere dialects of one and the same older
idiom.
This is kno\\Ti as the Indo-Iranian or
Aryan (in the narrower, and proper, sense) lan-

—

Literature.
F. Spiegfel, TraditioTielle Lit. der Parsen,
Vienna, 1860 E. W. West, Pahlavi Lit.,' GIrP ii. (Strassburg, 1904) 75-129; E. Wilhelm and K. B. Patel, Cat. of
Books on Irdnian Lit. published in Europe and India, Bombay,
1901, and the former scholar's annual report on
Perser in
Jahresberichte der Geschichtswissenscha.ft,
'

;

*

*

Louis H. Gray.

—

LITERATURE (Vedic and Classical Sanskrit).
I.

The language. —The name

'Sanskrit' (sam-

skfta, adorned,' perfected,' perfect passive participle of the verb sam-skar, to adorn,' from saj'n,
' together,' and kar, '
to make ') is ordinarUy applied
to the whole ancient and sacred language of India.
It belongs more properly to that dialect which may
'

'

'

'

'

'

;

—

canonical and

'

'

;

23-49).

the

in

wholly religious literature of the Veda (Skr. veda,
knowledge,' from vid, to know,' connected with
Gr. FolSa
I know,' Lat. videre. Old Bulgarian
vMi, I know,' Gothic wait, I know,' Old High
German wizzan. Germ, wissen, Eng. wit, to know ').
These forms of speech are in their turn by no
means free from important dialectic, stylistic, and
chronological differences ; yet they are comprised
under the name Vedic (or, less properly, Vedic Sanskrit), wliich is thus distinguished from the language
of Panini and its forerunner, the language of the
Epics, whose proper designation is Sanskrit, or

I

guage.

The reconstructed Aryan language

differs
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from the language of the Veda than Classical Atharvaveda.
These four names come from a
Sanskrit does from Prakrit and Pali. The lan- somewhat later time they do not coincide exactly
guage of the Iranian Avesta is so much like that with the earlier names, nor do they correspond
of the Veda that entire passages of either literatui'e completely with the contents of the texts themmay be converted into good specimens of the other selves. The earlier names are fckah, stanzas of
by merely eliminating the special sound changes praise,' yajurmfi, liturgical stanzas and formula;,*
which each has evolved in the course of its separate samdni, melodies,' and atharvahgirasah, blessexistence. And the literary style, the metres, and ings and curses.' The collection whicli goes by the
above all the mythology of Veda and Avesta are name of Eigveda contains not only 'stanzas of
closely enough allied to make the study of either praise,' but also blessings and curses,' as well as
to some extent directly dependent upon the other. most of the stanzas which form the basis of the
In fact, the spiritual monuments of the Avesta as sdman-meloAiea of the Samaveda. The Atharvawell as the stone monuments of the Achajmenian veda contains fchah and yajmiisi, as well as blesskings became intelligible chiefly by the aid of the ings and curses. The Yajurveda also contains
Vedic language.
Since the revival of classical many blessings in addition to its main topic, the
learning there has been no event of such import- liturgy. The Samaveda is merely a collection of
ance in the history of culture as the discovery of a certain kind of stanzas of praise which are
Sanskrit in the latter part of the 18th century. derived with some variants and additions from the
There is at present no domain of historical or Rigveda, but are here set to music which is
linguistic science untouched by the influence of indicated by musical notations.
The study of this language
Sanslcrit studies.
The Rigveda is on the whole
3. The Rigveda.
gave access to the primitive Indo-European period, the most important as well as the oldest of the four
little over 1000 hymns, equalling in
and originated the science of Comparative Phil- collections.
Linguistic Science, bulk the surviving poems of Homer, are arranged
ology in all its bearings.
Comparative Mythology, Science of Religion, in ten books, called niandalas, or 'circles.' Six
Comparative Jurisprudence, and other important of them (ii.-vii.), the so-called 'family books,'
form the nucleus of the collection. Each of these
fields of historical and philosophical study either
owe their very existence to the discovery of is the work of a different f?*i 'seer,' or rather
were
profoundly
influenced
Sanskrit or
by its a family of poets, traditionally descended from
such a j-si, as may be gathered from certain
study.
The
word
'Veda'
Veda
as
a
whole.
is
statements in the hymns themselves. The eighth
2. The
the collective designation of the ancient sacred book and the first fifty hymns of the first book, belonging to the family of Kanva, are often arranged
literature of India, or of individual books belonging to that literature. At an unknown date, which stropliically in groups of two or three stanzas.
is at the present time conventionally averaged up
These form the bulk of those stanzas which are
as 1500 B.C., but which may be considerably earlier, sung to melodies in the Samaveda.
The hymns
Aryan tribes (clans, mi, from which is derived the of the ninth book are addressed directly to the
deified plant soma, and the liquor pressed from
later name of the third, or agricultural, caste,
Vai^ya) began to migrate from the Iranian high- it, in order that it may be sacrificed to the gods.
lands on the north of the Hindu Kush mountains The remainder of the first book and the entire
into the north-west of India, the plains of the river tenth book are more miscellaneous in character
The non-Aryan abo- and problematic as to arrangement. On the whole
Indus and its tributaries.
rigines, called Dasyu, in distinction from Arya they are of later origin and from a dift'erent sphere.
(whence the word 'Aryan'), the name of tne Their themes are partly foreign to the narrower
conquerors, were easily subdued.
The conquest purpose of the j-chah ; witchcraft hymns of a more
was followed by gradual amalgamation of the popular character and theosophic h5Tnns appear
fairer-skinned conquerors with the dark aborigines. in considerable numbers. The poems of the former
The result was a not altogether primitive, semi- class reappear, usually with variants, in the
pastoral civilization, in which cities, kings, and Atharvaveda.
priestly schools rivalled the interests connected with
On the whole the Rigveda is a collection of
cattle-raising and agriculture. From the start we priestly hymns addressed to the gods of the Vedic
are confronted with a poetical literature, primitive pantheon (see Vedic Religion) dm-ing sacrifice.
on the whole, and more particularly exhibiting its This sacrifice consisted of oblations of intoxicating
crudeness when compared with Classical Sansloit soma, pressed from the mountain-born somuliterature, yet lacking neither in refinement and
plant, which reappears in the Zoroastrian Avesta
beauty of thought nor in skill in the handling of under the name haoTna (q.v.), and was therefore
language and metre. That this product was not the sacred sacrificial fluid of the Indo-Iranians, or
entirely originated on Indian soil follows from the Aryans.
In addition, melted butter (ghrta, or
above-mentioned close connexion with the earliest ghl) was poured into the fire, personified as the
forms of Persian literature. Vedic literature in god Agni (Lat. ignis), who performs the function
its first intention is throughout religious.
It inof messenger of the gods (Angiras).
The ritual of
cludes hymns, prayers, and sacerdotal formulae the Veda is to a considerable extent pre-historic,
offered by priests to the gods in behalf of lay and advanced in character by no means as simple
sacrificers
charms for witchcraft and medicine, as was once supposed. But it is much less elabormanipulated by magicians and medicine-men ; ex- ate than that of the Yajurveda and the Brahmanas
positions of the sacrifice, illustrated by legends,
(see below).
The chief interest of the Rigveda
in the manner of the Jemsh Talmud ; higher lies in the gods themselves and in the myths and
speculations, philosophic, psycho-physical, cosmic, legends narrated or alluded to in the course of
and theosopliic, gradually growing up in connexion their invocation. The mythology represents an
with and out of the simpler beliefs and, finally, earlier, clearer stage of thought than is to be found
rules for conduct in everyday life, at home and in any other parallel literature.
Above all, it is
abroad. This is the Veda as a whole.
sufficiently primitive in conception to show clearly
At the base of this entire literature of more than the processes of personification by which the
100 books, not all of which have as yet been un- phenomena of nature developed into gods (anthroearthed or published, lie four varieties of metrical pomorphosis). The original nature of the Vedic
and formulaic compositions known as the four gods, however, is not always clear, not as clear as
Vedas in the narrower sense. These are the was once confidently assumed to be the case. The
Kigveda, the Yajurveda, the Samaveda, and the analysis of their character is a chapter of Vedic
less

;

'

'

'

'

'

'

'

—

A

—

'

—

;

;

'
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philology as difficult as it is important. In any
case enough is known to justify the statement that
the keynote of Rigvedic thought is the nature

myth.

—

The Yajurveda represents
4. The Yajurveda.
the exceeding growth of ritualism or sacerdotalism.
'liturgical
stanzas and formulae,' are
Its yajAnisi,
in the main, though not wholly, of a later time.
They are partly metrical and partly prose. The
materials of the Rigveda are freely adapted, with
secondary changes of expression, and without
regard to the original purpose and order of their
composition. Tlie main object is no longer devotion to the gods themselves ; the sacrifice has
become the centre of thought its mystic power is
conceived to be a thing per se, and its every detaO
has swollen into all-importance.
crowd of priests
(seventeen is tlie largest number) conduct a vast,
complicated, and painstaking ceremonial, full of
symbolic meaning even in its smallest minutiae.
!^rom the moment when the priests seat themselves
on the sacrificial ground, strewn with sacred grass,
and proceed to mark out the altars {vedi) on which
the sacred fires are built every act has its stanza or
formula, and every utensil is blessed with its o\vn
fitting blessing. Every flaw is elaborately expiated.
These formulae are conceived no longer as prayers
that may, or may not, succeed, but as inherently
coercive magic.
If the priest chants a formula for
rain while pouring some sacrificial fluid, rain shall
and must come ; if he makes an oblation accompanied by the curse of an enemy, that enemy is
surely destroyed. In fact, and in brief, the Yajurveda means the deification of the sacrifice in its
every detail of act and word.
The Samaveda is the least
5. The Samaveda.
clear of all the Vedas as regards its purpose and
origin.
Its stanzas, or rather groups of stanzas,
are known as samdni, 'melodies.' The samanstanzas are preserved in three forms: (1) in the
Rigveda, as ordinary poetry, accented in the same
way as other Vedic poetry (2) in the Samaveda
itself in a form called archika, a kind of libretto
composed of a special collection of stanzas, most of
which, though not all, occur also in the Rigveda
here also there is a system of ac(see above)
cents, peculiar in its notation, but apparently with
reference to the unsung samans ; (3) in the third
sdman-v ersion, the gdnas, or song-books, we find
the real sung samans here not only the text but
the musical notes are given. Still this is not yet
a complete sdman. In the middle of the sung
stanzas exclamatory syllables are interspersed the
so-called stobhas, such as oiii, hau, hai, hoyi, or
him and at the end of the stanzas certain concluding syllables the so-called nidhanas, such as
atha, d, Im, and sdt. The Samaveda is devoted
chiefly to the worship of Indra, who is a blustering,
braggadocio god and who has to befuddle himself
with soma in order to slay demons. It seems likely,
therefore, that the samans are the civilized version
:

A

—

;

;

;

—

;

—

of savage

shamanism

(the resemblance

between

the two words, however, is accidental), an attempt
to influence the natural order of things by shouts
and exhortations. It is well understood that the
Brahmans were in the habit of blending their own
hieratic practices and conceptions with the practices which they found among the people.
The
.jajreare-melodies and the exclamations interspersed
among the words of the text may therefore be
the substitute for the self-exciting shouts of the

shaman
6.

priests of

an

earlier time.

The Atharvaveda. — The

oldest

name

of the

Atharvaveda is atharvdhgirasah, a compound
formed of the names of two semi-mythic families
of priests, the Atharvans and Angirases.
At a
very early time the former term was regarded as
synonymous with holy charms,' or blessings,' the
'

'

latter with

^vitchcraft charms,' or
curses.'
In
addition to this name, and the more conventional
name Atharvaveda, there are two other names,
practically restricted to the ritual texts of this
bhfijvahgirasah, that is,
Bhrgus and
Veda
Aiigirases,' in which the Bhrgus, another ancient
family of fire - priests, take the place of the
'

'

'

:

Atharvans and Brahmaveda, probably Veda of
the Brahma, or holy religion in general.' As regards the latter name, it must be remembered that
the Atharvaveda contains a large number of
theosophic hymns which deal with the brahma in
'

;

the sense of the Neo-Platonic X6yos, as a kind of
pantheistic personification of holy thought and
The Atharvaveda is a colits pious utterance.
lection of 730 hymns, containing some 6000
stanzas.

—

The redactions or col7. The Vedic schools.
lections of these four Vedas are known as Samhitas ;
is
handed
down
in various schools,
each of them
branches, or recensions, called charana, idkha,
or bheda, the term idkhd, or ' branch,' being the
These 'branches'
most familiar of the three.
represent a given Veda in forms differing not a
The school ditterences
little from one another.
of the Rigveda are unimportant, except as they
extend also to the Brahmanas and Sutras of that
Veda (see below). There are two Samaveda
redactions, those of the schools of the Kauthumas
very persistent tradition
and the Ranayaniyas.
ascribes nine schools to the Atharvaveda ; the
Samhitas of two of these, the Saunaklyas and
Paippaladas, are published, the latter in an interesting chromo-photographic reproduction of the
unique manuscript of that text preserved in
the library of the University of Tiibingen. The
Yajurveda, especially, is handed down in recensions that difier from one another very -Nvidely.
There is in the first place the broad division into

A

White Yajurveda and Black Yajurveda. The
most important difference between these two is
that the Black Yajurveda schools intermingle
their stanzas and formulae with the prose exposition of the Brahmana (see below), whereas the
White Yajurveda schools present their Brahmana
The White Yajurveda belongs
in separate works.
to the school of the Vajasaneyins, and is subdivided into the Madhyamdina and Kanva reThe important schools of the Black
censions.
Yajurveda are the Taittiriyas, Maitrayaniyas,
Kathas, and Kapisthalas. Sometimes these schools
have definite geographical locations. For example,
the Kathas and Kapisthalas were located, at the
time when the Greeks became acquainted with
India, in the Panjab and in Kashmir. The Maitrayaniyas appear at one time to have occupied the
region around the lower course of the river Narthe Taittiriyas, at least in modem times,
in the south of India, the Deccan.
The poetic stanzas and the
8. The Brahmanas.
ritualistic formulae of the Vedas collectively go by
the name of mantra, 'pious utterance,' or 'hymn.'
These were followed at a later period by a very
different literary type, namely, the theological
treatises called brdhmana, the Hindu analogon to
the Hebrew Talmud. The Bralimanas are exegetical and commentative, bulky expositions of the
sacrificial ceremonial, describing its minute details,
discussing its value or reason, speculating upon its
origin, and illustrating its potency by ancient
legends. Apart from the light which these texts
throw upon the sacerdotalism of ancient India,
they are important because they are written in
connected prose the earliest in the entire domain
They are especially imof Indo-European speech.
portant for syntax in this respect they represent
the oldest Indian stage even better than the Rigveda, o\ving to the restrictions imposed upon the

mada

are at

;

home

—

—

:
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latter by its poetic form.
The Bralimanas also
the
were composed in echools, or recensions
various Brilhmana recensions of one and the same
Veda dill'er at times even more widely than the
Thusf the Kigveda has
Saiiihitas of the mantras.
two Brahmanas, the Aitareya and tlie Kau^takin,
The Brahmana matter of the
or &ahkhdyana.
Black Yajurvedas is given together with the
mantras of that class (see above) on the other
hand, the Wliite Yajurveda treats its Bralimana
matter separately, and with extraordinary fullness, in tlie famous Satapatha Brahmana, the
Brahmana of a Hundred Paths,' so called because
Next to the
it consists of a hundred lectures.
Rigveda and Atharvaveda Samhitas this work
is the most important production in the whole
range of Vedic literature. Two Brahmanas belonging to independent recensions of the Samaveda
have been preserved entire, that of the Tandins,
usually designated as Panchaviwia Brahmana, and
that of the Talavakaras or Jaiminiyas. To the
Atharvaveda is attached the very late and secondary Gopatha Brahmana ; its contents harmonize so
little with the spirit of the Atharvan hymns that
it seems likely to have been produced in imitation
:

;

'

of the

'

school

'

conditions in the other Vedas.

—

Upanisads. A later development of the Brahmanas is the Aranyakas,
g.

The Aranyakas and

or Forest Treatises.' Their later character is indicated both by the position which they occupy at
the end of the Brahmanas and by their partly theosophical character. The name Forest Treatise
Either these works were
is not altogether clear.
recited by nermits living in the forest, or, owing
to the siiperior sanctity of their contents, they
were taught by teacher to pupil in the solitude of
the forest rather than in the profaner atmosphere of
the town or village. The two important Aranyakas
are the Aitareya and the Taittiriya, belonging to
the two Vedicschools of that name. The chief
interest of the Aranyakas is that they form in contents and tone a transition to the Upanisads, the
older of which are either embedded in them or form
their concluding portions (see artt. Aranyakas,
'

'

Upanisads).

The Srauta-Siitras,

or manuals of the Vedic
brahmana are regarded
as revealed {iruti, or revelation ') ; the rest of
Vedic literature as tradition (smfti), derived from
holy men of old. This literature has a characteristic style of its own, being handed down in the
form of brief rules, or sutras, whence it is familiarly known as Sutra literature, or the Sutras.
They are, in the main, of three classes, each of
which is, again, associated ^vith a particular Vedic
school, reaching back, as a rule, to the school distinctions of the Samhitas and the Brahmanas.
The first class of Sutras are the Srauta or Kalpa
Sutras, which may be translated Sutras of the
Vedic Ritual.' They are brief mnemonic rulebooks compiled, vnth the help of oral tradition,
from the Bralimanas. They are technical guides
to the Vedic sacrifice, distinguished from the
diffusive Brahmanas, where the ritual acts are interrupted by explanation and illustrative legend.
To the Rigveda belong two Srauta Sutras,_ corresponding to its two Brahmana schools the Aivalciyana to the Aitareya Brahmana, and the Sahkhayana or Kausltakin to the Brahmana of the same
name.
To the White Yajurveda belongs the
10.

ritual.

— Both mantra and
'

'

:

Srauta Sutra of Katyayana, closely adhering to
the Satapatha Brahmana. There are no fewer
than six Srauta Sutras belonging to the Black
Yajurveda, but only three of them are_published,
or in the course of publication, those of Apastamba
and Baudhayana, belonging to the schools of the
Taittirlyas, and the Manava, belonging to the
Rchool of the Maitrayanlyas. The Samaveda has

two Srautas, those

109

and Drahyayana,
two schools of the
Kautliumas and the Kiviiayaniyas the Atharvaveda has the late and inferior Vaitana.
of I.,atyilyana

belonging respectively to

its

;

11.

The Grhya

Sutras, or

House Books.'

'

Of decidedly greater, indeed

of universal, interest
is the second class of Sutras, the Gfhya ilutras, or
House Books.' These are treatises on home life,
'

which deal systematically and piously with the
events in the everyday existence of the individual
and his family. Though composed at a comparatively late Vedic period, they contain practices
and prayers of great antiquity, and supplement
most ettectively the contents of the Atharvaveda.
From the moment of birth, indeed from the time
of conception, to the time when the body is consigned to the funeral pyre, they exhibit the ordiin the aspect of a devout and
virtuous adherent of the gods. All the important
events of life are sacramental, decked out in practices often of great charm and usually full of symbolic meaning.
For ethnology and the history of
human ideas the House Books are of unexcelled
importance. These manuals are also distributed
among the four Vedas and their schools, each of
which is theoretically entitled to one of them.
More than a dozen are now known to scholars.
The Rigveda has the Gfhya Sutras of its two
schools, that of A^valayana and Sankhayana
the
White Yajurveda that of Paraskara ; the Black
Yajurveda a large number, as those of the

nary plain Hindu

'

'

;

Apastamba, Baudhayana, Hiranyakesin, Manava,
and Katha schools the Samaveda has the Gobhila, Khadira, and Jaiminiya.
To the Atharvaveda belongs the unique Kauiika Sutra, which,
;

in addition to the domestic ritual, deals with the
magical and medicinal practices that specially
belong to that Veda.

Law

The Dharma Sutras, or '
Books.'
third class of Sutras are the Dharm/x Sutras,
Law Books.' They also deal to some extent

12.

The
or

'

with the customs of everyday life, but are engaged
for the most part with secular and religious law.
In one department of law, that of expiation, these
Sutras root in the Vedic hymns themselves. A
considerable number of expiatory hymns and
stanzas, clearly of the same stock as the law of
expiation, are found in Vedic texts, especially the

Atharvaveda and the Taittiriya Aranyaka.

The

Law

Sutras, in their turn also, are either directly
attached to the body of canonical writings of a
certain Vedic school or are shown by inner criteria
to have originated within such a school.
The
oldest Law Sutras are those of the Apastamba and
Baudhayana, belonging to the Black Yajurveda
schools of that name the Gautama belonging to
the Samaveda the Visnu belonging to the Katha
school of the Black Yajurveda and the Vasistha
of less certain associations.
The earliest metrical
law-books, the so-called Dharmaidstras, written
in Classical Sanskrit, seem also to be based on lost
Sutra collections of definite Vedic schools. The
most famous of these, the Manava Dharmaidstra,
or Law Book of Manu' (see Law [Hindu]), may be
founded upon a lost Dharma Sutra of the Manava
or Maitrayaniya school of the Black Yajurveda,
while the briefer Law Book of Yajnavalkya is
unmistakably connected with some school of the
White Yajurveda.
English readers may obtain ready insight into the contents
;

;

;

'

'

'

of Vedic literature in all its important aspects through the
series of translations edited by Max Miiller in
(Oxford,
1879 ff.). Parts of the Rigveda are translated \>y Miiller him-

SBE

and H. Oldenberg

the Atharvaveda by M. Bloomfield (vol. xlii.) the Satapatha Brdhniaxia by
Eggeling
(vols.
xxvi.
xli.
xliii.
and
xliv.)
seven of the
J.
xii.
Grhya Sutras by Oldenberg (vols. xxix. and xxx.) the older
Dharma Sutras by G. Biihler and J. Jolly (vols. iL vii. and
xiv.) and the Law Book of Manu by Biihler (vol. xxv.).
13. Vedic and Sanskrit literature contrasted.—
self

(vol. xjcxii.)

(vol.

xlvi.)

;

;

;

;

;
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The heroic story is not only interrupted by episodes, but is in
The form and style of Sanskrit literature differ
made the pivot around which philosophical (religious)
a good deal from those of the Vedas. As regards general
and ethical discussions of great length revolve. Thus the work
the language, it is to be noted that prose in vedic has assumed the place in Hindu literature of an encyclopsedia
times was developed to a tolerably high pitch in of moral and religious instruction.
the Yajurvedas, Brahmanas, and Upauisads
in
A Bharata and a Mahabharata are mentioned as
Sanskrit, apart from the strained scientific lan- early as the House-Books (see above) of the later
fuage (sutra) of philosophy or grammar, or the Vedic literature, but all dates assigned to the
ift'use and inorganic style of the commentators,
original simpler epic which preceded the encycloprose is rare. It presents itself in genuine litera- paedic poems in its finished form are mere guesses,
ture only in fables, fairy tales, romances, and except that it obtained its essentially present
partly in the drama. Nor has this prose improved form in the 4th or 5th cent, of our era.
literary and stylistic quality, as compared with
Among the episodes of the Mahabharata, the
the earlier variety. On the contrary, it has be- Bhagavad-GUd, 'The Song of the Divine One,' or
come more and more clumsy and hobbling, full of
Song Celestial,' is pre-eminent.
It is in some
long awkward compounds, gerunds, constructions respects the most interesting and important book
in the passive voice where the active would do,
in post- Vedic literature.
and other artificialities. As regards the poetic
When the rival armies of the Kurus and the Pandus are drawn
medium of Classical Sanskrit, it also differs from up against each other, Arjuna, the leader of the Pandus, stoutest
the Veda. The bulk of Sanskrit poetry, especially of heroes, hesitates to enter upon the slaughter. 'Then Kr§na,
one of the incarnations of Visnu, acting as Arjuna's charioteer,
the Epic, is composed in the iioka metre, a de- silences his scruples by pointing out that
action, which is the
velopment of the Vedic anustubh metre of four performance of duty, is the obligation of man in the world,
octosyllabic lines of essentially iambic cadence. although, finally, abstracted devotion to the Supreme Spirit
;

'

'

m

'

But numerous other metres, usually built up
on Vedic prototypes, have become steadily more
elaborate and strict than their old originals
in
the main they have also become more artistic and
;

beautiful.

Notwithstanding

the

wonderfully

unbroken

Hindu writings, the spirit of Sanskrit literature also differs greatly from the Vedic.
The chief distinction between the two periods is
that the Veda is essentially a religious collection,
whereas Sanskrit literature is, with rare exceptions, such as the Bhagavad-Gltd, or the metrical
Law Sastras, profane. In the Veda lyric poetry
as well as legendary and expository prose are in
the service of prayer and sacrifice ; in Sanskrit
epic, lyric, didactic, and dramatic forms are all
for the purpose of literary delectation and aesthetic
or moral instruction.
In Sanskrit literature,
moreover, with the exception of the grand compilations of the Mahcibharata and the Puranas, the
authors are generally definite persons, more or
continuity of

less well-kno^vn,

whereas the Vedic writings go

back to families

of poets or schools of religious

learning, the individual authors being almost in-

variably submerged.

—

Epic literature. Sanskrit literature may
divided into epic, lyric, dramatic, didactic,
narrative, and scientific.
In epic poetry there is
the important distinction between the freer, narrative epic called itihasa (q.v.), 'story,' or purana,
' ancient legend,'
and the artistic or artificial epic
called kavya, 'poetic product.' The great epic,
the Mahabharata, is by far the most important
representative of the former kind.
Of somewhat
similar free style are the eighteen Puranas (see
below), of much later date than the Mahabharata.
The beginnings of the artistic style are seen in
the other »reat Hindu epic, the Rdmayana. But
the finished style of the kavya is not evolved until
the time of Kalidasa about the 6th cent. A. D.
The Mahabharata, or Great Bharata Story,' the
greatest of Hindu epics, is a huge authorless compilation for which tradition has devised the name
Vyasa, Redaction,' as author. It is written for
the most part in the epic metre, the kloka, and
contains altogether about 100,000 stanzas of four
lines each, about eight times the length of the
14.

be

'

'

Homeric poems.
The kernel story

of the epic, which is interrupted by many
episodes, or interwoven narratives, tells how the ancient and
wicked dynasty of the Kurus was overthrown by the pious
Paiichalas and Pandus. At a gamblings-match depicted in the
most vivid language, Duryodhana, the king of the Kurus,
cheats the Piindu princes, robs them of their kingdom, and
exiles them for thirteen years.
But this is only the preparation
for the final war, or eighteen days' battle, between the opposing
royal houses and their allies. In this the Kurus are finally

overthrown and destroyed.

alone leads to salvation. The poem is conceived in the spirit of
eclectic Hindu tbeosophy or philosophy.
At the bottom is the
Sai'ikhya doctrine of dual matter and spirit, but this is tinged

with monistic Vedantist pantheism (see Buaqavad-GTta).

It is not likely tliat the poem formed part of the
original ' Bharata Story,' but there is no information as to its date and authorship.
The Mahabharata has been translated into English prose at
the expense of Pratapa Chandra Ray (Calcutta,
1895),
15.

and by M. N. Dutt

(do. 1895).

The Ramayana. —The iJamayctwa,

the second

of the great epics, is in the main the work of a
single author, Valmiki.
Though all parts are not

from the same hand, and though it is not entirely
free from digressions, it tells a connected story of
great interest in epic diction of the highest order.
It is to this day the favourite poem of the Hindus.
The central figures are Rama and his devoted wife
Sita the main event the conquest of Lanka (probably Ceylon).
DaSaratha, the mighty king of Oudh (Ayodhya), having
grown old, decides upon Rama, his oldest son, as his successor,
;

but his intriguing second queen, Kaikeji, succeeds in changing
mind in favour of her son Bharata. Rama, banished for
fourteen years, retires with Sita to the forest. Upon the death
of DaSaratha, his son Bharata refuses to usurp Rama's throne,
but seeks him out in the forest in order to conduct him back to
the throne in his capital city. Rama in turn refuses to cross
his father's decision he offers his goid-embroidered shoes as a
token of his resignation of the throne. But Bharata, on returning, places the shoes upon the throne, and holds over them the
yellow parasol, the sign of royalty he himself stands by and
acts as the king's plenipotentiary.
In the meantime Rama
makes it his business to fight the demons who molest the
ascetics of the forest in their holy practices.
Ravana, the king
of the demons, who lives in Lanka, revengefully kidnaps Sita.
Then Rama forms an alliance with Hanuman and Sugriva, the
kings of the monkeys, who build for him a wonderful bridge
across from the mainland to Lafika. Rilma slays Ravana, is
reunited with Sita, returns home, and, conjointly with Bharata,
rules his happy people, so that the golden age has come again
upon the earth.
his

;

;

The

story, notwithstanding the fact that it pre-

outwardly as a heroic legend, lies
under the suspicion of containing one or more
mythic roots. Certainly in the Veda Sita is the
personified furrow of the field, the beautiful wife
of Indra or Parjanya (see Vedic Religiok).
sents

itself

Hence Rama certainly continues the qualities of
Indra, the slayer of demons. The story also seems
to typify the advance of

Brahmanical
southward towards Ceylon.
Rdmayana
The
consists of seven books, in

civilization

about 24,000
stanzas.
It exists in three recensions, which differ one from the
other in their readings, the order of the stanzas, and in having
each more or less lengthy passages that are wanting in the
others. The best known and most popular recension has been
translated by the Anglo-Indian scholar R. T. H. Griffith in five
volumes (Benares, 1870-75).

—

16. The Puranas.
Somewhat related in character to the great epics are the Puranas, eighteen
in nmuber.
They are later poetic works of mixed
cosmogonic, epic, and didactic character
The
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word purdna occurs frequently

in the prose texts
as a designation of the Veda's own
cosmogonic and legendary lore the name is also
applied to the Malmbharata. In its most distinctive sense the word refers to a class of \vritings
which certainly do not date before the 6th cent.
A.D.
The existing Purdnas seem to be sectarian
religious manuals for the people, written in the
inte^'est of either the worshippers of Vi^nu or those
Though the fundamental later Hindu
of Siva.
triad Brahma, Vi^nu, and Siva i3 recognized,
nevertheless the Vai^navite Kurma Purdna does
not hesitate to say
Vi§nu is the divinity of the
gods, Siva of the devils.' To Brahma all alike
refer only in a perfunctory fashion.
According to
ancient tradition, the ideal Purdna is divided mto
five parts
(1) primary creation, or cosmogony
(2)
secondary creation, or the destruction and rebuilding of the worlds (3) genealogy of the gods and
patriarchs (4) manvantaras, or periods of reigns
of the Manu
(5) the history of the dynasties of
kings. Though no extant Purdna is so divided, yet
their subject-matter roughly follows that order.
The entire type of composition is of secondary importance ; it borrows its themes very largely from
the epic literature, and represents religious belief,

of the

Veda

;

—

—

'

:

:

;

;

;

;

practices, and legends in an exaggerated, fantastic,
often disordered fashion (see Pukanas).
The Hindus consider
17. The 'artistic epics.'
six kavyas, or
artistic epics,' entitled to the
epithet 'great' (mahd-kdvya). But their artistic,
or, better, artificial, character removes them in
reality from the sphere of genuine epic ; they are
interesting on account of tneir wealtn of descriptive power and delicacy of illustration ; they are
deficient in the portrayal of strong character or
stirring action.
Moreover, they are commingled
more and more with lyric, erotic, and didactic
elements, as well as with bombast and play on
words. Nevertheless, no less a person than Kalidasa, the universal poet and dramatist, is the
author of the two best kno^vn artistic epics, the
Kumdrasambhava, or Birth of the War God,' and
the Baghuvamia, or Race of Kaghu.' The former
consists of seventeen cantos, the first seven of
which are devoted to the courtship and wedding of
the deities Siva and Parvati, the parents of the
youthful god of war. The real theme of the poem
appears only towards the end, in the account of the
destruction of the demon Taraka, the object for
which the god of war was bom. The Raghuvamia,
in nineteen cantos, describes in the first nine the
life of Kama, together with that of his dynasty.
Then in the next six cantos comes the story of Rama
himself, the same theme as that of the Bdmdyana.
The remaining cantos deal with the twenty-four
kings who ruled as Rama's successors in Ayodhya.
The remaining kdvyas deal for the most part with
themes from the Mahabhdrata and Bdmdyana.

—

'

'

'

18. Lyric poetry.— Every form of artistic Sanskrit literature, whether epic, dramatic, or confessedly lyric, has a strong lyric cast.
At the
bottom these three kinds, in the Hindu poet's
hands, are but thematically differentiated forms
of the same poetic endowment.
Ornate figures of
speech, luxuriant richness of colouring, carried
into literary composition from the gorgeous climate,
flora, and fauna of India, subtle detail-painting
of every sensation and emotion these are the
common characteristics of Hindu artistic poetry.

—

Lyric poetry can hardly do more than emphasize
or specialize these conditions, yet it has its individual traits, the most important of which is the
refined elaboration of the single strophe, in distinction from continuous composition.
In form and
name these strophes are infinitely elaborated and
varied.
In no other literature have poets endeavoured so strongly to harmonize the sentiment of

HI

>vith its metrical expression.
The most
elaborate continuous lyrics of India are the Meghadata, or Cloud Messenger,' and the Xi'^'wajnAdra,
or Cycle of Seasons,' both by Kalidasa.

a stanza

'

'

The theme of the former ia a nieseaijce sent by a yak^a, or
exiled from heaven.
The niesaenger ia a paaHJiij,' cloud
which nhall report to the yaki^a'H wife, asjahe tosaes lovelorn upon
her couch through the watches of the night, the lorifjiiig of her
exiled husband. May the cloud, after delivering hia ineasage,
return with reaasuriiig news, and never hiniaelf be separated
from his lightning spouse. The 'Cycle of Seasons' is famous
for its descriptions of India's tropical nature, matched all along
with the corresponding human moods and emotions.
elf,_

The bulk of lyrical poetry, however, is in single
miniature stanzas, which suggest strongly tlie
didactic sententious proverb poetry which the
Hindus also cultivated with great success.
In
fact the most famous collection of such stanzas,
that of Bhartrhari, consists of lyric, didactic,
and philosophic poems. Bhartrhari, who lived in
the 7th cent. A.D., is perhaps tlie most remarkable
Hindu poet next to Kalidasa.
Hia stanzas, 300 in number, are divided into three centuries
the Century of Love,' the Century of Wisdom,' and the Century of Resignation.'
There is no action in these stanzas
Ever and again, within the narrow frame of a single stanza, the
poet pictures the world of him for whom the wide universe is
summed up in woman, from whose glowing eyes there is no
escape. But, after singing woman's praise in every key, he
finally declares that he has become an altered man.
Youth has
gone by his thoughts, freed from infatuation, are all for contemplation in the forest, and the whole world be accounts but
as a wisp of straw.
*

'

'

;

The second master of the erotic stanza is Amaru,
of the Amaruiataka, or
Century of

author

Amaru.'

'

He

a master at depicting all the
moods of love bliss and dejection, anger and
devotion.
None of the Indian lyrists treats love
from the romantic or ideal point of view it is
always sensuous love.
But a certain delicacy of
feeling and expression, as well as a sensitive
appreciation of those qualities of love which
attract irresistibly, only finally to repel, lifts their
stanzas above the coarse or commonplace.
It is
Hindu 'minne-song,' flavoured with the universal,
though rather theoretical, Hindu pessimism.
Even in erotic lyrics the
19. Didactic poetry.
Hindu's deep-seated inclination towards speculation and reflexion is evident.
This has not
only been the basis of that which is best and
highest in their religion and philosophy, but it has
assumed shape in another important product of
their literature, the gnomic, didactic, sententious
stanza, which may be called the Proverb.' O. von
Bohtlingk (Ind. Spriiche, Petrograd, 1870-73) collected from all Sanskrit literature some 8000 of
these stanzas. They begin ^vitll the Blahdbhdrata,
and are particularly common in the moral envoys
Their keynote is again the
of the faole literature.
vanity of human life, and the superlative happiness
that awaits resignation. The mental calm of the
saintly anchorite who lives free from all desires in
the stillness of the forest is the resolving chord
of human unrest.
But for him who remains in the
world there is also a kind of salvation, namely,
When a man dies and leaves all behind
virtue.
him, his good works alone accompany him on his
journey into the next life (metempsychosis).
Hence the practical value of virtue almost overrides the pessimistic view of the vanity of all
human action. These gnomic stanzas are gathered
up into collections such as the 6dnti-iataka, or
'Century of Tranquillity,' or the Moha-m^ldgara,
or
Hammer of Folly but the ethical saw is
really at home in the fables of the Panchatantra
and Hitopadeia. These works are paralleled by
In fact, a
Buddhist compositions (see below).
Buddhist collection of this sort, the Dhammapada, or Way of the Law,' contains perhaps the
most beautiful and profound words of wisdom in
also

is

:

;

—

'

'

'

;

'

all Hindu literature.
The
20. The drama.

—

drama

is

one of the latest
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yet one of the most interesting products of Sanskrit literature.
Witli all the uncertainty of literary dates in India there is no good reason to
assume for tliis class of works a date earlier than
the 5th or 6th cent, of our era.
Certain Vedic
hymns in dialogue are all that the early periods of
Hindu literature suggest as a possible partial, yet
very doubtful, basis for the drama. The Sanskrit
word for drama is natalca, from the root nat,
nart, to dance (whence nautch girls,' etc. ). The
word therefore means literally ballet.' It is not
doubtful that dances contributed something to the
development of the drama. In various religious
ceremonies of earlier times dancing played a part
at a later time the cult of ^iva and Visnu, and
especially of Siva's incarnation Krsna, was accompanied by pantomimic dances. These pantomimes
reproduced the heroic deeds of these gods, and
were accompanied by songs. Popular representations of this sort, the so-called yatras, have survived to the present day in Bengal. They are
not unlike the mystery-play of the Christian
Middle Ages, and tlieir modern continuation, the
'

'

'

'

'

'

passion-play.
The god Krsna and Radha, his love,
are the main characters, but there are also friends,
rivals, and enemies of Radha.
The yatras, a mixture of music, dancing, song, and improvised dialogue, while unquestionably in some way connected
with the origin of the drama, are nevertheless
separated by a very wide gap from the finished
product of the natalca as it appears in such works
as the Sakuntala of Kalidasa, or the Mrchchhakatika, Clay Cart,' of Sudraka.
It is still a moot question whether Western
(Greek) influence, particularly the New Attic
'

Comedy

of

Menander

(as reflected in

Plautus and

Terence), has not in some measure contributed
to the shaping of the Hindu drama.
It is known
that Greek actors followed Alexander the Great
through Asia, and that they celebrated his victories
with dramatic performances. After the death of
Alexander Greek kings continued to rale in Northwestern India. Brisk commerce was carried on
between the west coast of India and Alexandria,
the later centre of Greek literary and artistic life.
Greek art and Greek astronomy certainly exercised
strong influence upon Hindu art and science. The
chief points of resemblance between the Hindu
drama and the Greek comedy are as follows. The
Hindu drama is divided into acts (from one to ten),
separated by varying periods of time ; the acts
proper are preceded by a prologue spoken by the
stage manager (sutradhdra).
The stage was a
simple rostrum, not shut oft' from the auditorium
by a curtain, but, on the contrary, the curtain was
in the background of the stage ; it was called
yavanika that is, Greek curtain (luvLK-fi).
The
characters of the Hindu drama resemble in some
respects those of the Attic comedy.
'There are
courtesans and parasites, braggarts and cunning servants.
Especially the standard comic
figure of the Hindu drama, the vidusaka, the
unromantic friend of the hero, compares well with
the go-between, the servus currens, of the Graeco-

—

Roman comedy.

'

'

The vidusaka

is

a

hunchthe clown

backed, bald dwarf of halting gait,
of the piece.
Though a Brahman by birth,
with maliciously humorous intent, he does not
speak Sanskrit, but the popular dialect, Prakrit,
the women and the inferior personages of
the drama. He plays the unfeeling realist, intent
upon every form of bodily comfort, especially a
good dinner, to the hero's sentimental flowery
romanticism. Although it is just possible that
one or the other feature of the Hindu drama
may be due to outside influence, the inner matter
is certainly national and Indie.
The themes are,
for the most part, those of the heroic legend in the
ifke

epics, or they move in the sphere of actually existing Hindu courts.
The themes, at any rate, are
not dift'erent from those of other Hindu literature.
They show no foreign admixtures. It must not be

forgotten that certain general coincidences between
the drama and the theatre of dili'erent peoples are
due to common psychological traits hence genuine
;

historical connexion in such matters requires the
most exacting proof.
The chief dramatic writer is Kalidasa, the incomparable Hindu poet, master at the same time
of epic and lyric poetry (see above).
Three dramas

him the Sakuntala, the Urvaii,
and Malavikdgnimitra, or Malavika and Agnimitra.' From a time somewhat earlier than Kalidasa comes the drama MIrchchhakatikd, the Clay
Cart,' said to have been composed by king 6udraka,
are ascribed to

:

'

'

who

is praised ecstatically as its author in the
prologue of the play. Similarly, during the 7th
cent. A.D., a king named Harsa is said to have
composed three existing dramas the Eatndvall, or
'String of Pearls'; the Ndgdnanda, whose hero is
a Buddhist, and whose prologue is in praise of
Buddlia ; and the Priyadariifcd.
From the 8th
cent. A.D. date the dramas of Bhavabhuti, a South
Indian poet, the most distinguished dramatist next
to Kalidasa and Sudraka.
His most celebrated
compositions are the Malatimddhava, or Malati
and Madhava'; and the two dramas Mahdmracharita and Uttarardmacharita, both of which deal
with Rama, the hero of the Bdmdyana. Finally
may be mentioned Visakhadatta, the author of the
Mudrdrdksasa, the Seal of the Minister Raksasa,'
a drama of political intrigue, whose composition
also dates from the 8th century.
Action is the body of the drama
such is the
dictum of the Hindu theorists. Precisely what
we should call dramatic action is not the prominent quality of the greatest dramatist of them all,
Kalidasa. His dramas are rather distinguished by
tenderness of feeling and delicacy of touch. They
are lyric rather than dramatic. The action is
slow, the passions profound but not elemental.
The deepest feelings are portrayed in delicate
forms which never approach violence or coarseness, but, on the contrary, are over-nice.
At the
height of the situation, perhaps in profound misery,
the hero and the heroine still find time to institute
comparisons between their own feelings and the
phenomena of nature. There is indeed a plethora
in them all of mango-trees and Hrisa - blossoms,
:

'

'

'

'

—

and lotus, of bimba-lvps, of gazelles,
flamingoes, and multi-coloured parrots.
But we
must bear in mind the climate of India, and its
almost frenzied flora and fauna ; then this excess
Kalidasa's dramas
will seem less extravagant.
are always artistic and finished, and their beauty
strongly suggests the genius of Goethe.
The
single Hindu drama which calls to mind a real
modern drama is the Clay Cart,' ascribed to king
Sudraka, whose persons, diction, and action, more
than those of any other Hindu play, remind one
of creepers

'

of

Shakespeare (see
Fables and

Deama

[Indian]).

— No

department of
literature is more interesting to the student
of comparative literature than that of the fables
and fairy tales. There is scarcely a single motive
of the European fable collections
that does
not appear in the Hindu collections. The study
of the migrations and relations of fables and
fairy tales was first elevated to the position of a
science by Theodor Benfey in his work on the
Paiichatantra (Leipzig, 1859). On the other hand,
the proverbs and instnictions which are woven
into the fables present the best and most practical
picture of Hindu ethics. The most important and
extensive collection of fables and tales is Buddhistic, being written in Pali.
This collection is
21.

Hindu

stories.
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designated as the Jatakas, which seems to mean
'Birth Stories.' Buddha is made to appear in
every one of them as the wise or successful person
or animal of_ the fable
he himself points the

Dharinaiastras and Smftis.

moral (see Jataka).

^ads are the sUtras, or rules, of the six systems
of Hindu philosophy, and their abundant expositions.
Grammar, etymology, lexicography, prosody, rhetoric, music, and architecture all own a
technical literature of wide scope and importance,
and the treatment of most of these shows a surprising tendency to assume metrical form. The earliest
works of an etymological and phonetic character
are the Vedic glosses of Yaska, the so-called
Naighantukas and the Nirukta, and the Prdtiidkhyas, or phonetic treatises pertaining to the
treatment of a Vedic text in a given school or
jakhd (sec above). Later, but far more important,
is the Grammar of Panini, one of the greatest

;

The two most important

Sanskrit collections are the Panchatantra and the
Hitopadeia. The Pailchatantra, or X^'ive Books,'
the most celebrated Sanskrit book of this sort,
existed at least as early as the first half of the
6th cent. A.D., since it was translated by order of
king Khusru Anushirvan (531-579) into Pahlavi,
the literary Persian language of that time.
It
thence passed into Arabic, Greek, Persian, Turk'

Hebrew, Latin, and German and from
European languages. The name
Pauchatantra is probably not original, but took
the place of
Karataka and Damanaka,' or some
similar title, derived from the names of the two
jackals prominent in the first book. This may be
ish, Syriac,

German

;

into other

'

'

'

surmised, because the title of the Syriac version is
Kalilag and Damnag,' of the Arabic version
' Kalilah
and Dimnah.' Both the Panchatantra
and the Hitopadeia, or Salutary Instruction,' were
originally intended as manuals for the instruction
of kings in domestic and foreign policy.
The
HUopadeia, said to have been composed by Narayana, states that it is an excerpt from the Panchatantra and other books.'
The most famous collection of fairy tales is the
very extensive Kathasaritsclgara, or
Ocean of
Rivers of Stories,' composed by the Kashrairian
poet Somadeva, about A. D. 1070. This is in verse
tliree much shorter collections are in prose.
The
Sukasaptati, or 'Seventy Stories of the Parrot,'
tells how a wife whose husband is away, and
who is inclined to solace herself with other men,
is for seventy nights cleverly entertained and
deterred by the story - telling parrot, until her
husband returns. The Vetala-paiichavimiati, or
Twenty-five Tales of the Vampire,' is known to
English readers under the name of Vikram and
the Vampire.' The fourth collection is the Simhdsana-dvdtrimHkd, or Thirty-two Stories of the
Lion-seat (throne), in which the throne of king
Vikrama tells the stories.
noteworthy feature
of the Sanskrit collections of fairy tales, as well
as of the fables, is the insertion of a number of
different stories within the frame of a single narrative.
This style was borrowed by other Oriental
peoples, the most familiar instance being the
Arabian Nights.
few prose romances of more
independent character may be mentioned in this
connexion.
The Daiakumdra - charita, or Adventures of the Ten Princes,' a story of common
life and a very corrupt society, reminds one of the
Simplicissimus of Grimmelshausen. Its author is
Dandin, and it probably dates from the 6th cent.
A.D.
The Vdsavadattd by Subandhu, and the
Kddambari by Bana, are highly artificial romances ;
the latter narrates, in stilted language and long
compounds, the sentimental love-story of an ineffably noble prince and the equally ineffably
beautiful and virtuous fairy princess Kadambari.
These works are known as charita, narrative the
same name is also used for chronicles or quasihistorical literature of inferior grade. The nearest
approach to history, in our sense of the word, is
the Rdjataraiigini, or the Chronicle of Kashmir,
by Kalhana, from the middle of the 12th cent. A.D.
22. Scientific literature.
India abounds in all
forms of scientific literature, written in tolerably
good Sanskrit, even to the present day. One of the
characteristics of the Hindu mind is that it never
drew the line between literary creation and scientific presentation, so that it is not easy to mark off
'

'

'

'

;

'

'

'

'

A

A

'

'

'

;

—

from one another
ture.

above)

belles lettres

The ancient
continue in
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and

scientific literaVeda (see

legal books of the

the

more modern

poetical

Of these the Law
Books of Manu and Yajnavalkya (see above) are
the most famous examples Manu specially enjoys
great authority to this day. Kooted in the Upani;

grammarians of all times, and his commentators
Katyayana and Pataiijali. Mathematics and astronomy were cultivated from very early times
the so-called Arabic numerals came to the Arabs
from India, and were designated by them as Hindu
numerals.
Indian medical science must have
begun to develop before the beginning of the
Christian era, for one of its chief authors, Charaka,
was the head physician of king Kaniska in the
1st cent. A.D.
The germs of Hindu medical
science reach back to the Atharvaveda.
The

Bower Manuscript, one

of the oldest of Sanskrit
manuscripts (probably 5th cent. A.D.), contains
passages which agree verbally with the works of
busruta and Charaka, the leading authorities on
this subject.

—

Literature. The most convenient sketch for English readers
A. A. Macdonell's thoroughly competent History of Sanskrit
Literature, one of the volumes of ' Short Histories of the Literatures of the World,* edited by Edmund Gosse (London, 1900).
The bibliographical notes at the end of the book are a safe guide
to more extensive study. Readable and popular in style is R. W.
Frazer's Literary History of India (London, 1898).
Miiller's History of Ancient Sanskrit Literature'^ (London, 1860)
deals only with the Vedic period, and was important in its day,
but is now antiquated. A. Weber's History of Indian Literature (from the German by T. Zachariae, London, 1878) is a learned
and technical work, not at all adapted to the wants of the general
reader ; it represents the state of knowledge of a quarter of a
century ago. The German work of L. v. Schroder, Indians
LiteratuT und Cultur (Leipzig, 1887), contains a fuller, very
instructive, and readable account of Hindu literature ; copious
translations and digests of the texts themselves render this work
very helpful. The more recent treatises are H. Oldenberg, Die
Literatur des alten Indiens (Stuttgart, 1903), and V. Henry,
Les Littdratures de I'lnde (Paris, 1904), both excellent treatises,
having in view more particularly Eesthetic valuation of Hindu
literature.
Still more recently there have appeared three parts
of M. Winternitz's Geschichte der indischen Litteratur (Leipzig, 1908 (f.), a most satisfactory and instructive book.
The
GIAP, commenced under the editorship of G. Biihler, and
continued after his death by F. Kielhorn and others (Strassburg, 1396 ff.), covers the entire domain of Indo-Aryan antiquity,
and contains authoritative information concerning many points
and problems of Sanskrit literature.
is
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Maukice Bloomfield.

LITHUANIANS AND LETTS.— i.

graphy. — The

Ethno-

Lithuanians and the Letts belong
to the Aryan family of peoples, and together with
the Borussians or Old Prussians, who became extinct in the 17th cent., form a distinct ethnological
This group, now generally called the
group.
'Baltic,' had already ramified into its several
divisions in its pre-historic period, and its unity
is now seen only in certain common elements of
popular tradition and in the sphere of language
as regards which, however, the Lithuanians exhibit a much more archaic type than the Letts.
The original home of the Lithu-Lettish or Baltic
race was probably the basin of the lower Niemen,
and, as that district is virtually coterminous with
the Lithuania of to-day, while the Letts are found
in Courland, the adjacent Prussian littoral, the
southern half of Livonia, and Polish Livonia in
the government of Vitebsk, it would appear that
the Lettish branch had reached its present location
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by migrating to the originally Finnish districts of
uourland and Livonia, and that, on the other
hand, the Lithuanians remained fast upon their
ancestral

soil.

Numerically, neither member of the group is of
great account, nor is it likely that either was ever
important.
The Lithuanians number some one
and a half million, about 120,000 of them being
in Prussia ; the Letts less rather than more
the
estimates varying from 1,200,000 to 2,000,000. In
a physical respect both branches are mixed, though
the mixture has been in no way detrimental to
them, since many individual Lithuanians and Letts
still exhibit all the distinctive marks of pure Aryan
descent, while the rest, men and women alike,
are generally self-reliant and sympathetic, wellformed, and often even handsome.

—

—

2. Political history.
The historical fortunes of
the two peoples have run in quite distinct courses.
(a) Lithuanian.
The history of the Lithuanians
opens in the 11th cent, with prolonged frontier
wars with Kussia, from which, however, they
emerged so successfully, and with their integrity
still so far complete, that one of their princes,
Mendowg (recognized by Pope Innocent IV. as king
of Lithuania), actually contemplated the founding
of a united Lithu-Russian State.
This design,
however, was frustrated by Mendowg's death (1263)
and by internal embroilments.
Nevertheless, it
was at length brought to realization by the government of the Grand-duke Gedymin (tl341); and
then, under the leadership of his sons, Olgierd
(whom his brothers recognized as sovereign Grandduks) and Keistut, the young nation succeeded in
extending its sway from the Baltic to the Euxine,
and from the Polish Bug to the Ugra and the Oka,
though it did not include the western districts
.Nadrauen, Schalauen, and Sudauen), which the

—

Teutonic Knights had brought under their control
during the years 1274-83.
At the death of Olgierd, in 1377, his place was
taken by his favourite son, Jagiello, who, however,
soon quarrelled with Keistut (t 1382) and with his
son Witaut, the outcome of the dissension being
that the latter became the real lord of Lithuania,
although nominally the sovereignty of Jagiello
was not thereby infringed. Jagiello had shortly
before (1386) married Hedwig, queen of Poland,
thus opening the way for a political alliance
between Lithuania and Poland which seriously
threatened the independence of the former. AVitaut
strained every nerve and took all available measures to avert this danger. Not only did he seek
to promote the independence of his country in a
political sense, but he also endeavoured, by working for a union between the Greek and Roman
communions within its borders, to make it ecclesiastically self-dependent.
While these endeavours
proved to be in vain, they won him the confidence
of the Utraquist Hussites in such measure that
upon the death of King Wenceslaus they offered
him the Bohemian crown, and it was only the
unpropitious political conditions of the time that
prevented his acceptance of it. He was now all
the more ready to assume the crown of Lithuania,
which, indeed, the Emperor Sigismund, with a
view to the complete severance of that country
from Poland, had thrice offered him already. Here,
again, however, AVitaut was disappointed, as Poland intercepted the passage of the party which was
conveyinn; the crown to him, and he died shortly
afterwards (1430) four years before Jagiello, who,
as Queen Hedwig's consort, had at her death (1399)
become king of Poland.
In the succeeding period the Lithuanians repeatedly took occasion to assert their independence
in relation to Poland, but this did not prevent the
principality of Olgierd from gradually becoming a

—

Polish feudatory. AVitaut himself had been repeatedly compelled by the necessities of war and
by external troubles to make concessions to Poland,
and his successors, under the increasing pressure
of the steadily growing power and rapacity of
Moscow, were forced in even larger measure to
purchase the help of Poland by ever closer fusion
with that State. These rulers, moreover, almost
without exception bore the name of Jagiello, and
united in their individual persons the Grand-dukedom of Lithuania and the crown of Poland. The
eventual result was the incorporation of the two
countries in a single political organism whose fortunes were controlled by a common Diet.
The
incorporating union was effected at the Diet of
Lublin in 1569.
(b) Lettish.
At the very outset of Lettish history
we find the merchants of Lubeck taking steps to
find an outlet for their commerce in the district
of the Lower Dvina, and they were followed by
German missionaries, who there founded the
earliest Christian settlements.
AVhile these attempts at colonization were not at once greatly
successful, they had, nevertheless, the effect of
making Livonia known to the West, and of directing against that heathen land the enthusiasm for
war against unbelievers which in that period of
the Crusades dominated the thought of Christendom. It was owing to this enthusiasm that Albert,
canon of Bremen (t 1229), was able to secure a
permanent footing in Livonia (1200), and as its
bishop supported as he was by constant immigration from Germany and by the Livonian Order of
the Sword (founded in 1202) to establish there a
German colonial State, which was recognized in
Its
1207 as a frontier - district of the Empire.
suzerainty was shared by Albert and the Order in
such a way as to make the power of the bishop
preponderant but this position of matters was
fundamentally altered when, in 1237, the Livonian
Order was merged in the Order of the Teutonic
Knights, the latter thus adding the domain of the
former to its own.
Taking as its model the
Prussian State, in which it alone held the reins
of sovereign authority
the bishops themselves
being subordinate to it the Teutonic Order sought
to curb the episcopal power among the Letts, and
it was all the more successful in this policy as it
managed to subjugate the hitherto unconquered
heathen districts. The process of subjugation, so
far as the Lettish provinces, Livonia and Courland,
were concerned, was virtually completed by 1290.
The Order, nevertheless, did not thereby win repose, but had constantly to take the field against
unfriendly neighbours, and, as the fortune of war
was on the whole unfavourable to it, while its

—

—

—

;

—
—

powers were sapped by internal dissensions, and
the secularization of its Prussian territory in 1525
isolated its Livonian domain, its authority in the
latter also was at length completely shattered. In
1562 Livonia became a Polish province, while Courland, as a hereditary feudal duchy of Poland, came
into the power of the last Master of the Livonian
part of the Order, Gotthard Kettler. Finally, both
provinces became subject to Russia.
Thus, while the
Ecclesiastical history.
3.
Western Lithuanians and the Letts came under
German control in the 13th cent., the whole of
Eastern
now Russian Lithuania was brought
into close relations with Poland a century later,
and accordingly, as was to be expected, the two
divisions came to diverge widely from each other,
not only as regards their language, but also in the
moral, and most of all in the religious, sphere.
Eastern Lithuania, which at the time of Keistut's
death was almost entirely pagan, was thro^vn open
to Christianity by Jagiello, who himself had embraced that faith at his marriage with Hedwig,

—

—

—
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all the zeal of a new convert to
propagate it among his own people of Lithuania
they became more and more closely bound to
Poland, and the Church of the Polish Court and
the Polish State soon gained complete spiritual
authoritjjr among them.
In this way Russian
Lithuania became a Roman Catholic country, and
such, except to a very small extent, it has always
remained
its non- catholic population consists
only of a small number of Lutherans, who were
won to that communion through efforts directed
from Courland, and of some 40,000 adherents of
the Reformed Confession, whose forefathers were
induced to renounce Roman Catholicism under the
influence of Prince Nicholas Czarny Radziwill.
The ecclesiastical history of the Western Lithuanians and the Letts took a different course.
As
in the Prussian territory of the Teutonic Knights,
which under the Grand-Faster Margrave Albert of
Brandenburg became a secular Protestant duchy
in 1525, so in Livonia and Courland the Lutheran
teaching was enthusiastically welcomed, and, in
fact, won universal acceptance in both provinces.
Most of the inhabitants remained faithful to it,
so that Protestantism is to-day almost universal
among the Letts. The only exceptions are found
in localities where Roman Catholicism was able to
gain a footing under the protection of Poland, or
where proselytes have been won by the Russian
State Church.
The religion which prevailed
4. Early religion.
among the Lithuanians and Letts prior to the
introduction of Christianity was a developed natuiecult.
Besides the worship of woods and waters, of
trees, stocks, and stones, of fire and household
snakes, we find a belief in the personality of the
heavenly bodies, especially the sun, as also in the
existence of divine beings who control all created
things.
Pre-eminent among these divine beings
was 'God,' designated by the primitive Aryan
name dewas (Lat. deus). He was regarded generally
as the highest supramundane power, but sometimes, like 6e6s in Homer, he was a distinct mythological figure, and as such probably identical with
Perkiinas (Lett. P6rkohns), the thunder-god, who
presided over the heavenly bodies, and was regarded
as armed. An ancient folk-song tells that, when
the moon was unfaithful to his wife, the sun, and
became enamoured of the morning star, Perkiinas
cut him in pieces with a sword. According to
Lithuanian belief, Perkiinas's aunt washed the
wearied and dust-covered sun, who was once called
the daughter of God, and who herself had sons and
daughters ; in popular songs these play a great
part as mystic powers, but are always represented
as human in all respects. We hear frequently also
of the children of God,' and it would seem that
the mythological imagination did not distinguish
between the latter and the 'children of the sun.'
The sun, nevertheless, was not regarded as the
wife of dewas (or of Perkiinas), as appears not only
from what has been said, but also from a Lettish
folk-song which tells how, when Perkiinas set out to
find a wife beyond the sea, he was attended by the
sun, bearing a dowry-chest. The Letts, again,
believed that Perkiinas was a polygamist, and in
another of their folk-songs he is said to have as
many wives 'as the oak has leaves,' though none
of them plays an independent part in the mytho-

and strove with

;

—

'

logy-

fe need have no hesitation in assuming that
We
the ancient religion of the Lithuanians and of the
Letts alike recognized the existence of other divine
beings, and the way in which these are associated
shows that they originated in the observation of
nature and human life. But, with the exception
of Ldime, the goddess of fortune, none of them
comes down to us under a common Lithu-Lettish
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name, and we must be the more cautious

in con-

necting such beings with the ancient religion
because many of the divine names of the LithuLettish mythology rest upon the misconceptions or
fabrications of later times.
Tliere is adequate
evidence, however, for an early belief in a number
of demonic beings, such as the laumes ('fairies')

and thepuMs

('

goblin,'

'

flying dragon

'),

and

it is

equally certain that the Lithu-Lettish religion was
dominated from primitive times by the conception
of a devil (Lith. W61nias
Lett. Veins). 'While
that conception never became perfectly distinct, it
nevertheless formed so definite an antithesis to the
idea of God that we cannot doubt the presence
of a dualistic element in the Baltic cult.
Corresponding to the belief in demonic beings,
superstition of a more general kind was, and still
is, very prevalent.
It manifests itself in a belief
in witches (ragana,
seeress '), in the practice of
casting lots (Lith. biirti
Lett, hurt), in notions
regarding countless occurrences of daily life, and
not least in the idea that the spirits of the dead
(Lith. weles ; Lett, wdji) continue to move about
among the living an idea that is undoubtedly very
ancient, as it is attested not only by distinct historical evidence, but also by certain features in folksong (as, e.g., the notion that disembodied spirits
marry), and, above all, by graves dating from
heathen times, which often contain the remains of
both rider and horse, and are furnished with weapons and implements, thus pointing conclusively
to the belief that the dead continue to exist in a
condition not unlike that of their earthly life. As
the majority of these graves contain skeletons, not
ashes, they likewise show that the Lithu-Lettish
peoples believed in the resurrection of the body.
As to the situation of the Lithu-Lettish abode of
the dead, there seems to have been no general
agreement, some data suggesting the sky, others a
nether world. In various localities we find traces
of a doctrine of metempsychosis.
Whether the cult had a special class of priests
cannot be made out. It had certainly no temples
in the proper sense, and the sedes sacrae of which
we hear should probably be regarded as slight
erections in which fire was kept burning. Sacrifices
were common, and were ottered not only by way
of petition and thanksgiving, but also as propitiations; to judge from the Lettish designation, /eerft
(' blossoms'),
the offerings would seem to have
consisted originally of flowers and fruits, but we
have historical evidence that there were from the
first other kinds of sacrificial gifts, while, if not
among the Letts, yet among the Lithuanians and
Borussians, we find traces even of the practice of
human immolation.
5. Sociological features.— Our data regarding
the political and social conditions, the prevailing
sentiments and morals, of the ancient Lithuanians
and Letts are not sufficient to enable us to give a
full and clear account of their civilization.
With
varying degrees of certainty, however, we may
make the following statements regarding their
mode of life they were efficient in war, and were
divided into numerous clans or cantons governed
;

'

'

'

;

—

'

'

:

by chieftains they lived by tillage, cattle-rearing,
and hunting, and practised all manner of handicraft
and trading they lived in separate homesteads,
and their family life was of the patriarchal
type
marriage was based upon the purchase
and capture of brides, and, while the wife was
;

;

;

subject to the husband, she held a place of high
honour among her children ; finally, both peoples
had a remarkable liking for song, but did not
possess the art of writing.
6. Literary development.
One result of the
lack of writincr is that the Lithuanians and Letts
have absolutely no literary remains from heathen

—
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It was, in fact, only when the Christian
began to make use of texts written in the
native languages long after the invention of
printing that literary documents were at length

times.

Cliui'cli

—

—

produced. A Lithuanian and a Lettish translation
of the Lutheran Catechism
the former by Martin
Mosvidius, subsequently a clergyman, and published in 1547, the latter by various clergymen
belonging to Courland, in 1586 a Lithuanian
version of a Roman Catholic catechism by a canon
named Michael Dauksa (1595), and a work translated by a protestant Lithuanian nobleman named
Pitldewicz (1598), are the earliest known writings
in the Lithu-Lettish languages.
Like most of this
earlier literary work, the further development of
Lithu-Lettish literature was long due to clergymen, and thus, naturally enough, that literature,
even when it is not of a distinctively religious
character, is in its earlier stages largely pervaded
by Christian feeling and moral earnestness. Among
the Letts the most outstanding figure of the earlier
secular literature was PastorG.F. Stender(1714-96);
among the Lithuanians, Pastor Christian Donalitius
(1714-80), the distinguished author of a poem entitled 'The Seasons.'
As contrasted with this

—

—

contemporary secular literature

earlier stage,

is

entirely modem in its point of view, as it not only
bears the impress of the social revolutions of last
century, but is informed by the spirit of a national
consciousness, and aims at the independence and
enlightenment of the Lithuanian and Lettish
peoples.
This progressive movement, which proceeded at first butsiowly, has within recent decades
become very vigorous, and alike in the field of
politics and in that of letters has produced great,

not always good, results. Not a little of the
poetic production of Lithuanian and Lettish writers
well worth the attention of foreign readers. Yet
even the best of it is not to be compared in poetic
quality with the lyrical survivals of the earlier
eras, falling far short of the beauty of many
Lithuanian folk-songs {dainos), and also of the
charm of the countless Lettish lyrics in quatrains
(dfeesmas).
Literature. Sen'ptores rerwm pmssicarum, 5 vola., Leipzig,
if

is

—

1861-74 ; A. G-aagnini, Sarmatice Europece description Speyer,
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LITTLE VEHICLE.— See

HInayana.

LITURGIES.-See Woeship.

LOCKE.—
Chief dates in his life.— John Locke was born on 29th
August 1632, at Wrington, Somersetshire.
Brought up at
till the age of fourteen, he was then sent to Westminster
school, from which he passed in 1652 to Christ Church, Oxford.
I.

home

He found little satisfaction in the scholastic kind of training
then in vogue at Oxford, and, although, after his election to a
Senior Studentship at Christ Church in 1659, he held lectureships in Greek and Ehetoric, his interests eventually turned
more

to scientific and medical studies. His connexion with
medical practice happened in 1666 to bring him into contact
with Lord Ashley, afterwards Earl of Shaftesbury, who figured
so prominently in the politics of Charles n.'s reign ; and the
meeting had an important influence on Locke's life. In the
following year Locke went to London to act in the double
capacity of confidential adviser to Shaftesbury himself and

tutor to his son, while he was also engaged in political work
and held some appointments. Shaftesbury was dismissed from
office in 1673, and in 1675 Locke had to go to France for his
health. He remained abroad for four years, staying chinfly at
Montpellier and Paris, but in 1679 returned to England to assist
Shaftesbury once more. The two years that intervened before
the statesman's fall and flight were stormy, and, though Locke
had disapproved and probably kept clear of the final plots, he
thought it prudent in 1683 to betake himself to Holland, nor
did he return until the Revolution had made it safe to do so in
1689.
The two years 1689-90 saw the publication of the great
E^say and two others of his principal works, and thus constitute a sort of literary epoch in his life. From 1691 onwards
he lived more in retirement, and chiefly in the family of Sir
Francis Masham, at Gates, in Essex. He was in great favour
with the new government, and for four years (1696-1700) held
the well-paid appointment of a Commissioner of Trade. Failing
health compelled his retirement from this office. His death
took place at Gates on 2Sth October 1704.
2. Characteristics as a thinker and writer.
Perhaps no philosopher since Aristotle has represented the spirit and opinions of an age so completely as Locke represents philosophy and all
that depends upon philosophic thought, in the
18th cent. especially in Britain and France (A.
C. Fraser, Locke, Preface).
Locke's claim to be
'

—

'

regarded as thus representative may be based alike
on the variety of the subjects on which he wrote
philosophy, education, politics, religion and on
the aims and qualities of his thinking. In all
directions he exhibits the merits and the defects
which are attributed to the period. He is impatient of authority and of ' the jargon of the
schools,' seeks to put aside preconceptions and see
the truth of things clearly for himself, believes
firmly that rea.son mustbeour last judge and guide
in everything,' and desires sincerely to pursue truth
only and for its own sake. On the other hand, he
has no adequate knowledge or appreciation of the
heritage of the past, accepts current assumptions,
distinctions, and doctrines without seeing any
need to test them, tends to bring reason down

—

—

'

'

'

to the level of reflective common sense, and is quite
ready to acquiesce in a very humble estimate of
its reach as a human faculty.
Moreover, although
Locke was so eminently representative and exercised an immense influence on European thought,
he cannot be ranked very high as a philosophic
thinker.
His thinking, though patient, laborious,
and candid, is fatally deficient in the two qualities
of thoroughness and system.
The deficiency is
partly explained, no doubt, by his occupation with
practical affairs, which interfered with continuous
philosophical pursuits, and partly, too, by the
directly practical aims of much of his writing ; but
this practicalness of his aims is itself characteristic.
Locke's ' discontinued way of writing ' goes also
to explain his great fault as a writer the endless
repetitions with which he wearies his readers.
In
the ' Epistle to the Reader ' with which he prefaced the Essay, he admits frankly that he has not
been at great pains to correct the fault, and at
times he certainly seems to let his pen run on
almost as it pleases. But his faults are not unconhis intentness upon
nected with real virtues
expressing his whole thought fully and clearly, his
desire to drive home his point and to gain the full
assent of the reader. When he writes with any
care, his plain style is as excellent as it is appropriate, and, when he is moved to earnestness, he
writes with force and real impressiveness. His
faults are seen at their worst in his controversial
writings. Although he professes his eagerness to
be shown his errors, he seems in point of fact to
have been rather impatient of criticism. He is too

—

—

much taken up with exposing

the misunderstandings and misrepresentations of which his critics
have been guilty to try to penetrate to the real

motives of their criticisms. Hence his replies do
not carry us much further, while even as polemics
they have their defects. For, although Locke can
be very effective both in direct retort and in irony.

LOCKE
he is too apt to weaken his case, not merely by
over-elaboration, but also by an insistence on the
letter of his own and his critics' statements which
the reader feels to be petty and unprofitable.
3.

The Essay concerning Human Understand'

— In

the prefatory 'Epistle to the
us how he was started upon the
line of inquiry which resulted, after some twenty
years of interrupted labour, in the publication of
the Essay. He was discoursing with a few friends
on a subject which he does not specify, but which
we know from another source to have been the
principles of morality and revealed religion' (see
Praser's ed. i. p. xvii). The baffling character of
the difficulties which arose in the course of the
discussion caused Locke to ask himself whether,
before entering upon such subjects, it was not
rather 'necessary to examine our own abilities,
and see what objects our understandings were, or
were not, fitted to deal with.' He took up the
task of this examination, and found it expand far
The aim of his
beyond his first expectations.
whole inquiry, however, remained the same
throughout, viz. that determination of the certainty, extent, and degrees of human knowledge
which is the theme of bk. iv. of the Essay, and to
which all the rest of the work is subservient.
But before this theme could be dealt with efTectively certain preliminary matters had to be cleared
up.
To know is to have ideas about things this
at least, whatever more.
If,
then, we are to
arrive at right conclusions about the scope of
knowledge, we had best begin by examining this
medium in which alone it exists; i.e., we had
better try to take stock of our ideas,' and see how
we come by them. To Locke it was plain that we
come by them only through experience. To convince the reader that our knowledge and our ideas
have no other source, Locke devotes bk. i. of the
Essay to showing that there are no
innate
principles or ideas, unless we understand the term
innate in some sense which makes the assertion
of such innate knowledge either insignificant or
misleading. If there are no such innate ideas,

ing' (1690).

Reader Locke

tells

'

'

—

'

'

'

then we must look to experience and experience
only for the origin of all our ideas, and must try
to trace them back, one and all, to their source
It is easy to underestimate the importtherein.
ance of Locke's teaching on this point, but it
really constitutes one of his claims to be regarded
as the founder of modern psychology.
Yet it was hardly as a psychologist that Locke
himself was interested in the source and origin of
our ideas it was rather because he thought that,
by seeing how, and at wliat point, our ideas
;

emerge or are formed

in the course of experience,
better able to measure the knowget by means of them.
should
know, in short, what the actual experience is
from which the ideas are derived, and on which,
therefore, the knowledge which we have by means
of the ideas is based.
The results of Locke's stocktaking of our ideas in bk. ii. can be here only

we should be
ledge which we

We

summarized.

He

finds that all

our ideas

two great sources

may

be traced back

sensation, which gives us
the ideas involved in our knowledge of the external
world, and ' reflexion,' which is the perception of
the operations of our own mind, and which gives
us ideas such as those of reasoning, believing,
willing.
The ideas derived from (one or both of)
these sources may be either simple such as the
ideas of yellow, thinking, pleasure, unity or complex.
'The complex ideas are subdivided {ii. ch.
to

:

—

—

1 The term
idea is used by Loclce in a very wide sense ' for
whatsoever is the object of the understanding when a man
The equivalent in modern psychology is a term like
J. Ward's 'presentation.'
'

thinks.'

'

xii.)

tions.
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into ideas of modes, substances,
By 'modes' are meant 'such

and relacomplex

ideas which, however compounded, contain not in
sujiposition of subsisting by theniKelves,
but are considered as dependences on, or afl'ections
of substances
such as are the ideas signified by
the words triangle, gratitude, murder.' They may
be either simple ( = unmixed) or mixed, according
as they are merely variations or combinations of
one simple idea, or, on the other hand, involve
dillerent simple ideas ; e.g., the different numbers
are simple modes of number or unity, whereas
ideas like gratitude and murder are mixed modes.

them the

;

Under the above heads Locke proceeds to survey
and examine the most important ide.^" or classes
of ideas that enter into our knowlcii^e.
The
classification is open to criticism in various ways,

but where it principally fails Locke is in dealing
with the more abstract and general categories,
such as existence, power, unity, substance. The
three of these are said in cli. vii. to be simple
ideas derived both from sensation and from reflexion.
But it is obvious that they are not really
comparable with simple ideas like yellow or hot
they are not sensible qualities.
Locke himself
speaks of the ideas of existence and unity as 'suggested to' the understanding by objects, and in
ch. xxi. the idea of power seems to be reached by
a process in which inference, as well as direct experience, plays a part.
The general idea of substance seems in like manner to be a result of
inference, if we are to give that name to a process
and a result which Locke describes in terms so
halting and dubious that it is not surprising that
his critic Stillingfleet took offence at them.
Th<
mind, we are told (ch. xxiii. § If.), takes notice
that its simple ideas go constantly together in
groups (the qualities that make up a single thing),
and, ' not imagining how these simple ideas can
subsist by themselves, we accustom ourselves to
first

suppose some substratum wherein they do subsist,
and from which they do result which therefore
we call substance. So that if any one will examine
himself concerning his notion of substance in
general, he will find he has no other idea of it at
all, but only a supposition of he knows not what
support of such qualities, which are capable of
producing simple ideas in us.'
It was the ambiguous position of ideas like power
and substance that gave an opening for Hume's
sceptical criticism.
Throughout the long analysis
of ideas which occupies bk. ii. the modern reader,
accustomed to a more precise demarcation of the
provinces of logic, psychology, and metaphysics, is
perplexed by the difficulty of giving any one consistent interpretation of Locke's procedure.
The
analysis is not simply a logical dissection of ideas
;

their simplest constituents. Yet it is too
influenced by the point of view of logical
analysis to be a truly genetic or psychological
account of the growth of our ideas. Finally, both
interests are crossed by the further interest in
the knowledge-value of our ideas, though the last
point of view takes us over to the theme of bk. iv.
Thus the discussion of primary and secondary
qualities in ch. viii., and the discussions of power,
substance, and identity in the chapters so named,
are as definitely concerned with the knowledgevalue of our ideas, and with the nature of the
realities known by means of them, as any part of
bk. iv.
In bk. iii. (* Of Words ') Locke applies his analysis of ideas to
the interpretation of the words by which we express them. The
most strikinK feature of the book is the way in which the distinction of real and nominal essence is applied to the names
which signify mixed modes {e.g., moral ideas) and substances

into

much

respectively. When we define man as a rational animal, we lay
a certain abstract idea, or combination of abstract ideas,
by reference to which our application of the term ' man * is
determined. This abstract idea is the * nominal essence ' of

down
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The nominal essence, then, ia for Locke nothing more
than the statement of the meaning in which we intend to use
the general name, whereas the real essence of a thing is the
Now in
real being or inner constitution of the thing; itself.
Loclie'8 view the ideas of mixed modes are ideas which we ourselves frame or put together at our own discretion. Therefore,
so far as they are concerned, nominal and real essence coincide,
and there is nothing, unless the complexity or vagueness of the
ideas in question, to prevent us from stating their essence
exactly and completely. But in the case of substances we are
dealing with things which have a real essence, and, since in
Locke's view their real essence is not known to us, we have in
their case no guarantee that the distinctions which we draw by
means of our abstract ideas or nominal essences will truly
represent the real lines of division among the things themselves.
In fact, by introducing the notion of essence at all we are
assuming that there is a real division of things into species, and
The
this assumption is liable at any point to turn out untrue.
lines of division which we suppose to exist may be found to
break down. Hence Locke concludes that in the case of substances our general names express merely the nominal essence.
The boundaries of species are made by men,' though, of course,
we are guided in making them by those superficial resemblances
among things which nature presents to our view.

man.

'

'

'

In bk. iv. we come at last to those conclusions
regarding the nature and extent of knowledge or,
where knowledge fails, of probability or probable
judgment to which the rest of the work had been

—

—

subsidiary.

Knowledge

ia

defined

by Locke as

'the perception of the connexion of and agreement,
or disagreement and repugnancy of any of our
ideas.' And of such agreement and disagreement
he distinguishes four sorts (1) identity or diversity
{e.g., 'blue is different from yellow'), (2) relation
co-existence (of
{e.g., geometrical equality), (3)
attributes in a subject or substance), and (4) real
existence 'agreeing to any idea' {e.g., 'God is').
Further, our knowledge of the agreement and disagreement of our ideas has different degrees of
evidence. It may be {a) immediate or intuitive
and all certainty goes back to such intuition or
{b) demonstrative, i.e. reached by a series of steps,
and therefore in Locke's view not quite so clear as
immediate intuition, even though each step has, or
Lastly (c),
ought to have, intuitive evidence.
there is ' sensitive knowledge, our knowledge of
the particular existence of external things when
The last
they are actually affecting our senses.
degree of knowledge Locke regards as inferior to
the other two, though not open to serious doubt.
Whatever falls short of these degrees of evidence
is matter, not of knowledge, but at the most of
From these preliminary determinaprobability.
tions Locke proceeds to a series of discussions in
problems
are intertwined in a way
which three
that is rather confusing to the reader: (1) the
problem how far we can have knowledge which is
real in the sense of being authentic or valid, and
not a mere imagination, (2) the problem how far
this real knowledge is also general or universal,
(3) the problem how far knowledge which is real in
the first sense is also real in the further sense of
being a knowledge of real existence, i.e. a knowledge of things which have a substantive existence
or reality. The clue to Locke's answer to all three
problems lies in the sharp opposition which he
makes between our knowledge, e.g., of mixed
modes, where we are dealing with (complex) ideas
which are 'archetypes of the mind's own making,'
and our knowledge of substances and of real existence, where our ideas refer to archetypes beyond
themselves. In the former case our knowledge (of
relations among our ideas) can be at once real (in
the first sense) and general, because it makes no
further claim to be a knowledge of real existence
:

—

'

(of things) or co-existence (of attributes in things).

In the latter case our knowledge makes this further
Our
claim, and is therefore far more restricted.
knowledge of the properties of a triangle or of
the wrongness of murder is real and general, even
though no perfect triangle could be drawn or no

murder had ever been committed. But our knowledge of real existence and co-existence can never

be thus general. As regards real existence, we
have, according to Locke, an intuitive knowledge
of our own existence, a demonstrative knowledge
of God's existence, and a sensitive knowledge of
that of external things. But it is to be observed
that this knowledge is a knowledge of existence
and not of substance, for on Locke's view we do
not know the inner nature either of spiritual or
In fact, he offended his
of material substance.
orthodox readers by suggesting that, while we
may believe, we cannot know, that the soul (of
man) is immaterial. The inner nature (or real
essence) of material bodies he assumes to consist
in a certain atomic constitution ; and, since he
regards this as inaccessible to our knowledge, he
denies the possibility of physical 'science,' in the
science.'
Such ' laiowstrict sense of the term
ledge' as we have of material bodies is only of
the co-existence of their superficial properties, and
does not go beyond probability, though it may be
extended and improved by experiment.
The subsequent development of philosophy and
science has made many of Locke's positions seem
strange to us. Our confidence in physical science
is far greater, our reliance on abstract demonstrations of the existence of a God far less than his.
Above all, we have to be more careful about the
relation of 'ideas' to real existence and less ready
to separate and unite them alternately as suits our
The weaknesses of Locke's comconvenience.
promise between common sense and philosophy
have been made so abundantly evident by later
criticism that it is hard to be fair to his real merits.
And yet it is to the suggestiveness of his treatment
of the problems of knowledge that later criticism
owes the advance that it has made on his positions.
4. Ethics and politics.- Locke's contributions to
ethics are scanty and of little value, unless we
credit to ethics the discussion of free will contained
Cerin the chapter on power (bk. ii. ch. xxi.).
tainly this discussion, in spite of the perplexities
which Locke candidly reveals to the reader, is full
of interest and instruction alike for the moralist
and for the psychologist. But in ethics proper his
notion that morality is no less capable of demon'

'

'

—

stration than mathematics

is

an eccentricity, which

can be explained only by his theoretical views
about our knowledge of mixed modes. It certainly

matches ill with his doctrine of moral obligation,
which recognizes no higher motives than those of
pleasure and pain, reward and punishment.
Nowhere are the features of Locke's thought
displayed more characteristically than in his
Published early in 1690, the
Tivo Treatises of Government had a direct reference
The first was a refutation of
to current politics.
Filmer's plea for the unlimited (paternal or hereditary) right of kings, the second a defence of the
Kevolution. Concerned only about the right of
the people to resist oppressive and arbitrary rule,
Locke is more than usufilly careless about thoroughness and system. He accepts with easy credulity
the literal truth of a social compact, with the
subsidiary doctrines of a state of nature, natural
rights of the individual, and tacit consent of the
individual to submit to the established government.
In one and the same sentence (bk. ii. ch. xiii. § 149)
he tells us that in a constituted commonwealth
political doctrine.

there can be but one supreme power, which is the
yet that the legislative being only a
fiduciary power to act for certain ends, there
remains still in the people a supreme power to
remove or alter the legislative, when they find the
legislative act contrary to the trust reposed in
them.' He tells us (xi. § 134) that the legislative
sacred and unalterable in the hands where the
is
community have once placed it,' yet admits that,
as a result of historical changes, the legislative
'

legislative,'

'

'
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cease to be representative and may therefore
stand in urgent need of reform (xiii. § 157). And
then, to complete the reader's confusion, he assigns
the task of reforming the legislative to that
royal prerogative whose arbitrary exercise he elsewhere denounces. In view of such incoherences
we must be content to take Locke's treatise
primarily as a pamphlet for his own time it has
at all events more historical than theoretical
importance.
Locke's writings upon toleration
5. Toleration.

may

;

—

serve as a link between his political and liis religious doctrines.
In 1689 he published in Holland
a Latin Epistola de Tolerantia, which was transCriticisms
lated into English in the same year.
(attributed to one Jonas Proast of Queen's College,
Letter
concernSecond
Oxford) drew from Locke A
ing Toleration and A Third Letter for Toleration in
1690 and 1692 respectively, and twelve years later
he liad even begun a fourth, of which, however,
only a fragment was written. The original letter
is a businesslike piece of argument, the second is
longer, the third is very long and very tedious.
Locke can see nothing at all in his critic's arguments, and it must indeed be admitted that the
position which the critic had chosen to defend was
anything but strong viz. that, in the case of
those wlio will not embrace the true religion, the
magistrate ought to employ force, in the shape of
moderate penalties, to compel them to consider the
Against this position Locke
error of their ways.
shows again and again that compulsion can produce only outward conformity, not inward conviction, that what was punished was therefore really
dissent and not want of consideration,' that any
end which justified moderate penalties would
equally justify the severest persecution where
moderate penalties failed, that the true religion
must for practical purposes mean the magistrate's
own religion, and that the arguments by which the
critic sought to escape from these conclusions were
The practical
either circular or question-begging.
force of Locke's argument lies in this, that the
sincerity of religious dissent makes compulsion
futile, while the actual divisions among Christian
Philosophically these
sects make it presumptuous.
considerations were reinforced and explained by
his view that in matters of religion there is no
certain (or demonstrative) knowledge, and that we
must be content with 'a persuasion of our own
minds, short of knowledge ( Works^^, vi. 144). But
he had also laid down clearly in the first letter the
religious ground that it is in the inward and full
persuasion of the mind that all the life and power
'I cannot be
of true religion consists' (p. 11).

—

'

'

'

'

'

'

'

saved by a religion that I distrust, and by a
worship that I abhor' (p. 28).
It can hardly be said, however, that the constructive argument of the original letter is in itself
It is based on Locke's narrow consatisfactory.
ception of the State as concerned with little but
the security of life and property, and as limited
in its functions by the supposed consent of the
individual.
His argument is qualified, too, in

ways which make

consistency doubtful. Thus
promises,
it refuses toleration to atheists, because
covenants, and oaths, which are the bonds of
human society, can have no hold upon an atheist
(p. 47), and, in efTect, to Roman Catholics, because
their religion requires them to submit themselves to
a 'foreign jurisdiction' (p. 46). And this refusal
does not square very well with that 'absolute
liberty, .
equal and impartial liberty,' which,
the reader was assured at the outset, is the thing
that we stand in need of.' Locke wants to separate
sharply and completely the spheres of the civil power
and the Church. As he denies to the magistrate
any right to prescribe articles of faith or forms
its

'

.

.

'
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of worsliip, so he condemns those wlio
upon
pretence of religion' arrogate to themselves any
peculiar authority in civil concernments
I saj
these have no right to be tolerated by the magistrate (p. 46). But it seems strange that, with the
recent history of his own country in view, he should
not have recognized that an assertion of authority
in civil concernments was almost certain to be
made by the dominant religious sect, whatever it
might be. The magistrate who was not to tolerate
such ecclesiastical pretensions would hardly be
able to avoid meddling in matters of religion. Nor
was it to be expected that any religious sect,
whether Catholic or Puritan, which was firmly
convinced that it alone taught the true way of life
and that its rivals were spreading pernicious
errors would quietly acquiesce in its exclusion from
the use and the control of the civil power. As in
other cases, so here, Locke's argument makes a
great show of robust common sense, but does not
go very deep, and involves large tacit assump'

:

'

'

tions.

—

6. Religion.
One of these assumptions, nodoubt,
was that latitudinarianism of his own religious

views which found expression later in his Reasonableness of Christianity (1695). In that work he
seeks to show, by a great array of Scriptural
evidence, that the one and only gospel-article of
faith is this, that Jesus is the Messiah, the promised
Saviour. 'To believe this, to repent of our sins, to
endeavour after a sincere obedience to the Saviour's
commandments these and these only are the
conditions required to make any one a Christian,
these and these only are the true fundamentals
of the Christian religion, viz. those which are to
be found in the preaching of our Saviour and his

—

'

'

Locke anticipates the objection that
on the strength of reported miracles, in the
statement that Jesus is the promised Messiah is
merely a historical, and not a saving, faith ; but it
can hardly be said that he sees the real force of the
apostles.'
belief,

objection.
He speaks, it is true, of the 'oblation
of a heart, fixed with dependence on, and afl'ection
to God as ' the foundation of true devotion, and
life of all religion,' and describes faith as ' a stedfast
reliance on the goodness and faithfulness of God
'

vii. 129, 131), but he does not explain
sufficiently how this religious faith arises out of
the historical belief. He insists on the inability of

{Works^^,

the day-labourers and tradesmen,
plain people,
the spinsters and dairy-maids,' to follow abstract
reasonings, and on the consequent necessity for an
authoritative religion and morality. ' The greatest
part cannot know, and therefore they must believe
But whether such an appeal to authority
(p. 146).
would find its most natural satisfaction in Locke s
simplified Christianity, or is even quite consistent
with it, is not so clear. Among other advantages
of an authoritative revelation he speaks of the
support which it affords to morality, and he leaves
us in no doubt as to the kind of support he has in
view.
The philosophers, indeed, showed the beauty of virtue
they set her off bo, as drew men's eyes and approbation to her
but leaving her unendowed, very few were willing: to espouse
her. The generality could not refuse her their esteem and
commendation but still turned their backs on her, and forsook
her, as a match not for their turn. But now there being put
into the scales on her side " an exceeding and immortal weight
of glory " ; interest is come about to her, and virtue now is
visibly the most enriching purchase, and by much the best
'

*

;

;

bargain

'

(p. 150).

It has to be remembered, however, that appeals to
self-interest
'the favourite passion,' as Butler
were characteristic of the age.
calls it
Locke's views on this subject are
7. Education.
contained in his Thoughts concerning Education
(1693) and the posthumous Conduct of the Understanding. The latter connects directly with the
Essay, and was originally designed to form a

—

—

—
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chapter of it. It has been highly praised, but, like
other writings on the general education of the
intellect, seems often to be elaborating truths of a
somewhat obvious kind. Perhaps its main value,
after all, lies in the ample illustration which it
affords of Locke's own intellectual attitude and
temper of mind. The other work makes a much
more definite contribution to the art of education.
The limited and practical aim of the Tho^ights is
emphasized by Locke himself, viz. to set forth

how a young Gentleman should be brought up
from his infancy.' As a medical man he does not
'

disdain to give detailed advice as to bodily health
and training. The characteristic feature, however
and the conspicuous merit of the book is the
paramount importance which it gives to the training
of character.

—

—

That which every Gentleman
. desires for his Son, besides
the Estate he leaves him, is contained (I suppose) in these four
Things, Virtue, Wisdom, Breeding, and Learning (§ 134).
'

.

.

'

The order expresses Locke's

deliberate estimate
of the relative importance of the qualities named,
and this estimate governs his treatment of the
subject consistently throughout the book. No
reader of the Thoughts is likely ever to confuse
education with instruction. So, too, in the case
of intellectual education itself, Locke insists, in his
Conduct of the Understanding that the business of
education 'in respect of knowledge, is not, as I
think, to perfect a learner in all or any one of the
sciences, but to give his mind that freedom, that
disposition, and those habits, that may enable him
to attain any part of knowledge he shall apply
himself to' (§ 12).
writer who goes carefully
into details must, of course, expose himself to
advice
criticism.
Locke's
as to bodily training is
in some points certainly not such as medical
authority would now approve, and some of his
views on moral training are at any rate open to
question.
But there can be little question about
this, that Locke is at his best in dealing with such
matters. His fresh and independent view of his
subject, his steady insistence on character as allimportant, his own kindliness and aftection for
young people, and his practical common sense
combine to make him an admirable exponent of
the spirit in which the educator should go about
,

A

his

work.

coco-nut (Solomon Islands, Roro-speaking tribes of
N. Guinea),' or with aportUre (ancient Peru),* or
with a kind of blind or mat which can be raised or
lowered asdesired (Uaupes, Samoa, Tonga, Tlascala,
New Mexico)." To this might be fastened pieces
of metal or shell which clattered and so gave warning when any one entered (Tlascala), or, as in New
Britain, a rattle was hung in the doorivay, so that
any one entering at night might strike his head
against it and warn the inmates.* In Benin, where
locks were known (§ I), a cord running through a
staple, and attached to a block of wood, served to
keep the door closed.' Or, again, a wooden screen
a kind of primitive door
is slid across the entrance
(Cross River, Kitimbiriu, ancient Mexico, Efik and
Ekoi, Bageshu).^ This is secured by thongs (Baganda, Melanesia [but the tying can be done from
without through an opening made for the purpose]),'
by props or a wedge (African tribes, Zuflis [stone
slabs held in position by props]),'" or by bars
(Mexico, Upper Congo, Grebos, Dayaks, wild Malay
tribes, Zunis). " In some instances such doorways or
doors are further protected by charms or fetishes
which will work evil on any one trying to enter.
These are analogous to the protectives placed at a
keyhole to prevent fairies, spirits, etc., from entering through them (§3 (c))."" As knotted strings or
thongs served for tents, so they were also sometimes used to fasten doors. In Babylonia and Egypt
seals sometimes served the purpose of locks and
keys, but bolts were also used, and over those of
the temple of Samas in Babylonia libations of oil
were poured as well as over other parts of the door

—

1

—

Literature. ^The best ed. of Locke's works is, according to
A. C. Fraser, that of E. Law, 4 vols., London, 1777. The references in the art. are to Works^^^ 10 vols., do. 1812. The Essay
has been edited by Fraser, 2 vols., Oxford, 1894. The chief Life
There
is that of H. R. Fox Bourne, 2 vols., London, 1876.
are short accounts of Locke's life and philosophy by Fraser,
Edinburgh, 1890, T. Fowler, London, 1880, and S. Alexander,
and E. Fechtner's John Lock?' : ein Eild aus den
do. 1908
geistifjan Kdmp/en Englands im ITten Jahrkundert, StuttIn addition to the
gart, 1898, IS a work of similar character.
histories of philosophy, the chapters on Locke in the following works may be referred to R. Adamson, The Devetoprnent
Leslie Stephen,
of Modern Philosophy, Edinburgh, 1903, i.
Hist, of English Thought in the 18th Century 3, London, 1902,
The Canibridge History of English Literature,
both vols.
Cambridge, 1907-12, viii. ch. xiv. (W. R. Sorley). Of more
special works those of G. von Hertling (John Locke und die
Schule von Caitibridge, Freiburg, 1892), G. Geil {Uber die
Abhdngigkeit Locke's von Descartes, Strassburg, 1887), and
R. Soramer (Locke's Verhdltnis zu Descartes, Berlin, 1887) deal
with the difficult question of Locke's relation to his predecessors
that of E. Martinak (Die Logik John Locke's, Halle, 1894) with
the philosophy proper.
H. BARKER.
;

:

;

;

;

the invention of
bolts or, later, of locks and keys, a variety of deMany peoples
vices were in use to secure safety.
at a low level of culture live in shelters or huts,
one or more sides of which are quite open (Tasmanians, Serainoles, Indians of Guiana, etc.), and
others live in a house only for occasional purposes sleeping, birth, sickness, death, etc' so
that there is no need of a fastening. But in other
instances, even where no doors exist, attempts

—

—
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2T. Williams, Fiji and the Fijians, London, 1858, i. 82;
F. W. Christian, The Caroline Islands, do. 1899, p. 140 ; J.
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are made to render the entrance secure. The huts
of the Eskimos are approached by a narrow winding passage along which one must creep on all fours.
Kumi villages are stockaded, and the door is
approached by a winding passage trebly stockaded.
In Fiji, the Caroline Islands, Kiwai Island, among
the Indians of the Chaco and of Guiana, and in
various parts of Africa the doorway is made very
low or very narrow, or is merely a small aperture
at some height from the ground (cf. Pr 17'°).^
Sometimes the doorway is closed merely with a
couple of large plantain leaves or palm leaves
plaited into basket work, or with a branch of a

xxxvii. [1907] 262

J.

;

Roscon,

[1909)194.

Roscoe, The Baganda, London, 1911, pp. 368, 376 R. H.
Codrington, The Melanesians, Oxford, 1891, p. 298.
E. Torday
10 E. Gottschling, J A I xxxv. [1906) 369 [Bawenda)
and T. A. Jovcc, tb. 407 [Ba-Mbala), xxxvi. [19116] 43 [liii-yaka]
[I90i], p. 'iiO.
J. Roscoe, J/!4/xxxix. 194 [Bageshu]; SS
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ii. 673
J. H. Weeks, JRAI xxxix. 110 H. H. Johnston,
Liberia, London, 1906, ii. 1006-08 ; S. St. John, Forests of the
Far East, do. 1862, ii. 10 N. Annandale and H. C. Robmson,
[1891],
8
Fasciculi Malayenses, do. 1903-06, p. 46
[1897], p. 164 f.
p. 183 le
12 Partridge, op. eit. p. 176
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LOCKS AND KEYS
A

(cf- § 3 i'i))conqueror in EKYPt sealed the doors
of the temple of Kil after having bolted them.'
1. Primitive locks and keys.
In some of the instances cited above a bar set against tlie movable
door from within and held in place by various means
is found.
Doors and gates swinging on hinges were
also held with bars of wood, bronze, or iron, set
across from one doorpost to the other, the ends
being set in holes in these (Dt 3°, Neh 7°, Is 45-,
Jg 16^), or with bars and bolts (Neh 3^ Babylonia,
EgypI).
In Homer, II. xii. 455 tl'., two bars are
pushed out from square holes in the doorposts and
meet in dovetailed fashion in the centre.
bolt or
wedge keeps them in position. The primitive bolt,
at first of wood, then of metal, slid into a staple on
the doorpost." Where folding doors were used,
probably a vertical bolt above or below held one
leaf, and a horizontal bolt fi.xed both in the centre.
The bolt might be shot backwards or forwards by
means of a cord from outside, secured to a catch
by a series of knots. Or such a cord might lift a
latch, the bar of which turned on a wooden pin.'
Before the use of locks and keys a simple method
of sliding a bolt was used in Greece as well as
in central and northern Europe, in the shape of a
bent hook or sickle-shaped rod. This was passed
through a hole in the door and caught in a hole in
the bolt or on a projecting knob.
Such ' keys
have been found in archaeological remains.
similar key about 2 ft. long made of iron with a

—

A

A

brass handle ornamented with ring money, and
known as the chief's door-key, is in use in N.
Nigeria.^ Another method was to liold the bolt
in place by means of a peg also worked from outside by means of a string.
further development, implying the use of a key, consisted in using
pegs which fell from an upright into corresponding
sockets in the bolt. These pegs might be lifted
in different ways according to the type of lock
in use.
In one type two pegs fell into notches in
the bolt when it was pushed home, and held it in
place.
To raise these a T-shaped key was used.'
it was pushed vertically through a hole in the
door, given a quarter turn, bringing the arms into
a horizontal position, and then pulled slightly back
so that the returns of the T fitted into holes in the
pegs, which could now be raised. The bolt was then
pulled back by means of a string." In the second
type a number of small pegs drop into holes in the
bolt and are then flu.<5h with its lower surface.
The
key consists of a rod bent at a right angle with
teeth fitted variously upon the shorter piece.
When inserted below the bolt, the teeth raise the
pegs flush with its upper surface, and the bolt can
then be pushed back by the key. Innumerable
varieties of this type of lock are known, and the
key is probably that known as ' Laconian with
three teeth, the invention of which was attributed
to the Laconians.
Locks and keys of this type
were used in Egypt, among the Romans (often of

A

'

1

M. Jastrow, Rel. of Bab. and Assyria, Boston, 1898,
Manners and Customs, London, 1878,

J. G. Wilkinson,
Herod, ii. 128.

•
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I

il6RBB W [1897], p. 164 f. D. Macdonald, Africana, London,
1882, i. 149 (door barred on outside when owner is at work in
the fields); Daremberg^-Saglio, s.v. 'Janua,' col. 607 (Etruria,
outside bar) ; Perrot-Chipiez, vi. 188, 281 Horn. II. xxiv. 463 f.,
;

;

667, etc.
3

'

—

and among the

The

first

Zufiis (perhaps of Mormon origin).'
of these types is supposed to be the

kind of lock which Penelope opens in Odyssey,
xxi. 46 ff.' Diels, however, regards the strap as
fastening the bolt from outside.
Penelope unloosens it (probably it was tied by a secret knot)
then through a hole in the door she inserts a bar
of metal bent twice at a right angle ; its end
strikes on a knob fixed on the bolt and pushes it
out of its staple. If there were two bolts, both,
connected together, could be shot at once.*
A
large key of this kind is often represented on
monuments as a hieratic survival, carried by
priestesises."
It is akin to the sickle-shaped key
already described. In Benin a key and bolt working somewhat on this principle are in use. The
bolt has a knob
the key is a metal rod, to the
end of which is attached another piece bent twice
at a right angle at the other end is a ring-shaped
handle. This key is inserted through a hole in
the door, the keyhole being at a height above the
bolt corresponding to the size of the key.
The
end of the key impinges on the knob, and, when
a turn is given to it, the bolt is slid along. The
bolts in the king's palace were of carved ivory."
Locks and keys more or less of this type, but of
wood, are used by the Wamba of British Central
Africa.
The key has teeth of 2 or 3 inches in
length.
When it is turned, it moves a wooden
bolt into place.
Possibly these are of Portuguese
origin.'
Original native locks are made by the
Hausa, and are traded among other tribes.* Du
Chaillu refers to native locks used for chests and
doors in Goumbi, Equatorial Africa, but does not
describe them.'
Among savage tribes generally
civilized influences are introducing the use of
European or American locks and padlocks e.g.,
among the Baronga and elsewhere in Africa.'"
;

;

1 Aristoph. Thesm. 421 ff.; Diels, p. 144; Wilkinson, i. 364
Mus. Guide to... Gr. and Rom. Life, p. 162 f. A key of this
tj'pemi^ht consist simply of a bent rod to lift one peg. This kind
is used in Egypt, Persia, India, Turkey, etc. (Pitt-Rivers, p. 9).
2 Pitt-Rivers, passim
Diels, p. 141
Daremberg-Saglio, s.v.
'Sera'; H. Syer Cuming, Joum. Brit. Arch. A.tsoc. xii. [1856]
118, 120; T. Wells, ib. xiii. [1857] 335 f.
E. W. Lane, Mod.
Egyptians, London, 1895, p. 27; A. Russell, Natural lliHonj of
Aleppo"^, London, 1794, i. 21 f.
C. M. Doughty, Arabia Deserta,
do. 1SS8, i. 143; 8 RBEW, p. 187
Wilkinson, i. 364 f. Egyptiao
and Roman specimens in Brit. Museum.
3 See reconstruction in Brit. Mus. Guide to
Gr. and Rom.

Brit.

;

;

;

;

8 RBEW,-pp. 183, 187.
Scbrader, Reallexikon der indogerm. AUertumjikunde,

4 0.

Strassburpr, 1901, p. 725 ; Brit. Museum Guide to Early Iron
Age, London, 1905, p. 125 ; the Nigerian key is in the Ethnographical section of National Museum, Edinburgh.
6 Or, as in the Faroe Islands, a key has teeth which fit into
not<:he3 in the pegs when slipped in horizontally. The pegs are
then raised vertically.
6 Brit. Mua. Guide to Exhib. illustrating Greek and Roman
Life, London, 1908, p. 162 f. ; H. Diels, Parmenides' Lehrgedicht, p. 131.
A key of this type (still used in Norway) might be
inserted into holes in the bolt (which had no pegs), and could
then push it either way (A. H. L. F. Pitt-Rivers, On the Develop-

ment and Distribution of Primitive Locks and Keys,

an elaborate pattern), Greeks, Scandinavians, and
possibly the C'elts.' Both of these locks are of the
'tumbler' type, as is also the third, the tumbler
being a bolt of a bolt.' In this the pins drop into
holes in the bolt, which is hollow, until they are
Hush with the upper side of the hoUowed-out part.
The key consisted of a strip of wood or metal httcd
with upright teeth corresponding in size and position with the pegs.
It was inserted into the hollow
of the bolt and raised the pegs, so that the bolt
could be pulled back. In this case the key, which
is sometimes of very large size, was put through a
hole in the door large enough to let the hand pass
tlirough with it.
I5ut in some ca.ses the lock was
fixed on the outside.
This type of lock was used
in Egypt (perhaps not earlier than Roman times),
and is still common there, in Oriental countries
generally from early times— Syria, Arabia, Palestine
in Scandinavia, in Scotland, where it is
still found in remote parts of the W. Higlilands,
among the Negroes of Jam.aica, in British Guiana
(where it may have been introduced by settlers),

j

p. 665
i.

121

p. 14).

;

;

.

Life, p. 162
4

svv.
5
6

;

.

.

Diels, p. 131.

See reconstruction in Diels, p. 135 f.; Daremberg-Saglio,
Sera and Janua.*
Diels, p. 123 f.; Daremberg-Saglio. loco. citt.
H. Ling Roth, Great Benin, pp. 87-89 (specimen in Brit.
'

'

'

Museum).
7 H. H. Johnston, Brit. Cent. Africa, London, 1897, p. 459.
8 T. E. Bowdich, Mission to Askantee, London, 1819, p. 306.
8 P. B. du Chaillu, ii'a-7J^ora(io7W in Equatorial Africa, London.
1861, p. 254.
'0

Junod,

op. dt. p. 92

,

du

Chaillu, p. 254
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LOCKS AND KEYS
In another type, used mainly in padlocks, the
key thrust into the lock compresses springs, thus
permitting the shackle to be withdrawn.
Such
padlocks were used in Egypt, and are still known
in W. Africa (possibly of Egyptian origin).
They
were also used by the Romans, and are still extant
in China and India (the so-called puzzle padlocks).
The Eomans had flat keys for raising latches,
similar to those in use to-day.^ Both tne Greeks
and Romans knew the lock with wards through
which the key passes, thus moving the bolt backwards or forwards. Keys of a simple type to suit
such locks are represented on vases. ^ More elaborate keys are often small and form a part of fingerrings, the key lying flat upon the finger.
False
keys were also used by Roman robbers.''
WhOe locks of the primitive types here described
were used in different parts of Europe and are
indeed still used in remote districts, the ward
system, with obstacles to prevent any but the
proper key from turning the bolt, was much used
during the Middle Ages.
The principle of the
tumbler lock was applied to locks during the 18th
century.
Roman keys terminated in a flat or
perforated handle others were of an open lozenge,
ovate, or round shape.
Until the 13th cent, keys
had little ornamentation.
In the 13th to 15th
centuries they terminated in a lozenge, trefoil, or
quatrefoil.
After this, and especially in the 16th
cent., they had elaborate decoration and became
The bows terminating the stems
works of art.
were filled with ornament, the stem itself was
ornamented or took the form of an animal or
human figure, or stem and bow took the form
Even the webs were sometimes
of a crucifix.
ornamented.*
2. The key as symbol.— The importance of the
key, as that by which doors guarding treasure,
stores, etc. might be closed or opened, was marked
in ancient times.
This doubtless originated in the
period when locks and keys of a primitive type
were first invented and their value made plain
;

,

to all.
(a) Frequently the wife as Hausfrau bears the
household keys symbolically.
She is the keybearer for her husband. Among the Romans tlie
newly-married wife was given the keys of the
store-rooms. The divorced wife had to surrender
the keys hence the formula in the Twelve Tables
signifying divorce
claves ademit, exegit.' The
wife who separated from her husband sent him
lack the keys 'claves remisit.'*
Among the
Teutons and Scandinavians the bride was decked
with keys at her girdle. Here also at divorce she
had to give up the keys, and taking away or
'.giving up the keys became a formula of divorce.'
Among the Gauls a widow placed keys and girdle
on the corpse of the dead husband as a sign of
renunciation in participation of goods— a custom
found elsewhere, and also signifying that the

—

;

'

—

'

'

'

ividow

was

free of

obligation.*

Slaves

carried

keys of various parts of the house, and the janitor
bore the house-key. In the Christian Church the
church-treasurer who carried the keys of the treasury was known as claviger.' In Is 22-* 'laying
the key of the house of t)avid upon his shoulder
signifies

transference of

the

supremacy

of

the

1 Ouming, op. cit.
p. 118 f. ; Wells, op. cit. p. 836 ; PittSpecimens are to be seen in most ethnological
collections.
2 Brit. Mu8. Guide to . . . Gr. and Rom. Life, p. 163 f
i Sallust, Bellum. Jugurth. 12.
3 Diele, p. 146 ff.
6 Cumin";, op. cit. p. 123 £E. ; Wells, op. cij. p. 337 f ; Brie. Mus.
Guide to Mediaeval Room, London, 1907, p. 183.
6 Cicero, Philipp. ii. 28 ; Ambrose, Ep. 68 {PL xvi. 938)
Ducange, s.v. Claves remittere.'

Rivers, p. 26.

.

'
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Grimm, Deutsche Bechtsalterthiimer^, Gottingen,

1881,

p. 176.

Grimm, Teut. Myth.

in the East.

In Equatorial Africa, as chests containing treasure are a synonym for property, and
as they are kept locked with either native or
American locks, the more keys a man has the
richer he is.
Hence keys in large numbers are
worn as a symbol of wealth.^
(b) Since many divinities were key-bearers,
their priestesses (not usually their priests) also
bore keys symbolically, signifying that the divine
powers were theirs, or that they were guardians
of the sanctuary of the gods. Priestesses are often
represented carrying on their shoulder a large key
of the rectangular type, already alluded to as an
archaic survival ; a key represented on a gravestone signifies the burial-place of a priestess.'
Iphigenia is called /cXjSoCxos ('key-bearer') of
Artemis, and lo kXjjSouxos of Hera.' Cassandra
bore the keys of Hecate, and in the mysteries of
the goddess the priestess was KXct5o06pos, while the
priestess of Ceres KaraiMSlav d' Ix^ KkalSa.*
(c) As has been shown in the art. DoOR (vol. iv.
p. SSI*"), heaven and the under world were believed
to be regions or abodes with doors and gates.
These doors and gates had bars and bolts as well
In Babylonian mythology Marduk made
as locks.
gates to J;he heavens and attached secure bolts to
them. Samas is said to open the bolt of the bright

heaven, and to Istar's supremacy is said to belong
the opening of the lock of heaven. Hades with
its seven gates has also bolts.
Over these dust is
scattered, and Istar threatens to break the bolts
when she descends there.' The gates of Pluto's
realm are closed with iron bars and keys.* The
Hebrews had similar conceptions. Slieol has bars
(Job 17" cf. Ps 107") ; Hades and the Abyss have
locks and keys (Rev 1" 9' 20'). These conceptions
were still retained in Christian belief, and nothing
is more dramatic in the legends or theology of
the Descensus than Christ's breaking the bars and
Similarly in Mandiean mythology
bolts of Hades.
the regions of the dark worlds have gates with
bolts and with locks and keys difi'ering from all
other locks and keys.' So also earth, sea, the
world, etc., have locks and keys. The Assyrian
Ninib holds the lock of heaven and earth, and
opens the deep, and Ea unlocks fountains.'
Cybele is represented with a key that of earth,
which is shut in winter and opened in spring.
Eros has keys of sea and earth as well as of
heaven, and Proteus has the keys of the ocean
{wdfTov xXijiStts).' The Egyptian Sarapis has keys
of earth and sea.'"
In Hebrew thought the sea
has doors and bars, and the earth has bars.'' In
Breton folk-lore is found the curious idea that
Should they be
menhirs are keys of the sea.
They are also keys
lifted, the sea would rush in.
Fairyland likewise has its doors with
of hell.'*
locks and keys, and the key is sometimes given to
a favoured mortal in order that he may obtain
;

—

treasure. ^
(d) It is

tr. J. S.

not surprising, therefore, that some gods

were represented with keys, those of the region
which they guarded or which was sacred to them,
or that the key became a symbol of power the
power which was represented in the opening or
2 Diels, p. 123 fl.
1 Dn Chaillu, p. 254 f.

—

Eur. Iph. in Taur. 131 ; ^sch. Suppl. 299.
Eur. Troad. 256 f.; Daremberg-Saglio, iii. 49 Callimachus,
Ceres, 45
ct. 55.
6 M. Jastrow, Ret. of Bab. and Assyria, pp. 301, 311, 428, 435,
8

4

;

Hymn to

;

666, 669.
6
7
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a

R. Wiinsch, Vejixionum TahellcB Atticte, Berlin, 1897, iii. b.
W. Brandt, Manddische Schriften, Gbttingen, 1893, pp. 164,
(.

Jastrow, pp. 214, 237.

Mn.
Hymn.

x. 252 ; C.
ad
xxv. 1.
p. 23 ; Orph,
10 Schwarz, p. 18.
1! SSbillot. i. 418, 421.
9 Servius,

Stalljbrass, London, 1882-88,
p. 1767, Kleinere Schri/ten, Berlin, 1882, vi. 180.
B Ducange, s.v. 'Claviger.'
8

kingdom, and the imagery is taken from the large
keys opening tumbler locks carried on the shoulder

G. Schwarz,
II

Job

IS lb.

De

Diis Clavigeris,

3810,
i.

Jon

474,

ii.

26.
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LOCKS AND KEYS
closing of the doors of that region to allow or prevent entrance or egress. This was more especially
marked in Greek and Roman mythology, in which
certain of the divinities bear tlie title /tXfiSoDxos,
Janvis, as god of doors, is said to have
claviger.
been represented 'cum clavi et virga' in left and
right hands the key and the rod of the Koman
doorkeeper. He sits guarding the gates of heaven
with the Hours. At morning the doors of lieaven
are opened to let out the day, and they are shut
Even more universally he was
again at night.
heaven, sea, clouds,
KXeiSoCxos, since all things
and earth were opened by his hand.' Portunus,
another god of doors, probably of barns and stores,
also carried keys, and perhaps some ritual act was
performed with keys on the Portunalia.^ Divinities
e.g., Athene
of towns carried the keys of the town
According to
is KXei5o0xos of the town of Athens.'
Parmenifles, Dike carries the keys of the doors of
day and night, i.e. of heaven, and removes the bar
from the door when necessary.* So Helios, who
comes forth from the doors of the sky, is said in
the Hymn of Proclus (i. 2) to have keys. The
same conceptions are found in Mithraic circles,
perhaps partly taken over from these classical
models. The Kronos of Mithraic belief carries a
key in his right hand or one in each hand, or, like
Janus, a key and a rod. These are the keys of
the doors of heaven, by which souls enter or pass
out to birth. He was addressed as the lord who
fastens the fiery bars of heaven.
Divinities associated with the under world carry
Hecate usually holds the keys of Hades
its keys.

—

—

—

'

'

on monuments or images

of the goddess, and is
She is even
described as possessing them.
the Lady bearing the keys of the Unicalled
verse.'* In Caria every fourth year the procession
of the key (/cXei56s tto/httij) was celebrated in her
honour a festival which lasted for several days.
Pausanias (v. xx. 1) describes Pluto as having
keys of Hades, which is closed by him so that
none can go out thence. In the magic papyri and
elsewhere other divinities bear the keys of Hades
Persephone, jEacus, Anubis and here we enter
the region of mingled classical. Oriental, and Egyptian beliefs which were popular after the decay of
the Greek and Koman State religions.'
(e) Generally speaking, possession of the keys
signifies power over the regions the locks of the
doors of which these keys open. As heaven and
Hades were regarded as towns or States with walls
and gates, so they had locks and keys. The keys
are entrusted to their respective guardian divinities, who have the power of opening or closing the
gates.
To those who were worthy of heaven its
door was opened ; to those who merited hell its
door was opened. Once in, there was generally
no egress. In Jewish thought Michael is said to
hold the keys of the kingdom of heaven (3 Bar 11",
cf. 4 Bar 9^, Eth. version, where he holds open the
gates of righteousness till the righteous enter in).
The power of the keys as associated with St.
Peter is treated of in the art. Binding and LoosHere it is suiiicient to say that the idea of
ing.
his being dowered with the keys of the kingdom
of heaven is sufficiently obvious.
The picture is
still that of a State or town with gates.
St. Peter,
as /cXeiSoCxos, can open to those worthy of the
kingdom and its rewards, or can keep the door
locked against the unworthy. But it should be
observed that, while generally righteousness,
ftlso

'

—

—

—

1

Ovid, Fasti,

2

W. W. Fowler, Roman

i.

99, 117ff.

;

Macrobius,

Festivals,

I.

ix. 7.

London, 1899,

p. 203.

Aristoph. Thesm. 1139.
* DielB, p. 29 f
6 F. Cumont, Textes et monum. jiguris rel. aux mystlres de
Uithra, Brussels, 1895-99, i. 83 f. and plates; A. Dieterioh,
Sine Mithrasliturgie, Leipzig, 1903, p. 8.
3

9
7

Orph. Hymn,
W. Kohler,

i.

7.
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obedience to divine law, was the condition of
future reward, not only in Christianity but in
other religions, there were other methods of compelling the opening of the gates of heaven.
iind this in Mithraism, in Gnosticism, perhaps in
the popular Christianity which was so much
mingled with Gnosticism and paganism, and in
the syncretistic magico-religious gToups of the
period.
In these, submission to rites and ceremonies e.g., of baptism, purilication, and communion posse.ssion of amulets, knowledge of the
right pass-words or the names of the demonic or
divine guardians of the gates of the heaven, were
all so many keys with which the soul could unlock
the gates and pass onwards or compel the /cXeiSoOxoi. to unlock them.'
(/) The name key might be given to anything
which had the power of opening or disclosing.
Rabbinic lore spoke of three keys which were
given to no third party the keys of the womb or
of child-birth, of rain, and of resurrection of the
dead.^ As to the first of these, it is still a divine
power which works in conception and birth, opening the womb, and we may compare the phrase of
Aristophanes regarding Hera, that she guards the
keys of marriage (KXjjSas yd^lov (pvXdTTci), or that of
Pindar when he says of Peitho that she bears the
secret keys which open the way to the sanctities
of love.' But the thought underlj'ing this is seen
in the erotic slang of many languages, which describes the male organ as key and the female
organ as 'lock.' The consummation of marriage
by their means vfauS a sacred act, consecrated to
Similarly any book of secret
certain divinities.
knowledge or of mysteries or yvunris might be
called a key.' It contained the means of unlocking mysteries, of opening the way to truth. The
book of rites of the Paulicians is called The Key of
Truth, and some of the magical texts current in
tlie syncretistic groups already referred to bore
the name Key.' The name is applied also to any
book which purports to explain various matters,
or even to literal translations of classical or foreign
works hence withholding 'the key of knowledge'
of which Christ speaks (Lk IP^) means debarring
men from the knowledge of moral or spiritual
truth which would give them entrance to the
Kingdom of God. In the Coptic Gnostic documents Christ Himself is called 'the Key.'

We

—

'

'

—

'

'

'

'

;

in heraldry.
It is found in the
bishoprics, of cities, of private
families.
It also occurs in the names and sig^ris of shops and
the Cross-keys,
inns, and ia here of ecclesiastical derivation
the Golden Key, etc. Keys, and especially that of the forbidden
chamber, are prominent in folk-tales of the Bluebeard group
(MacCulloch, CF, London, 1905, p. 30611.).

As a symbol the key occurs
arms of the pope, of various

—

—

The importance
3. Locks and keys in magic.
attaching to locks and keys gave them a place in
various magical rites, while their being made of
metal adds to their value, since metal of itself has
magical power (see CHANGELING, vol. iii. p. SSQ""
Fairy, vol. v. p. 684 Metals and Minerals).
(a) As looks and keys make fast or open, bind or
loose, so they are sometimes considered to have a
sympathetic efi'ect upon dwellers in the house e.g.,
at a birth or at death. It is a common custom to
open all the locks at a confinement, lest the delivery should be hindered through their remaining
With this may
fast, and so to lighten the labour.
be compared the Roman custom of presenting the
woman with a key as a portent of an easy delivery.
In Sweden in difficult labour the midwife asks the
woman whether she has prayed to the Virgin for
her key to open the womb. If not, the midwife
;

See, e.g., Pistis Sophia, and Book of Jeu, passim; Origen,
vi. 31 ; Dieterich, Mithrasliturgie, p. 10 f. ; Cumont,
A. MacCulloch, ' Ascent of the Soul,' Irish
i. 41 ; J.
Church Quarterly, 1912, p. 122 1.
2 A. Wiinsche, Neite Beitrdge zur Erldut. der Evangelien aus
Talmud und Midrasch, Gbttingen, 1878, p. 195.
1

c.

Celsum,

Textes,

8

Aristoph. Thesm. 976

;

Pindar, Pyth.

ix. 39.
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says the prayer, the

woman

repeating

it

after

her.'

In the island of Zacynthos a key is placed on the
breast of a corpse, because, being of iron, it will
scare away evil spirits, though the popular explanation is that it will open the gate of paradise.'
According to a belief in Poitou, when a werwolf is
struck between the eyes with a key, the enchantment ends, and the human form is resumed.^
(c) Another magical use is that of the Bible and
key.
large key, sometimes an ancient or
hereditary key, is placed fiat between the leaves
of a Bible, which is then closed and bound with
cord.
The handle of the key projects and is held
in the hand or on the fingers of one or two persons,
while some formula is being said. At the psychological moment it tivists and turns, thus indicating
whatever is desired to be discovered. This has

If a witch was present at a wedding and snapped
a padlock to at the benediction, dropping it into
water, she caused the marriage to be unfruitful,
until the padlock was recovered.
This belief is
found in Germany and, in a similar way, in
Greece.'
On similar grounds the soul cannot leave the
body of a dying person as long as any locks or
bolts in the house are fastened these are therefore unlocked or unfastened and the house-doors
are opened.'
In all these we have instances of sympathetic
magic what is done to the lock is ipso facto done
to the living person.
They correspond to the
world-wide use of knots (q.v.) and bindings in superseded earlier methods e.g., with a sieve
magic.
but Reginald Scot already mentions the use of a
psalter and key.
(6) In many cases the key itself, probably as a
(1) They are used as a cure for
symbol of power, is used as an amulet or has nose-bleeding. Here the patient turns the Bible and
magical virtiies.
Already among the ancient key round, while the wise man repeats a charm.
Greeks and Etruscans this use was found (see
Then the latter removes the key and places it
vol. iii. p. 436'').
In Italy small keys blessed by the down the patient's back, while the patient holds
priest are called keys of the Holy Spirit,' and are the Bible.
This is supposed to cure the bleeding
worn by infants as a preservative against convul- entirely. The latter part of the charm is often
sions.
There, as well as in Portugal, Greece and used, but seldom now in a magical way. A similar
the islands, Germany, and other places, the key use of Bible and key is for the purpose of unis a frequent amulet against the evil eye.
It may witching' a patient.'
(2) It is also used in divinaform one of the charms attached to the cimaruta, tion, usually to discover a thief or a witch. The
or sprig of rue, or may be a single amulet elabor- names of the suspected persons are repeated with
ately worked. Sometimes it is phallic, the handle the formula, ' Turn Bible, turn round the key,
being so shaped.^ In Jerusalem necklaces from turn, key, turn, and show the name to me.' At
which charms depend are worn, and among the the right name the key twists and the Bible drops
latter are a lock and key."
In China a common from the hand. Within recent years such a use is
amulet given to an only son in order to lock him to known to have actually led to an arrest.*
The
life is a silver lock.
The father collects cash from Bible and key (or the key alone) are used in E.
a hundred heads of families and exchanges it for Anglia to divine with, and also to help a vessel
silver of this a native padlock is made, and it is entering or leaving port.
To assist it to enter
used to fasten a silver chain or ring round the port, the key is turned towards oneself, and, to
boy's neck." In Korea the neck ring lock is also a leave port, away from oneself.'
charm. For a girl it is a real lock of silver with
(d) The keyhole, as an opening by which fairies,
a bar across the top (the bolt), and the key at the spirits, and the like may enter the house, is often
side.
For a woman it is a mere symbol of the magically protected. Thus in the Sporades it is
lock.
On it is the inscription, Longevity, riches, stopped with a skein of flax to prevent vampires
and all you wish.'' With these practices may from entering. They would require to count all the
be compared an incident in a Danish Mdrchen
threads in the skein before doing so. In Cyprus,
the hero gets a key as a christening gift, and on locking up, the cross is signed with the key over
it brings him luck.*
In Norway a large old iron the keyhole." In Germany the keyhole is stopped
key is used against dwarf-struck cattle. It is up in order to outwit the Mar (' nightmare ') wliieh
hung over the stall, and is supposed to heal them. enters thereby.' In Egypt it is customary to say, In
Such keys are supposed to have been forged by the name of God, the Compassionate, the Merciful,'
dwarfs (cf. the use of elf-shot, Fairy, § 6).' An when locking a door, as a protection against genii.
ancient method of warding off hail from a field The door cannot then be opened by them."
In
was to hang keys around it perhaps by way of Aude a vase of water was placed before the keyhole
locking the field in from harm, or merely as charms to prevent visits from a spirit, and in Savoy a
against the hail.'" In Transylvania a lock is watch-glass. The spirit broke the latter and then
carried in the seed-bag in order to keep birds from left in disgust.*
Stables, cow-houses, etc., are
the corn.''
A key, partly for its own virtues, sometimes protected by tying charms to the key
partly because it is of iron, is commonly placed usually a perforated stone (the key-stone which
a cradle to prevent fairies from changing the keeps off the demon Mara) and a horn.'" In Babybaby. '2
lonia demons were said to slip into houses through
bolts, etc., 'gliding "like snakes,'" and it may
1 F.
Liebrecht, Znr Volkskunde, Heilbronn, 1879, p. 360
have been to prevent this that libations were
Featua, a.v. 'CLivis.'
poured over these (§ i for other precautions taken
2 Grimm, Teut. Myth., pp. 1073, 1176
J. C. Lawson, Modern
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(e) Keys were aometimea thrown into holy wells
as a propitiatory ottering to the spirit or guardian
of the well, as at Criccieth on Easter morning.'
Mediaeval legend and later
4. The key-flower.
story had much to say regarding certain mystericould
either make locks fly open
ous flowers which
or cause a rock door in a mountain to swing open
and so admit the seeker to obtain treasure hidden
there.
The flower was blue, red, or white, and
was known as the ' wonder-flower or ' key-flower
[Schlusselblume) ; similar properties were also
ascribed to the Springivurzel, or ' explosive root,'

—

'

usually obtained from a woodpecker whose nest
She
had been closed up with a wooden bung.
flies off to seek the root, returns with it, and
applies it to the bung, which is forced out with a
It is then taken by the treasureloud noise.
seeker, who uses it as the flower is used in other
instances.' jElian and Pliny know of this legend,
but speak of a plant, and the latter elsewhere
refers to a herb by which all things closed can be
opened.' This is the shamir of Kabbinic legend,
a kind of worm or a stone in possession of a moorhen.^ In connexion with these stories of mountain
treasures obtained by the wonder-flower, there
are usually mysterious white ladies who guard
them, and who, like the Hausfrau, carry a bunch
of keys which also give access to the treasure."
There is a German belief that where the rainbow
touches the earth a golden key falls, which gives
In the story of Ali Baba,
its name to the flower.'
the rock door opens when the mysterious word
Sesame is spoken. The word may have stood in
an earlier version for the herb sesamum, but in
other instances the use of magical words makes
locks and bars open e.g., those of the Egyptian
under world while even in tales of enchantresses
from New Guinea the use of the words, Oh, rock
be cleft,' and Oh, rock be closed,' causes a rock
In the lives of saints
door to open and shut.'
a not uncommon miracle is to unlock a door
when the key is lost. They touch the lock with
the hand, or their mere presence causes the door
In other instances they pass through
to open.
closed doors, as modern mediums have claimed to
do.' Probably the point d'appwi of these saintly
miracles is Ac 12'".
'

—

'

'

—J.
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LOCUST. —

I. Introductory.
The Latin word
locusta first denoted certain crustaceans e.g., the
lobster and the English word lobster is itself a
corrupt adaptation of the Latin locusta. Dialectilocust
denotes the cockchafer and the
cally

—

'

'

J.

'

Rhys,

2

FL

HN

JE

O. G. Seligmann, Melanesians of British New Guinea, pp.
1., 402.
von Gbrres, />ie christliche Mystik, Regensburg, 1836-42,
bk. iv. oh. 25.
7

399
•*

J. J.

A certain resemblance to the lobster
seems to have brought the English meaning of
'locust' back to the insect.'
Various species of different genera have been
endemic plagues in N. Africa and the Levant
from ancient times. In recent years S. Africa
Mediaeval
and Australia have sulfered severely.
lore, continuing the Biblical traditions and many
Oriental tales, and also making the most of some
inroads into Central Europe, elevated the locust
into a fabulous monster. The Romans and Greeks
had similar fancies; Pliny, e.g., speaks of Indian
locusts three feet long, with legs of such hardness
Arabian legend
that they were used as saws.'
The
created a body of myth about the insect.
cicada.

locust addressed

Muhammad

thus
we produce ninety-nine
we should consume the
:

We

are the army of the Great God ;
eggs ; if the hundred were completed,
whole world and all that is in it.
'

At

various dates Italy, Russia, Transylvania,
Poland, France, and Spain were visited by swarms,
and the accounts given vie in exaggeration. But
in the East from Africa to N. India they have been
and are still a dangerous pest to agriculture, as
the example of Cyprus shows.

The

insect chiefly referred to in historical acSchistocerca peregrina, formerly classified
as Acridium percgrinum. Pachytylus niigralorius,
formerly (Edipoda migratoria, also appears in the
Levant.
They belong to the family Acridiidce,
not the Locustidm, and are the only Old World
species, the others being American.' The locustid
insects of entomologists are the European grasshoppers.
The OT has nine ditterent names ; it is
improbable that these refer to ditterent species.
That most often employed is arbeh (e.g.. Ex 10*""'),
probably connected with rabah, 'multiply.'*
The larva, not the perfect insect, is the deThis blackish larva, which moves
structive form.

counts

is

by hopping, resembles the imago very closely, but
the wings are immature. The perfect insect walks
until after a sixth change, when it is able to fly.
Three to four inches in length, the larva, as it
advances to the imago, passes from black to brown
and green.
While we must distinguish the absolutely destructive larvm from the relatively harmless winged
insects, some accounts of the flights of the latter are
essential, having produced so great an impression

on the popular imagination. It is curious that only
modern observers have described the march of the
larvce, as terrible in its completeness of destruction
as that of the white ants of Africa. But possibly
such OT writers as Joel were familiar with the
phenomenon, however vaguely they may refer to
it.
As will be seen from the account cited, it is
far more impressive than the flight.
Darwin's account has a
2. The locust flight.
'

'

—

typical value

... a ragged cloud of a dark reddish-brown colour. At
we thought that it was fiinoke from some great fire on
but we soon found that it was a swarm of locusts.
They were flying ... at a rate of ten or fifteen miles an
hour. The main body filled the air from a heiglit of twenty
*

first

the plains

;

feet, to that, as it appeared, of two or three thousand above
the ground.' The sound was 'like a strong breeze passing
They were not, however,
.
through the rigging of a ship.
.

.

'

Celtic Folk-Lore, Oxford, 1901, p. 364.
Grimm, pp. 971 S., 1596 f.; E. H.Meyer, Mythol. der Germanen, Strassburg, 1903, p. 430 ; W, Mannhardt, Germ. Mythen,
xvi. 143 ; SiSbiUot, iii. 469, 476.
Berlin, 1858, p. 163 ;
s jElian, Hist. Anim. iii. 26 ; Pliny,
x. 18, xxvi. 4.
4 S. Baring-Gould, Curious Myths, London, 1877, p. 386 fE.
L. Blau, in
xi. [1906] 229 f.
6 Grimm, p. 963 ff.
6 Simrock, p. 32.
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OED,

Lobster' and ' Locust.' Old Cornish has legast,
and Fr. langouste ; cf. Trin. Coll. Horn. 127 (1200 a.d.) 'wilde
hunie and languste his mete.' The word appears to mean
cf also Fr. sauteoriginally the springer (the ' gT&33-hopper
sauter), and to be connected with Gr. XrjKaai, Lettish lekt,
relle
etymolog.
Wbrterbuch'^,
HeidelLat.
leap, spring (A. Walde,
berg, 1910, p. 438 f.). The Boers term their locust voetganger ;
Portuguese
saltmia,
or
jumper,'
larva
the
this is the
called by
and by the Italians cavalletta, with which Germ. lieupferd may
be compared. Jl 2* and Rev 97 repeat this analogy of form and
movement with the horse.
2
XXXV. (29).
3 A. E. Shipley, art.
Locust in EBi
L. Gautier, art.
1

B.vv.

'

:

'

'

'

;

.

;

'

'

'

'

'

HN

'

'

'

Locust in DCG.
'

* G. E. Post, art. 'Locust' in

HDB.

;
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80 thick together, but that they could escape a stick
backwards and forwards.* i

Another account, from the Levant, states

waved

:

'Their swarms fill the air, darkening the sky, and the noise
wings resembles the pattering ot a heavy rain
they often break the branches
towards nightfall they light
the swarm invariably resumes its flight as soon
of the trees
as the sun has warmed it a little ... it has not time to destroy
ot their

.

.

.

.

.

.

.

.

the vegetation.'

all

.

2

In 1889 a swarm over the Red Sea occupied 2000
square miles its weight was calculated at 42,850
;

was taken and a girl made its mother. Then they bewailed
and buried it. Thereafter they conducted the " mother " to
the place where the caterpillars were, consoling her, in order
that all the caterpillars might leave the garden.' 1
caterpillars ' menIt is not unlikely that the
tioned in this account are the locust larvae. Tho
conciliatory method of expelling pests and vermin
is adduced by Frazer to explain such titles of Greek
deities as Locust Apollo, Locust Hercules, and
Mouse Apollo.'
Such worships were originally addressed, not to the high
'

'

millions of tons.'
Munro, writing of locusts in S. Africa, states that, when
driven by a storm into the sea, they may lie on the beach as
a bank from three to four feet thick and from fifty to one
hundred miles in length, and the stench from the corruption of
their bodies, it is affirmed, is sensibly perceived for a hundred
and fifty miles inland.'* He describes the movements of the
flying locusts as 'curious, interesting, and pretty.'
All observers agree with the Psalmist (Ps 109^)
that locust swarms follow the course of the wind.
To a certain extent' the flying insects *do injure here and
'

'

but they do not destroy everything before them, like
there
the army of the larval stage or jumpers.' 5
.

.

.

3. The locust march.— After the flight the
females lay their eggs in the soil, each ovisac containing about a hundred eggs.

When

the very
.
the tiny creatures issue from their nest
dust of the ground which was so still before, now seems to
twisting
move
a
process
of
by
waken into life. They begin to
or rolling over one another, so that for the first few days they
Within
eight or
Africa).
receive the name of twisters (South
ten days, however, they can jump four or six inches, and at the
new
characteristic
makes
its
age of three or four weeks a
appearance. A desire to explore manifests itself, and in a surmoves
company
in
a
body
in
one
prising manner. The whole
general direction, and more or leas in a straight line, as if by
one common instinct, without apparently having any recognised
leader or commander.'
*

.

.

Marching thus over the country, they eat everything that comes in their way, even the bark of
trees they enter houses and eat the very clothes
they even eat the
and curtains at the windows
wool off the sheep and, last stage of all that ends
they will eat one
history,'
this strange, eventful
When the voetgangers are on their way,
another.
they resemble and receive from the Boers the name
of an army on the march.
'

;

'

;

'

;

'

'

marching stage that the voetgangers do enormous
damage and eat every edible thing in their path, and completely
destroy the work of the husbandman, "rhey are unlike the
flying company of locusts, which only levy toil here and there,
but these, when they pass, leave nothing.' 8 "The black larva,'
'

It is in this

says Post, referring to Palestine, 'now spread like a pall over
the land, eating every green thing, even stripping the bark off

the trees.'

The Syrians beat pans, shout, and fire guns to
drive oft" a swarm. When they have settled, they
The government enforces
are gathered in sacks.
a per capita contribution of eggs, or offers a price
When the larvce hatch out,
for them by weight.
in fifteen or twenty days, trenches are dug in their
pathway, or fires are built." The only successful
method of exterminating locusts was adopted in
Cyprus in 1881. Since 1600 the island had been
a wilderness. Matthei, conversant with the habits
of the larvcB, erected an insurmountable wall of
Unable
calico and leather round the main area.
to pass the smooth leather, the locusts fell into the
trench dug beneath. At the same time 1300 tons
of eggs were destroyed. The plague has been ob-

the virgins were gathered, and one of the caterpillars

1

Journal of

-

G. E. Post, loc.

London, 1845,

p. 317.
3 A. E. Shipley, loc. cit.
its Suppression,
6 lb. p. 36.

Researches''^,
cit.

JEneas Munro, The Locust Plague and
London, 1900, p. 30.
4

6 /'). p. 65 f.
8 Munro, p. 59.
9 Post, loc. dt. : of.

u W.

Crooke,

The OT also employs
number and combination.'

structive agencies.*
illustrate

it

to

—

Since the time of Herodothe use of locusts as food has been known.
Thomson limits it to the Bedawin of the frontier,
and observes

Locusts as food.

5.

tus

'

'Locusts are always spoken of as a very inferior article of
food, and regarded by most with disgust to be eaten only by
the very poorest people.'?

—

They

are roasted and eaten with butter, after
the head, legs, and wings have been removed.
They are also dried and then beaten into a powder,
as a substitute for flour.' According to Burckhardt,
they were roasted and kept in sacks with salt. He
adds that the Bedawin never used them as a dish,

but would take a handful when hungry.' Van
Lennep states that they resemble shrimps in
flavour.
Horses and camels are often fed with
them, and they are exposed for sale in the markets
of Baghdad, Medina, and Damascus.'"

The Law forbade Israel to eat 'creeping' things ;
yet may ye eat of all winged creeping things that
go upon all four, which have legs above their feet
to leap withal upon the earth.'" This exception
includes the locust. The gospel account of locusts
forming part of the diet of John the Baptist is
accepted by most writers. '^ But Cheyne argues in
favour of the ancient tradition that the &Kpl5€i are
the beans or pods of the carob tree. This is a
locust,'
definite meaning of the words dxp/s and
and the latter is even applied to the similar bean of
the cassia tree. The resemblance between the insect and the bean is the reason for the identity of
name. The carob beans are the ' husks referred
to as food for swine in the parable of the Prodigal
Son, '^ and they are still sold for food in Syria. " In
mediaeval literature these beans are St. John's
bread. In ancient Palestine there was a proverb,
Israel needs carob beans to do repentance.' " They
were a type of the food of the poor, and the connexion is between poverty and repentance, the
1 From the Canons of Jacob of Edessa, quoted by J. G. Frazer,
'

'

'

'

GB^,
ii.

pt. v.. Spirits 0/ the

279

Corn and of the

Wild,,

London, 1912,

f.

2 ii).

ii,

282

f. ;

Strabo, xin.

on Homer,

i.

64 ; Pans. I. xxiv. 8 ; Eustathiufl,
also O. Gruppe, Griech. Mythot.

ct.
II. i. 39, p. 34
ReUgionsgesch., Munich, 1906, p. 1229.
Frazer, op. cit. p. 282.
< Ct. Eev 9311; B. Disraeli, Bndymion,
;

und
s

white ant can destroy

—

metaphor.
Among the
4. Superstition and
Dravidians of Mirzapur, when locusts threaten the
gardens, the natives cal ch one, decorate its head
with red lead (in accordance with ceremonial
custom), salaam to it, and let it go. The whole
swarm is then believed to depart."
Similarly in Syria, when caterpillars invaded a vineyard or
'

In Hebrew literature, and thence to a certain
extent in European, the locust is a symbol of de-

fleets

and

cities,

I.

xxxi. 288: 'The
locusts erase a

and the

province.'

solete ever since.

field,

of mankind, but to the baleful things
themselves, the mice, locusts, mildew, and so forth, with the
intention of flattering and soothing them, of disarming their
malignity, and of persuading them to spare their worshippers.' 3

gods as the protectors

'

Post,

loc.

dt.

;

of.

Munro,

p. 67

f.

5

Jg

712, Pr S027.
M. Thomson, The

Munro,

p. 69.

1896,

10 Post, loc. cit.
ii.

303.

Land and

the Book,

London, 1883,

301.

Post, loc. cit. ; H. J. Van Lennep, Biile Lands, London,
1875, p. 319 ; W. E. Wilson, Tramls in Egypt and the Holy
Land 2, do. 1824, p. 330 ; S. E. Driver, Joel and Amos, Cambridge, 1897, p. 82 ff.
9 j. L. Burckhardt, Travels in Syria and the Holy Land,
London, 1S22, p. 238 f.
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H. B. Tristram, Nat. Hist. 0/ the Bible 10, London, 1911,
They form a constituent of Thorley's 'food for cattle."
English dealers call the pods locusts.' The hard brown seeds
were formerly used by jewellers to weigh gold and silver, hence
Carob ia the Arabic and Persian name for
the word carat.'
the tree, Ceratoitia siligrta (Cheyne, loc. cit.).
15 Wayyigrd Habbd, 35.
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LOGIC
Baptist being essentially tlie jjropliet of repentance.' It is impossible to decide a detail which is
But its typical value is
itself perhaps legendary.
great and, as such, the carob bean proverb leaves
Treating the detail
little doubt in identification.
as historical fact, we reach the same conclusion in
favour of Cheyne's view, for this reason, that,
while the carob, like all leguminous food, is highly
sustaining (the Levantines have always made such
food their staple diet), the nutritious value of the
;

is extremely small, and
with honey, to support life.

insufficient,

insect locust
LiTBRATDRB.
J.

—Thia

is

fully given

in

H. Fabre, Souvenirs entomotogiqueBy

the article, excepting
Paris, 1879 £f., vi. lOG-

LOGIC—

Z)EF/JV/r/OJ\r.— Exceptional diffiway of a general description of
logic, because the definite increment of knowledge
which is undertaken by primary sciences is not
claimed here in a sense that is comparable. In
logic we merely re-traverse familiar ground, and
I.

culties lie in the

'

survey it by unfamiliar processes. We do not,
except accidentally, so much as widen our mental
horizon (B. Bosanquet, Essentials of Logic, p. 2).
And exceptional pains are necessary in explaining
how unfamiliar processes which reveal no un'

amount

knowledge and science.
A knowledge of knowledge cannot be proposed
with quite the same assurance as a knowledge of
space, matter, organization, and history, or even
beauty or goodness. Some writers have proposed
an art, rather than a science or even a philosophy
and others, a science of a special kind of mental
familiar objects

to

;

process, or a philosophy reflecting on special relaMansel
tions of our personality to the universe.
collects the following varied descriptions of the
Artis
Logicce Comsubject (Introd. to Aldrich,

pendium',

p. Iviii).
Logic is a part of philosophy (the Stoics). It is not a part,
but an instrument (Peripatetics). It is both a part and an
instrument (Academics). It is both a science and an art (Petrus
Hispanus and others). It is neither science nor art, but an
instrumental habit (Greek commentators). It is a science and
not an art (Albertus Magnus and others). It is an art and not
a science (Ramus and others). It is the science of argumentation (the Arabians), of the operations of the mind so f.ar as they
are dirigible by laws (Aquinas), of the syllogism (Scotus), of the
direction of the cognitive faculty to the knowledge of truth (C.
Wolff), of the universal and necessary laws of thought without
distinction of its objects (Kant), of the processes of the understanding concerned in the estimation of evidence (J. S. Mill).
It is the art of thinking (P. Gassendi, Arnauld), of reasoning
(J. Le Clerc, R. Whately, and others), of the right use of reason
(J. Clauberg, Watts), of dissertation (Ramus), of teaching
(Melanchthon), of directing the mind to any object (George
Bentham), of forming instruments for the direction of the mind
(Buro:ersdyck, R. Sanderson, Aldrich).

Underneath such summary phrases as laws of
thought and forms of knowledge,' which have
become common in the more modem definitions,
there still lie very varied suggestions as to scope and
method. The following are influential examples
A collection of precepts or rules for thinking, grounded on a
'

'

'

:

'

thought* (Mill,
Exam, of Sir W. Hamilton's Phiioaophy^, London, 1878, p. 462).
If we analyse the mental phaenomena with the view of discovering
the Laws by which our faculties are governed, to
the end that we may obtain a criterion by which to judge or
explain
their
procedures and manifestations ... we have a
to
science which we may call the Nomology of Mind.
Pure
only
an
articulate development of the various modes
Logic is
in which they [the primary conditions of the possibility of valid
the laws of thought as thought
thought] are applied'
.
(Hamilton, Lec!t«'es,Edinb.and London, 1859-C0,i. 122, iii.l2,7Sf.).
forms
and
laws
of
thought
are those subjective modes
The
of the connection of our thoughts which are necessary to us,
thinking
to
know
the
objective truth' (Lotze,
il we are by
Outlines of Logic, Eng. tr., Boston, 1892, p. 6).
conditions
under
which
thought
can arrive at proposiThe
.
and the rules
tions which are certain and universally valid
von
followed
accordingly'
Sigwart,
Logic, Eng. tr.,
(C.
to be
London, 1895, § 1).
'The doctrine of the regulative laws, on whose observance

scientific investigation of the requisites of valid
'

.

.

.

.

.

.

.

.

'

*

.

.

rests the realization of the idea of truth in the theoretical
activity of man' (Ueberweg, Systemof Logic and Bist. of Logical
Doctrines, Eng. tr., London, 1S71, § 3).
1

Cheyne,

art.

'

Husks

'

in

EBi.
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The subject-matter

of Logic

is

Knowledge, q^ia Knowledge,

or the form of knowledge ; that is, the properties whicli ar«
possessed by objects or Ideas in so far as they are members of a
world of knowledge
.
the characteristic! by which the various phases of the one intellectual function are fitted for their
place in the intellectual totality which coriBtituLes knowledge'
(Flosanquet, Eb-sentials of Logic, p. 44, Logic, i. 3).
.

.

These definitions with one consent repudiate the
relativity, or volitional limitation, which is suggested by the title art
but the responsibilities
which must fall on a professed science they acknowledge only with some qualification. Mill does not
propose any 'scientific investigation' which is
not already sponsored by psychology. Hamilton
attenuates the specific guarantee by relying on
conditions that are primary.' The others appear
to undertake something further, but with the same
risks as are attendant on speculative philosophy.
Ueberweg expressly relies on universal laws of
existence borrowed from metaphysics, and laws
of the life of the mind,' from psychology, for
auxiliary axioms (§ 2). In order that we may
avoid the responsibility of assuming that the
unfamiliar processes of which Bosanquet speaks
are
knowledge ' in the same sense as our more
natural scientific processes are, and that logical
doctrine consists of 'theses to be proved' and
axioms to be applied,' as Ueberweg claims (§§ 1, 4),
comparable with these in significance, we might
'

'

;

'

A. E. CRAWLEY.

212, 248-297.

*

'

'

'

'

'

'

'

'

'

the art of raising

logic as

define

the natural

scientific processes into explicit .self-consciousness.
The special labour of logical studies, in any case, ia

to be undertaken with a view to what psychologists
describe as 'acquaintance with,' rather than knowledge about,' our natural processes.
without logic, the mind of man can admirably energise,
'

'

admirably reason but without it, does not know itself through
and through and ignores one of the fairest ^nd most fruitful
of its faculties.
Logic brings to the mind self-acquaintance.
Such is its use, and it cannot have any other' (Barth61emy
Saint-Hilaire, De la Logique d'Aristote, p. xlii).
;

;

We might also require of any doctrine which
claims to be logical that it shall be (1) reflective,
as distinct from assertive, in its significance,
(2) teleological or purposive in its principle, (3) o
priori or independent in its authority, (4) theoretical rather than practical in its limitations, and
(5) disciplinary, not objective, in its motive.
Reflective contents belong to
Reflexion.
1.
various kinds of philosophical doctrine. In logical
doctrine they recover the reference to personality
which has been discarded from scientific, and place
an I know where otherwise would be a So it
is.'
This reference is the ground for classifying
logic Adth the sciences specially grouped as mental,
as in Hamilton's scheme (Lectures, vol. i. ch. 7), or
as an integral part of philosophy (Ueberweg, § 6)
and it forbids such arrangements as those made by
A. Bain and H. Spencer, where, at least in part, it
stands first in the series of natural sciences arranged in the order of abstractness. For logic is
what it is, not because it leaves out of consideration
the spatial and other aspects of reality which
natural sciences accept, but because it accepts
something which they reject, and so changes the
significance of a scientific statement, in scholastic
phrase a first intention,' into a reflective idea,' or
second intention.'
2. Purpose.
Knowledge is a form of life, and,
like other forms, cannot be explained by detailing
its constituent energies or organs, without assuming a finality for the whole. For descriptive purposes we can say that the idea of complete knowledge is the motive power of theoretical eftbrt
(Sigwart, § 62, 6) or, to mark off the occasion for
logical study, that ' the fundamental fact which
underlies all logical reflection ... is that we make
a distinction, from the point of view of value,
betzveen the true and the false (W. Windelband, in
Encyclopcedia of the Philosophical Sciences, Eng.
or, in co-ordinating cognitive life with
tr., i. 11)

—

'

'

'

'

'

'

'

'

—

'

;

'

;

LOGIC

128

other moments of cosmic existence, tliat
the
" value " which is the object of philosophical Logic

tained amid determinations of experience and foresight varying and changing with the individuals ;
the Greek analysis of demonstrative science idealizes the inner coherence of such a record, whereby
it dominates the individual intellect, while the
Greek dialectic is the interplay through which
vitality, welling from the latter, streams into the
record.
The motive of logic being disciplinary, its method
must be adjusted to the intellectual forces which
are permanently constitutive of civilization ; and
its general scope cannot change to the extent to
which other sciences change, where any advance
may open up new vistas of inquiry. Kant is able

'

and fact itself (B. Croce, ib.
Logical consciousness reinforces this
finality, though the doctrine is essentially neither
description of the experience nor discrimination of
the faculty nor perspective of the event, but expression of the aim.
In analogy with Kant's cele3. Independence.
brated criticism of knowledge, that it all begins
with experience, but does not all spring from
experience, we can say that logical consciousness
begins with knowledge, but does not spring from
it, or wait for a licence from it in the same way
that empirical science has to wait for its special
data. Even the borrowings from psychology and
metaphysics are not for the purpose of conferring
authority on logic, but are methodical devices
for making it precise, for
unfolding an inward
conviction,' as Butler claimed to do in regard
to conscience.
The logical rule is neither more
nor less authoritative than the example, provided
is

p.

reality

logical
203).

—

to

'

it is understood discriminatively.
If any man
stumbles at the fact that when we want to think
about thought we must, in so doing, already follow
the norms of right thinking there is no arguing
with him (Windelband, loc. cit. i. 25). All we
can do is, in the words of Kant, to make the rule
followed by tlie understanding a separate object of
thought {Logic, Introd. § i.),
4. Theory.— Cognition gives us the control of
nature and the reflective faculty, the control of
'

—

'

'

;

But

logic is the expression of the reflective
faculty so far, and so far only, as the self is cognitive and there is conscience In science.
It is
indifferent to the manifestations of personality in
feeling or action, and even in so much of cognition
as escapes control.
Thus the motive of logic is not
5. Discipline.
furnished by the world of objects, but by the aims
of personality ; if an art, it is a cognitive art, if a
science, a disciplinary science ; and it is sustained
by our solicitude for intellectual self-government.
The historical beginnings of logical theory are to
be found in those racial dispositions and social
conditions which gave occasion for the deliberate
control of our trains of thought.
In India it
appears to have originated with rules in ceremonial deliberation
From the Brahmanic decisions on disputed points arising in
the course of sacrifice
collected in exe^etical and philosophic aphorisms
Qotama [probably later than the 5th

'

'

—

relations of Facts {Philosophy of Discovery, p. 255).
'

The dimensions

or ideas in which the historic
schools have formed conceptions for logical value
may be distinguished as explicitness, consistency,
relevance, and system.
II. Principles.— Parallel with what Wliewell
says as to the progress of physical science
it 'consists in reducing the objects and events of the universe
to a conformity with Ideas which we have in our own minds

'

.

.

.

.

the Ideas, for instance, of Space, Force, Substance [Number,
the Idealization of Facta (ib.
Composition], and the like .
.

.

.

.

cent. B.C.] evolved a system' (Bodag,
Annaynbhaita, Introd. p. 29).

Nevertheless, it must share the vicissitudes in
fortune of civilization as a whole. And the more
influential of these, since Aristotle, have been the
limit set on the range of free judgment during
mediseval centuries, the value set upon personality
by modern religion and philosophy, and the accelerating progress of physical sciences in the most
recent times three influences which have some
connexion with a certain exaggeration in value
which has fallen upon the three Aristotelian departments of doctrine successively in scholastic,
modern, and recent years, and has transformed at
least the dialectic almost beyond recognition.
For
the contrasts and controversies between the historic
schools are questions of emphasis and balance in
what might be called the ' dimensions of logical
discipline, to borrow a conception from geometry ;
or in the fundamental ' ideas used in forming our
conceptions, to borrow from Whewell's philosophy
of all scientific discovery whatever.
In almost every science 'controversies' have 'turned upon
the possible relations of Ideas, much more than upon the actual

—

'

self.

say

• Since Aristotle's
time Losric has not gained much in extent,
as indeed its nature forbids that it should.
But it may gain in
respect of accuracy, definiteness and distinctness. . . . Aristotle has omitted no essential point of the understanding ; we
have only to become more accurate, methodical and orderly'
(Logic, Introd. § ii.).

Tarka-Saiigraha of

we may expect

for logic also that
an exhaustive solution of the great aggregate of logical problems can only grow up out of the union of all the different
methods of treatment to which Logic has been subjected in
virtue of the inner essential manifoldness of its nature (Windelband, loc. cit. i. 9).

And

with Gotama the inwardness of logical concern
has outworn its ceremonial form.

'

'The end proposed is the escaping from liability to transmigration, and the attainment of tranquil and eternally uninterrupted beatitude (AphoriBms, tr. J. K. Ballantyne, Introd.

'

'

But the ditt'erent methods must be such as are
grounded, if not in the systematic continuity of
a philosophical theory of knowledge,' as Windelband requires, still in the unity of dimensions in
'

p. 6).

'

'

In Greece it originated with canons of public
debate and scientific instruction the propaganda
of plausibility by the Sophists, the challenges to
the complacency of popular beliefs issued by
Socrates, the polemics of Zeno.
Some of Aristotle's predecessors, he records, had given
:

consciousness of logical value. The 'principles' of
logic must be these dimensions.
The earliest of such dimensions
I. Explicitness.
to be utilized in the formation of logical concepmust be contions was that of explicitness.
scious of the definite germinal organization within
our judgments or inferences, whenever occasion

—

*

—

rhetorical, others interrogative, discourses to learn since they
imagined that they should instruct their pupils by delivering,
not [logical] art, but the effects of art ' (_Soph, Elenchi, ch. 34).
The art which he constructed deepened, lilte Gotama's, into
pure reflexion and self-communion, for ' dialectic [the art of
discussion], being investigative, holds the way to the principles
of all methodical thought (TopicSy i. ch. 2, Soph. Elenchi, ch. 2).

We

Hamilton proarises to make them deliberate.
poses as the only postulate of Logic which requires
an articulate announcement ... to be allowed to
state explicitly in language all that is implicitly
contained in thought' (Lectures, iii. 114). And
Gotama inaugurated the history of the science by
detailing sixteen conceptions for our guidance in
the analysis of this ' content,' as ' standards of
right notion.'

'

'

But

in the Greek, unlike the Hindu, logical illumination, reflexion fastened upon conviction at the
point where individual intelligence merged in the
intelligence of humanity at large just as in Greek
ethics the good of the individual merges in that of
the State.
The Greek forms of proposition and
syllogism seem to symbolize a world of intellects,
where a common record of conviction can be main-

'

3S6)—

p.

—

I

'

Proof

[i.e.

the (acult> of a right notion]

;

the object of a

LOGIC
ripht notion; doubt; motive; familiar fact

;

echolostic tenet;

hj'poLlieliculcorifiitation ascertainment ;di8cu8sion ;
Bj'lloffia'ii
controversial wranylo cavil ; semblance of a rcanon perversion ; futility ; and unfitness to be ar^'ued with from knowing
the truth in regard to these [sixteen Uiini^s], there is the attainment of supreme good {Aphorisms, tr. Uallantyne, § 1. 1).
:

;

;

—

;

'

Most of these topics appear to represent ' stages
in dialectic or in the process of clearing up knowledge by discussion (Adamson, History of Logic,
But logic in
p. 166 ; cf. Saint-Hilaire, p. xxx).
the long course of its development has always made
use of a method dialectical in this sense, which
should not hide from us a more inward motive and
signilicance.
While it was as yet only tradition,
no other method was practicable ; and, even when
it became literary, the practical utility of the
method preserved it alongside of interpretations
that were more spiritual. The alliance of the two
methods was assumed in the reforms and elaborations made by Dignaga about A.D. 500.
Demonstration and refutation together with their fallacies
are useful in arguing with others
and Perception and In'

'

;

ference, together with their fallacies, are useful for self-underfltandin^ ; seeing this, I compile this Sastra (N j/dya-praveia,
Vidyabhu^apa, Hindu Mediceval Logic, p. 89).
quoted
'

m

The Aristotelian exposition of the same alliance
was turned to forensic uses by Cicero, to academic
uses

by the

scholastics,

and to educational uses

by the many modern and the now contemporary
authors who choose to teach a science of argument,
as the medium for an implied science of knowledge.
The conceptions of explicitness suggested to a
modern mind by Gotama's sixteen standards and
the explanations which he and his commentators
append to them would be such as follow.
In
placing a logical value upon any given judgment,
we must bring into consciousness (1) the extent
to which our cognitive faculties are committed
to it, perceptually, inferentially, conceptually, or
interpretatively ; 'that I shall die' is inferential,
the ' recognition of a sign ' ; (2) the genus of truth
or reality which is thus assumed as accessible to
the faculty, or 'fit to supply a right notion'
topic similar to that of the ' category ' in modern
logic, or, in Whewell, the ' idea ' ; (3) the question,
or predetermination of a void in the system of our
knowledge, which brings faculty and reality into

—

the relation— the problematic phase in the development of a judgment, such as fails us in truism or
is perverted in paradox ; (4) the emotive root which
makes a thought worth thinking or even a science
worth creating ; for truth implies a reference to
purpose as well as to reality (W. K. Boyce Gibson
and A. Klein, Problem of Logic, London, 1908,
2) ; ' that 1 shall die' is significant only for the
' that I
E.usinesses of life
shall not altogether die,'
for the counsels of moral perfectness ; (5) and (6)
the sureness and definiteness which fact and dogmatic or conceptual principle bring with them to
their function in inference
(7) the scheme of their
co-operation in the inferential syntheses
there
must be (a) the probandum, defined by doubt and
motive ; (b) the reason, appealing to a sign (c) the
example, verifying a principle of signification (d)
the application, investing the reason with the
significance of the example and (e) the conclusion, establishing the probandum as a significate.
Shall I not die, seeing that I am but human, as
my fathers died because they were human ? For
I am as human as they, and consequently I, too,
must die.' It is the transition from the problematic to the assertory phase of thought tliat sunders
the application and conclusion from the reason and
probandum a transition which disappears in all
the Western schemes of explicitness, because it
disappears in proofs and static formulations, as
distinct from the processes, of knowledge.
The
remainder of the sixteen topics are adjustments
imposed on a conviction by its entrance into an
environment of other convictions on the same
VOL. VIII.
'

'

;

;

;

;

;

;

'

—

—
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question, by

its encounter with convictions current
world of other ijer.sons, and by the entrance
of its motive into a system of other motives within
our manifold practical nature, an organism where
cognition, after all, is only one of the forces consti-

in tlie

tuting its life.
2. Consistency.
Under the more complex social
and intellectual conditions of life in Greece, the
logical consciousness became more sensitive to the
contact of individual thinking with this static
formulation' of knowledge. And the idea' most
essential for forming conceptions suitable to the
spiritual emergency is that of consistency.
It is
not the consistency between thought and thought
which in modern times became the ideal of Hamilton
and the 'subjectively formal' logicians, but that
which makes possible the allegiance of individual
intellects, with varying perceptions, memories, and
premonitions, to common formulations of knowledge.
(a) Interpretative.
In recent psychology the
paradoxical tenet is held that, while a 'permanently existing idea' appearing in consciousness
' at periodical intervals
is a mythological entity,
yet the mind can always intend ... to think
the same' (W. James, Text-book of Psychology,

—

'

'

—

'

'

London, 1892, chs. xi. and xiv.). Similarly, we may
say that, while a judgment identical in many
minds is mythological, varying acts of judgment
may give allegiance to the same super-personal
truth, and join in the same inferential trend.
It
is such truth and trend, and not any range of
individual experience and foresight, that allow
Aristotle to postulate

the proposition of the same
thing about the same thing (de Interpretatione,
vi. 1), and the continuation of the same section
within the same collection, of actual or possible
facts (Pr. Anal. I. i. 5-8).
The actual variability
within this mythical identity is veiled by the indefiniteness of the form of proposition named
particular ; and the actual poverty of human
foresight, by the universal proposition, distributing possibilities, as though on a mere chart, to an
'

'

'

'

'

'

That 'some men die willingly'
cannot be the same thought for you and for me,
and that 'all men die' is beyond the intellectual
concern of either of us. Yet we consent that death
is not the supreme terror, and we foresee it widespread as far as our imaginations can have any
concern.
Aristotle's Prior Analytics muet be
interpreted as dealing with this situation, and as
rendering into varieties of syllogistic form the
ways in which formulated thought can tolerate
the limitations of actual thought, and the reservations under which it must reject them.
infinite range.

* The first
book of the Prior Analytics, after a brief statement
of the nature of the proposition and of the fundamental law of
predication, proceeds to analyse (1) the various kinds, figures,
or modes of syllogism ; (2) the means by which syllogisms are
formed ; (3) the reduction of various imperfect forms of argument to the perfect syllogistic type. . The second iKjok . . .
deals with the theory afterwards called that of Consequence,
with circular reasoning, with the possibility and consequences
of syllogisms formed by converting parts of the original argument, with certain modes of indirect argument and fallacy, and
concluding with brief handling of induction, paradigm, enthymeme, argument from signs, probabilities,' etc (Adamson,
History of Logic, p. 40).
.

.

Such

topics are the main teaching of academic
logic to-day, in spite of criticisms renewed from
generation to generation.
It must be that the

more adverse critics are preoccupied with the
interest of some other direction of consistency than
the Aristotelian, or with some dimension of logical
value otLer than consistency. To their interests
it may seem paradoxical that a professed theory of
mental process should resolve this into linguistic
elements argument, syllogism, proposition, name
(T. Case, EBr^\ art. ' Logic ') ; and unphilosophical
that all the important distinctions should rest on
the mere denotation of terms (Hamilton); and a
mistaken subtlety to classify moods into figures.

—
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according to order of terras (Kant) and puerile also a direct discipline in scientific knowledge, aa
that inductive conceptions should be referred to the older formal logic is, and so may supersede or
their own list of instances (Bacon)
and an error absorb it, is as yet controversially obscure.
that syllogism is an estimate of evidence (Mill)
But on every logic of consistency, however
and a usurpation that the formalities of deduction judiciously its pretensions may be restrained, one
should be limited to syllogistic, and to proposi- critical comment may be made
I do not deny the scientific convenience of considering this
tions with two terms only, and to terms that are
but the smaller
classes rather than objective relations, and to the limited portion of Logic apart from the rest
Logic, which only concerns itself with the conditions of consistlogical relation only of inclusion and exclusion (L.
ency, ought to be, at least finally, studied as part of the greater,
Couturat, in Encyc. Philos. Sciences, i. 167-169).
which embraces all the general conditions of the ascertainment
(b) Conceptual.
second direction in which of truth (Mill, Exam, of Sir W. Bamilton's Philosophy^, p. 477).
The larger logic was inaugurated
consistency may be sought is between the thought
3. Relevance.
of the moment and an identity or permanency of by Aristotle through the addition of his Posterior
personal knowledge, hardly distinguishable from Analytics to the Prior.
No demonstrative proposition [e.g., about numbers or lines]
meaning the same,' as described in psychology,
taken as referring to "any number you may know of," or
but quite distinguishable from the impersonal truth is
" any straight line you may know of," but to the entire subject
or universally human trend assumed by Aristotle.
—to every possible number or line (Post. Anal. L 1).
The mythological world of the super-personal is Relevance is that in ' the things we know of
replaced by an equally mythological content of the which, when we possess or receive a demonstrapersonal microcosm, a static conceptual structure tion,' relieves us from the need of similarly 'knowto which our ever variable thoughts conform. The ing of the 'entire subject.' It is what Bosanquet
' subjectively
formal or conceptual logic is the describes as 'an inmost character' of the content
canonic for the stability of this.
It originated
of knowledge, as revealed by the structural relawith Kant's discrimination between the section of tions in which it is found capable of standing'
his Critique of the Pure Understanding which he (Essentials,
Aristotle conceives relevance
p. 49).
named 'Transcendental Logic,' where the forms' as embodied in universals.' Mediaeval Hindu
of knowledge appear as contributions of the mind logicians (Dignaga, Divakara [c. A.D. 530], and
to the constitution of its objects, and the General Nandi [c. A.D. 800]) taught the intervention of
Logic, where forms are relations of cognitions to
secondary ideas or abstract conceptions in the
each other (Critique, bk. ii. Introd. § 2, Logic, process of inference, and authorized a 'syllogism
Introd. § 1). Once more, then, as in the Hindu dis- for self in which this dispensed with the analogy
cipline, knowledge is referred to personality
but between example and application still required
personality comes back not as an isolated centre in the syllogism for instruction.' But Aristotle
of motive interest, to be disciplined for its high elevated this secondary idea into an authoritative
destiny, but as a realm of mere abstracts, namely
principle,' dominating our knowledge, whether
cognitions outside the world of natural sciences, personal or racial. The authority was conferred
yet factitiously evolved through the course of tran- by the faculty of reason.
scendental reflexion. Kant himself, not forgetful
From experience, or from the entire universal which is reof this origin, found in knowledge a dimension of tained in the soul, the single unit apart from the manifold of
relevance as well as one of consistency. In the sense, which is identical in all particular cases, comes the elementary principle of art and science.
Reason would seem
living thought he found an interplay corresponding to be the faculty which has the primary principles as its objects
to the petrified formations of the transcendental (.Post. Anal. u. 19).
object.
And, while accepting the law of non- The universal as a principle assures applications
contradiction as the principle of such inference as is that might escape the secondary idea.
'Man is
merely possible, he added a law of reason and mortal,' therefore 'I, too, must be mortal,' although
consequence, for the cogency of any actual infer- men instinctively may think all men mortal but
ence (Logic, Introd. § 71) and in applying this themselves.' The inevitability was not objective,
second law we encounter transcendental distinc- as Plato's metaphysics might imply, but inferential.
It does not follow, if demonstration is to exist, that thert
tions, such as between
loijical
or a priori unibe Ideas, or a Unity outside the many individual things,
versal and quasi - logical or inductive.
And must
but it does follow that some unity must be truly predicable of
the neo-Kantian school of logicians better their the many (Post. Anal. i. 11).
instruction by re-introducing the detailed concepThe predicable unities appear in judgment as
tions of intellectual synthesis framed in transcen- predicates that are genera and definitions,' and
dental logic. To others, however, still following as subjects that are second substances ; and in
the disciplinary motive, and unconcerned with the demonstration as the
essences
of the things
origin of the new realm commended to them for which we seek to explain, the 'nature' of the
study, the only dimension recognizable indepen- things whose destiny we wish to foretell, the
dently of every physical or primary object, in
reasons for what we experience, and the causes'
which cognitions could be related to each other, for what we infer. And, although these concepappeared to be consistencj'.
tions in the dimension of relevance still influence
The stricter toUowers of the Kantian logical idea, e.g. Mansel the texts of modem logic, philosophical progress
and Spalding, recognise, as sole principles which can be said to has disclaimed the static, self-suflicing constitution,
be involved universally in the action of thought, the laws of
which seems to spring arbitrarily from the fiat of
identity, non-contradiction, and excluded middle, and in their
hands logic becomes merely the systematic statement of these reason.
The achievements of reason must themlaws, and the exposition of the conditions which they impose
selves become conscious under the guidance of
upon notions, Judgments, and reasonings (Adamson, p. 15).
logical conceptions more liberal, such as conditions
(c) Symbolic.
More recently, a third direction of a rule' (Kant), 'laws of connexion' between
in which consistency might be followed has been
attributes (Mill), 'coherence' of conceptual contaken, which seems to presuppose, if not the fac- tent (Lotze), or 'identity 'of relational 'system'
titious abstracts of transcendental logic, yet still
Two distinct operations of reason
(Bosanquet).
the reflective valuations of general logic.
Given must be traced that which explains the compara'
these, it furnishes a
clearer, more precise, and
tive complexity of universals whose constituents
more plastic expression of them, and formulae of are available at will, and that which explains the
equivalence between them.
Algebra renders a selection of constituents from the passive sequences
similar service to arithmetic, but without raising of experience.
any doubt as to the scientific priority of the latter.
The definite logic of the first
(a) Deductive.
Symbolic logic is at least a discipline in consistency begins with Descartes, and that of the second ^vith
when we make logical reflexions. Whether it is Bacon. The interest of modem mathematical
;

;
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science supplied to Descartes tlie ' doubt and
motive,' to use Hindu logical conceptions, which
brought to an end the Aristotelian superstition of
'
second substances,' and suggested a scheme of
rational constructiveness, proceeding from what
Lotze afterwards named ' first universals to a vast
Platonic hierarchy, the ' world of ideas.'
'Those natures which we call composite are known by us,
either because experience shows us what they are, or because
'

'

'

we

ourselves are responsible for their composition ' (Rule xii.).
.
'There are but few pure and simple essences .
.
existinj;
8C, not as depending on any others' (Rule vi.) ; essences
which cannot be analysed by the mind into others more distinctly known ' (Rule xii.). . . .
Intuition is the undoubting
conception of an unclouded and attentive mind ; ... it is more
certain than deduction itself, in that it is simpler. , . . For
example, 2 and 2 amount to the same as 8 and 1 (Rule iii.).
.
.
.
Deduction proceeds by the continuous and uninterrupted
action of a mind that has a clear vision of each step in the process (t6.). ' It is presented to us [as a complete movement] by
Intuition when it is simple and clear. . . . We give it the name
of enumeration or induction [when it is complex], because it
cannot then be grasped as a whole at the same time by the
mind, and its certainty depends to some extent on the memory
(Rule xi.; Descartes, Works, tr. E. S. Haldane and G. R. T. Ross,
vol. i., Cambridge, 1911, pp. 7-43).
.

.

.

per

'

'

'

'

'

'

—

It was a parallel but slower
(6) Inductive.
development of the scientific spirit, in observation
and experiment, that inspired a complementary
scheme of rational insight as to how experience
shows the natures that are composite.' The field
for unclouded intuition is here fenced off by the
indefinite multiplicity of constituents in an actual
experiential situation, and, however few and simple
'

may

be the ultimate essences,' the steps in their
synthesis are beyond either complete intuitive
penetration or memory. All that Hindu logic had
here achieved was to classify the constant associations between sign and significate. According to
Nandi, the ' signs are either positive or negative,
perceptible or imperceptible
and are related to
their signiflcates (a) constitutively, (6) as resultants,
(c) causally, or (d) by concrete order, of priority, subsequence, or simultaneity (Vidyabhiisana, p. 30 f.).
Aristotle, in his Topics, when not prepossessed by
the conception of second substances, reads more
deeply into the indices of relevancy, suggesting
comparative analj'sis of instances that are exceptional towards each other or contrary in their
consequences, or are negative, reverse, privative,
or relational to each other, or are homogeneous in
whole or part, or vary methodically in quantity,
time, place, or other relation. But these broken
lights still left darkness of principle over the plans
of manifestation for an essence or nature, and
how reason finds them. It is inductive principle
which Bacon appears to have been first in conceivThe Baconian conception is
ing.
'

'

'

'

;

'

'

:

Observation presents to us complex natures which are the
simpler, more general forms or causes.
The
form which is sought can be detected only by examination of
cases in which the given complex effect is present, in which it is
absent, and in which it appears in difjerent degrees or amounts
... a process of exclusion or elimination.
The method of
exclusion can never be perfectly carried out ; but all additional
aids have significance only as supplying in part the place of
exhaustive enumeration (Adamson, p. 90).
*

results of

.

.

.

;

.

.

.

'

Thus, were our experience divinely given on the
perfect plan of reason, we should, in the words of
Descartes, know what these natures are,' though
we ourselves are not 'responsible for their composition.'
J. S. Mill articulated the principle
'

of

exclusion or elimination in five experiential

methods, with symbols and canons, and explained
their cogency on the broad empiricist basis which
his complete survey of logical doctrines is intended

commend and

defend. But the ideal plan for
the manifestation of universals in experience is as
much the work of a priori reason as is the unclouded vision of synthetic essences described by
Descartes, while the march of merely experiential
sequences eternally withholds that definiteness and
exhaustiveness of constituents which might thus unveil the pure tissue of relevancy.
The neo-Kantian
to
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logicians can accept the canons of elimination as
living expressions of the aspirations of thought, in
such an intellectual nature as displays the categories of relation,' substantiality, causality, and
reciprocity.
But the rationalization of any given
experiential sequence must be approached through
a further dimension of logical value that of
'

—

In this we may conceive the 'additional
which transform aspiration into accomplished

system.
aids

'

Relevance is a selective principle, system
science.
a comprehensive.
A conviction which cannot be a
4. System.
stable truth through sheer restrictions of internal
relevancy may have value through its membership
of a world of other convictions— other convictions
not defined by the same question, as in the Hindu
system of standards, but by questions in all degrees

—

of kinship to it.
(a) Dialectical.

—

Aristotle's Topics marks out a
sphere where such value may be traced by expressly
excluding both the harmony of personal investigation with super-personal truth and the open vision
of truth through reason.
' The purpose of
this treatise is to find a method which will
qualify U8 as disputants in Iregard to every kind of subject,
where the start of the inference is from probable judgments,
and which will instruct us how to avoid stultifying ourselves
when we ourselves sustain an argument. . . . We call probable
what appears true to all men, or to the majority, or to the wise,
and, among the wise, to all, to the greater number, or to the
most distinguished and authoritative (Topics, i. 1).

The wide

ramifications of relationship of any conviction to the remainder of knowledge are suggested
by a variety of incidental methods or 'auxiliary
aids ' to insight.
The organa by which we find materials for syllogisms and
'

collection of opinion from various sources,
inductions are
resolution of ambiguities in meaning, discrimination between
species and genera, assimilation of things to each other or in
their relation to other things {Topics, i. 13).
.

.

.

—

'

Methodological. In the modern era a more
systematic study of g^stem was begun by the
Novum Organum of Bacon, the methodological
reflexions of scientists themselves, and the theories
of explanation, as distinguished from eliminative
induction, and of approximate generalization, probability, and operations subsidiary to induction,
resumed in detail by Mill. But the methods so
formulated seem to be episodes in the consciousness
of a more comprehensive development in the
organization of our ideas.
continuously reform and refine our tentative concepts to meet the
exigence of newly experienced facts (see artt.
Concept and Inference). And in this process
we both accept limitations from, and contribute
pulsations to, a progressive sum of cognitive life.
The logic of system frames conceptions of the
limitation and the contribution, such as the colligation of facts by superinduction of conceptual
schemata (Whewell), the depth to which concepts
interpenetrate judgment or blur the purity of inferential synthesis (Lotze), the inversion of dependence
in our thought between principle and application
Jevons), and the relation of approximation between
science and final truth (F. Enriques). In the dimension of system, truth can only be tested by more
of itself (Bosanquet, Logic, ii. 267).
(b)

We

(

'

'

—

Literature. No bibliography of logic with any approach to
completeness appears to have been attempted. J. M. Baldwin,
DPhP, vol. ill. pt. 2 (New York, 1905), and the Catalogue
of Venn Collection, Univ. Lib., Cambridge, 1889, are the most
useful.
Reference is advisable to the following selection of
representative authorities, besides such as have been quoted.
History,
scope, and utility.
C. Prantl, Geschichte der Logik
(1)

—

Abendlande'^, 2 vols., Leipzig, 1S85 (the fullest history down
to the Middle Ages) ; F. Harms, Geschichte der Logik, Berlin,
1881 ; A. Frank, Esquisse d'une histoire de la logique, Paris,
1838 ; P. Janet and G. S^ailles, Histoire de la philosophie,
Short History of Logic, Lonpt. 2, do. 1887 ; R. Adamson,
Whewell, On the Philosophy of Discovery, do.
don, 1911 ;
ISCO EBr^'^, art. ' Logic' ; Encyclopcedia of the Philosophical
Sciences, Eng. tr., London, 1913, vol. i.
F.
Miiller, Six Systems of Indian Philo(2) Hindu.

im

A

W.

;

—

Max

S. Suguira, Hindu Logic as preserved
in China and Japan, Philadelphia, 1900 J. R. Ballantyae,
sophy, London, 1899

;

;
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Aphorisiyis of the

Nydya

Philosophy, Allahabad, 1860

;

(Buddhist)

M. R.

Bodas, Tarka-Sailtjraha of AnnambhaUa, Bombay, 1897;
S. C. Vidyabhusana, Hindu Mediaeval Logic, Calcutta, 1912.
(3) Gmck.—A. Trendelenburg, Lo(jische Unlersuchungen'^,
Leipzig, 1862 G. Grote, Aristotle-, London, 1872-79, 1880; J.
Barthelemy Saint-Hilaire, De la Logique d'Aristote, Paris,
;

1838

;

Porphyry
Mediceval.

(4)

;

Cicero, Topics.
of Boethius, Avicenna, Aquinas,

— Works

Duns Scotus, Ramus,

etc.

;

V. Cousin, Ouvrages inddits

d'Ab&lard, Paris, 1836 (with valuable historical introduction).
A. Arnauld and P. Nicole, Logic, or the Art
(5) Modem.
of Thinking : being the Port-Royal Logic, tr. T. S. Baynes',
Edinburgh, 1872 ; F. Bacon, Movum Organum, 1620 ; T.
Hobbes, Computation (^Works, i.), London, 1839-45 ; E. B. de
Condillac, La Logique, new ed., Paris, 1811 ; F. Burgersdyck,
J nstitutionmn logic, libri duo, Cambridge, 1680 ; H. Aldrich,
Artis Logicce Compendium*, ed. H. L. Mansel, Oxford, 1862
W. Hamilton, Lectures on Metaphysics and Logic, London,
1869-60, iii. and iv. ; H. L. Mansel, Prolegomena Logical, do.
1860 ; J. S. Mill, System of Logic», do. 1872 ; A. de Morgan,
Formal Logic, do. 1847 ; G. Boole, Investigation of the Laws of
Thought, do. 1854 ; F. E. Beneke, System der Logik, Berlin,
1842 ; G.
F. Hegel, Logic, Eng. tr.2, Oxford, 1894 ; M. W.
Drobisch, Neite Darstellung der Logik^, Hamburg, 1887 ; H.
Ulrici, System der Logik, Leipzig, 1852 ; L. George, Die Logik
als Wissenschaftslehre, Berlin, 1863.
S. Jevons, Studies
(6) Recent.—(a) Formal and symbolic :
in Deductive Logic, London, 1880 J. N. Keynes, Studies and
Exercises in Formal Logics, do. 1906 ; J. Venn, Symbolic Logic'^,
do. 1894 A. T. Shearman, Development of Symbolic Logic, do.
1906, Scope of Formal Logic, do. 1911 ; E. Schroeder, Vortesungen iiber der Algebra der Logik, Leipzig, 1890-95 ; B. A.

—

W.

W.

;

;

W.

Russell and A. N. Whitehead, Principia Mathematica, pt. i.,
Cambridge, 1910-13.
T. H. Green, Lectures on
(6) Critical or philosophical
Logic (Works, iii., London, 1886); F. H. Bradley, Principles
of Logic, do. 1883; L. T. Hobhouse, Theory of Knowledge, do.
:

J. Dewey, Studies in Logical Theory, Chicago, 1903
Bergmann, Die Gnmdprobleme der Logik'^, Berlin, 1895 E.

1896

;

;

;

J.

Husserl, Logische Untersuchungen^, Halle, 1913.
(c) Systems
F. Ueberweg, System der Logik und Geschichte
der log. Lehren, Bonn, 1868, Eng.'tr., London, 1871; R. H. Lotze,
System der Philosophies, Leipzig, 1880-84 B. Bosanquet, Essentials of Logic, London, 1896, Logufl, Oxford, 1911
J. Veitch,
Institutes of Logic, Edinburg:h, 1885 J. Venn, Principles of
Empirical or Inductive Logic^, London, 1900; W. Wundt,
:

;

;

;

Logik-s, Stuttgart, 1893-96.

(d) Methodological W. L. Davidson, Logic of Definition,
London, 1885; A. Sidgwicfc, Fallacies, do. 1883, Process of
Argument, do. 1893, Distinction and the Criticism of Beliefs,
do. 1892, &8e of Words in Reasonina, do. 1901, The Application
of Logic, do. 1910 J. Venn, The "Logic of Chance^, do. 1S88
W. S. Jevons, Principles of Science, do. 1874 K. Pearson,
Gramynar of Science'^, do. 1900 H. Poincare, Science and
Method, Eng. tr., do. 1914.
For a summary of substantive logical doctrine see artt. Belief
(Logical), Concept, Inference, Judquent (Logical), and Method
(Logical).
J. BEOUGH.
_
(Buddhist).
Buddhists have been called
the real founders of the mediseval logic and logical
literature of India, a position which they share to
a great extent with the Jains.
' At
about A.D. 400 began an epoch when they [Jains and
Buddhists] seriously took up the problems of logic, and all the
text-books on the Jaina and Buddhist systems of logic date at
or after that time.
Ujjaini in Malwa and Valabhi in Guzerat,
Patna and Dravi^a [the Deccan],' were the principal seats
of Jainist logical activity.
The Nyayavatara, by Siddhasena
Divakara, dated about 533 A.D., was the first systematic work on
the Jaina Logic'
:

;

;

;

;

—

Logic

.

.

_

.

*

The

earliest seat of Buddhist mediaeval logic is
said to have been in Gandhara (about Peshawar)

on the Panjab

frontier,

till

the invading

Huns

dispersed all scholarly life. Only such literature
survived as had been transported in translations to
China and Tibet. There were, however, other
schools at Ayodhya (Oudh) and in the Deccan.
From the latter school one systematic work of the
7th cent. A.D. has survived in Sanskrit the Nyayabindu of Dharmakirti, and its commentary by
:

Dharmottara.'
This ascription of the rise of logical studies in
medisBval India to Jain and Buddhist culture is
tantamount to saying that systematic treatment
of the nature and regulation of reasoned knowledge as such first took shape wlien Indian culture
was practically Buddhist and Jainist. That systematic treatment was more critical and exegetical
than constructive. It is clear from the Buddhist
scriptures, and also, so far as any work has yet
1 S.

C. Vidyiibhiisapa, History of the Mediaeval School of
1909, p. xviii.
P Peterson, in the Bibliotheea Indica, Calcutta, 1890.

Indian Logic, Calcutta,
2

Ed.

been done upon them, from the Jain scriptures,
that an unwritten and unelaborated body of normative principles and methods of thought had long
existed in India. The early mediaeval logics are
exegeses, expounding and elaborating the logical
categories applied in earlier works. These categories included classifications of knowledge, doctrines of terms and propositions, methods of
induction, fallacies, and, possibly, in the Jain

Of the methods and categories
themselves the early works say little or nothing.
Those works are the expression of the greater or
constructive stage of the Buddhist and Jain movements. The Buddhist scriptures are often critical
but they criticize the traditions which they found
holding the field, rather than the principles and
methods of deduction and induction of their day.
Two passages in the Suttas afibrd an apparent
In these, certain
exception to this assertion.
matters are declared to be not in the sphere of
Davids
and li. Otto
takka,' rendered by Khys
classics, syllogism.

'

Franke

'

mere

logic

'

'

(tarka-ia,itra, or

'

rules of

one of the technical Indian terms for
And logic-mongers (takkino) and pedants
logic).
(vimamsino), failing to grasp them, are said to
arrive at fantastic theories. ^ Again, in prescribing
a pragmatic criterion of the merits of a religious
doctrine, the Buddha is said to have excluded such
criteria as authority, tradition, etc. and both takkahetu and nayahetu? These, again, belong to the
oldest technical terms for logic, he,tu {'condition,'
'cause,' 'inference') and Bai/a ('method') practically
covering all reasoned thinking in both Jainist and
Buddhist books.* This depreciation of ratiooinative method, combined with misconceptions of the
orthodox theory of knowledge in early Buddhism,
has given rise to the mistaken view that Buddhists
rejected both logical method and the validity of
any knowledge established by it." But a careful
consideration of the two Suttas quoted above, in
thought,'

is

,

the light of the sober intellectual method prevailing
in the great majority of the Suttas, brings us to a
In the latter passage
very different conclusion.
the soundness of any ethical doctrine or gospel is
held to be rightly tested, not by metaphysical
In the
dia,lectic, but by a utilitarian calculus.
former passage the ' logic ' that is condemned as
inadequate is such as often finds condemnation
among ourselves, when we ' feel rather than
'

discern that deductions are being made from outworn, outgrown terms, from wrong data, from
words ambiguously used. Only a culture which
has a logic of recreated inductions will condemn
It is
such misuse of deduction as 'mere logic'
one of the penalties induced by such effete reasoning that the noble formulation of right thinking
should, in popular usage, incur reproach, as if it
had failed in general.

The Buddhist Sutta and Abhidhamma Pitakas
unmistakable evidence of 1 ) the existence of
a current logical doctrine, (2) misuse of the same
by dialecticians or sophists,' deducing from confused terms and wrong premisses, and (3) a constant
faith in the appeal to judgment and argument, i.e.
afford

(

'

The
to logical faculty, and to logical principles.
Suttas, or discourses, were in great part addressed
' man in the
the
minds
to
to relatively immature
street and to the average bhikkhu or sekha (learner
But the proportion of discourses
in the Order).
filled with categorical assertions is very small.
Most of them seek to capture the listener by argument. No sentence occurs oftener than Tarn kissa
hetu?, 'What is the reason of that?' The prevailing method of the Buddha in his replies to
1 Dlgha Nik&ya, i. 12; RhysVeiVids, Dialogues of the Buddha,
Oxford, 1899-1910, i. 26 ; E. O. Franke, Dlgha Nikaya in Amwahl iibersetzt, Gottingen, 1914, p. 21.
3 Anguttara A'ikdya, i. 189.
2 Digha Nikdya, p. 16.

—

'

4 Vidyabbiisaija, op. cit. p. 4.

' Of., e.g., ib. p. 69.
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interlocutors is one of gentle reasonableness (to
adopt Matthew Amold's rendering of i-n-telKeia).
And nydya {ndya), knowledge,' science,' which
'

generalizing.
generalizer, I

'

'

the title- word in the oldest Indian logical works,'
used synonymously with satya [sachcha), truth,'
as forming, with dhamma (' right' or norm ') and
kusala (' good '), the threefold foundation on which
the perfect man should be established.'-' In the
is

'

'

somewhat

later

collection

called

Abhidhamma

Pitaka, where doctrines, put forward ad hominem
in the Suttas, are more abstractly expounded by
way of question and answer, logical method is
more systematically applied. The import of a
great number of terms is set out, usually in dichotomic division, but sometimes in the distinctively
Indian method of presenting the by us so-called
Laws of Thought, thus Is
B ? If not, is
not-B? If not, is
both B and not-B? If not,
is
neither B nor not-B (in other words, is
a
chimaera) ? The expositions, again, are sometimes
exercises in converted propositions, sometimes arguments in hypothetical propositions. The books
:

A

A

A

A

A

entitled Yamaka and Kathdvatthu,^ respectively,
consist entirely of these exercises and arguments.
No definite exercise in, or allusion to, syllogism has
been found in thePitakas, although it figures prominently in the earliest Buddhist and Jain treatises on
logic.
Nor, indeed, do the paired words pamana

('immediate knowledge,' 'perception') and anu('mediate knowledge,' 'inference') apparently occur in the Pitakas as the indispensable
logical terms which they subsequently became.*
Nevertheless, the Suttas and the Abhidhamma
books taken together, with all the legendary and
illustrative matter discounted, present so varied an
appeal to the intellect of their age that it is not surprising if one result of the paramountcy of Buddhist
culture was to yield a harvest, not only of psychological, but also of logical, analysis and system-

mdna

A

atization.
still greater field of material for the
history of logic will possibly be opened up when (1)
the original Jain scriptures are all edited, and (2)
the Chinese and Tibetan translations of Buddhist
Sanskrit treatises on logic, as well as (3) the orthodox Theravada philosophical works in Sinhalese and
Burmese MSS, become accessible.
comparison
of the conclusions gleaned from these sources, and
from the Pali materials as yet accessible, with the
concepts of European logic will prove of deeper
philosophical importance than may appear likely
to those who see in logic only an academic exercise.
By intellectual procedure, according to the norms
of which logic is the interpreter rather than the
dictator, the human mind has grasped the most
general data of experience inductively and deductively.
And that procedure has centred round
certain concepts here, round other concepts there.
The difference in emphasis thus produced tends to
become absolute, hindering both mutual understanding and also thereby a positive, general
advance in philosophy. The system, for instance,
of definition by genus and species, of division by
dichotomy only, of subsuming the particular under

A

the more general, admirable as it has proved in
all quantitative analysis, may prove a hindrance
in estimating qualitative values in aesthetic and
spiritual inquiry. The Buddhist scriptures did not
keep rigidly to these (peculiarly Greek) lines in
their analyses.
They did not always, or emphatically, see things as decomposable substances, in
wholes and particulars. Their founder disliked
1

Vidyabhusapa, p. 1.
Sarhyutla Sikaya,

I

am

not,'

ho

made

is

to say,

'

a

'

a general term. Hence their definitions consist in
the laying together of mutually intercrossing, overlapping, or partially coinciding notions.
Centuries later we find Buddhagho^a and Buddhadatta adopting consistently a fourfold scheme
for the definition of psychological and ethical
terms, viz. by salient character(s), essential properties, resulting phenomena, and proximate cause.^
This method survives in a classic work centuries
younger, but is no longer prominently used.'
To revert to the laws of thought the way in
which Indian logic presented the second and third
of these (Contradiction and Excluded Middle) has
been mentioned.
But the first (Identity) was
virtually traversed, in Buddhist thought, by the
fundamental law of anichcha (anitya), 'impermanence (i.e. incessant change). By this law A is
never A for more than a moment, but is after that
not A, but, as it were, Aj, Aj, Aj.
And, just as

—

'

.

.

.

Aristotle rated as mere 'vegetable' the mind that
rejected the (Greek) laws of thought, so for the
Buddhists there was no intelligent or accurate
thinking on any basis which ignored this law of
impermanence. The other great tenets that all
(life) is subject to ill,' and that
all is without soul
or substance,' are, in fact, corollaries of it.
The only general principle of thought put forward
in Europe which harmonizes with Buddhist axioms
is that
Principle or Law of Sufficient Reason for
which certain logicians, notably Leibniz, claimed
equal rank with the three named above, namely,
that 'nothing happens without a reason why it
should be so rather than otherwise.' This comes
very near to the idap-pachchayatd ('this is conditioned by that') of Buddhist causality. And,
generally speaking, it is in the logic of causation
or of induction that we first notice the resemblances
between Buddhist and European logic rather than
the differences. The ancient formula of cause
that being present, this becomes ; from the arising
of that, this arises that being absent, this does
not become ; from the cessation of that, this
ceases * is the nearest approach to our logical
schemata that we find in the Pitakas. And the
mediaeval elaboration of the principle so formulated
that its essential mark is the condition of the
happening of a phenomenon ° on the occurrence of
its sole invariable antecedent phenomenon'
is well
in tune with our more modern logic of induction.
Literature. This is given in the footnotes. Of the two
important early classics, the 3Iilinda-paflha (see Milinda) and
'

'

'

'

'

;

—

'

—

'

—

—

the ]^ etti-pakarana, the former argues mainly by analogy, while
the latter uses only the first and last of Buddhaghosa's four
heads given above.
C. A. F.
DavIDS.

RhyS

LOGIC

(Indian).— See

Nyaya.

—

LOGOS. The Greek word \6yos has no exact
equivalent in any other language.
Just as
Goethe's Faust, when translating the first verse of
the Fourth Gospel into German, tries in succession
and rejects Wort, Sinn, Kraft, and finally decides
upon That, so Latin theology wavered between
Verbuni, Sermo, and Ratio before accepting
1 Not an ekarhsavdda, but a vibhajjavdda (Majjhiina Nikdya,
The Theravada, or mother school, were long known aa
197).
Vibhajjavadins.
2 Atthasdlini {PTS, 1897), 109, passim ; Abhidhatn-mdvatdra

ii.

with i. 189 Rhys Davids,
Dialogues, ii. 167 (fiaya is rendered system '). The formula
of causation is repeatedly called Aryan {i.e. Buddhist) fldya.
3 Ed. for PTS, 1911-13, 1894-97.
The PTS is publishing a
translation of the latter work in 1915.
4 Pamdiyi is used only for measure,' ' estimate
anumana
apparently does not occur at all.
2 Of.

'

am

a particularizer.' '
True, they
expressed organic phenomena in terms of khandha,
'aggregate.' But khandlios, for them, were not
'tilings that are,' but 'happenings and ceasings,'
risings and fallings.' They may be said to have
seen things more as intercrossing force-rays, each
abscissa or confluence of which gave occasion for

'

is

I3u

v. 19,

;

'

'

'

;

(PTS, 1916), 2, passim.
^ Abhidhammatthasaiigalia ('Compendium of Philosophy"),
probably 12th cent. A.D., p. 212 f. (PTS, 1884, tr. 1910).
4 Majjhima Nikaya, ii. 32 ; Saihyittta Nikdya, ii. 28, etc.
5 Abhidhammatthasaiigaha, p. 187.
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Verbum, the least satisfactory, perhaps, of the
The word has a history both in Greek
philosophy and in Jewish Alexandrian theology.
But, whereas in Greek philosophy the word means
the divine Reason regarded as immanent in the
three.

cosmic process, the authors of the Septuagint use
to translate the Hebrew Memra and its poetic
synonyms, which mean primarily the spoken word
Hellenized Jewish thought atof the Deity.'
tempted to fuse these two originally distinct meanings ; and so arose the Christian use of the word
as a name for the second Person of the Trinity,
it

incarnated in Jesus of Nazareth. It will be convenient to consider in succession the growth of the
idea in Greek philosophy, in Jewish-Alexandrian
theology (the use of Memra in the Hebrew sacred
literature hardly belongs to our subject), and in
Christian theology.
The history of the
I. In Greek philosophy.
Logos-idea begins with Heraclitus of Ephesus (c.
535-475 B.C.), who, as F. M. Cornford has rightly
maintained," represents a mystical reaction against
the materialism of the Ionian philosophers. For
him the visible world is a symbolic system which
This
half conceals and half reveals the reality.
truth or reality is the divine soul of the world,
whose life is manifested in the endless cycle of
birth and death, of becoming, change, decay, and
renewal. There is one Logos, the same throughout the world, which is itself homogeneous and
one.
This wisdom we may win by searching within ourselves
it is open to all men to know themselves and be wise.' The divine soul is 'Nature,'
the cosmic process ; it is God it is ^vxv, the lifeprinciple it is Logos, the divine law, or will of
God.
All human laws are fed by the one divine

—

'

;

;

;

'

It prevails as much as it will, and is sufficient
more than sufficient for all tilings.' This

law.

and
Logos

is the immanent reason of the world
it
existeth from all time yet men are unaware of it,
both before they hear it and while they listen to
it.'
The Logos, like Wordsworth's 'Duty,' keeps
the stars in their courses. It is the hidden
harmony which underlies the discords and antagonisms of existence. There is no trace in Heraclitus
of a transcendent God, whose reason or will the
Logos could be. The system is rather a form of
pantheism, with a strong mystical element. In
Anaxagoras, however, the Logos, or voOs (he preferred the latter term), is intermediate between
God and the world, being the regulating principle
of the universe, the divine intelligence.
In Plato,
though he was the founder of a philosophy in
which the Logos-idea was to find a congenial home,
there is but little that bears directly on our subject.
The world, he says in the Timceus (p. 29 f.), is
created by a fusion of mind and necessity it is
itself a living and rational organism, the 'onlybegotten (ixovoyerfi^) son of God,' itself a God, and
the express image (dniiv) of the Highest.
In Stoicism the philosophy of Heraclitus received
a new life and fresh developments. Like Heraclitus, the Stoics regarded Fire as the primordial
substance, the material principle of the divine.
;

'

;

;

'

'

Endowed with inherent productive

activity,

it

is

the
seminal Reason (X670S o-irep^uari/cis) of the
world, which manifests itself in all the phenomena
of nature.
These phenomena, or, rather, the
active principles which create them, are often
called X6701 (jirepixanKol, in the plural.
Christian
writers like Justin Martyr laid hold of this doctrine
to connect Greek philosophy with
their own
religion.
Every man, Justin taught, at his birth
participates in the universal Reason, which he
identifies with the Johannine Logos which ' lighteth
'

'

'

C(.

E.

Hatch and H. A. Eedpath, Concordance

Septuagint, Oxford, 1892-1906, pp. 881-887.
2 From Religion to Philosophy, London, 1912, p. 184

f.

to

the

every man.' Accordingly, he argues,' heathens
like Heraclitus and Socrates, in so far as they lived
/iera \6yov, may be claimed as Christians, and maj
be saved. The seminal Logos of the Stoics, when
spoken of as a single Power, is God Himself as the
organic principle of the cosmic process, which He
This power
directs to a rational and moral end.
only man
is not present in all creatures equally
participates in it so fully that he may be regarded
as a real effluence of the Deity. The Stoics distinguished between the \d70s ivdidSero!, the potential,
unmanifested Reason, and the Xdyos irpo<j>opiK6s, the
thought of God expressed in action. This distinction led to a new emphasis being laid on the other
meaning of X47os, as 'word' or 'speech'; and in
this way Stoicism made it easier for Jewish philosophy to identify the Greek \6yos with the halfWords and
personified
Word of Jahweh.'
thoughts, according to the Stoics, were the very
same things regarded under different aspects.
The same X470! which is Thought as long as it
resides in the breast is Word as soon as it comes
;

'

distinction between ii/SiaSeros and
often used by Philo and the Greek
Christian Fathers, is really identical with that
drawn by Aristotle between 6 l|u XcSyos and i iv
rg firxi-^ Christian writers found another fruitful idea in the Stoic doctrine that, since the one
Logos is present in many human souls, men may
have communion with each other through their
The Logosparticipation in the same Logos.
Christ might be explained Stoically as the indwelling revealer of the Father, with whom He is one
as the vital principle of the universe as the way,
as the inspirer of the
the truth, and the life
highest morality and, last, but not least, as the
living bond of union between the various members
of His 'body.' The world, for Stoicism, is simple
and unique (efs ical /iovoyev/js] ; it is a living creature
The Spirit (iri'eO/aa) goes through
(o6a-la IfjLipvxos).
all things, formless itself, but the creator of forms.
The Logos, as World-Idea, is also single and simple

The

forth.

7rpo0o/)iK(5s,

;

;

;

;

{eh Kai oTrXoCs), though it assumes manifold forms
It is identified with
in its plastic self-unfolding.

Fate

(eiiiapfiivrj)

;

and Stobaeus says

the Adyo? of the ko(7/xo5, or the Aoyoy of those things
which are directed by providence (jrpoi'ota).
Chrysippus, however, instead of Logos uses Truth, Cause,
Nature, Necessity, and other words ' (Eel. i. 130).
*

Fate

i3

in the universe

The question whether Stoicism identified God with
the Logos is not easy to answer. E. Zeller is
probably right in saying that the logic of Stoicism

—

it was a form of natui-alDeus sive Natura. Origen says
that the Stoics and the Platonists both call the

was

istic

rigidly pantheistic

monism

:

world God
but for Stoicism the world is the
supreme God, for the Platonists only God in the
second place. But the opponents of Stoicism are
too harsh when they say that the Stoics bring in
God only in order to be in the fashion. It was
their religious need that made them bring Him in.
Perhaps they could not consistently find room for
any God above the Logos, but in fact they did
ascribe to the Deity more personal attributes than
could properly belong to their Logos. They were
certainly able to feel enthusiastic devotion to the
Logos as the principle of law and righteousness.
This is shown by the famous hymn of Cleanthes
Thee it is lawful for all mortals to address. For we are Thine
;

:

'

and alone of living creatures that live and walk the
earth moulded in the image of the All. Therefore I will ever
sing Thee, and celebrate Thy power. All this universe, rolling
round the earth, obeys Thee, and follows willingly Thy command.
O King most high, nothing is done without Thee,
neither in heaven nor on earth nor on the sea, except what the
wicked do in their foolishness. Thou makest order out of disorder, and things that strive find in Thee a friend for Thou
hast fltted together good and evil into one, and hast established
one Reason iK6'yov) that lasts for ever. But the wicked fly from
Thy law, unhappy ones, and though they desire to possess what
offspring,

.

.

.

;

1

Apol.

i.

46.

2

Anal. Post.

i.

10. 76.

LOGOS
in i^ood, yet they see not, neither do they hear, the universal
law of God.
But O God, (?iver of all thin^jH, who dwellest
In dark clouds and rulest over the thutider, dt'Iiver men from
their foolishness. Scatter it from their souls, and grant them
to obtain wisdom, for by wisdom dost Thou rightly govern all
bhlnps that, being honoured, we may repay Thee wiLli honour,
singing Thy works without censing, as we ouglit to do. For
there is no greater thing than this, for mortal men or for gods,
to sing righiily the praise of universal law (Aoyot-).'
In fact, this conception of a germinative jiiinciple
of Reason which manifests itself in the universe,
and especially in the minds of human beings as
members of a universal community, prepared the
.

.

.

;

on which a world-religion might grow. And
at the same time the individual was brought into a
closer relation with the divine than had been contemplated in any earlier system of Greek philosophy.
soil

2. In Jewish-Alexandrian theology.
thought about the Word of the Lord

— Hebrew

does not
enter the subject of the present article until the
tendency arose to personify the self-revealing
activity of Jahweh.
The earlier books of the OT
connect the operations of the Memra with three
ideas— creation, providence, and revelation. God
spake the word, and the worlds were made ; then
at once His spirit, or breath, gives life to what the
Word creates, and renews the face of the earth.
The protecting care of God for the chosen people is
attributed by the Jewish commentaries to the
Mcmra. Besides this, the Word of the Lord inspires prophecy and imparts the Law.
The tendency to personify the activities of Jahweh is seen
in the expressions used about the Angel, the Name,
the Glory, and, above all, the Wisdom of God.
Similar language about the Word is found in the
frequent phrase the Word of the Lord came unto
me,' and in such passages as Ps 147"', Is 55'"'- 2',
Ps 33*, Jer 23^^. Nevertheless, the personification
is throughout poetical rather than metaphysical,
except in writers completely under Greek influence.
On the whole, in the later books the conception of
Wisdom tends to displace that of Word a change
which really brings the Jewish idea nearer to the
Greek. 'Wisdom' in Job is the hidden purpose
which God is working out in man's existence the
grand secret of life known only to God. In Proverbs Wisdom is the cardinal virtue; she stands
at the corners of the streets, and invites men to
walk in her ways. God created or prepared her
before the world was made she was by His side
when He planned the scheme of the world-order
she was daily His delight, rejoicing always before
Him. Therefore He assures those who listen to
her of life, blessedness, and the favour of God. In
'

'

'

'

'

—

—

;

;

Ecclesiastes, Eeclesiasticus, and Wisdom of Solomon
we find a farther development of Jewish thought
in the direction of Greek philosophy.
Ecclesiastes
presents us with a pessimistic philosophy quite
alien from Judaism and strongly influenced by
Stoicism, though the trend is masked by numerous
interpolations.
Eeclesiasticus is more Jewish in
sentiment ; ' Wisdom has found her chief expression in the books of the Law.
The book called
Wisdom of Solomon is the work of an orthodox
Jew, who has no sympathy with the views of
Ecclesiastes, and resents their attribution
to
Solomon ; but his doctrine of the divine Wisdom
is strongly coloured by Stoical and Platonic ideas.
Wisdom is immanent in God, belonging to the
divine essence, and yet existing in ytjasi-independence side by side with God. Wisdom was the
active agent
the creation of the world, selecting
among the divine ideas those which were to be
actualized in the created universe.
She is an
emanation from God, pervading all things, and
'

m

passing
more rapidly than any motion among
them, without contracting any impurity by her contact with matter.
In the human spirit she is the
teachernotonlyof every virtue and of all theological
knowledge, but of all the human arts and sciences.
'

'
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The

identification of
Wisdom ' with the Greek
is almost explicitly made, as is the identification of Wisdom with the Holy Spirit of God.
This book, in fact, marks a transition from the
doctrine to that of Philo, and is of much importance
in the history of Jewish-Alexandrian theology.
Philo not only blends Greek and Jewish ideas
about the Logos ; he achieves a syncretism of
'

Logos

OT

divergent Greek conceptions.
His Logos is a
combination of the Platonic ideas and Stoic universal causality.
He takes over the main Stoical
conception, but detaches it from materialism, and
tries to harmonize it with the Platonic theory that
visible things are only types of realities laid up
in the intelligible world.
His Logos is much like
Plato's idea of the Good, except that it is regarded
as creatively active.
Philo found this conception
useful, because he wished to conceive of the divine
activity Hellenically, without ceasing to believe in
the OT Jahweh.
Jewish thought had been in
danger of separating the Creator so completely
from His creation as to produce an intolerable
dualism.
This tendency had been mitigated by
poetical personification.
Philo fixed these poetical
symbols, and turned them from poetry to metaphysics by identifying the Memra with the Stoical
Logos Platonized.
In opposition to the earlier
Jewish idea of the Word, Philo's Logos is an intermediary between God and the world He is the
principle of revelation.
Philo is fertile in forms
of expression to convey the relation of this principle of revelation to the Godhead and to man
respectively.
In the former aspect, the Logos is
declared to be the first-bom Son of God, the first
of the angels
in the latter, He is the Man who
is the immediate image of God, the prototypal
Man in whose image all other men are created.
The Logos dwells with God as His vice-gerent;
He is the eldest son of God, and Wisdom is
His mother.
In other places He is identified
with Wisdom. Again, He is the Idea of Ideas,
the whole mind of God going out of itself in
creation.
He represents the world before God
as High Priest, Intercessor, Paraclete.
He is the
Shekinah, or glory of God ; but also the darkness
or shadow of God, since the creature half conceals
and half reveals the Creator. He is the intelligible
world, the archetypal universe of the Platonists,
and the real life of the world that we know. In
man He operates as the higher reason. If we ask
whether the Logos is an aspect of the divine nature
or an individual being, we get answers which are
hard to reconcile. The rational part of the soul
exhibits the type of the Logos, the second Deity
no mortal could be formed in the likeness of the
supreme Father of the world, or ever brought
into comparison with Him.
But elsewhere the
Logos appears to be only an attribute of God.
As an orthodox Jew (or one who wished to pass
for orthodox), Philo cannot have thought of affirming two divine agents.
And yet the Platonic
doctrine of a transcendent unknowable God required a divine vice-gerent, while the Stoic Logos
had been an independent immanent world-principle,
very diflerent from the Hebrew Jahweh.
The
amalgamation of these divergent philosophies in
Philo is rather external and superficial.
The
Philonic Logos is a dynamic principle, but also a
cosmic principle, who accounts for the existence
of the world.
Occasionally Philo seems to suggest
that the Logos is the God of us the imperfect,'
as if from the highest point of view the Logos
were only an appearance of the Absolute. So in
a thoroughly Plotinian passage he says
*God appears in His unity when the soul, being perfectly
;

;

'

'

'

:

purified and having transcended all multiplicity, not only the
multiplicity of numbers but even the dyad which is nearest to
unity, passes on to the unity which is umuingled, simple, and
complete in itself ide AbrahamOt 24).
'

Loaos
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But

this is not a
Philo.

common

line of speculation in

it

NT the technical use of the word Logos
found in the Fourth Gospel (unless we should
add 1 Jn 1"- and Rev 19") onlv. But it is important to observe that St. Paul, especially in his
later Epistles, gives us almost the whole of the
Logos-doctrine which we read in the Prologue to
the Fourth Gospel. The conception of Christ as
a cosmic principle is even more emphasized in
Colossians than in the Gospel. When we read of
the Pauline Christ that He is the image {ekc6v) of
God, that in Him the Pleroma of the Godhead
dwells in bodily form, that He was the agent in
creation, and the immanent Spirit through whom
are all things,' that He pre-existed in the form of
God, that He is the first-bom of all creation, in
whom and through whom and to whom are aU
In the

is

'

things, tliat all things are summed up in Him,
that He is all and in all, that His reign is coextensive with the world's history, that He is
life-giving Spirit, abiding in the souls of His disciples, forming Himself in them, and transforming
them into His likeness, enlightening them and

uniting them
seem that a
the elements
be found in

in

suming any

direct influence of Philo,

one body with Himself, it does not
candid criticism can deny that all
of a complete Logos-theology are to
the Pauline Epistles. Without as-

which

is

perhaps improbable, it is unquestionable that the
Jewish- Alexandrian Logos-philosophy had a great

and increasing influence upon

St. Paul's doctrine

Person of Christ.
In proportion as the
apocalyptic Messianism which we And in Thessalonians lost its importance for him, he approximated more and more to the type of Christology
which we associate with the name of St. John.
It must not be supposed that this statement stands
or falls with the authenticity of Colossians and
Ephesians. The Epistles to the Corinthians contain similar language.
The large obligations of the author of the Fourth
Gospel to the Philonian school cannot reasonably
be denied, though they have often been questioned.
It is clear from the tone of the Prologue that
Philo's conception of the Logos, or something akin
to it, was already familiar to those for whom the
No explanation of the word
Evangelist wrote.
Logos is given and almost every verse in the
Prologue might be paralleled from Philo. Technical terms from Philo (<T(j>payh and TrapaKXriTos are
Indeed, the
examples) abound in the Gospel.
whole treatment adopted by the Evangelist presupposes the Jewish-Alexandrian philosophy of
religion, and would be unintelligible without it.
of the

;

Nevertheless, it is true that the identification of
the historical Jesus with the Logos, and of the
Jewish Messiah with the Logos, makes a great
difference.
Philo had never thought of identifying
the Logos with the Messiah a figure in whom

—

he took very little interest. The chief differences
(which have often been exaggerated) between the
Philonian and Johannine Logos are these: (1) the
Evangelist defines far more clearly the relation of
the Logos to God, as a second Person in the Godhead, distinct, though eternally inseparable from
the Father (2) the notion of God the Father as
a transcendent unapproachable Being, to be known
only through an intermediary, is foreign to the
Gospel, in which God the Father acts directly upon
the world ; it is in consequence of the activity thus
attributed to God the Father that the creative
function of the Logos loses its interest and is not
referred to after the Prologue ; (3) in the Gospel
the conception of the Logos is more dynamic than
in Philo
the Logos-Christ is the complete revelation of the character of God rather than of His
the revelation of the Divine as selfnature
;

;

;

an idea not to be found in Philo ;
follows that the conception of life, which implies
growth, change, and development, has an importance for the Evangelist which it could not have
for Philo
(4) could Philo have accepted the
The difference between the two
Incarnation ?
writers here has often been magnified by orthodox
critics.
Philo believed in theophanies, and could
have easily accepted a docetic theory of the Incarnation. The Fourth Evangelist is no docetist
but for him too the Incarnation was primarily a
revelation.
The Johannine Christ became flesh
that we might behold his glory,' and learn what
could only thus be taught. But a real Incarna-

sacrificing love is

;

'

tion of the Logos would no doubt have been
inconceivable to Philo, for whom no historical
event seems to have any importance as such.
The Logos-doctrine of the Prologue may he briefly
summarized as follows. From all eternity, before
time began, the Logos was. He is supra-temporal,
not simply the Spirit of the World. He did not
become personal either at the Creation or at the
The Logos was 'turned toward'
Incarnation.^
{irpSs) God.
The preposition indicates the closest
union, with a sort of transcendental subordination.
The Father alone is the Trriyii SeSr-rrro!. The opening words of the Prologue do not (with Meyer,
Weiss, etc.) refer to the exaltation of Christ, but
Deifito His eternal relationship to the Father.
cation was to the Jews blasphemy, to the Greeks
The Evangelist shows that the
a light thing.
principles of distinction and deeper unity are in
God Himself. All things came into being through
the Logos,' who is the mediate Agent in creation.
'

Apart from him nothing came into being. That
which has come into being was, in him, life.'
Bossuet, following Augustine, comments rightly
'

:

'

Everything, even inanimate things, were
his idea and eternal thought.'

life

in the eternal

Word, by

The Logos is the light of men as life ; that is to
God reveals
say, revelation is vital and dynamic.
Himself as vital law to be obeyed and lived. The
cosmic process, including, of course, the spiritual
history of mankind and of the individual, is the
'
The light shineth in
sole field of revelation.
darkness.' As the first step in the first creation
was to divide the light from the darkness, so the
new creation effects the same division in the moral
And the darkness arrested
and spiritual sphere.
(?)itnot.'»
This is the genuine light, which lighteth every
man as it comes into the world.' ' He was (always)
And
in the world, and the world knew him not.' *
'

'

'

the Logos became flesh and tabernacled among us.'
Here (v.'*) the Evangelist mentions the IncarnaThe Logos, who from all
tion for the first time.
eternity

was

fully

divine

became

(ffcos),

flesh

(assumed visible humanity) at a certain time.
It is not easy to say whether the Evangelist
conceived of the Logos existing before the Incarnabut 3" and
tion as true man from all eternity
6"^ (of. 1 Co IS") suggest that he did.
It is certainly
in accordance with Johannine ideas to hold that
the Incarnation, and the Passion as the sacrament
of the divine self-sacrifice, were part of the counsels
The Logos before the
of God from all eternity.
'

; ''

'

Incarnation was, according to this thought, Man
The Prologue
ivSLiScros, though not Trpo(j>opiK6s.
thus leads up to the Incarnation of the Logos,

The book o(
1 There was nothing strange in this doctrine.
I was set
Proverbs (823) had asserted the same of Wisdom
up from everlasting, from the beginning, or ever the earth
'

:

was.'

,

,

2 This is also Philonic ;
of. de Cherub. 36 : fupijo-ei? yap
aiTLOy ^l€v ai'TOV [tou koo-jllov) TOf 9e6v, v4>' oC ye'yoi'ei', vKijv oi
rcL Ttatrapa (rioixeia, ej ii' irvyeKpierf, opyo-vov Si \6yov Oeov, St

3
i
5

So Origen took nareKa^ev, probably

rightly.

This is exactly what Heraclitus also says about the Logos.
T. H. Green. Works, London, 1885-88, ill. 208 f.

LOGOS
is the theme of the whole Gospel, though
the historical form precludes any further discussion
The
of the subject on its philosophical side.
incidents are selected for their symbolical and
illustrative value, and the whole tendency of the
treatise is quietly to transmute local and temporal
ideas about the Incarnation into a more universal
and spiritual form. The highest form of faith, he
more than hints, is that which can dispense with
ocular evidence. The ascended Christ can be
' touched
more readily than was possible when
the Logos had His tabernacle among men.
The doctrine of the
3. In Christian theology.
Logos has a very important place in the theology
of the early Christian Church.
It was the answer
of orthodox Catholicism to various theories of the
Person of Christ which at that time seemed plausible
theories which made Jesus a phantom, or an
emanation, or a demi-god. Heretical thought,
down to and including Arianism, tended to rank
Christ with the imaginary intermediate Spirits
which formed a hierarchy between the supreme
God and humanity. The Johannine Logos-doctrine
was a barrier against all such theories. The
Apostolic Fathers do not supply much material.
Ignatius calls Christ \6y05 diri criy^f TpoeXddiv,^
which has a Gnostic ring, since Valentinus was
soon to make Logos and Zoe the offspring of Bytlios
and Sige. Hermas identifies the Son with the Law
of God, just as Philo identifies Law and Logos.
In the Acts of John the Logos-conception is
separated from the man Jesus, so that Christ with
His disciples can sing the praises of the Logos.
And in ch. 13 the Voice teaches
This cross of
light is sometimes called by nie Logos, sometimes
Jesus, sometimes Christ, sometimes voDs,' etc.
In
Moutanism {q.v.) this notion of the Logos as a
<r&yKpa(ris of divine attributes was maintained.
The anti-Montanist ' Alogi represented a reaction
against this tendency. They were feeble reptiles
{iptrerbv daSivh), according to Epiphanius.
This
was a time of unrestrained theosophical speculation,
in which an attempt was made to throw into the
Logos-conception a mass of heterogeneous elements
Jewish, Greek, and Oriental. The Fourth Gospel
had a very steadying effect, when it was accepted
as canonical
and so had the writings of the
Apologists Justin, Tatian, Theophilus, and Athenagoras. The Apologists were theological conservatives.
They wished to preserve traditional
Christianity, with its doctrine of revelation and
its reverence for the OT.
They do not philosophize
for their co-religionists ; they talk about the Logos
to show the pagans that Christianity is in agreement with 'the best thought of our time,' just as
our clergy talk about evolution.
The philosophy which the Apologists mainly
wished to conciliate was Stoicism, which in the
2nd cent, was much stronger than Platonism.^ So
Justin argues that Christ is the Spermatic Logos,'
the Reason of God, at first immaterial in the
Father's bosom, then sent forth as the spoken
word for creation and revelation. All men are
made in the image of the Logos ; and those who
believe in Christ are men in whom the divine seed,
which is the Logos, dwells.' Tatian' gives us a
Stoic-Christian cosmology. The Logos was first
Swdfiei, not evepyelg., residing in the bosom of the
Father. Then, by the will of the Father, He came
forth, and the worlds were made.
The Logos is
the ipx'^ in relation to the creatures. Theophilus *
employs the Stoic terms ifSidBeros and Trpoipopi,K6s,
and gives in outline a systematic Logos-doctrine.

which

'

—

—

'

:

'

'

—

;

—

'

'

1

Magn.

8.

Non-Christian Platonism never attached much importance
Logoa the word for them had a different meaning their
* Second Person
was NoiJ?.
2

to the

;

;
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Athenagoras' maintains that the Logos did not
first acquire a personal existence in connexion with
creation.
Minucius Felix equates the Christian
Trinity with Mens, Ratio, Spiritus. This is to be
noted, because later, under Platonic influence, a
principle above NoOs (Mens) was asserted, and this,
''

with Christian speculative mystics, was naturally
identified with the P^ather, with the result that
NoDs was now equated with the Logos, and Ratio
(the will and thought of God transmuted into vital
law) had to be awkwardly assigned to the Holy
Ghost. This led to confusion.
The Alexandrians
continued to call the Father NoDs, feeling probably
that the Neo- Platonic Absolute in no way corresponds to the Christian God the Father. Thus
they introduced a distinction resembling that
between the Godhead and God in Eckhart ; a
sublimated conception of Nous was introduced between the Absolute and the Logos.
In Clement of AJexandria the Logos-doctrine is
a doctrine of Immanence. The world is an organic
whole, moving on to some exalted destiny in the
harmony of the divine order. Humanity has its
life and being in Christ.
The Incarnation is no
abrupt break in the continuity of man's moral
history.
Christ was in the world before He came
in the flesh, and was preparing the world for His
visible advent.
Hence the prophecies of the Incarnation enter into the organic process of human
history.
The history of man's redemption is, for
Clement, the education of the human race under
its divine
Instructor.' As Instructor, the Logos
has always been present in the world He spoke
through Moses, and through Greek philosophy.
He even gave the sun and moon to be worshipped,
that men might rise from the lower worship to the
'

;

higher.'

*He is the Saviour of all, some with the coiisciousneBB of
what he is to them, others not as yet some as friends, others
;

as faithful servants, others hardly even as servants
vU. 2).

(Strom,

'

Salvation is not a physical process, but a moral
growth through union with God knowledge is
not merely speculation, but a growing sympathy
and insight into the character of God and His laws.
The union of the Logos with God is so intimate
that we cannot hold (with the Gnostics and some
Platonists) that the Father is passive in the work
;

The Incarnation is in itself the
Atonement by which God reconciles the world to
Himself. For Clement, as for other Greek theologians, there is properly only one dogma — the
of redemption.

Incarnation.
For Origen's

Logos-doctrine

ANDRIAN Theology,

vol.

i.

see

art.

ALEX-

p. 316.

There were two schools which opposed the Logostheology the rationalistic Unitarians, who regarded the ' divinity of Christ as a mere power
bestowed on Him by God, and emphasized the
humanitarian aspect of His Person, and the modalistic Monarchians, such as Praxeas, Noetus, and
Sabellius.
These maintained the old alliance with
Stoicism, after the Catholics had adopted NeoPlatonism as their mistress in philosophy (see,
further, art. MONAKCHIANISM). Hippolytus's antiSabellian treatises show the line of argument used
by the orthodox— a position which was later regarded as not wholly satisfactory. Methodius,* a
Platouist but not an Origenist, argues that the
Incarnation was the necessary complement of the
Creation, the imperfection of Adam being natural.
There is a double development in the race and in
the individual, both due to the immanent Logos.
The KevoKTis is perpetually re-enacted in spiritual
experience. Macarius " teaches the same doctrine
in each believer a Christ is born.

—

'

—

:

'

3
4

Orat.
ii.

10.

6.

2 Oct. V. 10.

1 10.

4 S.

Conviv.

iii.

5.

3

Strom,

5

Eom.

vi. 14.
iv.

8

f.

LOKAYATA
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The Arian controversy drove orthodoxy into
something; like a compromise with modalism. The
test-word oMooiJaioj gave the Monarchians most of
what they wanted, and its adoption soon ended the
hostility of this school.
The Arian Christology is
of no philosophical value and its great opponent
Athanasius, though he writes much ahout the
Logos, does not add anything significant to the
doctrine.
It was, in fact, no longer thoroughly
acceptable to the Catholics. The word \6yos was
not allowed to appear in the Nicsean symbol ; and
the Synod of Sirmium (A.D. 451) condemned the
doctrine of the 'Kiryos ivdidBeros and Trpo(pof}iK6j. Other
terminology, and to some extent other ideas, displaced it. It was never acclimatized in the Latin;

speaking countries.
The Logos-doctrine has an obvious affinity with
mysticism, and with types of religion which emphasize the divine immanence.

It

was revived by

Eckhart

in the Middle Ages, and has been a living
article of faith with religious idealists. Christian
Platonists, and speculative theists.
It belongs to
a permanent and very important type of religious
thought, and can never lose its value, though there
are now many who (like
Miiller) are ardent
supporters of the Logos-idea in religious philo-

Max

sophy, while they cannot accept the Johannine
identification of the Logos with a historical individual.

For an evolution in Indian philosophy somewhat
similar to tlie development of the Logos-doctrine
see art. Vach.

—

Literature. A. Aall, Der Logos
in der griech. PhilomplLi<i imd der
Leipzig, 1898-99

;

: Gesch. seiner Enttvickelung
christl. Litterattir, 2 vols.,
Reville, La Ductrine du Logos dajis le
dans tes eeuvres de Philon, Paris, IS81 ; A.

J.

?uatr. ivang. et
larnacfc, Dogmengeseh., Freiburg im Br., 1898, Eng. tr.,
London, 1894-99; A. V. G. Allen, Ctmtinuity of Christian
Thought, London, 1884 W. R. Inge, Personal Idealism and
Mysticism, do. 1907 T. Simon, Der Logos, Leipzig, 1902.
;

;

W. R. Inge.
word, which denotes properly 'belonging to the world of sense,' is the
Indian name for the materialistic system whose
adherents are termed Lokayatikas or Laukayatikas, or more usually Charvakas, from the name
of the founder of their doctrinal system.
There
are clear indications of the presence in India, as
early as pre-Buddhistic times, of teachers of a pure
materialism ^ and undoubtedly these theories
have had numerous adherents in India from that
period onwards to the present day.
Although two authorities- bear witness to the
former existence of text-books of materialism,
viz. the Bhagiiri and the Sutras of Brhaspati, the
mythical founder of the system, yet materialistic
doctrines have never gained any further place in
the literature of India. In oriier to understand
these theories, therefore, we can only have recourse
to a few passages of the Mahabharata, to the
polemic which was cariied on against materialism
in the text-books of the other philosophical schools,
and to the doctrines of King Error in the philosophical drama Prabodhachandrodaya. This last
was composed in the 11th or 12th cent. A.D.,
and aims at setting forth in allegorical style the
superiority of Brahmanical orthodoxy to all other
theories of the universe. The principal source of
our knowledge, however, is the first chapter of the
Sarvadarianasangralia,^ a compendium of all the
philosophical systems of India, composed in the
14th cent, of our era by Madhavacharya, the celebrated teacher of the Vedanta, in which the

LOKAYATA.— This

;

1 See especially Brakmaidla Sutta, ed. P. Grimblot, Sept
Suttasplllis, Paris, 1876, and tr. D. J. Gogerly, Ceylon Buddhism,
ed. A. S. Bishop, Colombo, 1903, pp. 401-472.
2 Pataiijali'a

Studien,
•

Mahabhdsya,

vii.

3.

45

;

cf.

53

1873,

i.

Lokayatika, because this conception is reached
only by inference. To the objection of an ortho-

who reject this controlling force in the universe leave the various
phenomena of the latter without a cause, the
materialist replies that the essential nature of
do.x philosopher, that those

things

is

the cause from which the phenomena

proceed.

On the practical side this system exhibits itself
as the crudest Eudoemonisni for it represents the
gratification of the senses as the sole desirable
good. The objection that sensual pleasures cannot
be the highest aim for mankind, since these are
always mingled with more or less pain, is met by
the remark that it is for us to secure by prudence
enjoyment as little alloyed as possible with pain,
and to shim as far as is in our power the sufiering
inseparably connected with pleasure.
The man
who would have fish must take their skin and
hones, and he who wants rice cannot exclude the
husks from his bargain. Let him not then from
fear of the pain renounce the pleasure which we
instinctively feel to be congenial to our nature.
The Vedas are declared to be the idle prating of
knaves, characterized by the three faults of untruthfulness, internal contradiction, and useless
repetition ; and the professors of Vedic science
deceivers, whose doctrines are mutually destructive.
To the Charvakas the ritual of the Brahmans is a
fraud, and the costly and laborious sacrifices are
useful only for providing with a livelihood the
cunning fellows who carry them out. If an animal
sacrificed at the Jyotistoma (the original form
of the so7na offering) rises to heaven, why does
not the sacrificer prefer to slay his own father?'
;

'

No wonder

that in the view of the orthodox Hindu
the doctrine of the Charvakas is the worst of all
heresies.
It is natural to conjecture that the

Lokayata
system was based by its founder upon deeper
philoserious
principles, and developed upon more
sophical lines than the information which has come
to us from their opponents allows us to understand.
The conjecture, however, cannot be established.
LlTERATORE.— J. Muir, JliAS xix. [1862] 299 ff.; A. Hille'
Materialisten und Skeptiker' in Alt-Indien, KulturMiiller,
qeschichtliche Skizzen, Breslau, 1899, p. 168 £E. ; F.
'Six Systems of Ind. Philosophy, London, 1899, pp. 86, 97 ff.
brandt,

Max

R. Gaebe.

A. Weber, Indische

xiii. (1873) 343 f.; Bhaskaraoharya on BrahmasUtra,
cf. H. T. Colebrooke, Miscellaneous Essays ~, London,
;
429.
3 Tr. E. B. Cowell and A. E. Gough2, London, 1894.

lii. 3.

doctrines of Indian materialism are set forth in
the greatest detail.
Madhavacharj-a begins his
exposition with an expression of regret that the
majority of the men of his dayfoUow the materialism represented by Charvaka.
The Lokayata allows only perception as a meani
of knowledge, and rejects inference.
It recognize!
as the sole reality the four elements, i.e. matter,
and teaches that, when a body is formed by the
combination of the elements, the spirit also comes
into existence, just like the intoxicating quality
from the mixture of special materials.
With
the destruction of the body the spirit returns
again to nothingness. The soul, therefore, is only
the body plus the attribute of intelligence, since
the existence of a soul distinct from the body cannot be established by perception. Supersensuous
things are, of course, also wholly denied, and are
dismissed at times with a mere jest.
Hell is
earthly pain, due to earthly causes. The Supreme
Being is the king of the country of whose existence the whole world afibrds tangible proof.
Emancipation is the dissolution of the body. The
post-operative force of merit and demerit, which,
according to the belief of all other Indian schools,
determines the lot of each individual down to
the smallest details, has no existence for the

LOKOTTARAVADINS.— See
LOLLARDS.— See Wycuf.

Bodhisattva.

LONGSD PFBRING-LORBTO
LONGSUFFERING.—

Longsuffering is alike
a divine attribute and a human virtue. In botli
its uses its meaning is well represented by longanimity,' formerly a word of frequent occurrence,
and not altogether obsolete.
'

'longanimity' quoted In the QED
from a 1450 tr. of de Imiiatione, I. xiii. 14 'Thou
ehalt overcome them [temptations] better litel and litel by
pacience and longanimyte' the most recent citation of the
His longanimity
word is from the Spectator, 11th Jan. 1890
under the foolishness of the young woman is really marvellous.'
The literal meaning of the Greeic word {/laKpddvfios)
of which longsufl'ering ' is the translation is longtempered,' the opposite of our familiar expression

The

earliest e.\ample o(

(vi. 417) is

:

;

:

'

'

'

'short-tempered (cf. Germ. Langinutiqkeit).
In three OT passages (Ex 34«, Nu 'W\ Ps m^)
the
substitutes a more literal rendering of the
slow to
Hebrew phrase (d:sn ^j-in, length of face ')
anger
for the
longsufiering.' In many pas2'»,
1038
Jl
Jon 4»,
sages (Neh 9", Ps
1458^ jer i5«
Na 1") the two translations are interchangeable.
Longsuffering or slowness to anger is the glory of man as it
Is the glory of God
(R. C. Trench, Sermons preached in West-

RV

—

'

'

—

AV

'

'

'

349).

That the two expressions are synonymous in many
contexts is evident from the retention in the RV
of
longsuflering in Jer 15" 'Avenge me of my
persecutors take me not away in thy longsufferThe former sentence seems decisive in favour
ing.'
of the interpretation which regards the divine
longsuffering as displayed towards the persecutors
and not towards the prophet.
The petition shews how great was the peril in which the
prophet perceived himself to stand he believes that if God
delay to fftrike down his adversaries, that longsuffering will be
fatal to his own life' (O. J. Ball, The Prophecies oj Jeremiah,
'

;

•

:

London, 1890,

p. 321).

iir^

;

ai/rois,

though he bear long with them
but EV and
he is longsuffering over them.' A. Plummer {ICC^,
Edinburgh, 1898, in loc.) grants that iir airoU may
refer to the enemies of the elect, but prefers to
understand it to apply to the elect. The meaning,
then, would be
And shall not God deliver His
elect who cry day and night to Him, while He is
'

'

'

;

'

slow to act for them
(cf.

?

'

But the analogy of Jer IS^'
main thought is of

Sir 35^^) suggests that the

God's patient forbearance with those who are at
once His enemies and the oppressors of His chosen
ones. J. Motfatt renders
And will not God see
justice done to his elect who cry to him by day and
night? Will he be tolerant to their opponents?
I tell you, he will quickly see justice done to his
elect
The New Testament : A New Translation,
(
!

'

1913).

that
.

'

the avox^

.

.

be exhausted while avoxv imidies its own merely provisional
character' (R. C. Trench, Si/itonyina oj the ^ew Testament^^,
;

London, 1800,

p. 199).

As a moral

attribute of God, 'longsuH'oring' is a
manife.station of His grace.
In ' the riches of His
goodness' He waits long and patiently for the sinner's repentance (Ro 2'), and in loving-kindness He
tolerates tliose who deserve His wrath (Ro 9"').
Yet 'patience and Iwig-suffering point not merely to the suspension of punishment, but to the love which never tires till it
has exhausted its last resource. Owing to the contrast between
the apparent impotence of long-suffering, and supreme moral
omnipotence, this is an attribute which excites special reverence (T. Haering, Th^ Christian Faith, London, 1913, ii. 492 f .).
'

Longsuffering,' as a Christian grace, is a fruit
of the Spirit' (Gal 5^).
Though a passive virtue,
it is the manifestation in human character of
spiritual power received in answer to prayer from
Him by whom believers are 'strengthened with
all power, according to the might of his glory, unto
all patience and longsuffering with joy
(Col 1").
In his earnest prayers that Christians may be
adorned with this grace, St. Paul asks that they
may have the mind of Christ, for he obtained mercy,
that in him, as chief of sinners, Jesus Christ might
shew forth all his longsuflering, for an ensample of
them which should hereafter believe on him unto
eternal life' (1 Ti l'"). In 1 Co 13« 'longsuffering'
is said to be an attribute of the
love by which we
are made partakers of the divine nature. Tertullian {de Patientia, 12) and other Fathers explain
it to mean greatness of soul or magnanimity,
but
pLaKpodufiia differs from /icyaXo^vxia, the
'highrnindedness of Aristotle
'

'

'

'

'

'

:

First, it is not a consciousness of greatness, but a largeness of
conception. Second, it is not the loftiness of spirit that great
men alone possess, but a moral and godly frame of mind to be
exhibited in the life of every Christian. Third, it is not a noble
pride that stands aloof, but an interested spectator of life's
sufferings, though not an active combatant in the strife (T. 0.
Edwards, A Commentary onthe First EpistletotheCorinthians^,
'

'

London,

1885, p. 343).

In the Apocrypha and Pseudepigrapha of the Old
Testament (ed. R. H. Charles, Oxford, 1913), inter
alia the following instructive examples of the use
of 'longsuflering are found
:

Test.

lying

Dan

and

21 : * Unless ye keep yourselves from the spirit of
of anger, and love truth and longsuffering, ye shall

perish.'
Test. Gad 47 :
The spirit of love worketh together with the
law of God in longsuffering unto the salvation of men.'
Test. Jos. 172 ;
With longsuffering hide ye one another's
'

'

faults.'

The uncertainty

in regard to the interpretation
of the above and other passages may serve to
emphasize what Plummer rightly insists upon,
namely, that, although ixaKpoevfiel nenally means ' is

slow to anger,' yet 'it sometimes means "to be
slow, be backward, tarry," and is almost synonymous with jSpadijviij, ... So also fMiKpodufxia may
mean " slow persistency " as well as " slowness to
anger." Comp. 1 Mac. viii. 4 {op. cii. p. 414).
The EV recognizes this wider meaning, and regards longsuffering as equivalent to patience
in He 6'^ and Ja 5'".
The corresponding verb is
applied in Ja 5' to the husbandman's patient waiting for the harvest. But patience is more frequently the translation of iirop-ovri, ' the temper
which does not easily succumb under suffering,'
while /i.aKpo6viila is the self-restraint which does
not hastily retaliate a wrong' (J. B. Lightfoot,
Saint Paul's Epistles to the Colossians and to
Philemon, London, 1879, on Col 1").
'

'

is

'

:

London,

two words

it

'

A similar ambiguity arises in the interpretation of
Lk 18^ AV translates koX ixaKpoOvfiel

:

distinction between these

teniijorary, transient : we may say that, like our word " truce,"
asserts its own temporary, transient character.
.
This, it
may be urged, is true of tj.aKpo9vii.ia no less. . . But as much
does not lie in the word ; we may conceive of a /Aa«po6u/iia,
though it would be worthy of little honour, which sliould yicver
is

'

minster Abbey, London, 1861, xxx.

'

The
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'

'

'

'

'Who is mighty? He who controUeth his
" Better is the longsuffering than
as it is said
the mighty, and he that ruletb his spirit than he that taketh a
Pirqe AbOth

evil disposition

41

;

:

:

city."

—

Literature. The word 'longsuffering' is best studied with
the aid of commentaries on the passages in which liaKpoBv/jUa
occurs. There is an instructive and comprehensive article in
il'^pr xii. [1900-01] 330 ff.; the following bibliography is given :
H. Cremer, Bibl. Theot. Lexicon^, Edinburgh, 1880, p. 288 ff.
Dale,
J. Taylor, Works, London, 1848, iv. 483 ff.; R.
Week-Day Sermons, do. 1883, p. 38 ff.; F. Temple, Rugby
Sermons, do. 1861, iii. 173 ff. ; C. J. Vaughan, University arid
Other Sermons, do. 1897, p. 230 ff. ; A. Maclaren, PofiVa
Prayer and Other Sermons, do. 1893, p. 217 ff. See also J.
Hastings, art. Longsuffering' in
iii. 136
H. C. Lees,
art. Long-suffering,' in
ii. 53 f.

W.

'

'

DCG

HDB

Tasker.

LORD'S DAY.— See Sunday.

LORD'S PRAYER.— See Prayer (Christian).

'

To the 'longsuffering' of God reference is made
in Lk 18', Ko 2* 9-, 1 P 3=», 2 P 3^ and to the
' longsuffering
' of Jesus Christ in 1 Ti 1^" and probably 2 P 3". In Ro 2* 'forbearance' (avoxh) is
'
linked with longsuffering.'

;

J. G.

'

LORD'S SUPPER.— See

Eucharist.

LORETO. — For many centuries the

little

town

Loreto, situated some 15 miles from Ancona
on a hill commanding a view of the Adriatic, has
been a notable place of pilgrimage. Montaigne,
who visited it in 1580, and who apparently believed
of

LORETO
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in the miracles of healing supposed to be wrought
there, describes the town as 'containing few inhabitants except those who serve the needs of the
religious devotees {Journal of Travels, Eng. tr.,
London, 1903, ii. 198-209). The great basilica,
the dome of which is visible from afar, was begun
in 1468, completed in 1538, and has since received
many additions and modifications. Of its artistic
glories an excellent account is given in A. Colasanti (Loreto, Bergamo, 1910).
But the basilica
was built only to enclose and enshrine a tiny
'
edifice known as la Santa Casa,' which is the real
object of pilgrimage. The Holy House is believed
to rest on the surface of the ground without foundations, and this fact seems to be authentic.
It
measures roughly 31 ft. by 13, and its walls are
built of hewn stones, from their shape and colour
often mistaken for brick, but externally they are
hidden from view by a casing of marble richly
adorned with sculptures.
ancient statue ' of
wood, of Byzantine inspiration, representing the
'

An

Madonna and Child, now voluminously draped
and also crowned, occupies a niche inside the little
house at some height from the floor, and beneath
it stands an altar at which Mass is said.
Countless
ex votos are suspended all around, but these probably
represent only a small part of the rich gifts which
belonged to the shrine before Napoleon rifled it
in 1797.
On that occasion the statue itself was
carried ofi' and taken to Paris, but in 1801 the
First Consul returned it to the niche that it had
formerly occupied. The words Hie Verbuni caro
factum est sculptured above it indicate the
shrine's official claim to the veneration of the
faithful, but the story is more fully told in a Latin
inscription set up in the basilica by Pope Clement
VIII.
1595, the approved English rendering of
which runs as follows
'

'

m

:

'Christian Pilgrim, you have before your eyes the Holy
House of Loreto, venerable throug^hout the world on account
of the Divine mysteries accomplished in it and the glorious
miracles herein wrought. It is here that the most holy Mary,
Mother of God, was born ; here that she was saluted by the
angel ; here that the eternal Word of God was made flesh.
Angels conveyed this house from Palestine to the town Tersato
in Illyria in the year of salvation 12D1 in the pontificate of
Nicholas IV. Three years later, in the bep:inning of the pontificate of Boniface VIII., it was carried again by the ministry of
angels and placed in a wood near this hill, in the vicinity of
Recanati in the Marches of Ancona, where, having changed its
station thrice in the course of a year, at length, by the will of
God, it took up its permanent position on this spot three hundred years ago. Ever since that time both the extraordinary
nature of the event having called forth the admiring wonder
of the neighbouring people, and the fame of the miracles
wrought in this sanctuary having spread far and wide, this
Holy House, whose walls do not rest on any foundation and yet
remain solid and uninjured after so many centuries, has been
held in reverence by all nations.'

This statement lays little stress upon what is
perhaps the most surprising feature of the legend,
the triple change of site after the arrival of
the Holy House upon the shores of the Adriatic.
Pietro di Giorgio Tolomei, best known, from his
native town of Teramo, as
Teramanus,' who
between 1465 and 1473 drafted the earliest version
of the translation story that has been preserved to
us (the document has been discussed with great
viz.

'

acumen by Hiifi'er in his Loreto,
explains that, because the Santa Casa
critical

i.

33-66),

was not

sufficiently honoured where it was first deposited,
near Fiume in Illyria, it was carried thence by
angels across the Adriatic to a wood at Recanati
belonging to the Lady Loretha
hence the name
which has since attached to the shrine ('inde
accepit tunc ista ecclesia nomen "sancta Maria
de Loretha" ab ilia domina que erat illius silve
domina et patrona'). Here, however, there was
'

'

;

Adolfo Venturi (see Hiiflfer, Loreto, i. 41, n.) assigns it to
the early years of the 14th cent. but it seems to be mentioned
in documents of the year 1313, and other authorities attribute
it to the 13th or even the 12th century.
The legend declares
it to have been carved by St. Luke the Evanjfelist.
1

;

such a concourse of pilgrims that the wood was
infested with robbers and murderers.
' For this
reason,' the Relatio Teramani goes on,
the Holy
House was once more taken up by the hands of angels, and
it was carried to the Mount of the Two Brothers, and on this
same mount by the hands of angels it was set down. The
which brothers, on account of the immense revenue and gain
of money and other things, fell straightway into grievous discord and strife. Wherefore the angels, in the same manner
as before, carried it away from the said place on the mount
and brought it to a spot in the public road and there they
'

made

it fast.'

The legend

also relates how the Blessed Virgin
in 1296 appeared in his sleep to a certain man who
was devout to her, and in this way made known
the whole story. Thereupon sixteen good men
and true journeyed to the Holy Land to measure
the foundations of the Holy House at Nazareth.

They discovered that these exactly agreed with
the dimensions of the Santa Casa, and also that a
stone tablet commemorated the disappearance of
the little building which had formerly been venerated there. Furthermore, in the time of Teramanus himself two old men came forward and
each testified that his grandfather's grandfather
had confirmed from personal knowledge the account of the translation.
This was the story which, with further amplifications, added in the 16th cent., was believed
from about the year 1470 to the present day. Although such antiquarian writers as M. Leopardi
and G. A. Vogel betrayed their misgivings, they
did not venture to throw doubts upon the substantial truth of the narrative.
It was only in
1906 that U. Chevalier, following in the wake of
the less elaborate criticisms of H. Grisar (at the
International Catholic Congress of Munich in 1897),
A. Boudinhon (in Mevue au clerg6 fran^is, xxii.
[1900] 241), and L. de Feis {La Santa Casa di
Nazareth, Florence, 1905), published a systematic
refutation of the whole legend {Notre-Dame de
Lorette).
Since then an energetic and often
acrimonious controversy has been carried on, both
in magazine articles and in separate books, between the assailants and defenders of the legend ;
but, even among the organs of Roman Catholic
opinion, the more weighty and critical reviews
without exception have all ranged themselves on
the side of Chevalier.
Apart from the intrinsic improbabilities of the
legend itself, two lines of argument have been
pressed home by the critics with irresistible force.
The first, mainly negative, lays stress upon the
fact that a shrine of Our Lady had existed at
Loreto a century before the date of the supposed
translation, that nothing whatever is heard of
this translation until the middle of the 15th cent.,
and that, even when first spoken of, the accounts
of the transportation by angels do not suggest
that it was the house of the Holy Family at
Nazareth which was so transported. Curiously
enough and this is a point which all the many
writers on the subject seem to have missed the
earliest known mention of a miraculous translation
by angels occurs in the narrative of an English
pilgrim, William Wey, one of the original fellows
of Eton College.
His account, which is probably
not of later date than 1462, runs as follows
•Also twelve miles from Ancona and three miles from Recanati, is a hamlet which is called Loreto, where there is now
a stone chapel of Blessed Mary which of old was built by St.
Helen in the Holy Land. But because the most Blessed Mary
was not honoured there, the chapel was lifted up by the angels,
the most Blessed Mary sitting upon it, and was carried away
from the Holy Land to Alretum, while the country-folk and

—

—

:

shepherds looked on at the angels bearing it and setting it
in the place where it now is where the most Blessed
Virgin Mary is held in great honour' (,Wey's Pilgrimage, Roitburghe Club, London, 1867, p. 64).

down

;

It will be noticed at once that the building
transported is not the actual Holy House of NazOn the
areth, but a chapel built by St. Helen.

LORBTO
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any indication

(iist pajml document wliich gives
of tlie special sanctity attaching to
the Loreto shrine is the bull of I'aul H. in 1470,

accurately preserved to us, do not agree with those
of the Santa Casa, wliile, according to legend, the

which speaks thus

sions of the

'Desiring to show our veneration for the church of Blessed
Mary of Loreto, miraculously founded in honour of the same
most holy Virtfin outside the walls of Recanati, in which, as
the statements of persons worthy of credit attest, and as all

about the year 1U60.
By the time of Pope Julius II. the legend of the
Santa Casa had fully established itself in popular
favour and it is incorporated in a bull of 1507, but
with the qualification ut pie creditur et fama est.'
In 1518 Leo X. identifies himself mth the whole
marvellous story ut fide dignorum comprobatum
est testimonio,' and it must have been shortly after
this that Thomas Duchtie or Doughtie of Musselburgh made his pilgrimage to the Holy Land and
brought back that image of the Italian shrine for
which he afterwards built a chapel on the land now
occupied by Loreto School. Other pontifis, notably
Sixtus V. and in modem times Pius IX. and Leo
xni., adopted the tradition without any question,
and Innocent XII. permitted the celebration of a

other hand, the

the faithful may ascertain for themselves, an image of the
glorious Virgin, through the wondrous mercy of God, has heen
epoaited, attended hy a troop of angels, and" to which (church)
by reason of the countless stupendous miracles which the Most
High through her intercession has worked for all who devoutly
have recourse to her and humbly implore her patronage,' etc.

Here again not the least suggestion is conveyed
that the building, even if believed to exist
miraculously without foundations, was the actual
house of the Holy Family of Nazareth. On the
other hand, the terms of this notice lend great
probability to the opinion, supported by Iliitfer
and others, that it was the statue, showing, as we
have noticed, Byzantine characteristics, and consequently known to have come from a distance,
that was at first supposed to have been brought
to Loreto by the hands of angels. Then the fact
that the chapel had no proper foundations seems
to have given rise to the further development that
the whole building had been miraculously transported from the East. And, finally, a reason was
found for this exceptional providence by assuming
that the building was none other than the actual
Holy House of Nazareth. Considerable support
is lent to this hypothesis of a gradual evolution of
the legend by a curious parallel in the case of a
chapel not far from Siena. The story is told first
by A. Fortunio in his Cronichetta del Monte San
Savino (Florence, 1583, pp. 9-11). In the year
1116 a little wayside chapel of the Blessed Virgin
at Asciano belonged to a certain lord, who at his
death left it to his two sons. They quarrelled
over the division of the offerings and were on the
point of fighting a duel when, during the night,
the angels took the chapel up and bore it to a
place about 14 miles off, called CoUe di Vertighe,
near Monte San Savino. G. B. Mittarelli, a really
serious and critical antiquary of the 18th cent,
(see his Annates Camaldulenses, Venice, 1755-73,
iii. 89-92), bears witness to the existence of the
chapel in his time and also to its great antiquity.
Here again, just as at Loreto, the chapel was
without foundations, and a great church had been
erected over the smaller building to protect and
enshrine it. Whether the Loreto legend or that
of the Colle di Vertighe is really the older it is
In the case of Loreto the negadifficult to decide.
tive evidence tending to show that in the beginning no idea existed of the chapel having come
from Nazareth is emphasized by the large number
of documents of the 14th and 15th centuries which
have been unearthed concerning it. It is incredible, as Hiifi'er shows in his very patient discussion,
that the supremely sacred character of the building could have been ignored, as it is, in almost
all of them, if men had then believed that this was
actually the Holy House in which God had become
incarnate.

The second line of argument, develojied by
Chevalier and other critics, claims to show that at
Nazareth itself nothing was known to have happened in 1291, when the Holy House is supposed
no pilgrims
to have been transported westwards
comment on the disappearance of a shrine which
;

was known

to have been visited by their predecessors in the 12th and 13th centuries, nor do the
accounts of what was venerated at Nazareth as the
abode of the Holy Family apply in the least to
such an edifice as we now see at Loreto. It may
be noticed also that the measurements and proportions of the chapel of the English shrine of Our
Lady of Walsingham, which happen to have been

WaLsingham chapel reproduced exactly the dimenHoly House as measured uy a pilgrim

'

'

special feast of the translation of the

Holy House

proper' Mass and Office. In the latter
part of the 16th cent, the story of the miraculous
translation was everywhere accepted, and the
local traditions of Nazareth itself were modified to
suit it.
It should, however, be remembered that
none of these papal bulls or other similar acts of
ecclesiastical authority is regarded in the Roman
Church as having any dogmatic force, and consequently all Roman Catholics are free to accept or
reject the legend according to their own judgment
The defenders of the
of the historical evidence.
tradition still lay stress upon an alleged scientific
examination of the materials, particularly the stone
of which the Santa Casa is buUt, and it is claimed
that experts have declared that such materials are
not found in Italy, but only in the neighbourhood

with a

'

of Nazareth (see D. Bartolini, Sopra la Santa Casa
But these experiments
di Loreto, Rome, 1861).
were carried out in 1857, and it may be doubted
whether their conclusions can be regarded as rigidly
scientific.
Let us also notice that the frescoes at
Gubbio and in one or two other places, said to be
date
and representing angels carrying a
of early
house (the date and details are nearly always
matters of controversy), cannot be assumed to
It is clear
refer of necessity to the Loreto legend.

from the Monte San Savino chronicle quoted above
that there was at least one rival tradition of the
same kind in circulation. These frescoes, then,
cannot be appealed to as a conclusive argument in
favour of the early date of the Loreto story in
particular.

—

LiTERATDRE. The vast bibliography of the subject has been
very fully, though not quite exhaustively, dealt with by
Faurax, Bibliographie lorUaine, Tournai, 1913, and also by
G. Hiiffer, Loreto (see below), pp. 5-8 only a selection of
books and articles can be mentioned here. The text of the
early writers who elaborated the legend into the form which
ultimately prevailed, viz. Teramanus, Jerome Angelita,
Raphael Riera, and Horazio Tursellini, will be found printed
at length in the voluminous work of P. V. Martorelli, Teatro
istorico delta S. Casa Nazarena, 3 vole., Rome, 1732-35. Besides
this, we may note, among older works, the important treatises
of G. A. Vogrel, d^ Ecclesiis recanatensi et lauretana earumque
episcopis coinmentarius, '2 vols., Recanati, published in 1S59,
though written in 1806, and M. Leopardi, La Santa Casa di
Loreto, Lugano, 1841. Both these works give proof of much
research among municipal archives and other MS sources. In
the modern controversy, after U. Chevalier, Notre-Dame
de Lorette, Paris, 1906, by far the most important contribution
to the subject is that of G. Huffer, Loreto : cine geschichtskritische Untersuchung der Frage des heiligen Battles, Miinster,
1913 (so far only one volume, but a second promised). See also
A. Boudinhon, La Qitestion de Lorette, Paris, 1910 C. Bouffard,
La V^riti sur le fait de Lorette, do. 1910, and The Month, July

J.

;

;

1912.

Of the various attempts made to reply to Cbevalier's criticisms we may note A. Eschbach, La Viriti sur te /ait de
Lorette, Paris, 1910 ; F. Thomas, La Santa Casa dans
I'histoire, Lyons, 1909
L. Poisat, Lorette au xiie sikcle. Arras,
1906; M. Faloci Pulignani, La Santa Casa di Loreto secondo
di
Gubbio,
Rome,
1907 I. Rinieri, La Santa Casa
un afresco
di Loreto, 3 vols., Turin, 1911 G. Kresser, in Theolog. prak;

;

;

tiache Quartalsckri/t, Linz, 1907, pp. 795-820,

and

1911, pp. 608-
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: cf. also Theotogische Quartalschrifty Tubingen, 1909, pp. 212248, 477-490.
On Loreto afc Musselburgh see L. Barb6, Byways of Scottish
History, London, 1912, pp. 141-152.
For a further bibliography see U. Chevalier, Repertoire des
tources hist, du moyen dge, topo-hibliographie, Montb61Jard,
1894-1903, cols. 1746-1749.
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LOTS.— See

LOTUS

Divination.

Name.— First we must
modem botanical name 'lotus.'

(Egyptian).— I.

dismiss entirely the

'Lotus Arabicus is a small leguminous plant resembling a vetch {Proc. Boy. Soc. Ixvii. [1900]
As plants more or less confused together,
225).
being all water-lilies, and popularly called ' lotus,'
there may be specified (1) rose lotus {Nelumbuim
speciosum), distinguished by imbricated petals on
the bud ; (2) white lotus (Nymphcea lotus), distinguished by ribbed petals on the bud, rounded
when opened
and (3) blue lotus {Nymphwa
c(erulea), distinguished by smooth, pointed petals.
'

;

The two Nymphcea

lotuses cross, and any intermediate form may occur naturally.
(1) Base lotus.^Thia is at present an Indian
plant unknown in Egypt, except as a cultivated
rarity.
It was known in Roman times, being
found in the cemetery at Hawara (W. M. F.
Petrie, Hawara, London, 1890, p. 52), and de-

by Athenxus

scribed

:

Lotus grows in the marshes . .
one like fchat of the rose,
it is the garlands woven of the flowers of this colour which
but the other
are properly called the garlands of Antinous
kind is called the lotus garland, being of a blue colour (xv. 21).
earlier
to
Herodotus
It was known
* There are also other lilies like roses that grow in the river,
the fruit of which is contained in a separate pod ... in this
tiiere are many berries fit to be eaten (ii. 92).
•

.

and

;

'

:

•

There does not seem to be any proof that this
plant was indigenous, nor that any instance of it

was represented

in Egypt.

It cannot, therefore,
be reckoned as of importance in religion or art.
Various instances have been alleged, but incorLoret states that the lotus-flovver supportrectly.

ing Horus

but the petals are
equal-ended and striped as white lotus. He also
states it to be on the head of Nefertum but that
He
flower appears rather to be a Nymphcea.
agrees that it is not shown on monuments. The
capital found at Memphis (Petrie, Palace of Apries,
London, 1909, xviii.), like other early capitals, is
white lotus, and not rose.
This is characterized by the
(2) White lotus.
sepals and petals being ovoid with rounded ends. It
is frequent in canal scenes of the early kingdom
as a capital at Memphis (Petrie, Palace of Apries,
xviii.)
as figures of capitals (Zowyet el-Meyityn,
Vlth dyn. ; El-Bersheh, Xllth dyn. : see E. Prisse
d' Avenues, Hist, de I'art igyptien, I' iris, 1879);
as a garland (P. E. Newberry and F. LI. Griffith,
El Bersheh, London, 1895) it was placed upon

a rose lotus

is

;

;

—

;

;

the

mummies

Rameses ll.
which Horus

of Aahmes, Amenhetep I.,
It is represented as the flower

and
upon

is seated, shown by the strong ribbing of the sepals (R. V. Lanzone, Dizionario di
mitologia egizia, Turin, 1886, ocxiv. 1).
This
figure is entirely of late date, 8th cent. B.C. and
onward. Loret attributes this to the rose lotus
but J. G. Wilkinson emphatically states that it is
the blue lotus (Manners and Customs of Ancient
Egyptians, London, 1878, iii. 132 f.); the ribbing
would indicate that it is, as a matter of fact, the
white lotus.
This is the most usual lotus(3) Bhie lotus.
flower t)f o-U periods, with straight-edged pointed
petals.
It is found commonly in the tombs, and
(S the origin of the regular lotus-capitals.
The
Egyptian names of these flowers are variously
.equated.
Loret puts the neheb, nekheb, or nesheb
to the rose lotus, seshni to the white lotus, and
But we have seen that
eerpet to the blue lotus.

—

probably the rose lotus was a Persian importation,
and could not therefore have a usual name dating
from the Vlth dyn. (Papyrus, i. col. 440). Now
Loret gives Arab authority for the sushan being a
blue flower (Flore phar., p. 116), and the khazam
(which in the Scales =soshem) being also blue. It
seems probable that seshni is the blue lotus. The
seeds of all three lotus-plants were eaten (Herod,
ii. 92), and seshni was gathered in the Ilnd dyn.
(see a seal in Petrie, Boyal Tombs, London, 1901,
If seshni were blue, probably the
ii., xxi. 171).
commonest name nesheb is the white lotus. The
name serpet is more fully spelled out like a Syrian
word, as sairpata. It seems obviously connected
with sirpad of Is 55", where it stands in antithesis
to myrtle, and is therefore probably a bush rather
than a herb or water-plant. It does not appear to

have any connexion with a

—Though

lotus.

the lotus is so abundant
naturally in Egypt, and so incessantly represented
in decoration, yet it seems to have singularly little
contact with the religion or writing. Its use as a
vocal sign is rare and of late period, and before
that it appears only as a determinative of the
names of such plants. It is never associated with
any early god. Nefertum, who wears the flower
on his head, is a late deity, the figure first occurring in the XlXth dyn. (A. Mariette, Abydos,
Paris, 1869-80, i. 38c), where also is a portable
shrine with the lotus-flower of the god, clearly the
blue lotus. Usually he is not represented till the
Greek period. Horus, who appears seated on the
lotus-flower, is so represented only in the Ethiopian
and later ages (G. Colonna-Ceccaldi, Monuments
antiques de Chypre, etc., Paris, 1882, pi. viii. ; G.
A. Hoskins, Visit to the Great Oasis of the Libyan
2.

Meaning.

As Wilkinson
Desert, London, 1837, pi. vi. base).
says of the lotus, ' there is no evidence of its
having been sacred, much less an object of worship' (iii. 133).
LiTERATORE. The principal books are V. Loret, La Flore
pharaonique'^, Paris, 1892, for the botany G. Foucart, Histoire
de I'ordre iotiform, do. 1897, for Egyptian architecture W. H.
Goodyear, (rrammar of the Lotus, London, 1891, for general

—

;

;

art connexions, but overstrained.

W. M. Flinders Petrie.
(Indian).— To the Indian taste the
it has
lotus has always been the fairest flower
enjoyed an unparalleled popularity throughout the
length and breadth of India from the earliest times
down to the present day, as is shown by its predominance in literature and art. Beginning to be
mentioned in the oldest Veda, it plays a prominent
part in the mythology of Brahmanism. To the
later Sanskrit poets it is the emblem of beauty to
which they constantly compare the faces of their
heroines.
The lotus, moreover, enters into Indian
art of all ages and all religions as a conspicuous
decorative element. It appears thus on the oldest

LOTUS

:

monuments of Buddhism as well as
later on those of Jainism and Hinduism all over
India.
With the spread of Buddhism to the
countries of ijhe Farther East, its use as an ornament in religious art haij extended as far as Japan.
The lotus is already named in
I. In literature.

architectural

—

the Rigveda and is mentioned with increasing frequency in the later Samhitas. Two varieties occur
The pundarika (later known as
in the Rigveda.
a white variety of the Nelumbium speciosum) is
once referred to (X. cxlii. 8) as a water-plant. In
the Atharvaveda (X. viii. 43) the human heart is
compared with this lotus, and the Parichavimia
Brahmana (XVIII. ix. 6) speaks of its flower as
'born of the light of the constellations.' The
Taittiriya recension (I. viii. 2. 1) of the Black
Yajurveda mentions a garland of such lotuses
(pundari-sraja). The blue variety named puskara
occurs several times in the Kigveaa (VI. xvi. 3, VII.
xxxiii. 11, VIII. Ixxii. 11) and still oftener in the

LOTUS
In the former it is alluded to as
later Vedas.
Here also the term seems to be
in lakes.
applied to the bowl of the sacrilieial ladle, presumably on account of resemblance in shape ; it is
certainly so applied in the Aitareya Brdhmana.
That this variety of the flower also was early used
for personal adornment is shown by the fact that
the Ai^vins, the youthful twin gods of the morning,

growing

are described (X. clxxxiv. 2) as wearing a garland

Another kind of
of blue lotuses (puskara-sraj).
lotus, the kumuda, is mentioned, together with
its various edible parts, in the Atharvaveda (IV.
xxxiv. 3). The flower meant is doubtless the white
edible lotus {Nymphcea esculenta), denoted by this
name in later times.
In the Brdhmanas the lotus first appears associated with the Creator Prajapati in cosmogonic
myths.
Thus the Taittiriya Brahmana (I. i.
3. 5ff.) tells how Prajapati, desiring to evolve the
universe, which in the beginning was fluid, saw
a lotus-leaf (puskara-parna) standing erect out of

the water. Thinking that it must rest on something, he dived in the form of a boar, and, finding
the earth below, broke oft' a fragment, rose with
it to the surface, and spread it out on the leaf.
Again, the Taittiriya Aranyaka (I. xxiii. 1) relates that, when the universe was still fluid,
Prajapati alone was produced on a lotus-leaf.
Later, in the epic poetry of the Mahdbhdrata,
the Creator, under the name of Brahma, is described as having sprung from the lotus that grew
out of Visnu's navel, when that deity lay absorbed
Hence one of the epithets of
in meditation.
Brahma is 'lotus-born' (abja-ja, abja-yoni, etc.).
The lotus is thus also connected with Visnu, one
of whose names is accordingly padma-ndbha,
It is further associated with
'lotus-naveled.'
Visnu's wife Laksmi, goddess of fortune and
Mahdbhdrata,
where the myth is
beauty, in the
related that from Visnu's forehead sprang a lotus,
out of which came Sri (another name of the
goddess), and where one of Laksmi's epithets is

padmd,

'lotus-hued.'

The Mahdbhdrata,

in its

account of Mount Kailasa, the abode of Kubera,
the god of wealth, describes his lake Nalini and his
river Mandakini as covered with golden lotuses.
As regards its application in religious
2. In art.
art, the lotus figures, with the rise of that art in
India, on all the Buddhist monuments which came
into being in different parts of the country from
about 200 B.C. onwards. In its simplest form the
expanded lotus is very frequent as a circular ornament in the sculptures at SanchI, Bharhut, Amaravatl, and Bodh Gaya, as well as in the rock-cut
Buddhist temples of Western India, being introduced a as medallion on pillars, panels, and ceilVery elaborately carved half-lotuses someings.
times appear used thus, or, in Ceylon, as so-called
moonstones semi-circular stone slabs at the foot of
Lotuses growing on stalks also occur
staircases.
in the sculptures of Gandharaand of Mathura, and
often figure in elaborate floral designs on the pillars
of Sanchi or the panels of Amaravati.
The lotus is further found from the earliest times
conventionalized either as a seat or as a pedestal
on which divine or sacred beings rest in a sitting
or standing posture. The oldest and most striking
example of this use is exhibited in the figure of the
Hindu goddess Laksmi in the Buddhist sculptures
at Udayagiri, tit Bharhut, and especially at Sanchi,
where it is frequently repeated on the gateways
She is portrayed sitting or
of the Great Stupa.
standing on a lotus and holding up in each hand
a lotus-flower which is watered by two elephants
from pots raised aloft by their trunks. This
ancient type is found all over India at the present
day it even occurs among the old sculptures at
Polonnaruwa in Ceylon.

—

—

;

(Indian)
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Buddha began to be represented in sculpfrom about the beginning of our era, hia
image constantly appears sitting cross-legged on a
lotus seat, occasionally also standing on a lotus
pedestal.
In this form it occurs, for instance, at
Kajgir in Behar, in the Kanheri caves near
Bombay, and often in the Gandhara monuments
of the North-West.
From the latter region this
type spread beyond the confines of India, reappearing in Nepal, Burma, China, and .Japan.
Even when the seat is not actually the Hower
itself, two, three, or four lotuses are, in the Gandhara sculptures, carved on its front. Such lotuses
are even found delineated on a footstool on which
After

ture,

Gautama

rests his feet instead of sitting crosslegged.
The number of the petals of such lotuses
varies from four to six.
The use of the lotus seat has been extended to
images of bodhisattvas not only in India but in
Buddhist countries beyond its borders.
Thus
MafijusrI is represented sitting in this way not
only at Sarnath, near Benares, but also in Java
and Tibet. In a modern Tibetan picture Maitreya
is depicted on a lotus seat, and the figure of a
Persian bodhisattva sitting on a seat adorned with
lotuses and painted on a wooden panel was discovered by M. A. Stein during his first expedition
Even in China the bodhisattva
to Central Asia.
Avalokitesvara occurs sitting on a lotus seat, and
in Nepal also as standing on a lotus pedestal.
The
lotus is otherwise intimately connected with this
bodhisattva
for he is represented as born from
a lotus, and he regularly holds a lotus in his hand,
whence is derived his epithet of Padmapani, ' lotushanded.' To him, moreover, refers the Buddhist
(' Yea
formula
mani padme
O jewel in
the lotus Amen'), which at the present day is the
most sacred prayer of the Buddhists in Tibet (see
art. Jewel [Buddhist], § 7).
The persistence of
this application of the lotus is indicated by the
fact that it often appears not only in modern
Indian brass images of Hindu gods, but even in
seated portraits of Maharajas of the 19th century.
The lotus seat and pedestal have an almost universal application in connexion with the figures of
;

Hum

Om

!

!

Hindu mythology. Thus Brahma appears seated
on Visnu's navel lotus. The three great gods of
the Hindu triad, Brahma, Siva, and Visnu, with
their respective wives, SarasvatI, ParvatI, and
Laksmi, as well as Agni, god of fire, Pavana, god
of wind, Ganesa, god of wisdom, Visnu's incarnation Rama, and the demon Ravana, are all found
represented on a lotus seat. Visnu, in addition,
regularly holds a lotus in one of his four hands. A
lotus pedestal also serves as a stand for images of the
god Indra, of Visnu and nearly all his incarnations,
and of the sun-god Siirya in Ceylon also of Siva
and ParvatI, as well as of Kubera, god of wealth,
and in Tibet of Sarasvati, goddess of learning.
Similarly, in the ancient Jain sculptures found
at Mathura the lotus constantly occurs as a medal;

lion or in

more elaborate

floral decoration.

It also

appears as the symbol of the sixth Jina, or Saint.
At the present day it is worshipped generally by
the Hindus in India, and even by low caste Muhammadans in some parts of the country. See also
art.

Flowers,
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;

;

;

;
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—

The symbolism of the lotus3. In Buddhism.
flower {padma, pundarika, utpala) was borrowed
by the Buddhists directly from the parent religion
Brahmanism. Primarily, the lotus-flower appears
to have symbolized for the Aryans from very
remote times the idea of superhuman or divine
birth ; and, secondarily, the creative force and immortality. The traditional Indian and Buddhist
explanation of it is that the glorious lotus-flower
appears to spring not from the sordid earth but
from the surface of the water, and is always pure
and unsullied, no matter how impure may be the
water of the lake. It thus expresses the idea of
supernatural birth, and the emergence of the first
created object from the primordial waters of chaos
hence also the flower was regarded as the matrix
of the Hindu creator himself, Narayana, and his
later form as the god Brahma, who are respectively
figured and described as reclining and seated upon
a lotus-flower. As an emblem of divine purity,
the lotus-flower is instanced in the pre-Buddhist
;

Vaisnavite Bhagavad-Glta (SBE viii.'' [1898] 64,
xxxvi. [1894] 189) and this was possibly its signification when it was first applied to the historical
;

Buddha, Sakyamuni.
As an emblem of divine birth, the lotus is the
commonest of motives in Buddhist art and literature, as has been noted above {§ 2).
In the Buddhist paradise of Sukhavati, the goal of popular
Mahayana Buddhists, where no women exist, every
one is born as a god upon a lotus-flower (Saddharma-

pundarlka [SBE xxi. (1884) 389, xlix. (1894) pt.
ii. pp. X, 62]), and there are lotus-flowers of manigems (SBE xlix. pt. ii. 36). The Western notion'of
the beatitude of lotus-eating is possibly a memory
'

'

of this old tradition of divine existence.
form of this myth of divine lotus-birth is prob-

A

(Indian)

The

device of a lotus-flower in the hand seems
have symbolized not merely divine birth but the
possession of life everlasting, and the preservation
and procreation of life. Such was it with the
Aryan queen of heaven, the Brahmanist goddess
Sri, and her derivative, the Buddhist Tara, both
of whom have the title 'Garlanded by Lotuses'
to

(Tantra, Bgyud, xv.

In the mystical Vedic,
4).
pre-Buddhist Satapatha Brdhmana the lotus was
a symbol of the womb (SBE xli. [1894] 215) ; and,
as we have seen, it ajjpears to have this sense in
the famous Om mani padme Rum formula (see
Jewel [Buddhist], §'7). Probably, therefore, such
a meaning may be in part implied in the lotus
held in the hand of Avalokita, the consort of Tara,
to whom that formula is now specially addressed.
In the hand of Maitreya, the next coming Buddha,
and other divine bodhisattvas of Gandhara, the
lotus in the hand, however, may have had a metaphysical significance and have denoted the preservation of the life of the law and the re-vivifying
of the same.
It was possibly in this sense as
cherishers of the law that we find that a lotusflower adorns the hands of many of the images of
Buddhas and bodhisattvas who do not speoiaUy
possess the attribute of a lotus held in the hand
(see list below).

The gods and goddesses of Buddhism who hold a
lotus in their hand are here enumerated ; this lotus,
with the object which it carries, forms one of the
chief conventional attributes of the particular
divinity.
The simple lotus, one of the three kinds specified
above, is the especial mark of Tara, Avalokita,
Padmapani, and, occasionally, Maitreya.
The
lotus surmounted by a sword is an attribute of
Amoghapasa, Khagarbha, Simhanada, Tara, Padmapanyavalokita, and Maitreya surmounted by
a thunderbolt (vajra), it is an attribute of Manju.4ri and mild Vajrapani (Santa) ; surmounted by
a book, it is an attribute of Maiiju4ri and Prajna
Paramita ; surmounted by a jewel, it denotes
Ksitigarbha and Ekajata ; by a sun, Samantabhadra. Among Tibetan saints the lotus is the
especial emblem of the founder of the Order of
Lamas, Padmakara, the Lotus- bom ; and Tsongkha-pa, the founder of the YeUow-Hat reformed
sect, the Gelug, has two, one on either side of him.
Images of divine symbols, such as the seven
treasures (see Jewel [Buddhist]), are figured
usually upon lotus-flowers.
In Buddhist mythology the 'lotus' gives its
name to two out of the twenty-four previous
Buddhas of the Pali canon, namely Paduma (properly Padma) and Padumuttara, and to several
naga demigods, Padma, Padmottara, and Pundarika ; also to several of the Buddhist hells,
;

'

'

ably the myth which invests Buddha with the
miraculous power of imprinting the image of a
'otus-flower on the earth at every step that he took.
The references to this are innumerable in the Pali
canon but in the book which the present writer has
shown to be manifestly the earliest of all the books
of that canon, the Mahapadana Suttanta (JRAS namely Paduma, Mahapaduma, and Pundarika
1914, p. 663 f.), the account of the infant Buddha's
(Sutta Nipata [SBE x. pt. ii. 121] these appear
first seven steps makes no mention of the lotusto be named from the flower-shaped boils which
flower imprints which appear in the later versions. torment the inmates therein). It is also used to
The lotus was especially identified with the sun. denominate the highest number known to Buddhist
This association rested doubtless upon the natural computators, namely 10,000,000", or 1 followed by
observation that the flower opened when the sun 119 ciphers, which is called a padma or, in Pali,
rose and closed at sunset, so as to suggest to the paduma, whilst the white lotus, pundarika, gives
primitive mind the idea that the flower might 10,000, O00'«, or 1 followed by 112 ciphers (R. C.
be the residence of the sun during its nocturnal Childers, Diet, of the Pali Language, London, 1875,
passage through the under world, or that it might pp. 315, 392).
be the re-vivifier, resurrector, or regenerator of the
The white lotus, pundarika, gives its name to
fresh or refreshened sun of the next day.
one of the great canonical texts of Mahayanist
Its very
large multi-rayed flowers would also contribute to Buddhism, the Saddharmapundarlka, or
Lotus
this association.
It is probably from its associaof the True Law.' This is a theistic development
tion with the sun that we find the lotus-flower in of the Buddha-theory which represents Sakyamuni
the Gandhara sculptures, and often subsequently, as the supreme god of the universe and tlie possessor
taking the place on Buddha's footprints of the of everlasting life. See following article.
wheeled dislc of the sun with its thousand spokes.'
LlTERATUEB. —This is sufBciently quoted throughout.
This possibly was the source of the lotus-marked
footprints.
L. A. Waddell.
'

;

;

'

'

LOTUS OF THE TRUE
LOTUS OF THE TRUE LAW.— No
gives a

book

of the literature of the

more accurate idea

Great Vehicle or Mahayana (?.«.) than the Saddlutrmapundarika, or Lotus of the True Law and
none gives a better impression of the character of
the changes undergone by Buddhism in certain
surroundings, from its beginnings down to the
earliest times of the Christian era.
In the ancient
I. The Buddha in the Lotus.
Pali documents Sakyamuni is a man, a simple
mortal, and he moves in a historical background.
In the Lotus he is a sublime being, eternal or
almost eternal, who unveils in a phantasmagoric
divinity,' i.e. the divine splendour
setting the
and the majestic power, which Buddhists now
the
Buddhas he is a god as Hindus
attribute to
and Buddhists understand the word that is to say,
he manifests himself especially by mythological
performances, although he is a stranger to all
notions of creation or of immanence. Such a being
has no history therefore, as Kern says [SBE xxi.
p. ix), the Lotus is a sort of dramatic performance,
an undeveloped mystery play. ... It consists of
a series of dialogues, brightened by the magic
effects of a would-be supernatural scenery.'
Among the most characteristic episodes we may
mention the silence which Sakyamuni maintains
for thousands of centuries, lengthening out his
divine tongue into the most distant worlds ' the
appearance of the stupa of a deceased Buddha, who
had been in Nirvana for a long time, but who wished
to hear the Lotus (xi.);'' the appearance of innumerable saints and Buddhas eager to hear the
teaching of the Master, and coming from all the
worlds. By means of Kern's excellent translation
(SBE xxi. ) we can appreciate the character of the
'
sublime and the supernatural attributed by
the Great Vehicle to the Buddha.
Although completely divine, Sakyamuni is not
God in the Lotus. He is Buddha from the beginning
he is the father of the worlds, the father of
the future Buddhas and saints, the universal providence. In order to save human beings and to lead
them to Nirvana he appears in a human form which
he is born, teaches, and enters Nirvana
is illusory
at least as far as ordinary men can see ; but in
reality, while illusory Sakyamunis are appearing
in this world, the true Sakyamuni reigns on a
divine
Mountain of vultures,' ' surrounded by
future Buddhas,'' and imparting to them the true
;

—

—

;

'

;

'

'

'

'

'

;

;

—

'

teaching, the true law. It is this true Sakyamuni
that the Lotus shows.
Nevertheless, as we said, this god is not God.
There is not a single word in the Lotus which is not
capable of an orthodox, i.e. atheist,' interpretation.
Sakyamuni may be styled Svayambhu," who is by
himself,' because, like all the Buddhas, he became
Buddha withoutreceivingtheteachingfrom another.
He is Buddha from the beginning * but, just as
'

'

'

'

;

Buddha who will one day
replace Sakyamuni, so we must believe that Sakyamuni is Buddha from the beginning of this cosmic
age.' We know, moreover, that Brahma himself
the Lotus mentions a
'

1 The development of the tongue, capable of covering the
great man in the
face, is one of the signs of the
ancient sources.
2 Contrary, evidently, lo all Buddhist dogmas.
The being
*
who has attained Nirvana is invisible to gods and men,' since
he is annihilated or has entered into eternal rest. The appearance of 'deceased Buddhas' in the Lotus is probably, therefore,
only a case of the magical or deceptive power (mdya) of

whole

*

'

'

'

Sakyamuni.
3

A hill near Rajagrha, which was turned by the neo-Buddhists

into a heavenly mountain.
* See art. Bodhisaitva.
5 This is a name of Brahma.
The Svayambhupurdna is a
glorification of the Buddha of Nepal (S. L6vi, Le Nipal, Paris,
1906).
6 Cf. this expression with the one described in art. MaR.tuSr!.
Maiiju^ri is ' the Buddha of the beginning, the middle, and the
end,' therefore the Eternal and also the Absolute quite different
from Sakyamuni in the Lotus.

—
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Besides, Sakya-

not, properly speaking, eternal.

is

other Jiuddhas
only Buddha
reign and teach at the game time as he, his equals
in nature, although not necessarily in merits, glory,
or activity as a saviour every Buddha has his own
'field.''
If he is tlie father of the world, it is not
because he creates liuman beings it is because by
his teaching he is the father of the saints or future

muni

not the

IS

;

;

;

Buddhas.
So much for speculation. In practice, in the
religious sentiment that the Lotus assumes, Sakyamuni is really God, providence, and reward of the
saints.
2.

'

;

LAW

The

of salvation in the

doctrine

According to the Lotus, the saints

Lotus.

of the Little

Vehicle (see art. Arhat), or Hinayana {q.v. ), do not
attain Nirvana ; they believe that they will not be
re-born, but they are re-bom to receive the true
doctrine from the heavenly Buddhas. Deliverance
cannot be obtained except by first becoming a
Buddha and for that purpose it is necessary to
enter the Vehicle of the future Buddhas (see art.
BoDHlSATTVA).^ This doctrine is set forth in
various parables, the most famous of which is that
it is not without a
of 'The Prodigal Child' (iv.)
somewhat distant resemblance to the Gospel
;

;

parable.
It is
as if a certain man went away from his father and
betook himself to some other place. He lives there in foreign
parts for many years, twenty or thirty or forty or fifty. In
course of time the one (the father) becomes a great man ; the
other (the son) is poor in seeking a livelihood ... he roams
in all directions and goes to some place, whereas his father
removes to another country.' The father is vexed at having
no son but one day, when, sitting at the gate of his palace, he
is dealing with the affairs of millions of sovereigns [aurei,
suvai'^a], he sees his son, poor and tattered. The son thinks,
Unexpectedly have I here fallen in with a king or grandee.
People like me have nothing to do here ; let me go ; in the street
of the poor I am likely to find food and clothing without much
difficulty.
Let me no longer tarry at this place, lest I be taken
to do forced labour or incur some other injury.' The father
orders his son to be brought to him but, before revealing hia
birth to him, he employs him for some years at all kinds of work,
The
first at the meanest kind, and then at the most important.
father treats hia son with paternal kindness, but the son,
although he manages all his father's property, lives in a thatched
cottage, and believes himself poor. At last, when his education
is completed, he learns the truth.
In the same way we are the
eons of the Buddha, and the Buddha says to us to-day, You
are my sons.' But, like the poor man, we had no idea of our
dignity, of our mission as future Buddhas. Thus the Buddha
has made us reflect on inferior doctrines we have applied ourselves to them, seeking as payment for our day's work only
Nirvaija, and finding that it is already ours. Meanwhile the
Buddha has made us dispensers of the knowledge of the Buddhas,
and we have preached it without desiring it for ourselves. At
last the Buddha has revealed to us that this knowledge is to be
ours, and that we are to become Buddhas like him.
Although the former part of the
3. Episodes.
book (see below, § 4) is almost entirely devot«d to
Sakyamuni, chs. xxi.-xxvi. glorify several Bodhisattvas.
mention the apiarela of Avalokita (xxvi. ), which is one of the most widely
read works in China (see art. AvalokiteSvaea) ;
the myth of the ' healer king,' Bhaisajyaraja
(xxii.), a Bodhisattva who sets fire to his gigantic
body for the salvation of human beings, and who
*

.

.

.

;

;

'

;

'

;

—

We may

none other than the sun. In the Chinese Great
Vehicle the practice of bumiiig the skull is conIn submitting to this
nected with this myth.
cruel rite, the monk fulfils the duty of self-sacrifice
incumbent on future Buddhas (J. J. M. de Groot,
Code du Mahayana en Chine, pp. 50, 217, 227).
The history of Sadaparibhuta, the always subdued one,' 'the always despised one' (xix.),
exemplifies the superiority of simple-mindedness
and pure-heartedness to worldly wisdom and sceptishould
cism' (Kern, in SBE xxi. p. xxxi).
not have a right idea of the Lotus if we did not
mention the glorification of the dharanls, or magical
_ 1 See art. Mahavastu for the plurality of Buddhas and
is

'

'

We

AniBUDDHA for the stages in the divinization of the Buddhas.
2 With this idea is connected the theory of the double teaching of Buddha provisional teaching (Little Vehicle) and tru«

—

teaching (Great Vehicle).
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formulae (xxi.), and the glorification of the Lotus
itself (XX.)
He who writes this book, or causes
it to be written, obtains infinite merit,' etc.
in
the Milinda, a Pali book of the
know that,
Little Vehicle, all that is required to obtain a divine
:

'

We

re-birth is to think of
XXV. [1890] 12<1) ; with

Buddha when dying (SBE

more reason, in the Great
Vehicle, the tendencies of bhakti predominate (see
art.

Bhakti-Marga).

—

Date of the Lotus. The Lotus was translated into Chinese for the first time in A.D. 255 ;
but this ancient translation is lost. The next one
(286) contains chs. xxi.-xxvi., which criticism proves
to have been added afterwards, the former ch. xxi.
becoming ch. xx vii. On the other hand, the former
chapters include verses (gathds) and explanations
in prose (the latter more recent).
Kern therefore
thinks that ' several centuries separate the primitive redaction from the one which was certainly in
existence before 286. Winternitz is not so generous,
and places the original about the year 200. The
present writer is inclined to favour an earlier date
the sutras of Amitabha were translated into Chinese
in 148-170, and show a Buddhology as developed as
It is difficult to identify the Bodhithe Lotus.
sattvas of the Gandhara sculpture, except Maitreya,
but there is little doubt that this sculpture also
shows the quasi-divinization of Buddhas and future
4.

'

:

Buddhas.
H. Kern and B. Nanjio, Petroby E. Burnouf, Paris, 1852, Eng. tr. by
the two translations are accomFanied by introductions and notes (Burnouf, Introduclion d
histoire du bouddhism& indien, Paris, 1845, pp. 29, 60)
M.
LiTERATORK.— Skr.

grad, 1908-09, Fr.

H. Kern (SBE

text, ed.

tr.

xxi. [1884])

;

;

Winternitz, Gesch. der ind. Litteratur, ii. (Leipzig, 1913) 230
works on Japanese Buddhism, especially R. Fujishima, Boud'
dhisme japonais^ Paris, 1838 J. J. M. de Groot, Code du
Mahdydna en Chine, Amsterdam, 1893, pp. 50, 217, 227.
;

LOTZE. — I.

L.

DE LA VaLL^E PoUSSIN.

General philosophical position.
philosophers of the period which
opens with the triumphant advance of natural
science about the middle of last century, the most
eminent name is undoubtedly that of Rudolf
Hermann Lotze. Lotze's significance lies, above
all, in his having instituted and constructed an
all-embracing theory of the universe which does
full justice to the claims of modern science, and at
the same time conserves whatever was of real value

Among German

in
of

the results of the great idealistic movement
German philosophy in the preceding period it
m fact, who first directed those results
genuinely fruitful issues. To him belongs,
;

was Lotze,
to

moreover, the distinction of having stated and
discussed the problems of thought with such outstanding clearness, force, and thoroughness that
even in the most perplexing questions the reader
is stimulated to form his own conclusions, or at
least enabled to realize the difficulties that stand
in the way of a definite result.
The several
philosophical sciences, accordingly, are indebted
to Lotze's tireless intellectual labours for an effective and permanent furtherance and enrichment in
numerous directions and, indeed, it cannot be
said that the results of his work have as yet been
exhausted, or have been worked out in due measure
by the general mind.
;

—

Life and works. Lotze's early life falls
2.
within the period dominated by the tiiought and
sentiment of Romanticism. Born on the 21st of

May 1817 at Bautzen in Lusatia, he was grounded
in classical study at the gymnasium of Zittau.
Even as a boy he displayed that combination of
critical acumen and lofty idealistic thought which
characterized his riper years, and in a number of
poems composed when he was about sixteen, and
given to the public among his posthumous papers,
we can clearly trace the rudiments of the comprehensive views which he subsequently elaborated ;
they reveal a maturity which amazes us in one so

In 1834 he entered upon his academic
course at the University of Leipzig, where he
devoted himself to the study of medicine, and so
came into practical touch with scientific pursuits
and with the exact methods of contemporary
Simultaneously, however, he
natural science.
sought to satisfy his philosophical and sesthetic
aspirations by the study of German idealism, and
to this end attended the lectures of Chr. Weisse.
What he won from his University studies was,
above all, the conviction that the mechanical
mode of interpreting nature must be extended also
to the organic, animate sphere, and that the current
uncritical doctrine of vital force must be banished
from the scientific field (cf. his dissertation, De
futures hiologicB principiis philosophicis, Leipzig,
1838) ; and this challenge to vitalism continued to
be one of the leading features of his critical activity
until his view at length won general acceptance.
After practising for a time as a doctor in Zittau,
Lotze qualified as a Dozent both in the medical
and in the philosophical faculty of the University
of Leipzig (1839), and from that time to his call to
Giittingen in 1844 he not only laboured successfully
as an academic teacher (he had become a Professor
Extraordinarius in 1842), but manifested a remarkable fertility as an author. In 1841 he published
the first of his greater philosophical works, the
Metaphysik, in which he stood forth as an independent thinker who had struck out upon fresh
paths, though at the same time the powerful
impetus which he had received from Hegel and
Herbart is clearly traceable in the work. The
distinctive feature of the Metaphysik is in constant
presentation of the idea that that which truly
exists the ultimate root of reality is to be found
only in what by virtue of its unconditional value
This
deserves to exist in this supreme sense.
line of thought, reminding us of Platonism and
the Platonic insistence upon the supremacy of the
Idea of the Good, finds pointed, if somewhat paradoxical, expression in the concluding statement of
the book, viz. that the beginning of metaphysics
In 1842 Lotze
lies not in itself, but in ethics.
issued a second work of importance, his Allgemeine
Pathologie und Therapie als mechanische Naturwissenschaften. Here he attempts to apply without
reservation the mechanical theory of things to the
field of organic life, where the scientifically inadequate and, indeed, inadmissible idea of vital
force had so long been resorted to ; to that idea he
likewise devoted a special article entitled Leben,
Lebenskraft,' in R. Wagner's Handworterbuch der
In 1843 he also
Physiologie (Giittingen, 1843).
completed his Logic, in which he works on independent and often fresh lines, and strenuously
spontaneity
of our thoughtemphasizes the
His leading psychological views he
processes.
wrought out at some length in another article in
Wagner's Handworterbuch, viz. ' Seele und Seelenleben' (1846), the most notable features of which
were its doctrine of the substantial unity of the
soul as a real entity and its unequivocal opposition
to the materialistic views then forcing tneir way
His opinions in the field of
into psychology.
aesthetics he set forth in a treatise entitled Vbcr
den Begriff der Schonheit (1845), which was soon
followed by his tjber die Bedingungen der Kunstschonheit (1847) both appearing in the Gottinger
Studien.
His Allgemeine Physiologie des kbrperlichen
Lebens (1851) and Medizinische Psychologic (1852)
develop the fundamental ideas of the Pathologie,
seeking to examine more closely the validity of
the procedure by which the mechanical method is
extended to the organic sphere, as also to the
psychological, and to define the necessary limits of
that application. It is worthy of note that here

young.

'

'

—

—

'

'

—
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LOTZB
Lotze, in opposition to the parallelistic tlieory,
quite delinitely cliampions the liypotliesis of a
causal connexion between body and soul and to
As regards the relathis he adhered all his life.
tion between the physical organism and the soul,
in fact, he holds that the former is simply a system
by which external stimuli are enabled to make a
due impi'ession upon the latter, and by which,
again, the impulses of the soul are brought to bear
upon the external world. The life of the soul is
thus by no means a mere copy of the bodily life ;
the truth is rather that the soul governs the body,
and makes it subservient to its own higher ends.
From 1856 to 1864 appeared the three volumes of
Lotze's great work, Mikrokosmus (Eng. tr., 2 vols.,
Edinburgh, 1885), in which he set forth his philosophical system as a whole.
His previous treatises,
devoted almost entirely to a consideration of the
basis of human life in nature, are here supplemented by a profound treatment of human life as
expressed in history and the forms of civilization,
and the work culminates in a survey of the universe
from the standpoint of the philosophy of religion.
The Mikrokosmus as a whole is dominated by the
Eurpose in which Lotze's life-work in relation to
is age took definite shape
to show how absolutely
universal in its application, and at the same time
how subordinate in its significance, is the function
performed by mechanism in the structure of the
world. It is in reality the philosophical problem
of the age that Lotze here undertakes to solve ; he
makes it his task to refute the assumption tliat the
modem mechanical science of nature demands as a
necessary consequence a materialistic conception
and his conclusion is that mechanism
of the world
is simply the aggregate of the means by which the
higher ideal element in the world can realize itself,
and thus must not be allowed to rank as the ulti;

—

;

mate reality. Hence, in particular, such mechanism
does not conflict with that freedom of individual
volition which we must postulate on moral grounds
the case is rather that it is to be conceived as
simply the necessary condition of the efficient action
of the autonomous will— as the mode of its selfrealization.
And just as little does this mechanism
imply that the real world is a mere automaton,
having its action fixed as by clock-work ; on the
contrary, the essential ground of the concatenation
and process of the world is found by Lotze in the
Infinite, which in the last resort can be conceived
only as a living and all-embracing deity.
Lotze's next work of importance was his Geschichte der Aesthetik in Deutschland (1868). This
work comprises (1) a history of the general points
of view, dealing in the main with the aesthetics of
Kant and of German idealism, but also treating of
Herbart's views, and making reference to the fresh
perspectives opened by the experimental method
of techner; (2) a history of the fundamental
aesthetic conceptions—' the agreeable in sensation,'
the
the pleasing element in intuition,' and
beautiful in reflexion ' and, finally, (3) a history of
the theories of art as developed in the various
provinces of aesthetics.
In 1874 and 1879 respectively he published his
larger Logik and Metaphysik (Eng. tr. of both, ed.
B. Bosanquet, 2 vols., Oxford, 1884 Metaphysics^,
2 vols., do. 1887, Logie, 2 vols., do. 1888) as the
first two volumes of the System der Philosophie
'

'

;

;

with which he hoped to crown his life-work. The
third part, which was to have treated of ethics,
religion, was
never completed. Lotze died in July 1881, shortly
after taking up work in the University of Berlin,
to which he had been called in the spring of that
For the aspects of his final theory of the
year.
world, the composition of which in system he
aesthetics,

and the philosophy

could not finish,

we

of

are therefore dependent

upon
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works, especially the Mikrokosmus.
valuable additional material on many points
is to be obtained from the dictated portions of his
lectures, edited by E. Kehnisoh (9 vols., Lei|_jzig,
1881 tf., Eng. tr., ed. G. T. Ladd, Lotze's Outlines
of Philosophy, 6 parts, Boston, 1884-87).
Tlie scientific foun3. Philosophical teaching.
dation of Lotze's philosophy lies in his investigations of metapliysics
his chief interest is the
problem of the causal connexion of things, and he
arrives at a most characteristic solution of it.
As
the starting-point of his inquiries he takes the
fundamental postulate of all natural science, viz.
the assumption of a universal law of causal connexion operative among the elements of reality
or, to speak more precisely, he is concerned \v\Va
the problem of
transitive action
(transeuntes
Wirken), i.e. the question how a change that occurs
in an object A can be connected by a universal law
with a change that takes place in a separately
existing object B.
Tn Lotze's view the fact of
such connexion leaves us no option but to discard
the theory that separate objects have an independent existence, and to regard all elements of reality
as comprehended in a universal unity of being, in
the Infinite, so that what was at first conceived as
a ' transitive action between separate substances
passes into the conception of an immanent operation within a single substantial entity, the ' worldground.' This Infinite, if it is to supply a real
basis for the facts in question, cannot in the last
resort be thought of otherwise than as analogous
to our own spiritual being, though, of course, as
raised to an incomparably higher power and freed
from the limitations necessarily inherent in human
nature as a finite thing. Ultimately, therefore,
the world-ground is defined as an infinite spiritual
being, or deity, the entire process of things being
this deity, and as
conceived as immanent
integrated and sustained by the unity of its
his

earlier

Much

—

;

;

'

'

'

m

being.

Lotze then proceeds to deal in a thorough-going
the idea that this world-ground or deity
forms the one ultimate basis of the existence and
interpretation of all things. The elements of the
real are all merely dependent parts or modifications of the Infinite at a later period Lotze pre-

way with

;

ferred to call

them

its 'actions.'

Such actions

of

the Infinite he divides into two classes first, the
particles of the material world, or the atoms, which
he speaks of as the elementary actions of the one
world-ground,' but as actions always maintained
in uniformity by it ; and, secondly, souls, the
actions not always [so] maintained, but emerging
at distinct points of the world-process, and for a
section of that process generating a not previously
internalization
Verinnerpresent centre of
lichung).
Outside of and prior to the activity of
the Infinite, however, there are no universal laws
operative per se, nor any so-called eternal truths ;
there is no independently valid law of occurrence
[Becht des Geschehens) or of existence ; law and
truth,' indeed, simply express the mode of realization by which the Infinite chooses to efiect its will,
and their validity depends absolutely upon the will
of the Infinite, and lasts only so long as that will
remains one with itself a self-identity which,
however, must be regarded not as a metaphysical
necessity, but as a consequence of the ethical
nature of the world-ground or deity, in the sense
of the latter's fidelity to itself.'
Further, a vital constituent in Lotze's theory
of the universe as originally formulated was the
idea of the animate nature of all reality.
The
ultimate elements of the real he at first regarded
as spiritual entities, as of kindred nature with the
Leibnizian monads. He was led to take this view
mainly by aesthetic motives, as also by the con:

'

'

'

'

'

(

'

'

'

—

'
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viotion that a purely material reality could have
no independent existence. But, as he gradually
wrought out his doctrine of the Infinite, the divine
world-ground, his hypothesis of the animate nature
of reality was more and more dispensed ^vitll, beless necessary as what it had been
designed to supply was equally well and, indeed,
even better supplied by the fundamental position
to which he latterly attained.
He came at length
to the above-mentioned conception of the material
elements of reality as the mere actions of the
Infinite,' maintained in a condition of uniformity,
and thus difi'erentiated in the clearest possible way
from souls. Souls themselves, however, were likewise conceived as ' actions of the world-ground,'
but as specially distinguished by their admirable
and at bottom inexplicable capacity of feeling and
knowing themselves as the active centres of an
out-flowing life {Met. p. 601 f. ). Some writers are
of opinion that this view involves a denial of the
doctrine of free will a doctrine which Lotze always

coming ever the

'

—

distinctly insists upon as an essential element in
his theory of the universe, and for the sake of
which he rejects, e.g., the pantheism of Spinoza,
not\vithstanding the profound relationship between
that theory and his own.
Obviously, therefore,
Lotze himself did not believe that his conception
of souls as actions of the Infinite in any way
implied the surrender of human freedom ; but it is
nevertheless true that he refers to the subject
only in certain religio-philosophical reflexions,
and never deals adequately with the crux which
undoubtedly shows itself at this point, so that in
his metaphysical construction he has left here a

problem

Taken

still

unsolved.

however, since the development
is never guided by a purely
systematic interest, but, on the contrary, takes
the fullest possible account of experience, his
philosophy presents a conception of the universe
which is distinguished by a marvellous unity and
all in all,

of Lotze's thought

completeness.

cerned.

The

history of the grotto of Lourdes

About mid-day on Thursday, 11th Feb. 1858,
three little girls went to gather wood on the banks
of the Gave.
One of them, Bernadette Soubirous,
a delicate child of 14, who looked much younger
and who then could neither read nor write, was left
behind by her companions. She was standing on
a narrow strip of ground between the river and a
low cliff known as the Massabieille, in which was
a shallow cave or grotto with a sort of niche in the
rock above it. Her attention was roused ty such
a rustling of the leaves as is caused by a sudden
breeze, and, looking in front of her, she saw standing in the niche the figure of a beautiful young
lady clothed in white and with a rosary in her
hands. The figure made the sign of the cross, and
the chUd, after doing the same, began to say her
rosary. When the rosary was finished, the apparition smilingly saluted the child, and disappeared.
This was the first of a series of similar apparitions
of which a few details are given below.
It is to
be noted that, contrary to the usual experience of
such visionaries, Bernadette had no clear intuition
as to the identity of the heavenly visitant. Joan
of Arc recognized her 'voices' St. Michael, St.
Catherine, etc. from the first, but this was not
the case here. 'A girl in white no bigger than
myself was her first description of the apparition
(Cros, Notre-Dame de Lourdes, p. 16). The townsfolk, when they heard the tale, conjectured that
she might have seen a soul from purgatory who
came to ask for prayers, and, accordingly, when
Bernadette went to the grotto a second time three
days after, she took holy water with her and threw
it at the apparition for fear the figure which she
saw might be some delusion of the evil one, but
the lady only smiled. Even after the sixth apparition Bernadette described her mysterious visitant in
her patois as aquiro, i.e. 'it' (cf. Spanish aquello =
ecce illud), and sometimes also as unpetito damizilo
(une petite demoiselle cf. Cros, pp. 42, 302). The
vision was at all times restricted to Bernadette
alone no one else saw anything or pretended to
see anything a fact which is in marked contrast
to such cases as those of Marie Magontier at Le
Pontinet in the Dordogne in 1889 (see L. Marillier,
Proc. Society for Psychical Research, vii. [1891]
100 £f.) or that of Knock in Ireland in 1879-80 (see
M. F. Cusack, The Apparitions at Knock, liondon,
1880). On the other hand, the child herself usually
fell into a state of trance in which her features
were completely transfigured, and Dr. Dozous, who
went at first out of curiosity as a sceptical scientist
in search of experience, testifies that the flame of
a candle playing upon her hand for many minutes
neither roused her from her trance nor left any
trace of burning upon the skin. Bernadette, as
early as 21st Feb., was subjected to the severest
cross-examination by the commissary of police, M.
Jacomet, and by the Procureur Imperial, M. Dutour,
both of whom threatened her and her parents with
punishment if she persisted. StUl later, on 28th
Feb., she was severely cautioned by M. Eives, the
Juge d' Instruction, her proceedings at the grotto
were closely watched by gendarmes, and she met
with a severe rebuff", more than once repeated, from
the cur6, Abb6 Peyramale, to whom the apparition had directed her to address herself. None the
less, though timid by nature, she was never in the
least shaken in her account of what she had seen,
nor was she cowed by threats of punishment. Not
one of the many formidable persons who crossquestioned her detected any signs either of unbecoming boldness or eagerness for notoriety or
There is a large
of a hysterical temperament.
amount of contemporary evidence upon the point
Aa
in the works of Cros, Estrade, and Dozous.

—

—

'

;

—

Literature. Of the more important works dealing: with the
life and_ philosophy of Lotze, the following may be named

H. Pfleiderer, Lntze*s philosophische Weitanschauung nack
ihren G^undziigerfi, Berlin, 18S4 O. Caspar!, Bennann Lotze
in seiner Stellung zu der durch Kant begriindeten neuesten
Oeschichte der Philosophies Breslau, 1894
E. von Hartmann,
Lotze's Philosophie, Leipzig, 1888; E. Rehnisch,
Zur Biographie Hermann Lotze's' (see in Lotze's Grundzuge der
Aesthetik, at the beginning), and Hermann Lotze 'in' Neues
Lausltzisches Magazin, Ixxvii. [1901] R. Falckenberg, Ber
mann Lotze, Stuttgart, 1901 (Frommanns Elassiker der Philosophie, vol. xii.), and art. 'Lotze' in Allgemsine deutsche
Biographie, suppl. vol. lii. [1907]; M. Wentscher, Bermann
Lotze, i., Heidelberg, 1913. For further lit. ct. DPhP iii. [1906]
;

;

'

'

;

M. Wentscher.
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LOURDES. Lourdes, a small town in the
extreme south of France (diocese of Tarbes, department of Hautes Pyr6n6es), has become known as a
place of pilgrimage only since 1858.
In view of the
insinuation that the development of this shrine
represents a conscious design on the part of the
Roman Catholic clergy to

exploit pious credulity in
the interest of the then newly defined dogma of the
Immaculate Conception, it is worth while to point
out that in 1858 and for some years afterwards
Lourdes was one of the least accessible spots in the
country. The nearest railway was at Bayonne,
80 miles ofl', and the road through Lourdes led
nowhere except to some little-frequented healthresorts in the Pyrenees. If there were any question
of deliberately organizing a fraud to impress the
world, the choice of such a site would be inexplicable. Whatever judgment may be formed as to the
nature of the phenomena of healing now witnessed
at Lourdes, a careful study of the evidence regarding the manifestations which first brought the
shrine into notice tends unmistakably to establish
the good faith of all the persons primarily con-

ia

briefly this.

;

—

LOURDES
early as 27th March 1858, three physicians, appointed by tlie Prefect of the Department, who
was anxious to suppress these manifestations, made
In their
a medical examination of Uernadotte.
report, dated 31st March (before the apparitions
end),
which
is
still
preserved,
the
to
an
had come
whole story of the early apparitions is recapitulated
as the doctors heard it from Bernadette's own lips,
and it is interesting to note its complete agreement
with the account given by her many years later.
Of mental disease or of any moral obliquity which
would suggest the probability of conscious fraud
'There is nothing,'
the doctors found no trace.
to show that Bernadette wished to
they say,
impose upon the public' On the other hand,
nothing in the report sugfrests that the medical
examiners themselves placed any faith in the story
They think that Bernadette
of the apparitions.
was the innocent subject of a hallucination, and,
while calling attention to her naturally impressionable character, they point out a certain development in the intensity of the trance with which the
apparitions were normally accompanied. For the
rest, they report that the child was delicate but
perfectly sane and healthy-minded, and they offer
no kind of suggestion that she should be put under
restraint (Cros, p. 143).
It is interesting to contrast this report, which
was fully justilied by Bernadette's subsequent
history, with the very unsatisfactory career of the
two children who were witnesses of the alleged
apparitions of the Blessed Virgin at La Salette in
1846, or again with Marillier's account of Marie
Magontier, the childvoyante of Le Pontinet, already
referred to
80 far as I am concerned,
I have no doubt,' says Marillier,
In my opinion she certainly saw
of the reality of her visions.
She is no doubt subject
the Virgin in the crack of the wall.
to hallucinations but at the same time she is ill-balanced and
'

*

'

.

.

.

;

heavily weighted with the burden of heredity. She is the
daughter of a father who was epileptic and of a mother who
was doubtless insane, and she has the bearing, the character
in a word all the appearance of one suffering from hereditary
degeneration. She is filled too with the morbid self-love and
the enormous vanity so common among the degenerated ' (Proc.
Soc. Psych. Research, vii. 107).

According to the testimony of a number of
persons who, much to the child's distress, pursued
her with questions as to what she had seen, none
of these undesirable characteristics was present in
Bernadette Soubirous. Traps were laid to induce
her to take money for herself or her parents, but
her simplicity and good sense defeated them all.
Though below the average in intelligence, she
learned afterwards to read and write at the convent
school, and until 1866 she remained engaged in
humble occupations at Lourdes. She never saw
the apparition again after 16th July 1858, though
she visited the grotto frequently. In 1866 she
became a nun at Nevers and remained there discharging the duties of infirmarian and sacristan,
as far as her delicate health permitted, until her
death in 1879. It is notewortny that, though her
body at the time of death was covered with tumours
and sores, it was found, when the remains were
ofEcially examined in 1909, thirty years afterwards,
entire and free from corruption (seeCarrfere, Histoire
de Notre-Dame de Lourdes, p. 243).
With regard to the apparitions of the year 1858,
it is to be noted that Bernadette always described
the vision as one of ravishing beauty, and as living,
moving, and speaking to her. The recorded words
for there seem to have been others which the
child felt that she was bidden to keep secret as
relating only to herself are comparatively few.
Though Bernadette several times asked the lady,
as she had been bidden to do, to disclose her name,
the apparition do^vn to the sixteenth vision that
on March 25th only smiled in reply. The dates
and utterances of the series of apparitions are thus

—

—

—

—

commemorated
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in

an inscription upon marble which

erected near the grotto

is

:

Dates of the eighteen apparitions and words of the Blessed
Virgin in the year of groce 1868. In the hollow o( the rook,
where the statue is now seen, the Blessed Virgin appeared to
Bernadette Soubirous eii^hteen times— the 11th and the 14th of
February, each day with two exceptions from Feb. 18th until
March 4th, and on Morch 25th, April 7th, and Julv lUth. The
Blessed Virgin said to the child on Feb. 18th " Will you do me
the favour (me /aire la yrdce) of coming here daily for a fortnight?" " 1 do not promise to make you happy in this world
but in the next." '* 1 want many people to come." The Virgin
" You will pray for sinners,
said to her during the fortnight
you will kiss the earth for sinners.
Penitence, Penitence,
Penitence." *' Go tell the priests to cause a chapel to be built.'
" I want people to come here in procession."
*Go and drink
of the fountain and wash yourself in it." " Go and eat of that
grass which is there." On March 25th the Virgin said ; '* I am
the Immaculate Conception."'
'

:

;

One

point claims to be especially noted.

visions did not

These

come

to Bernadette at command.
occasions, as the inscription
notices, she failed to see the apparition, viz. on
22nd Feb. and 3rd March, when she herself certainly expected to do so and when a large crowd
in the latter case some 4000 people, many of

On two important

—

—

whom had

spent the night upon the spot had
to assist at the manifestation.
But, as sensible critics remarked even then, this
arbitrary behaviour of the mysterious lady was a
point in favour of the genuineness of the vision.
If the child had simply invented the apparition,'
said one of them, what was there to prevent its
happening to-day, just as it happened yesterday ?

come long distances

'

'

(Cros, p. 121).

But what has given permanent

significance to

these occurrences was the discovery of the spring
the healing virtues of which now bring hundreds
of thousands of pilgrims to Lourdes from every
part of the world. At the ninth apparition, on
25th Feb., the crowd of four or five hundred people
who were watching Bernadette saw her rise and
walk towards the grotto and then back again,
moving to and fro in apparent perplexity. Finally
she stooped down and began to scratch up the
ground with her hand.
puddle formed, and the
child then drank some of the dirty water and
daubed her face with it and also ate a few blades
of the grass which was growing in the same spot.
Many of the spectators took this for proof that the
poor girl had really gone out of her mind. Afterwards Bernadette explained that the Lady had
bidden her drink of the spring, but, as she could
find no spring, she had followed the apparition's
directions in scraping up the ground as described.
It seems absolutely certain that at that period the
existence of any spring at this place was quite
unknown to the inhabitants of Lourdes. By the
next morning the trickle had grown to the thickness of a finger, a few days later it was like a
child's arm, and since then and down to the present time it yields a quantity of water equal to
122,000 litres, or about 27,000 gallons, a day. This
is the miraculous water which is the reputed source
The wonders of healing
of so many miracles.
began almost at once, and several of them were
juridically investigated by a commission appointed
by the bishop of Tarbes, which occupied itself
with the inquiry from Nov. 1858 to the end of
It is to be noted, and the fact is proved by
1861.
contemporary reports made to Baron Massy, the
Prefect of Hautes Pyr6n6es, and to M. Rouland,
the Minister of Worship, that for some months the
clergy did all in theii' power to discourage these
manifestations. They fully acquiesced when the
Government erected obstructions barring access to
the grotto, but the evidence of the cures that had
taken place eventually bore down official opposition, and in Jan. 1862 the bishop of Tarbes, acting
upon the advice of the Commission which he had
the
appointed, issued a decree declaring that

A
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apparitions (of the Blessed Virgin) liave all the
characteristics of truth and that the faithful are
justified in believing them to be true.' Since then
further ecclesiastical approbation has been given
both to the apparitions and to the miracles of
Lourdes in many ways, both direct and indirect,
by the authority of the Holy See.
Any adequate discussion of the marvellous cures
which t.ike place at Lourdes must raise the whole
question of the possibility of miracles. For Roman
Catholics both the possibility and the continuance
of a dispensation by which the Divine Omnipotence
suspends at times the operation of natural causes
are fundamental dogmas of the faith. Given the
hypothesis that miracles may occur and do occur,
it IS difficult to imagine any facts more wonderful,
either from the inveterate and organic nature of
the diseases healed or from the abundance of the
evidence with which the cures are attested, than
the miracles worked at Lourdes. For those who
wish to examine the subject for themselves no
better or more convenient examples offer than the
cures with which Emile Zola was brought into
contact during his visit to Lourdes, and which he
has introduced under fictitious names into his

novel which bears that

title.

Clementine Trouv6 (called in the novel Sophie Couteau) was
cured instantaneously of a periostic fistula of the moat aggravated kind which, down to the moment of her bathing in the
piscina, was suppurating freely.
Marie Lemarchand {alias
Elise Rouquet) was also instantaneously healed. This was a
most repulsive case of lupus, in which the face had been so
eaten away as almost to lose the semblance of a human countenance.
The evidence quoted by Bertrin in his last edition
(Hisiotre, p. 363 f.) shows that seventeen years after the cure
Marie Lemarchand was a healthy married woman with five
children. Mme. Gordet (in the novel Mile, de Guersaint) had
been an invalid suffering from a complexus of most painful disorders. Including tumour and phlegmon, for more than twelve
years. The doctors declared that the only possible remedy lay
in a dangerous operation, but she also was instantaneously
cured in the piscina. In the case of Marie Lebranchu (Zola'a
La Gavotte), who was suffering from a tuberculous affection
and had reached the very last stage of consumption, Zola supposes in his novel that the patient, after a temporary rally
owing to the excitement of the pilgrimage, relapses soon after
and falls a victim to the old disease which had never really relaxed its hold. In point of fact, the real Marie Lebranchu was
in the enjoyment of vigorous health in 1903, fourteen years
after the date of her cure (see for all these Bertrin, Histoire,
who in his last edition has followed these cases up to the latest
available date).

But examples of such cures are almost innumerable, and they may perhaps be most conveniently
studied, especially by medical readers, in F. de
Grandmaison's Vingt Guirisons d Lourdes, who
gives an admirable

choice of specially selected

examples. It is not, of course, for one moment
disputed that modern psychotherapeutics, and
especially suggestion, have accomplished many
marvels, but the instantaneousness of the cure, as
dtnessed more particularly in such cases as those of
i'ierre de Rudder, Mme. Rouchel, Gabriel Gargam,
etc., can in no way be paralleled by any of
Charcot's experiments at the Saltp^trifere or elsewhere. Again, there are the extraordinary cases
of the healing of quite young children, as, e.g., the
two-year-old infant of Dr. Aumaitre of Nantes,
born with a club-foot and instantaneously cured
at Lourdes, of which a remarkable account is given
in the Annates des sciences psychiques (1907, p.
858 f.).
It may be confidently affirmed that the
more carefully the evidence is studied, the more
certain it becomes that the words
suggestion
hysteria are not capable of acand, still less,
counting for the phenomena witnessed at Lourdes.
In the preface to a booklet on Lourdes published
by R. H. Benson a few months before his death,
the ^vriter describes his meeting with a famous
French scientist to whom we owe one of the
greatest discoveries of modern times who has
made a special study of Lourdes and its phenomena.' The conclusions of this scientist, which.
'

'

'

'

—

'

—

as

Benson
he

says, are particularly

interesting be-

not himself at present a practising
Catholic,' were formulated by him as follows
cause

'

is

:

scientific hypothesis up to the present accounts
satisfactorily for the phenomena.
Upon his saying this to me,'
adds Benson, * I breathed the word " suggestion," and his
answer was to laugh in
face and to tell me, practically, that
this is the most ludicrous hypothesis of all.
(2) That, so far as he can see, the one thing necessary for such
cures as he himself has witnessed or verified, is the atmosphere
of prayer.
Where this rises to intensity the number of cures
rises with it ; where this sinics, the cures sink too.
(3) That he is inclined to think that there is a transference ol
vitaUzing force either from the energetic faith of the sufferer or
He instanced an example in
from that of the bystanders.
'(1)

That no

my

his wife, herself a qualified physician, took part. She
held in her arms a child aged two and a half years, blind from
As the
birth, during a procession of the Blessed Sacrament.
monstrance came opposite, tears began to stream from the
When it had passed, the child's
child's eyes, hitherto closed.
eyes were open and seeing. This Madame tested by dangling
her bracelet before the child who immediately clutched at it, but
from the fact that she had never learned to calculate distance,
at first failed to seize it. At the close of the procession, the
lady, who herself related to me the story, was conscious of an
extraordinary exhaustion, for which there was no ordinary

which

explanation.'

In a lecture given by Benson in June 1914 he stated
publicly that the scientist here referred to was no
other than Prof. Alexis Carrel, whose marvellous
experiments in the transplanting of living tissue
have constituted the OTeat sensation of recent
Indeed, signs are multiplying
biological research.
on all hands that in the less conservative circles of
the medical profession the brusque dismissal of the
phenomena of Lourdes as matters already classified
and fully accounted for is going out of favour.
This change of attitude was emphasized not long
since by the action of the medical faculty of the
lady doctor, Jeanne Bon,
University of Lyons.
presented a Thise sur quelques guirisons de Lourdes
This University thesis was officially
(Paris, 1912).
approved, and certain of the professors superintended its composition. It was only at the last
moment that the jury took fright and found a pretext for conferring the doctorate upon the candidate in virtue of some difierent title. The author
in her thesis maintains that genuine cases of
tuberculosis, in which laboratory experiment has
established the fact that pseudo-tuberculous hysteria
was not in question, have been spontaneously
cured at Lourdes, and that these cures are effected
under conditions of extreme rapidity which conspicuously mark them off from other spontaneous
cures of consumption as generally observed.
Finally, it should be noticed that, in contrast to
the cures of Christian Science and many other
faith-healing organizations, the fullest medical
Medical
investigation is welcomed at Lourdes.
men of all creeds are invited to attend at the
Bureau des Constatations, to which a permanent
medical staff' is attached, and every facility for
observation is afforded to all scientific inquirers.
Patients who believe themselves to have been
miraculously healed or benefited are urged to bring
their medical certificates and to attend personally
at the Bureau that the case may be properly investigated, and efforts are also made to induce
them to return after an interval of a year or more
to afford the staff' of the Bureau an opportunity of
inquiring into the permanence of the cure.

A

—

LlTERATlTRB. Many of the earlier books on Lourdes, notably
that of H. Lasserre, Notre-Dame-de-Lourdes, Paris, 1868,
which has been translated into many languages and of which
numerous editions have been published, are lacking in accuracy
or in the medical knowledge desirable in the treatment of such
a subject. The best general work is undoubtedly that of G.
Bertrin, Bistoire critiqite des ivifiements de Lourdes, 37th
thousand, Paris, 1912 (the Eng. tr., Lourdes : A History of its
Apparitiom and Cures, London, 1908, is unfortunately incom.
plete, lacking most of the documents printed in the Appendixes).
Other valuable works are F. de Grandmaison, Vinrjl Guirisons d Lourdes discut^esmMicalement, Paris, 1912 A. Vourch,
Quelques Cos de guirisons de Lourdes et la foi qui guirit
itude midieaW, do. 1913; A. Gemelli, La Lotta contra
Ltmrdes, Florence, 1912, Cib che rispondoTW gli Avversari di
:

;
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Lourdea, do. 1912 ; Dr. Boissarie, Lourdea: histoire miidicaU,
Paris, 1891, VGiuwe de Lourdes, do. 1908, Lea grandes Guiriionv de Lourdes, do. 1901-13
J. Jbrgensen, Lourdea, Emr.
tr., London, 1914
R. H. Benson, Lourdes, do. 1914
J. P.
Baustert, Lourdea und die Gcfjner vor dem Forum der
Wissenacha/t, Rindechleiden, 1913
A. Castelein, Le Surnaturel dana lea ajiparitions et dans tea fju^riaons de Lourdea,
An interesting early account of Lourdes in English
Paris, 1911.
may be found in D. S. Lawlor, Pilf/rimagea in the Pyrenees
and the Landea, London, 1870, pp. 298-448.
With regard to Bernadette Soubirous and the early history
of the shnne see esp. L.J. M. Cros, Notre-Dame de Lourdea,
Paris, 1901 (a summary of the historical portion of this work
may be found in The Month, Sept. 1910) J. B. Estrade, Lea
Apparitions de Lourdes, Tours, 1899
Dr. Dozous, La Grotte
de Lourdea, safontaine, ses guiriaona, Paris, 1885 S. Carr^re,
Histoire de Notre-Dame de Lourdes, do. 1912 M. Reyn&s
Monlaur, La Vision de Bernadette, do. 1914. Two valuable
articles by F. de Grandmaison, defending Bernadette on
medical grounds from the charge of hysteria and hallucination,
;

;

;

;

;

;

;

;
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may

be found in the Revu€ pratique d'apologHiqxu, xvL [1918].
There is also a large number of books and articles which dincuBS
the phenomena of Lourdes in a critical or hoatile spirit, among
others, J. Rouby, La VMtt tur Lourdea, Paris, 1911; H.
Baraduc, La Force euratrice d Lourdea et la paychviogie du
miracle, do. 1907; J. Bonjour, Les Gu6risons miraculeusei,'
in Revue de psycholhirapie, June and July 1913 a dIscuBsion
of the whole question of faith-healing by several English
physicians and surgeons in Brit. Med. ./itumal, June 18th, 1910an art. by F. W. Myers and his brother A. T. Myers in the
Proceedings of the Society for Pai/chical Research, ix. |1894J;
and a similar discussion by M. Mangin, Les Gu^risons do
*

;

'

Lourdea,' in Amialea dee Sciences J'sychirjues, xvli. (1002) 816806.
Two periodicals, the A nnales de Lourdea and the Journal
de la Grotte, provide information regarding the reputed
miracles and other incidents occurring during the pilgrimage
to the shrine. A bibliography of earlier books on Lourdes will
be found in L. Clugnet, Uibliographie du culte local de la
Vierge Marie (France, Province d'Auch), pt. iii^ Paris, 1908.

Herbert Thurston.
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(Psychological and Ethical).— i. The terested love, and, as they feel it, tend to pass into
Love, as a complex psychical harmony with one another.
love.
experience, may be classed as a sentiment or
passion is not only organized emotion it is
'passion,' the term 'passion' being here under- also organized desire.
For our emotions have their
stood not as an explosive emotional outburst, but instinctive impulses, and these, when checked,
as a deep and steadfast enthusiasm.
Whether we tend to rise into conscious desires, into conative
prefer to call love a sentiment or a passion will tendencies often urging in conflicting directions.
depend on the point of view from whicli we regard Now it is of the very nature of a steadfast passion
'Sentiment' and 'passion' stand, alilce for such as love to allow these desires and emotions
it.
stable and complex organizations of the emotional place only as forms and expressions of itself hence
life, but, whereas the term 'sentiment' implies a
we find operative within the system a constant
higher intellectual development and greater refine- transforming influence. The emotions lose their
ment and subtlety of emotional feeling, the charac- primitive explosiveness and violence, for these disteristic feature of a passion as distinct from a sentiintegrating tendencies are incompatible with the
ment is its forcefulness.
passion is an emotional centralizing, integrating work of the passion itself.
complex of a predominantly forceful kind.
As the spirit of tliis dominant passion circulates
passion has been defined by A. F. Shand as through all its members, exclusivenesses fall away,
'an organized system of emotions and desires.'' suspicion turns to interest, fear to respect, anger
When, as in the life of the lower animals, emotional into the championship of just causes. The very
impulses are independently active, they may still form of the passion changes its character as the
exercise some mutual restraint
a dog summoned passion assumes mastery over the life. At first a
from the pursuit of a cat by his master's whistle concentrated persistency, as though set on an id^e
no longer feels the pure joy of the chase, for the fixe, it relaxes and diti'erentiates itself as the
fear of his master's displeasure tends to neutralize various emotions and desires become adjusted to
the joy. But such restraint is external and con- its needs and demands, and become vehicles for its
tingent it does not suggest self-restraint. Where, expression. The power of mere persistency passes
however, the various emotions of the soul have into that of organized effectiveness. It is then a
found an object on which they can concentrate stable power, with its roots deep sunk in the vital
their desire or their aversion, or have become affections and impulses ; it has acquired the genuine
devoted to an idea about which they cluster and stability which comes from organization and selfdevelop, a system of self-restraint grows up within control.
the emotions.
As an organizing agency a passion will be
In every passion there is a system of self-control regulating
functional at eacli point of its system, expressing
more or less efficiently the intensity and behaviour of its
itself as circumstance requires, now through this
emotions.'
emotion or desire, now through that.
mother loves her child. She may tend to be
In the love of an object, there is pleasure in presence and
jealous if an aunt or a nurse wins too much the desire in absence hope or despondency in anticipation
fear
But, if her love for the child is in the expectation of its loss, injury, or destruction surprise or
child's affection.
genuine, she is grateful for the kindness shown to astonishment in its unexpected changes anger when the course
of our interest is opposed or frustrated
elation when we
the child, and the jealousy is inwardly controlled. triumph
over obstacles satisfaction or disappointment in attainOr she may yearn to shield him from every danger, ing our desire regret in the loss, injury, or destruction of the
but will surrender him despite her fears to the object joy in its restoration or improvement, and admiration
inevitable perils of hardy growth.
Here emotions for its superior quality or excellence.' 1
From the foregoing it will be clear that, when
of solicitude, fear, and seMess surrender, like those
of jealousy and gratitude on the former supposi- we speak of the passion of love, we have in mind
something
very diflerent from any mere passionate
tion, all feel the dominance of the steady, disinemotion.
have in mind a system of organized
1 See art.
M. Ribot's Theory

psychology of

—
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emotions and desires which, by very reason of its
systematic character and the principle which
regulative, inclusive, and
with a profound rationality.
For the normal development of love the fundamental condition is that there shall be joy in the
object.' If there is this, the rest will follow ; if
there is not this, love is doomed from the outset.
The emotion of joy is characteristically sponunifies
instinct

it,

is

stable,

taneous, expansive, vital.
bears witness to this.

Its

very

expression

In joy the features dilate, the eye-brows are arched, the
countenance opens out, the voice is louder and fuller, the
gesture more ample and vivacious. The heart and lungs dilate,
and the brain works more easily and more rapidly. There is
increase of mental animation and of sympathetic feeling and
goodwill in all that is said and done. In a word the expression
of joy is the expression of Uberty and therefore of liberality.'s
'

It may also become the fundamental expression
And the condition for this is that this
expansive emotion, whose primitive bias is to go
out of itself, shall fasten round some object and
give it an intrinsic value, a value for its own sake.
To have a joy in anything for its own sake is the
primary essential for the development of love.
Indeed it is this valuation of the object for its own
sake, so essential to joy as to love, that is the
mark distinguishing joy from pleasure. I am
pleased with an object when it gratifies some

of love.

interest of

mine or some

instinctive impulse.

It

gives me pleasure because it fulfils my need. It is
a pleasure in relation to my sensibility or to my
activity. And we speak correctly of the pleasures
of sense and of movement.
But joy is not selfcentred like pleasure. No doubt there is pleasure
in it, for all our emotions are toned by pleasure or
pain, but such pleasure is but the pleasure of the
joy.
There is also a self-enlargement in joy, but
this is not of its essence.
The joy itself attaches
not to the subject but to the object, and to have
joy in an object is to value it for its own sake.
Joy is thus an active disinterestedness, and its
instinctive impulse is not only to maintain its
object, but to surrender itself to it and rest freely
in it as in something of intrinsic value and promise.
To have joy in an object is to respect its individuality.
This is implied in the very idea of
delighting in it for its own sake. To have joy in
what is real is to subordinate individual opinion
wholeheartedly to the truth of the matter to have
joy in what is beautiful is to trust to the inspiration of beauty and not to the contrivance of artifice.
The interests of the object dictate at each step the
line of advance.
And yet, essential as joy is to the development
of love, it is not the whole of love, for love includes
not only joy, but sorrow, and it includes these as
co-operative and interpenetrative emotions. The
joy of presence is followed by the sorrow of absence,
and this sorrow at absence, possessing the imagination, has a selective and idealizing influence.
remember and dwell on those aspects of the object
that tend to endear it and make it appear still
more worthy of our joy and devotion, so that,
when the object is restored, our joy in it is deepened
and strengthened by these new insights won through
sorrow.
Thus sorrow and joy co-operate in the
strengthening of the passion of love. But of the
;

We

two emotions joy is dominant, sorrow 'recessive.'
For sorrow is ever a search for a lost joy, whereas
is not a search for a lost sorrow.
Moreover,
were it not for the joy in retrospect and prospect
which is operative in and through sorrow, sorrow
would have a contracting and depressing influence

joy

over life.
Love, then, is more than its dominant emotion,
joy
more than any mere synthesis of joy and
;

1

2

Of. A. F. Shand, trp. cit. p. 496 f.
A. Fouillie, La Psychologie des idies-forees, Paris, 1893,

i.

sorrow and their respective impulses.
inclusive passion and, in this
master-passion.

It is

the

supreme sense, the

—

Love and belief. Belief, following W. James's
famo'js definition, is the sense of reality or, if we
wish to distinguish belief from faith, the intellectual from the intuitional aspects of spiritual sensibility, we might say that faith is the sense of
reality, belief the sense of truth.
Peirce, in his
Illustrations of the Logic of Science
(Popular
Science Monthly, xii. [1877], 289 f.), defines belief
somewhat difi'erently, but with similar purport, as
the goal of thought and the starting-point of
action.
It is essentially the self-confidence that
comes from having reached beyond doubt, and in
its place built up settled habits or rules of action,
the assurance that one is ready to meet the contingencies of life in any direction. At root this
view identifies belief with the sense of power,
power being here conceived as the reality with
which our life is invested when doubt passes over
into belief. To have a sense of power is to believe
in one's self, to be ready to set one's own personal
mark on whatever one touches ; in a word, to hold,
in James's phrase, that the fans et origo of all
;

'

'

reality
love,

is

ourselves.

we turn from belief so understood to
and ask what the passion of love has to tell

Now,

if

us about reality, we find that for love the supremely
real thing is not itself, but its object.
Clearly, if
belief and love are to meet harmoniously, the sense
of the reality and significance of self so essential
to the belief that means power must be identical
with that sense of the reality and supreme worth
of its object which is so essential to love.
Our joy
in the object must be one with our belief in
ourselves.
This requirement leaves us with the question
What must the nature of that object be which we
can intimately identify with our own selves ? It
must be at least personal, or we could not identify
ourselves with it. Moreover, the view that we
take of the nature of our own personality must be
of such a kind that we can conceive it as identified with this personal object without being lost or
absorbed in it. If the self is lost in its object, the
sense of power, the belief, will also go, and there
will be no reconciliation of belief and love.
Thus,
if belief is to be love's belief, if faith is to be love's
faith, the object of love must be such that communion with it heightens our sense of personality
and makes us more truly ourselves than we were
before.
But, it may be objected, when I really love anything, is it not one of the most satisfying features
of this experience that I get away from myself?
How can I surrender myself to the call of the great
starry spaces of ether or of spirit and yet continue
to be impressed with the importance of
own
individuality ?
The question goes to the root of all ethical
inquiry.
It compels us to recognize that there is
something which we currently call our individuality, which is yet too weak to subsist in the
presence of what is really sublime in the universe
and in history. This individuality, which grapples
itself to a finite body and shrinks from all the
great things, from the infinite, from sacrifice and
from death, how is it possible to conceive any

my

organized sentiment or passion fulfilling itself
within the limits of such being as this ? Sooner or
later it must strike its roots home into deeper
personal ground. Only a self which has these roots
of the infinite about its heart can ever ask the
question out of which the true science of self
emerges. Only in this infinite self can the will to
love and the will to power prove no longer tendencies that are mutually destructive.
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— We

have spoken of love
2. The ethics of love.
have spoken of it
as a sentiment or passion.
might fjo one step further
also as a power.
back and speak of it as an instinctive power or an
instinct, as a deep-rooted conative tendency shaped
and determined in connexion with the supreme end
of the preservation of life, i.e. of natural or spiritual existence whether in the individual or in the

We

We

There is indeed good ground for claiming
race.
love as an instinct, provided we do not forget the
fundamentally conative character of all instinctive
behaviour, or insist that instinct shall from the
outset have at its disposal some mechanism through
which it operates. There is no such mechanism in
the passion for the ideal, and yet this passion has
the originality and fundamental force of an
instinct.
But this is not the place to attempt a
systematic vindication of the independence of the
spiritual life.
It will be enough it we assume as
the fundamental postulate of ethical science that
the life animated by the ideals of truth, beauty,
and right is not a mere derivative from the natural
life of the body, but, as a tpwiv ovk ^77eiov dXV
oipdvwv, in Plato's memorable phrase ' a heavenly
and not an earthly plant -has independent instincts of its own, instincts of spiritual self-preservation, instinctive passions for the ideal and the

—

—

heroic, and that the instinctive passion
lence is love.

par

excel-

—

Virtue is love.
When love is conceived in this
ultimate way as the creative power of a new life,
it is legitimate to look upon it as the supreme
virtue.
By virtue we understand the special
power (divafiis) and special excellence (d/jfr^) which
enable us to live the best life. Now the question
'
What is virtue ? received in the ancient world a
great variety of answers but of these, three stand
out as of conspicuous interest and importance.
Taken together they show a progressive deepening
of the conception of virtue, so that the last of the
three answers, properly interpreted, is not only the
maturest, but also the most inclusive answer of the
three.
Of these three solutions (1) Virtue is
knowledge (Socrates), (2) Virtue is the habit of
right willing (Aristotle), (3) Virtue is love (the
solution of Christian ethics) the second supersedes and includes the first, and the third supersedes and includes the second. With Aristotle
virtue is primarily a matter of habit and not of
mere rational insight ; none the less the habit of
right choosing, in which virtue essentially consists,
is guided by the practical reason ; for to choose
rightly is in all things to choose the mean, and
the practical reason alone can show where the
mean lies. Thus with Aristotle we reach a more
inclusive conception of virtue than that given by
Socrates.
The Aristotelian conception is a substitute for the Socratic only in the sense that it
is a deepening or transcending of it.
The Socratic
reason is taken up into the Aristotelian will
and made to function in its service. Similarly the
definition Virtue is love does not supersede the
Aristotelian definition. It simply deepens, and by
so doing develops and reorganizes it. To do justice
to the value of nabit we must look deeper than the
Moral habits grow from their instinctive
Labit.
foundations, not automatically, but through the
enthusiasm which we put into the task of their
formation. Hence, when we say ' Virtue is love,'
we are far indeed from denying that it involves
habits of right willing.
simply emphasize the
motive power which is at the root of the formation
of all habits of right willing.
If enthusiasm for
what is good fails to express itself in decisions and
habits, it is no virtue
it is no more than the
capacity for virtue.
But it is especially in relation to the varied
'

;

—

—

'

'

'

'

'

We

;

1

Tinueus, 90 A.
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emotions and impulses, to 'whatever stirs this
mortal frame,' that love stands out as the great
transforming and inclusive agencjf, and therefore
as the ultimate virtue of the spiritual life, of the
life which aims at a universal or common good.
Working tlirough the emotion of anger, it is the
root of moral indignation and of justice ' through
;

that of fear, it makes the object loved the object
whose hurt is feared. It regenerates the selfregarding sentiments, transferring their afiection
from the atomic, private ego to tlie personal and
inclusive self ; the competition of others, directed
as it is against the merely individual self, is no
longer felt as an injustice to one's true personality
and therefore excites neither envy nor ill-will.
'

There

is

no remedy but

superiorities of others.'

love,' writes

Goethe,

*

against great

'^

Nor can the inclusiveness of true love tolerate
the exclusive passion of jealousy. Moreover, with
the complete passing of exclusiveness not only
jealousy, but pride also, is transfigured, for love is
not truly inclusive until it shows itself as ready to
be grateful as it is to be generous, as ready to receive as to give.
Love again is inseparable from
reverence, and as such is the great security of true
personal dignity. The negative element is never
absent from love's sense of its own freedom. Inclusiveness does not mean loss of distinction
between self and not-self. Intimacy with a friend
through love means increased respect for his or her
personality.
There is thus in all love an element
of reverence which guarantees that as intimacy
grows so also does the value set upon personality.
Again, we reverence the object of our love because
we have a joy in it for its own sake, as an end in
itself, and this joy is rooted in our sense of its
reality, and most intimately associated also with
the sense of our own reality. Belief or faith, an
emotional belief in the intrinsic value of its object,
is therefore essential to love, for faith is just this
sense of personal reality.' Once again and this
is a central point
love is the source and also the
very substance of moral volition. For by will
mean
the
whole
we
personality as active in deliberation, decision, and resolute conduct.
And, when
the whole personality is volitionally active in this
broader sense of the term, and this activity is
motived by the idea of a common good, then we
seem justified in affirming that the power which
vitalizes such activity, and the moral excellence
which characterizes it in a word, its virtue is
love.
Finally, love is essential to knowledge, so
that, if virtue is knowledge, it is for that very
reason, and still more fundamentally, love. Love,
at the root of our thinking, inspires the tendency
to abandon ourselves to our object and identify
ourselves with it. This has the ettect of facilitating concentration and whole-hearted interest the
power of cleaving to a problem through thick and
thin comes with the devotion of love.
The best
reason is love's reason, the reason born of sympa-

—

—

'

—

—

;

thetic insight.
'

Sympathy

the reason

is

is the general principle of moral knowledge,' and
that it furnishes the most reliable and eflicacious
*

intellectual standpoint.' *
ality of intelligence and

'

Quickened sympathy means

liber-

enlightened understanding.' 6
Or,
again, * genuine moral knowledge involves the affection and the
resolute will as well as the intelligence.
We cannot know the
varied elements of value in the lives of others and in the possi^ Cf.
p. 73.
2

W.

W. McDougall, An Introduction

Quoted by Hegel
Wallace's

tr.,

The Logic of

in

to Social

Psychology,

Encyclopmdia

the

;

see

Oxford, 1892, p. 266.

W. James, Principles of Psychology London,
also J. R. Seeley, Ecce Homo, do. 1865, ch. vi.
Dewey and J. H. Tufts, Ethics, London, 1909, p.

8 Cf.

,

1891, ch.

xxi. ;
• J.
335 ; cf.
also G. Stanley Hall, Adolescence, ii. 136
Even knowledge at
Interest is intellectual love, and one
its best is a form of love.
of the best tests of education is the number, intensity, and distribution of interests. .
Even philosophy is not the posses.
sion, but the love and wooing of wisdom.'
5 Dewey-Tufts, p. 389.
:

.

'
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our own, save aa oar affections are strong. Every
of love, every encroachment of egoism, means just

blindness to the good.'^

So Plato, as we see in the Repuhlic, connects the
philosophical element in human nature very intimately with that which makes him fond of what
he understands, and again makes him want to
the
understand what he is attracted to,' for
understanding and the attraction go together. ^
Indeed the very word philosophy implies this.
But there is still one question to be faced if the
inclusiveness of love as a virtue is not to be misconceived. There is such a thing as love's hate,
for the lover of good is the hater of evil.^ Hence,
so long as evil actually exists, love must exclude it
with all the force of its being. Now, in order that
evil may actually exist, it must graft itself on to
the good. For evil is a source of disintegration,
'

'

'

'

'

and nothing can be wholly evil without being
wholly disintegrated. Plato points out, in the
first book of the Republic, that it is only in virtue
of there being honour among thieves that the gang
can subsist at all. Evil, in fact, can subsist in
actuality only in virtue of the good which it
possesses and enslaves.
Hence, if love, through
successive redemptions of all the elements of good
contained in things evil, becomes inclusive of all
good, evil as an actuality must cease to be. We
cannot, indeed, think of it as annihilated, but we
can conceive it as depressed to an infra-actual level
of reality.
At best it could survive as a real possibility of evil, real, that

As an

actuality

it

is,

in relation to the will.

would have vanished from the

Then, and not till then, ^vill love be inclusive of evil as of all else. For, though love
world.

cannot include actual evil, it must include at all
times the possibility of evil, seeing that the possibility of evil is implied in the possibility of good,
and all moral choice is ultimately a choice between
Hence, when evil
possible evil and possible good.
shall have been reduced to the status of a real
possibility, it ^vill cease to lie outside love.
will then be all-inclusive.

Love
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;
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(Primitive).
The passion or emotion of
as difficult to define as life itself, and probably for the same reasons. The following statements are useful

love

is

Simple et primitif comme toutes lea forces colossales, I'amour
parait pourtant form6 des 616ments de toutes les passions
humaines.'^ Again, in its 'fully developed form the passion
which unites the sexes is perhaps the most compound of all
human feelings. Mr. Spencer thus sums up the masterly
*

1

Dewey-Tufts,

2

R. L. Nettleship, Lectures on the Republic of Plato, London,

1897, p. 167

f.

moral evil, or sin, not suffering, sorrow, or pain.
Mantejjazza, Physiologic du plaisir, Paris, 1886, p. 243.

3 i.«.

* P.

p. 423.

—

*' Round the physical feeling formit :
ing the nucleus of the whole, are gathered the feelings produced
by personal beauty, that constituting simple attachment, those
of reverence, of love, of approbation, of self-esteem, of property,
These, all greatly exalted,
of love of freedom, of sympathy.
and severally tending to reflect their excitements on one
another, unite to form the mental state we call love."'i
Mantegazza, speaking of it as a colossal force, and

analysis he has given of

Spencer, in his reference to exaltation, rightly

emphasize the most remarkable characteristic of
sexual love. This is the temporary raising of the
individual to a higher power, the intensifying of

A woman of the people said
Nietzsche
not in love, I am nothing.
has eloquently described this result
all his capacities.
'

When I am

'One seems to oneself transfigured, stronger, richer, more
complete one is more complete. ... It is not merely that it
changes the feeling of values the lover is worth more.' 2
;

;

he was
For Plato love was a divine madness
thinking of its automatism, its sweeping away of
reason and even consciousness. It was perhaps
this aspect that led Schopenhauer and others to
condemn it as an illusion. But 'love is only a
delusion in so far as the whole of life is a delusion,
and if we accept the fact of life, it is unphilo'

'

;

sophical to refuse to accept the fact of love. ' Ellis
defines love in the sexual sense as a synthesis
of sexual emotion (in the primitive and uncoloured
sense) and friendship.' * It is a minimum definition.
There is no doubt that the various forms of love
sexual, parental, fraternal, filial, and social are
kindred emotions. Their relative intensity decreases from the sexual to the social, but, as this
decreases, extension increases, and more and more
persons may be embraced. It is unnecessary to
'

'

'

—

do more than mention the sociological truth that
in all its forms love plays a part in society only
less important than tliat of the instinct to live.
It brings together the primal elements of the
family, it keeps the family together, and it unites
in a certain fellow-feeling all members of a race or
nation.

—

I.
Sexual love. Especially in its sexual
grade, love has certainly during the progress of
civilization become not only more refined and complex but more intense." This is shown by a comparison with modern savages. Not only is the
impulse weak, but the physical development is
inferior, and consequently the difficulty of obtainsocial result of
ing sexual erethism is great.'
this last condition is the orgy, a method of periodic
Jealousy is freartificial excitement (see below).
quently absent, among the Central Australians to
a remarkable degree.
Amongst the Australian natives with whom we have come

A

'

in contact, the feeling of sexual jealousy is not developed to
anything like the extent to which it would appear to be in

many other savage tribes. '7
Jealousy, however, seems to have little or no
connexion with sympathetic love, but to be entirely
concerned with animal instinct and the sense of
property, and many savages show jealousy to as
remarkable a degree as the Central Australians
show its absence.
The question remains, and it is important for the
study of the origin of the family, whether primitive
love was merely organic desire. A priori it is
conceivable that the family could have been established, monogamy made the type of marriage, and
1 E. Westermarck, MI ii. 192, quoting Spencer, Principles of
Psychology, i. 488.
2 F. Nietzsche, Der Wille zur Macht, Leipzig, 1911. iii. 235.
The neuro-muscular effects in man are curiously paralleled in
animals not only by intensified activity, but by morphological
it produces new weapons, pigments, colours
developments
new rhythms, a new seductive music' (Havelock
and forms,
Ellis, Sea; in Relation to Society [Studies in the Psychology of
Sex, 6 vols., Philadelphia, 1897-1910, vol. vi.), p. 179).
;

.

.

'

.

< lb. p. 133.
3 Ellis, p. 139.
(Studies
5 Ellis, Analysis of the Sexual Impulse in
the Psychology of Sex, vol. iii.), p. 220 f. ; Westermarck, Eistcrrg
Marriage^, Loudon, 1901, p. 646.
of
6 Ellis, Sexual Impulse, pp. 211, 209.
7 Spencer-Oillen», p. 99 1.
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more or

less

permanent unions

(Primitive)

fixed in social habit,

operation of animal instincts.
Similar results of the same causes are sufficient in
the case of the animal world to preserve the race
and render it efficient.
The accounts available vary from pessimistic
denial of anything but reproductive impulse to fulsome predication of refined and romantic emotion.
The contrast illustrates the difficulty of penetrating
to the psychical processes or even the social feelings
of the lower races.
The Australian bride is generally dragged from
home to the man to whom she is allotted. But
love may come after marriage from kind treatment.' It is pointed out that 'love' must be
assumed in Australian marriages by elopement,
which was a recognized form of marriage.^

merely

'

by

the

'

The Papuan language possesses no word for
The Hos have no word for it; but 'they
feel it all the same.'''
The Paharias are said to
'love.''

form 'romantic' attachments.''
An
love

but

observer remarks even of the Arabs that the passion of
indeed, much talked of by the inhabitants of towns
doubt whether anything is meant by them more than the

grossest animal desire.'

This statement is probably too sweeping, as also
is the statement that the Bible contains no reference
to romantic love.' Love-songs are rare among the
lower races,* probably a mere result of the imperfect
development of literature. But Polynesian peoples
are adept at love-poetry,° which may be regarded
as proving some degree of an emotional refinement,
or rather irradiation, of the passion of love. At
the other extreme, physical contact, it has been
remarked that kissing and caressing are rare
among savages, except towards young children.'"
Yet amon?; tlie Eskimo 'youngs couples are frequently seen
rubbing: noses, their favourite mark of affection, with an air of
tenderness.'

Suicide,

11

which

races, is often

among

the lower

prompted by unrequited

passion.'^

is fairly

But there are many

frequent

trivial

reasons for suicide

which indicate merely a rudimentary development
of character, and special conditions of social structure must also be considered. It may be regarded
as a general rule that love, of any degree or character, is not an essential basis of marriage. Among
the majority of early tribes marriage is a matter
of arrangement ; spouses are allotted by the relatives, often in infancy.
In many cases such
betrothed couples are prohibited from all association until marriage takes place. That love, however, may be a basis of permanent marriage is
another matter. It is probably as essential as the
needs of the offspring. Marriage by arrangement
and ' the marriage of convenience were often contracted among the Greeks and Romans. They
were frequent in mediaeval Europe, and occur in
modern civilization. But it is certain that social
developments during the last century have involved
a general adoption of the principle that marriage
should be based on previous mutual attachment.
In the majority of early societies the two sexes
are strictly separated, at least after puberty.
Such a condition precludes much sympathy be'

'

'

tween youths and maidens when marriage

is to

be

1 B. Brough Smyth, Aborigines of Victoria, London, 1S7S, i.
p. xxiv.
2 B. Malinowski, The Family among the Australian Abo^'igines, London, 1913, p. 83.
S C. W. Abel, Savage Life in
Guinea, London, 1902, p. 42.
4 E. T. Dalton, Descriptive Ethnology of Bengal, Calcutta,
1872, p. 206.
•> Westermarck, Bum. Marr.^,
5 lb. p. 273.
p. 360.
7 The statement is that of H. T. Finck, Romantic Love and
Personal Beauty, London, 1SS7, p. 110.
8 Westermarck, Rum. Marr.'i, p. 357 ; Ellis, Sexual Impulse,
p. 212.
9 G. Turner, Samoa, London, 1884, p. 98 ; see also
vii.
740^.
10 Ellis, loc. cit., quoting authorities.
G. F. Lyon, Voyage of Discovery, London, 1824, p. 363.
Westermarck, Hum. Uarr.\ pp. 358, 602.
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"

undertaken. This segregation sometimes extends
to married life in other words, there is a develop;

ment

of sex-clannishness, due either to natural
inclination or to a certain subjection of women.
Hence it is not surprising that among peoples like
those of Eastern Africa it is regarded as disgraceful in a wife to show affection for her husband.'
Among most rude peoples the man treats the
woman with more or less roughness. This is to
some extent the case in barbarism and among the
lower classes of civilized society.' The ancient

Greeks, Chinese, Hindus, and Muslims represent
that stage of culture in which woman is a slave,
a prisoner, or both. Notions of female inferiority
combine with a sense of property and of proprietary jealousy, and polygamy in some cases is
a contributory factor.
The conditions indicated above show that love
in primitive society had little chance of development except in and after marriage.
Love comes
after marriage is a proverb used by Plutarch and
by the Eskimo savage it is common all over the
world. What is termed ' romantic love is rare,
even in the highest societies, when the married
state has been established for some time. Conjugal
'

'

'

'

'

is,

I
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;

'

is more affection than passion, and affection
depends on intellectual and moral sympathy ; community of interests, habitual association, and
mutual care of children contribute to the complete
character of the emotion. These factors also are
sufficient to produce permanence in marriage and
to bind the family together.
It is therefore im-

love

necessary to call in the aid of teleology in general,
or natural selection in particular, to explain the
origin of the famUy.
Nor is it possible to argue
that 'love has played little or no part in the
institution of the family'* (see below, § i).
The
cannibal Niam-niam are said by a good observer
to show an affection for their wives which is ' unparalleled,'* and similar statements have been
made of many savage peoples.'
It is a justifiable conclusion that conjugal love
was real, though elementary.
Combined with
occasional rough treatment, it was still genuine
affection, based on sympathy as well as on the
sexual impulse.' Similarly, of primitive love in
general it may be concluded that it possessed the
same elements, in a less developed state and capacity, as modern love in its best manifestations.
need not accept either the frequent denials of
any form of love or the attribution of chivalrous'

We

'

love to

Bushmen and Congo

savages.' Lastly, in
estimating the evidence of observers, it must be
remembered that their diagnoses of love are not
based on one invariable scientific definition of the

emotion.

—

I. Development of conjugal love.
The extension
of the elementary sexual impulse into conjugal
affection with its complex associations should be
regarded as, sociologically, the most important
feature in the natural history of love.
This
emotion seems to have developed sufficiently in
primitive society to assist in breaking down collective methods of mating, which apparently (as in
Central Australia) were often liable to be induced
by the hard conditions of savage life. The hypothesis is frequently put forward that the family
and social organization are essentially antagonistic.
But the pacific way in which they work together
in existing races, both civilized and barbarous, and
1 W, Munzinger, Ostafrikanische Studien, Schaffhausen, 1864,
p. 325.
2 J. Dawson,

Australian Aborigines, Melbourne, 18S1, p. 37

Malinowski, p. 83

;

Ml

i.

657.

Todd, The Primitive Family, New York, 1913, p. 19.
* G. Sohweinfurth, The Heart of Africa, London, 1873, i. 510.
5 Westermarck, Bum. Marr.^, p. 502.
6 See F. Bonney, in JAI xiii. [1883] 130
Malinowski, p. 83.
7 As cited by Westermarck, Hum. Marr.^, p. 368.
See on the
whole subject MI i. 632.
3
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(Primitive)
of Hungary do not think they are loved by their
until they have received the first box on the ear
the Italian Camorrists a wife who is not beaten by her
husband regards him as a fool.' 1 *In courtship, animal and
human alike, the male plays the more active, the female the
more passive part. During the season of love the males even
of the most timid animal species engage in desperate combats
with each other for the possession of the females, and there can
be no doubt that our primeval human ancestors had, in the

also the fact that crude types of social organization

some parts

have been broken up by the family, strongly oppose

among

this partial view.
It is right to notice that a time came when the
conditions of life became favourable to an expansion of the early family, when the chief obstacle to
'

—

—

a gregarious life scarcity of food was overcome.
But before that there was a different type of gregariousness, which, so far as it went, did possess
elements antagonistic to conjugal affection, at least.
It is probable that increased security of subsistence
assisted the growth of this emotion and strengthened
thereby the family bonds. Westerraarck has argued
where the generative power is restricted to a certain season
'

'

—a peculiarity which primitive man seems to have shared with
cannot be the sexual instinct that causes
other mammals —
it

the prolonged union of the sexes, nor can I conceive any other
Considering
egoistic motive that could account for this habit.
that the union lasts till after the birth of the offspring and that
it is accompanied with parental care, I conclude that it is for
the benefit of the young that male and female continue to live
together. The tie which joins them seems, therefore, like
parental affection, to be an instinct developed through natural
selection.
The tendency to feel some attachment to a being
which has been the cause of pleasure ... is undoubtedly at
the bottom of this instinct. Such a feeling may originally have
induced the sexes to remain united and the male to protect the
female even after the sexual desire was gratified ; and if procuring great advantage to the species in the struggle for existence,
conjugal attachment would naturally have developed into a
specific characteristic'

an important statement and calls for
In the first place, the assumption
that even the earliest palseolithic men were capable
only of periodic impulse is insecurely based. That
a more or less regular capacity did ultimately
develop from a periodic is a different matter.
Secondly, even admitting the above-mentioned
view, no account is taken of the phenomena of
habit.
Habit is the essential factor to-day, and
must always have been, in the development of
conjugal affection from the primary incidence of
This

is

consideration.

the sexual emotion.

And

by many associations, one

here habit

which

is

reinforced

the care of
children.
Another, itself a strong emotion, is the
proprietary feeling, strengthened by habit. Even
the rudest savage woman feels a right of property
Again,
in her man,' however badly he treats her.
the invocation of 'natural selection' is, when
analyzed, merely rhetorical. Westermarck admits
that the sexual impulse is ' at the bottom of conjugal affection and prolonged union, but he here
Ignores improved environment. Neither of these
factors can, except by a metaphor, be identified
with the agents or machinery of natural selection.'
The face is that improvement of conditions and
development of nerve and intelligence have been
accompanied by an increase both in emotions and
in their control ; the emotion of love in all its
To apply the
grades has been no exception.
doctrine of the survival of the fittest to such a
development within the species is a misapplication
of Darwinism, or, rather, an unnecessary extension
of the doctrine.
2. Development of sexual love.
In order to
estimate aright not only the course of development,
but the character, of modern love in its typical
form, it is necessary to note some further elements
in particular, complementary elements in the
of

is

'

'

'

—

—

—

love of

man and woman.

Male

love

is

active

and

is passive and subservient.
* In men it is possible to trace a tendency to inflict pain, or the
simulacrum of pain, on the women they love ; it is still easier to
trace in woman a delight in experiencing physical pain when
inflicted by a lover, and an eagerness to accept subjection to his
will.
Such a tendency is certainly normal.'^

dominant

;

female love

Hence various aspects of married
ship

life

and

of court-

:

Among

the Slavs of the lower class the wives feel hurt if
they are not beaten by their husbands ; the peasant women in
'

1

Ml

2 lb.

i.

ii.

3 Ellis,

113.
191, citing also

Bum,

Sexual Impulse,

p. 74.

Marr.^t ch.

ii.

husbands

same way,

to fight for their wives

;

even now this kind of court-

Moreover, the
is far from being unknown among savages.
male pursues and tries to capture the female, and she, after
some resistance, finally surrenders herself to him. The sexual
impulse of the male is thus connected with a desire to win the
female, and the sexual impulse of the female with a desire to be
pursued and won by the male. In the female sex there is consequently an instinctive appreciation of manly strength and
ship

courage.'

A connected resultof male superiority instrength,
the element of protection
on the side of the female.
The pugnacity observed in the males, both of
animals and of wild men, is one aspect of the
general increase of capacity effected by passion.
The intimate psychology of love reveals not only
an impulse for union, but an association in the
male psychosis with an impulse for destruction,
Love often uses the
and even for devouring.
The natural modesty and
language of eating.
coyness of the female play an important part both
in stimulating the love of the male and in reLa pudeur,' says Guyau, a civilis6
fining it.
I'amour.' ' Connected with these differences is the
relative slowness of the growth of love in woman ;
In men its growth
it proceeds by long circuiting.
is relatively rapid, and its duration generally less.
Love, again, is only an episode in a man's life,
whereas for a woman it is the whole of her life.' "
Biologically, courtship is a stimulus of love, a
means of producing tumescence. Owing to the
differences of secondary characters noted above,
the love of the male is expressed chiefly in acts of
It
courtship, that of the female in receiving them.
the preservation of love in a permanent union is
analyzed, it will be found that it depends on a
more or less continuous process of courtship.
remarkable development of sexual love was
made by the early Christians. This was the practice of close but chaste unions between the virgins
activity, and
in male love,

courage

and

is

of trust

'

'

'

A

and young men

(see art.

Chastity).

The

poetic

or romantic exploitation of love to which the
custom led (as is shown by the literature) was perhaps the only sociological result. It is possible
that this became a tradition and thus influenced
the mediseval valuation and practice of chivalrous
'For a mediaeval knight the chief object
love.
of life was love.' It became a formal cult, and
theoretically was defined as the chaste union of
two hearts by virtue wrought.''' Dante's love for
Beatrice is the highest type of the practice. Its
essential condition was that the passion should be
hopeless and should not be consummated in
marriage. But, as with a similar ideal of love in
ancient Greece, so in this case, the reality was
generally immoral. The lady as a rule was the
wife of another, and adultery was frequent.
In European civilization to-day the factor of
intellectual and moral sympathy in love has become more pronounced with the greater freedom
Sympathy
and higher education of women.
strengthens affection, and affection strengthens
friendship
in
sympathy.
The element of equal
love has been greatly increased, and thus, curiwhich
has
taken
the
levelling
ously, in spite of
place to some extent in class-distinctions, has made
love between members of different social spheres
'

more rare.
A 'gentleman'

to-day

*

seldom

falls

in love

with a peasant

2 MI i. 657.
Sexual Impulse, p. 66 f.
3 See Ellis, Evolution of Modesty [Studies in the Psychology
of Sex, vol. i.), p. 1 ; Stanley Hall, in AJPs ix. [1897J 31.
1

Ellis,

*

MI

ii.

440.

'/!>.

ii.

432

f.
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^

'

(Primitive)

to a cultivated

mind youth and beauty are by no meana the only attractionH
and civilisation has made female beauty more
of a woman
;

durable.'

Meanwhile, the importance in marriage of comphysical and psychical, is becoming
more and more recognized by the law.
The
(a) RcstrirMons on love.
3. Social habits.
majority of primitive peoples impose restrictions
on the physical gratilication of love except in the
marriage relation. This tendency thus harmonizes
with the biological law that mating is the final
cause of love. But an errant tendency is inevitable, and many peoples have permitted it, with a
proviso.
Thus, the Jakuts see nothing immoral
in free love, provided only that nobody suffers
patibility,

—

'

material loss by

many

In

it.'*

of these cases the

temporary possession of a lover is regarded as a
test of complete womanhood, and in most of them
the practice actually serves as a kind of trial-

The

marriage.

case

is

very different in civiliza-
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harvest are among
is a fact that spring and
savages, barbarian.s, and modern peasants regular
seasons both for general festivity and for special
development of the sexual feelings. The reason
may be partly biological, partly climatic, and
partly connected with the food-supply. The probable conclusion is that, the conditions being
favourable for any sort of expansion and perhaps
specially so for amorous expression an increase in
the sexual impulse during these periods is established for modern peoples
the opportunity ia
taken by societies, \\'hich express themselves only
socially, to stimulate their normally feeble sexuality and to obtain organic relief.'
The principle of dramatization, which is at the
root of magical ceremony, may be noted in lovecharms, of which all folk-custom, from the
Australian to the European, has a store, and in a
large class of primitive marriage ceremonies, which
generally typify union. The latter are organized

—

—

love-charms.'-'

tion.

—

The law of parity. A social and a biological
tendency act as complementary factors, the one discouraging and the other encouraging love between

The connexion between love and religion is of
the same nature as the connexion between love
and art and life generally.

The one tendency is expressed
biological similars.
in the remarkable rules of exogamy ; * the other,
which may or may not be connected, is the tendency for those persons to be mutually attracted
who are of the same grade of pigmentation. It

charm

(6)

has long been a popular belief that fair persons are
attracted by dark, and vice versa ; even that short
persons are attracted by tall, and vice versa.
A. Bain speaks of the charm of disparity.'
'

clearly and repeatedly the charm of
in love with and marry those who re-

But da Vinci affirmed

'

parity

.

.

.

Men

tall

'

Very much
to the

what ia beat in religion, art, and life, owes its
progressively widening irradiation of sexual

of

feeling.'**

4. Homosexual love.— Sexual love between individuals of the same sex is a not infrequent
abnormality.
It probably occurs, at least sporadically, among every race of mankind,' * and in
post-Homeric Greece it became, so far as the male
sex was concerned, almost a national institution.'
Cases of congenital perversion are very rare ; habit
and environment have been largely overlooked by
'

'

The majority of barbarian and
have condemned the habit ; in
Europe
it seems to have been regarded
mediaeval
as connected with witchcraft and heresy.'
II. Non-sexual LOVE.—i. Parental love.—As

semble themselves.'

investigators.'

Modern

civilized peoples

investigations have established this con-

clusion.'

One of these began from 'the popular notion that married
people end by resembling each other.' The explanation was
that they began by so doing. On the other hand, persons are
not attracted to members of the opposite sex who are strikingly
With this feelunlike themselves in pigmentary characters.*
ing may perhaps be associated the feeling, certainly very widely
felt, that one would not like to marry a person of foreign, even
though closely allied, race.' 7 But the barriers between widely
different races are occasionally broken by love.
*

*

—

Seasonal love. Among primitive peoples
(c)
there is a constant practice of what may be termed
the periodic love-feast. Types of these are to be
found among the Central Australians and the
Dravidians of India. Certain festivals of mediaeval Europe have been classed in the same category,
prevalent deduction
with little foundation.*
from these periods of licence was that the morals
But a
of savages were degraded and licentious.
closer study of savages makes it certain that their
prolonged
debauch as a
existence is 'just as little a
prolonged idyll (as was the stUl earlier view, inmore
recent
deduction
Kousseau).'
stituted by
was that among the earliest men and the lowest
modern savages pairing took place only in spring
and at harvest.'" The festivals in question would
be 'survivals' of a primitive pairing - season.
Among mammal and other animals (though not
domestic), a periodic rut is general, though not
doubtful statement has been made
universal.
of 80 relatively a high type of people as the Cambodians that they exhibit a rut twice a year.'' It

A

'

'

'

A

A

1

Westermarck,

2

Ul

ii.

391.

s

lb.

ii.

423

;

Hum.

in the case of conjugal love, observation of primitive peoples is contradictory ; but it is certain that
maternal aflection is universal, and paternal affection, though less intense, and often defective, is
normal in the human race.^
According to Aristotle, parents love their children as being
portions of themselves.^ lUspinaa regards this love as a moditied love of self or property.io
A. Bain, however, derived
parental love from the intense pleasure in the embrace of the
young. '11 But, as Westermarck notes, 'if the satisfaction in
animal contact were at the bottom of the maternal feeling,
conjugal affection ought by far to sun^ass it in intensity ; and
yet, among the lower races at least, the case is exactly the reverse, conjugal affection being vastly inferior in degree to a
mother's love of her child.' He adds: 'It seems much more
likely that parents like to touch their children because they
love them, than that they love them because they touch them.' 12
According to Herbert Spencer, parental love is ' essentially
love of the weak or helpless.' 13 Westermarck observes that
* when
the young are horn in a state of utter helplessness
somebody must take care of them, or the species cannot survive, or, rather, such a species could never have come into
existence. The maternal instinct may thus be assumed to owe
its origin to the survival of the fittest, to the natural selection
of useful spontaneous variations.'!* But, as stated above, it
is unnecessary to regard these instincts as cases of natural
'

selection.
2. Filial love.

' Children's love of their parents is generally
the parents' love of their children. . . . No
individual is born with filial love.' But * under normal circumstances the infant from an early age displays some attachment
to its parents,' especially to the mother.
It is 'not affection
pure and simple, it is affection mingled with regard for the
physical and mental superiority of the parent.' 16

Marr.^, p. 362.
1

see also

—

much weaker than

W. Q. Sumner,
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Ellis,
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10 The hypothesis of Jlax Kulischer,
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The Orgy '), pp. 127 ff.,
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See A. E. Crawley, Mystic Rose, London, 1902, p. 318.
Stanley Hall, in AJPs ix. 31.

There is some evidence that love ia rare between persons
brought up together from childhood {MI ii. 375).
5 Ellis, Sexual Selection in Man {Studies in the Psychology 0/
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466.
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lb. p. 463.

7 lb. p. 489.
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Conversely, parental and, still more so, paternal
affection includes a regard for weakness and helpFilial love is proved to be normal in
lessness.
Erimitive races as with other forms of love, it is
oth less intense and less complex than in civiliza;

tion.

—

All peoples exhibit
3. Fraternal and social love.
'altruism of the fraternal type, binding together
children of the same parents, relatives more remotely allied, and, generally, members of the same
In primitive tribes social organizasocial unit.''
tion is the outcome of social needs, and a real
social affection and friendly sympathy are proved.
As before, Westermarck applies the doctrine of
With
natural selection to this development.^
progress in culture social affection becomes a
marked feature of religious and ethical practice
and theory. Noteworthy examples are the doctrine and duty of charity,^ in Christianity idealized by the Founder's love for all mankind and by
the theory of brotherly love, and the Oriental
systems, such as the ahiihsa of Hindu religions.
The philosophical literature which exploits the
Plato developed the
idea of love is enormous.
view that love is the creator of beauty, though
beauty must have an objective element. Greek,
Christian, and mediaeval thinkers developed the
connexion between love and faith, love of good
and love of God. The amor intellectualis Dei of
Spinoza is paralleled by many Oriental theories
Throughout, love in religion
of contemplation.
stands midway between the philosophical and the
human conceptions.
Deities embodying the
III.
Love - gods.
abstract notion of love are hardly developed until
the higher stages of barbarism are reached, but
some points may be noted in the previous evolution.
Animistic thought may produce, by a process of normal 'hallucination,' the belief that evil
spirits, at a later stage various neutral or good
The
spirits, behave as lovers of human beings.
peoples of the Dutch East Indies believe that evil
spirits take the shape of handsome men and love
their women.* Primitive psychology, by analogical reasoning, explains love as made of fire (the
Malay notion'), or the state of love as one of
The latter animistic view is connected
possession.
with any departure from the normal ; the new
character of the individual is regarded as due to
the entrance of a spirit. The West Africans attribute love to possession by the god Legba, or
Elegbra. Dreams of love are explained in the
same way as in mediceval Europe with its ideas of
the incubus and succuba.^ Such a deity might
develop, as others to be cited might have or actually have developed, into a deity 'of Love.' But,
as usual, a deity has an indirect connexion only
with this or that emotion.
Many peoples, like
the Finns,' have regarded love as a form of insanity
(a variety of possession).
It is doubtful whether
the description of this or that deity as patron of
love' has any more definite meaning than an indirect connexion, such as is usually the case with
'possession.' The Finns regarded the god of evil
as the patron of love.* The Yoruba 'patroness of
love,' Odudua, is 'worshipped' at erotic feasts.*

—

'

Her connexion with

love is probably indirect only.
frequent in the case of deities
of fertility.' The Scandinavian Freyja, goddess of
love and fruitfulness, seems to have been synthe-

Such a connexion

1

MI

2 lb.
^ J.

ii.
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en kroesharige rasaen tusschen

Papua, The Hague, 1886, pp. 262, 271, 340, 439
Crawley, Mystic Rose, p. 19S.
A. B. Ellis, The Ewe-speaking Peoples, London, 1890, p. 44,
The Yoruba-speaking Peoples, do. 1894, p. 67.
7 J. M. Crawford, Kalevala, New York, 1S89, xxiii.
8 Todd, The Primitive Famiti/, p. 19, citing Crawford.
9 Ellis, Yoruba-speaking Peoples, p. 43.

Selebes en
6
6

A

—

The serpent is occasionally connected
with myths of the origin of love, and demons take
the serpent-form in order to prosecute amours, or
change from the human to the serpent-form on discovery.''
The arrows of love, in folklore and
poetry, seem to be due to an obvious analogy from
the incidence of the emotion. Metaphor, throughout the world, speaks of the effect of love as a
wound.
satellite.

Literature.

—The

more important

authorities are given in

A. E. CRAWLEY.

the article.

LOVE (American). — The

psychology and social

habits of the aboriginal American peoples are, on
the whole, in line with those of other races at
eguivalent stages of development. But they exhibit one or two distinctive features.
As an
instance of the usual conflicting results of observations, there is Morgan's statement that the refined
passion of love is unknown to the North American,'
and that of Catlin, that the N. Americans are not
behind us in conjugal, filial, and paternal affection.* An accidental case of difference, not due to
observers, is the remarkable fact that the Nahuas
possessed no word for love, while Quichua, the
ancient language of Peru, had six hundred combinations of the word meaning 'to love.' Observation of this fact has led to an interesting analysis
by Brinton of the expression of the idea in N.
American dialects. He distinguishes four methods
of linguistic reaction to the emotion of love
(1)
inarticulate cries, (2) assertions of identity and
union, (3) assertions of sympathy and similarity
(2 and 3 are clearly not distinct), and (4) assertions
of a desire. It is noted that the Mayas possessed
a radical word for the joy of love, which was purely
'Romantic affection'
psychical in significance.'
It
is predicated, as usual, by certain observers.'
compared favourably
that
the
Americans
is clear
with other races in the combination of love with
female chastity, and in the filial and social forms
It is, for instance, stated that the
of altruism.
Central Americans at the time of the Spanish invasion were remarkable for their brotherly love
The Naudowessies
and charity to the needy.
1 J.
Grimm, Teutonic Mythology (tr. J. S. Stallybraaa,
'

'

'

:

London, 18S2-8S),

i.

303.

2 J. G. Frazer, Pausanias, London, 1898, ii. 128 ft. ; L. W.
K\n^, Babylonian Religion and Mythology, do. 1899, p. 24.
See Herod, i. 199 Jer 718 44l7ff3 E. W. Hopkins, Religions of India, Boston, 1896, pp. 164,
;

166, 462, 466.
*

t.

197.
G. F. Riedel,

sized with Frigg, goddess of marriage.' Among
the early Semites the Baal (like any local fetish
of a hunting, pastoral, or agricultural tribe) was a
source of fertility and a ' heaven-god,' and hia
wife, the Baalat, was therefore a goddess of
Some process, as yet unfertility and of heaven.
certain, developed from this the figure of Ishtar,
Ashtoreth,
worshipped
at Erech as the
Astarte,
goddess of love, and identified with Nana, the
Suraerian goddess of the planet Venus (see artt.
Baal, Ashtart). The Heavenly Aphrodite of
It is
the Greeks is derived from this figure.'
possible that the Hindu god of love and desire,
Kama, was developed in connexion with some such
festival as the spring Vasanta of ' prosperity and
love,' which is primitive in character, though his
figure is a direct personification of an emotion.'
connexion is often made in early thought
between love and the moon possibly a case of
the regular attribution of fertilizing power to the

Crawley, Mystic Rose,

p. 193.

5 L. H. Morgan. Systems of Consanguinity and Affinity,
London, 1870, p. 207.
6 G. Catlin, Manners, Customs, and Condition of the N.
Amer. Indians'^, London, 1842, i. 121.
7 D. G. Brinton, 'The Conception of Love in some American

Languages,' in Proceedings of the American Philosophical
Society, xxiii. [1886] 646.
8 G. Gibbs, in Contrib. N.A. Ethnol. i. [1877], quoted by E.
Westermarck, Hum. J/arr.s, London, 1901, p. 603 f.

LOVE

(Buddhist)

(Dakota), Califomians, and Eskimos, among others,
are mentioned as being exemplary in their regard
for aged parents;' but their care for cliildren,
though marked, is not above the standard of contemporary races.' In short, they exhibit a slightly
more highly developed stage of the social form of
atiection.
It is worth noting that all observers
attribute to the Northern Indians a measure of
chivalrous feeling.
One abnormality, namely, homosexual love between individuals of the male sex, was curiously
prevalent it is sufficient to refer to the remarkable list of authorities adduced by Westermarck.'
It is possible that the military tone of N. American
life
and the practice was chiefly characteristic of
the Northern aborigines^ was a predominantfactor,
as in the cases of the Fijians and ancient Greeks.
The personification of love in the figure of a
deity and the worship of erotic forces are perhaps
less conspicuous, as might be expected, than in
other societies. The Nahua peoples celebrated, it
is said, 'a month of love,' during which many
young girls were sacrificed in honour of the goddesses Xochiquetzal, Xochitecatl, and Tlazolteotl,
who were patronesses of sexual love.'' But the
Central American deities, with the exception of
the leading members of the pantheon, were extremely vague personalities ; it is generally doubtful whether two names refer to one deity or two,
and it is still more problematical what forces or
properties the divine names represented. But the
name Tlazolteotl seems to have a definite connexion with love, though we cannot, with Camargo,
regard her absolutely as 'the Mexican deity of
;

—

love.'
*
Her home,' he states, was in the ninth heaven, in a pleasant
earden, watered by innumerable fountains, where she passed
her time apinninn; and weaving rich stuffs, in the midst of
No man was
delights, ministered to by the inferior deities.
able to approach her, but she had in her service a crowd of
dwarfs, buffoons, and hunchbacks, who diverted her with their
sonars and dances. ... So beautiful was she painted that no
whoever had been
woman in the world could equal her
touched by one of the flowers that grew in the beautiful garden
of Xochiquetzal [sic] should love to the end, should love faithfully.' ^
She not only inspired and provoked acts of love, but
was able to bear confessions and to give absolution.
*

.

.

probably illicit. Brasseur de Bourbourg regarded
a volcanic symbol and Boturini Benaduci the high
god Tezcatlipoca, as deities of love, without any
Equally unfounded, except in the
foundation.'
sense of indirect connexion, are the cases of the
moon (especially among the most northerly peoples)
and of fire.' The N. Americans are slightly behind their contemporaries in the development of
deities of love.
Literature.

—This

is

given in the article.

A. E. Crawley.
LOVE (Buddhist).—The way in which early
Buddhist literature takes account of the emotion
It cannot adequately be
of love is many-sided.
settled, as some ha^'e tried to settle it, by a treat-

ment that is too abstract or, again, too
The hunger for unity or simplification

specialized.

leads some
historians to assign to every departure in religious
1

311

2 /i.
4 H.

i.

531, 634, 600, 603.

i.

403 fl. , 531.

8 76.

ii.

'

NR

iii.

—

'

A

emphasis, such things are envisaged in the saints'
anthology of early Buddhism ' should suffice to
give pause to such generalizations.
There it is
shown that the inner, or upper, circle of adherents
to what was first known as the Sasana (rule, order),
or Dhamraa (norm, doctrine), of the followers of
the Sakyas' son found, in the goal that they had
reached, not a unison, but a diversity of aspects.
And it is hardly wise for interpreters of another
age and tradition to contradict them.
Further, Buddhism was a movement set on foot
with a view to the needs and ideals not solely, or
even mainly, of the academy or the cell, but of
all sorts and conditions of men,' in so far as these
were represented among dwellers between Himalaya and Ganges.
Its doctrines were not promulgated only among a chosen few its teachers
went afield without delay, waiting in the groves
by village and city to converse with all and any
who came to hear. It is true that its ideals, like
those of Christianity, stretched far beyond and
away from the range of notions and wishes common
among average errant mortals. But there was that
in the one movement, as in the other, which availed
to draw to it the hearts of the many as well as the
aspirations of the few.
And among the needs and
the emotions covered by the word
love,' the
teachers of Buddhism and the compilers of its
sacred literature met and dealt with every variety
of channel, and every degree of refinement or the
'

;

'

reverse.

New

World,

New

York, 1868,

may,

for clearness of reference, set

;

'

—

'

The Buddha

—

'

substitutes for these objects

worship six objects of devotion and service as

of

more

desirable, viz. the devotion of children to
parents and of parents to children, that of learners to
teachers and conversely, that of husband to wife and
conversely, that of friend to friend, that of master
A

606, 607.

We

out those channels of normal love as follows: (1)
parental, especially mother-love ; (2) filial love
(3) fraternal and kin love ; (4) friendship ; (5) sex
love ; (6) love of a superior for an inferior (7) love
of an inferior for a superior ; and (8) aesthetic and
It is easy to see that other emotions
ideal love.
are blended with these, wherever they are found,
but it is no less true that the word ' love is much
used for each one of the eight.
As a doctrine based with great and very frequent
emphasis on the generally current fundamental
principles of morality, or social conduct (such as
the veto on murder, theft, loose sex-morality,
harmful speech, and intemperance). Buddhism
had homilies and a benediction for all channels of
love so practised as to draw men together in
mutual goodwill and domestic and social happiThese are scattered about the Nikdyas
ness.
(collections of Suttas, or discourses).
But the
homily to Singala'' is the most comprehensive in
The Buddha is represented as interits scope.
rupting the open-air morning orisons of a young
layman. The latter is rendering homage to the
four quarters of the firmament, the nadir, and the
zenith, presumably to the several devas the four
great rajas and others who presided over them,
though they are not mentioned. The layman performs these rites out of loyalty to his dead father's
wishes.

466 S.

H. Bancroft, NR ii. 336 f., quoting J. de Torquemada,
Monarquia Indiana, Madrid, 1723, ii. 280, 299, and 0. E.
Brasseur de Bourbourg, Hist, des nations civilisies du Mexique
et de I'Am^rique centrals, Paris, 1857-59, iii. 530, ii. 462 f.
B D. M. Camargo, in Nouvelles Annales des Voyages, xcix.
[Paris, 18431 132 f., quoted in SR iii. 377 f.
6 L. Spence, Myths of Mexico and Peru, London, 1913, p. 380.
8 D. G. Brinton, Myths of the
pp. 132, 146.

or philosophical thought one fundamental or leading idea a view that may be attained by closing
the vision to all but a lew considerations.
No
great teacher ever discoursed systematically, or
even mainly, on one subject. And it is as misleading to say, of early or any Buddhism, that love
is its ' ground-thought
as to substitute any other
single emotion, idea, or aspiration in place of love.
glance at the scheme drawn up by the present
writer of how, and with what frequency, or other

.

The last detail has been emphasized by Spence,'
in connexion with the meaning of her name, to
reduce the goddess to the status of a Mexican
Cloacina.
But, in spite of the priestly rhetoric of
her description, there is enough in its latter portion to establish her as a deity of love, though
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to servant and conversely, and that of layman
The practo recluse or Brahman and conversely.
tical forms which these six several modes of devotion or worship should take are simply and concisely

For our present purpose it is chieflydescribed.
interesting to note that they are prescribed not
as mere duties or moral acts, but rather as ways
of giving expression to a spirit of 'compassion'
Thug not only should parents
felt by the agent.
in five ways take compassion on (anu-kampanti,
lit. 'vibrate towards or after') their children, and
teachers in five other ways take compassion on
their pupils, but wives, in yet other five ways,
should take compassion on their husbands, friends
and colleagues, in yet other five ways, should take
compassion on any honourable man (kulaputta
this would refer pointedly to Singala and his companions), in yet other five ways servants should
take compassion on their master, and in yet other
six ways recluses and Brahmans should take compassion on the laity. The corresponding term in
the other six cases of reciprocated service e.g., of
children to parents, husbands to wives, etc. is
And the
'ministering to,' or 'waiting upon.'
choice of these two Pali words, differing as they
do from those that we should find in a similar
European catalogue, is interesting. The former
word to show, take, feel 'compassion' while it
is here applied, for instance, to the devotion of the
good servant, is very often used in the Suttas for
the supreme instance of the reciprocal devotion
that of a superior for inferiors— to wit, the compassion moving a Buddha to spend himself for the
welfare, the happiness of many folk, for the good
... of gods and men,'' and 'to live perpetually
moved towards the welfare of all that lives and
breathes.' " It was this spirit that he prescribed
for those whom he sent forth as missionaries.* For
all these six forms of mutual service or devotion
a Christian catalogue would probably use the word

—

—

—

'

however much the sources and outlets of
the emotion so termed are shown to difier. The
fact that the Buddhist catalogue does not bring in
'love,'

supplement, or flow from, Sihgala's
religious beliefs, but supersedes the latter by the
former, and, again, the fact that it substitutes the
'
divine emotion of compassion and the practical
devotion of ministry for our more familiar and
pregnant ' love ' show us the need that there is for
caution in making affirmations about love in Buddhism. It may help us further towards some, or
away from other, conclusions if we examine in
brief detail some of these forms as met with in the
its ethics to

'

five

Nikayas.
Parental love.

—

Her only

Sex

love.

— No

case

found of a

is

woman

'

'

'

—

—

parent-feeling, and friendship finds
beautiful expression in old Indian literature, but in
sex-feeling,

poems that are younger than early Buddhist books.
This is possibly the outcome of a social evolution
an evolution which a century or two of Buddhist
ethics as to the right devotion in husband and wife
may have done much to bring about. It may be
noted in this connexion that the Asokan rock and
pillar edicts, although they are now and then didactic
on family relations, are silent as to conjugal life.
Again, it is perhaps a pathetic touch in the
Anthologies that shows woman at her best ready
Mahafor the comradeship, but man blind to it.
Kassapa, who headed the Order at the Buddha's
death, and Bhadda Kapilani, famed as a preacher,
were, by commentarial tradition, husband and wife,
and not in their final birth only. They left the
world by mutual agreement, having gone through
the form of marriage to please their kin. She, in
the poems attributed to her, glories in her exhusband's gifts and in their spiritual friendship
and common vision of the truth. His much longer
poem reveals him as both the anchorite and the
friend of mankind, even of the outcast, but has no
word concerning her.' It is conceivable that the
larger, more heterogeneous group composing the
family in ancient India may have hindered the
evolution of the conjugal relation. According to
the sidelights thrown by the Suttas on domestic
life, a girl left her home to enter the house not of
her husband, but of her father-in-law.^ She became
more or less the servant of him and his wife as well
as of her husband. Reference also is occasionally
found to a second wife
Woeful when sharing home with hostile wife.''^
'

*

— The

typical form of intense
and self-surrendering devotion is that of motherlove, just as the type of overwhelming sorrow is
The wise man
that of the bereaved mother.''
should cleave to a genuine friend a watchful,
as the
loyal, sagacious, sympathizing friend
mother is devoted to her child.' And not only
to his friends
*
E'en as a mother watcheth o'er her child,
I.

2.

seeking death or religion through the death not
Sati does not
of her child, but of her husband.
The anthology
appear in Buddhist literature.
mentioned above has one case, vouched for by the
Commentary only, of a man leaving the world
because of his young wife's death from snake-bite.
And women are recorded, in text and commentary,
as having left the world because their husbands
had forsaken it for religion. The power of sex to
enthrall is fully acknowledged,^ as is that of sexrepulsion.'
But there was no one ancient and
moving ' Canticle of sex-love calling for spiritualized annexation to the Buddhist books, such as we
possess in the legacy left by Hebrew Scriptures to
the Christian apostles. No allegory of the compassion of a Buddha for his adherents is found in
the pretty love-song of the Sutta called 'The
Questions of Sakka. ' Conjugal love a blend of

child,

even with

—

life itself,

So let us for all creatures, great or small,
Develop such a tjoundless heart and mind,
Ay, let us practise love for all the world.
Upward and downward, yea, before, behind,
Uncramped, free from ill-will and enmity.'

—

the Buddha. Filial love alone
the form wherein early Buddhist devotees gave
expression to their feeling for the founder of their
They confessed themselves not
rule and doctrine.
seldom as the 'own mouth-born' sons and daughters
of the Buddha s— a sentiment which, in the later
commentarial records, finds an echo in these
children being termed severally 'my son,' etc., by
the Master." Yet, so far as the present writer
knows, none of the usual terms for love or affection
is applied to him, and certainly no one is spoken of
as loving him by taking compassion upon him.
He, as father, teacher, recluse,' is ministered to or
waited upon it is he who ' takes compassion on
Honour, worship,
children, disciples, and laity.
or homage, faith or confidence, and the term
pasanna, which may be rendered 'resting in,'
2 A-tiguttara Nikaya, 1. 1.
1 Ehys Davids, Psalms, ii. 34.
s Ehys Davids, Psalins, i. 169 f., and several Suttas.
4 T. W. Ehys Davids, Dialogues of the Buddha, London,
3.

Love towards

is

'

'

'

'

;

This simile is quite in keeping with the chosen
term being moved, or vibrating towards,' or compassion,' since mother-love contains so large an
element of passionate, protecting pity.
'

'

1 Dlgka Nikdya, in. 211, etc.
' Afinuttara Nikaya, iv. 203, etc.
5 Malmvagga, i. 10 (SBE xili. [1881] 112); of. Aiiguttara
Nikdya, iv. 150.
« C. A. F. Ehys Davids, Psalms of the Early Btiddhists, pt. i.
p. xxvii.
6 Dlgha Nikdya, iii. 188.
6 Khuddaka Pafha (PTS, 1915), p. 8.

1899-1910,

ii.

301.

6

Ehys Davids, Psalms,

6

ilajihima Nikaya, i. 188 Rhys Davids, Psalms,
Rhys Davids, Psalms, i. 108, 163.
76. pt. i. p. .^ixxii, pt. ii. p. 60, and passim.
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—

such sire the expressions for tlie
but not love.' The Indian words
for love were not sufficiently elastic to cover this
relation a relation which was not the less deep
and genuine, whether it was expressed in terms
of the self-surrendering devotion of a believing and
adoring heart or of the intellectual love of the
'

satisfied

emotion

'

'

felt,

—
'

161

dliammatd, constituted for the intelligent adherent
Admiration for
all'ection [rali).
dhammald is a refrain in the Brethren's antholove for the Norm
logy,' and the expression
(dlutmmagatd rati) is met with e.g. (here called
a source of austere

'

;

'

the Ideal

')

'

philosophic mind
1 see him with my mind as 't were mine e3'e9,
By nii^ht, by day, incessant, watching ever.
1 reverence him wliile waiting for the morn.
And thua methinlo I'm ever with him dwelling.

my mind

Truly

The emancipating

with him

is

joined,

O

is aroused
by the idea of
Nirvana (nibbdndbhirati, a stronger form of rali)
All my heart's love ia to Nibbana given, *8
and by that of the Sasana, or 'religion,' 'rule'
:

'

(sdsanarati).^

drew the

imagination
So

I,

leaving the men of vision cramped.
as the sv^an flies to the mif^hty aea.'2

or majesty of his presence

drew by

:

*

O wondrous

fair

the AU-enlightened shines

Like a great storm-cloud in the summer sky,
Thou on thy followers pourest precious rain,
noble of aspect, whose skin

Resembleth gold, say, what is friar's life
To thee with presence so supremely fair?'3
This adoration for his person is usually accepted,

but not always
Long; have I wished, lord,' said the devoted Vakkali on his
deathbed, to draw near to behold the E.\alted One, but now is
Let be, Vakkali,
there no more strenr;th left in me to come
what hast thou to do with seeing this poor frame of me ? He
who seeth the Norm, he it is that seeth me he that seeth me
is he who seeth the Norm.'**
indeed it was the conviction that, in this
'

'

1

'

'

'

:

'

harboured conscious wish or plan
Un-Ariyan or linked with enmity.
Ne'er mine the quest, all this long interval
" Let's smite our fellow-creatures, let us slay,
"
Let them be brought to pain and misery
Nay, love I do avow, made infinite,
Well trained, by orderly progression grown.
Even as by the Buddha it is taught.
With all am I a friend, comrade to all.
And to all creatures kind and merciful
A heart of amity I cultivate.
Ne'er have

;

and tireless ministry, carried out purely
from sweet compassion for the sons of men, such
wisdom and goodness, charm and power, were combined as to banish, while and where he lived, the
need for superhuman objects of worship from his
followers, and which, long after he had passed
away, aided the theological evolutions of Mahayanism the conception, namely, of Maiijusri, and
Avalokite^vara, wisdom and compassion personified.
And Maitreya or Metteyya, the future
Buddha, has been conceived as one who will revive
the spirit of lovingkindness among men.°
For deity, or the
4. Love towards deities.
deities of its age, early Buddhism finds no need of

I

of the long

No deities in our sense of the
All devas are more like our
exist for it.
conception of angels, beings diflering from mandegree
and
in quality of physical and
kind only in
adoring devotion.

word

mental oliaracteristics. They inhabited other more
On earth were
or less adjacent worlds or spheres.
nature-spirits or fairies, usually termed devatd
All were to be treated with goodwill
(lit. ' deity ').
and friendliness, but nothing further. They were
believed to have the power of communicating
with man, and are found rebuking and admonish-

—

But

in

the case of the

—

chosen few a Buddha and his Arahants it is
the devas who render homage and minister to the
man, not the reverse.'
The emotion of ideal love, though
5. Ideal love.
it was not reserved for any personified deity in
Buddhism, and though it played largely round the
person of the founder, was not otherwise atrophied.
It never appears as associated with the whole of
that cosmodicy which, for the more intellectual
Buddhists, takes the place of a theodicy. Devocosmic mechanism,' ' not
tion bestowed on a
planned by divine wisdom, and involving for each
and all so much unspeakable sufl'ering, was not to
be looked for. But the Korm, as doctrine and as
a part of that cosmos, in Pali dhamma and

—

'

1

2

Sutia Nipdta, verses 1142, 1144.
lb. 1134.

Rhys Davids, Psalms, ii. 403, 31L
Saihyutta Ntkdpa, iii. 119 f.
6T. W. Rhvs Davids, Buddhism^, London, 1910, p. 200.
6 e.g., Rhys Davids, Psalms, ii. 274, 389.
' H. Oldenberg, Buddha 6, Stuttgart, 1914, p. 367.

3
4

VOL.

VIII.

—

II

ever in goodwill is my delight.
heart that cannot drift or fluctuate
joy ; the sentiments sublime

And

A

make my

1

—

—

I

:

man

And

ing the lax or lazy recluse.

—

'Goodwill and friendliness'
6. Friendship.
{avydpada, adosa, mettd) express, better perhaps
than the overburdened word love,' that expanded
sentiment of amity to all living things which the
average man can cherish only for personal friend
or comrade. The cultivation of amity {caritas),
pity, sympathetic gladness, and equanimity formed
a sort of sublimated or higher sila, or code of
morals, the first three of them forming a development of that vibrating towards,' or compassion,
which is so essential an attitude in Buddhist
ethics.
It is to these that the Elder Revata refers
in defending himself against the charge that he
lived in the woods to receive stolen goods
Since I went forth from home to homeless life.
'

Come

And the charm
way of sense

Ideal,

The same emotion

brahman.'

force of his teaching

on the

Other loves that Love surpaaseth.'S

:

'

'

Is his love set

*

That

evil

men do shun

I

cultivate.' ^

as certain writers think,

If,

we should

from applying so warm-blooded a term as
to mettd, 'amity,' this

may

refrain
'
love

be justified, perhaps,

on etymological grounds, and on the ground that

Buddhism sets itself against passionate feeling.
But it cannot be justified either by lukewarmness
in the exordiums to practise mettd and sympathy
with pain or joy or by sluggishness in the carrying out of these virtues by leading Buddhists.
It would be hard to find in ancient literature
any exordium so aglow with 'goodwill towards
men as that of the so-called Four Brahma-viharas,
i.e. Best Dispositions, or Four Infinitudes
'

:

'Suffusing, tender and compassionate, such an one with the
rays of our loving (or sympathizing) thought, and from him
forthgoing suffusing this and that quarter, the whole world
with loving consciousness far-reaching, . . . beyond measure ; 'S

or,

again, as that of the emancipation of

through

'

amity

mind

'

All the means that can be used as bases for right doing .
are outshone in radiance and glory by this, which takes
those up into itself.'
*

.

.

all

be amity only, we can let love stand aside
There is no specific and positive injunction to
love your enemies,' but this is only because the
true spirit of the Dhamma would label no fellow^
creatures as enemies. All were either to be
ministered unto with honour or to be taken
compassion upon in that spirit of grave tenderness
and in the heavens
for the burden of ill on earth
too which is Buddhism at its emotional best.
the
Conquer the wrathful by mildness,
" is the prestingy by giving, the liar by truth
If this

!

'

'

'

—

—

'

.

!

.

.

'

scribed line of action.

—Among

the channels for catholic
7. Altruism.
altruistic sentiment, however termed, the giving of
1 Rhys Davids, Psalms, ii. 29, n. 2.
2 lb.
4 lb.

ii.
i.

297.
187.

6

Majjhima Nikaya,

8

Dfiamma-pada,

223.

i.

129.

3 /;,. i. 166.
6 lb. ii. 280.
7 itivuttaka, 19-21.
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worldly,

and

giving

the

of

epiritual,

goods,

Buddhist missionary labours from the earliest days
are well known, and, from Asoka's days, are
matters of history. The Sutta describing a conversation between the Master and Punna of the
Sunaparantas a bhikkhu whose labours were
crowned with martyrdom is typical of the incorrigible unfaltering
amity of the missionary
spirit.^
Of the other kind of giving, while dana,
'liberality,' is recommended, especially as a pious
and profitable return to the dispensers of spiritual

—

—

'

'

any systematic inculcation

the absence of

of
noticeable.
There
were poor folk and beggars, for the ideal king is
described as giving largely to such." But the fact
that the religious
friar
was termed almsman
(bhikkhu), and took his place as a beggar among
beggars (save that he never ' begged, but only
passed by), seems to indicate that the practice of
charity at the door and in kind was a matter of
course, not calling for special exhortation.
Royal
donors gave their charity in almshalls at each city
gate.
noteworthy feature in the developments of
secedent Buddhism is the expansion, in eschatological hypotheses, of the altruistic spirit so
strongly fostered, for life on earth, by the original
teaching.
In the early Dhamma concentrative
self-training receives relatively more emphasis
than any exercise in the expansion of emotional
imagination. But in the altruistic patience and
faith of the Bodhisattva ideal we see the mothergerm reaching a sublimity unattained in the poetic
idealism of any other creed.
LiTRRATDEB. In addition to works cited in footnotes, see
T. W. Rhys Davids, Early Buddhism, London, 1910, p. 60 1.
R- Pischel, Leben und Lekre des Buddha, Leipzig, 1906, p.
78f., criticized in H. Oldenberg, 'Der BiiddViismus und die
gifts,
'

charity,' or

poor

relief,

'

is

'

A

—

chriatliche Liebe,'

Aus dem

alien Indien, Berlin, 1910, p.

1

f.

C. A. F. Rhys Davids.
(Celtic).— I. Gauls.— The Celts do not
appear to have had at any time in their history
any special god or goddess of love. In later times
the numerous goddesses of fertility often possess
the attributes of love-patrons and it is, therefore,
probable that this conception was identified with
them, if at any time it formed a special subject of
worship among the Celts.
have, for example,
among the goddesses of ancient Gaul one who is
equated with Diana, but who possesses at the same
time some of the characteristics of Venus (G. Grupp,
Kultur der alien Kelten und Germanen, Munich,
It is possible, then, that there was
1905, p. 160).
a tendency among the primitive Celts to assign
love-attributes to some of their deities. Thus, we
are not yet certain of the form of cult addressed to
the Matres, who were the special patrons of women,
presiding at child-birth but it was without doubt
a kind of love-worship, especially that of motherhood, since these goddesses are usually represented
with a child in their arms. In Christian times
these wooden figures, blackened with age, were
often mistaken for those of the Vir^n, and, under
the name of Vierges noires, were given a place of
honour in the churches (J. A. MacCulloch, The Eel.
of the Anc. Celts, Edinburgh, 1911, p. 45 f. cf.
also
iii.
Another class of divinities
280).
called Virgines were also closely associated with
the Matres in fact, this title may have been but
an appellative of the latter. They were served by
priestesses, whose existence has been explained by
the hypothesis that many Celtic divinities were at
first female, and were, therefore, served by women
possessed of the tribal lore (ib. 317). Strabo (IV.

LOVE

;

We

;

;

EEE

—

who visited the
6), copying from Pytheas,
western seaboard of France about 322 B.C., gives
an account of the mystic rites practised by some
Samnite women who inhabited a small island in
IV.

1

Majjhima,

iii.

267 1.

>

Rhys Davids, Dialogues,

i.

177.

(Celtic)
the ocean near the mouth of the Loire and, though
Strabo calls these rites Bacchic, it is very probable
that they were connected with some form of love;

worship.
In the betrothal rites of the founders of Marseilles there appear to be indications of the existence of a love-god. "We are told that the daughter
of the king, after a splendid repast, entered the
room with a full cup in her hand, and extended it,
by chance or otherwise, to a stranger. The father
sanctioned it at once, declaring that it was a god
who wished it (Aristotle, quoted by AtheniEus,
xiii. 36 [p. 576]).
According to Plutarch (Ainatorius, xxii., de Mulierum virtutibus, xx.), it was
customary among the Asiatic Celts for the betrothal
to take place before the altar of the goddess, who,
in the case which he cites, happened to be Artemis.
It is impossible to say how far those rites were
influenced by the customs of the Greeks.
In spite of the miserable condition to which
women were reduced among the Gauls, they were
renowned for their devotion and fidelity to their

husbands (see ETHICS AND MOEALITY [Celtic], I. 2).
Yet by the 4th cent. A.D., if we may accept the
statement of the Emperor Julian (Orat. ii., text and
tr. W. C. Wright, London, 1913, i. 218 f.
also Ep.
19
G. Dottin, Manuel pour servir d I'Uude de
I'antiquiti celtique, Paris, 1906, p. 141), a sad change
had taken place in the character of the Celtic
;

;

women,

especially

among

the Eastern Gauls.

Julian relates that the Celts took the Rhine as a judffe of the
When a child was born, the father placed
it on a shield and set it on the river. If the child was leg:itimate,
it floated on the surface of the water
but if, on the contrary,
We are
it was illegitimate, it was swallowed up by the waves.
uncertain, however, whether the tribes referred to were Celtic
or German. The love-motive also existed without doubt in the
cult of the Earth, the great mother of gods and men, but to
what extent it is impossible to say (cf. 0. JuUian, Ristoirt de la,
Gaule, Paris, 1908, ii. 123).
fidelity of their wives.

;

—

2. Irish.
In his well-known hymn St. Patrick
prayed against the 'spells of women, smiths, and
druids (W. O. E. Windisoh, Irische Texte, Leipzig,
'

1880

ff.,

i.

56).

The women

to

whom

the saint

were probably those of the side, who rejoiced in eternal youth and beauty, and whose
capacity for love was so great that they would go
forth themselves to woo and win mortals.
Once the
spell was cast, not even the greatest hero could
resist.
The important r61e played by these divine
women in Irish mythology is revealed in the account
of the adventures of Connla, where even the powerful magic of druidism fails to remove the spell.
refers

Oonnia, walking on the

hills of

Usnech

in

company with

his

father Cond, who was supreme king of Ireland from a.d. c. 122
to c. 167, saw a beautiful damsel approaching. ' She was attired
in a strange garb ; and, when Connla asked her whence she came,
she replied : ' We are the great sid, hence we are called the
people of the side,' i.e. of the mound or hillock. The father
wished to know with whom his son was speaking, so the damsel
informed him that she had come to invite Connla, whom she
loved, to the Mag Mell, ' Plain of Delight,' where dwelt King
Boadag. 'Come with me,' she cried, * Connla the Red, of the
spreckled neck, flame-red, a yellow crown awaits thee ; thy figure
shall not wither, nor its youth nor its beauty till the dreadful
judgment.' Cond then bade Cordn the druid, who, like the
others, heard but did not see the damsel, chant a magic song
against her. She departed, but not before throwing Connla an
apple, which was his sole sustenance for a month, and yet nothing diminished from it. After a while longing seized Connla
for the damsel, and at the end of a month he beheld her again,
when she addressed him thus : ' It is no lofty seat on which
Connla sits among the short-lived mortals awaiting fearful death.
The ever-living beings {bii bithbi) invite thee. Thou art a
favourite of the men of "Tethra, for they see thee every day in
the assemblies of thy father's house among thy dear friends.'
Again the king urged the druid to chant against her, but she
'
:
O Cond of the Hundred Battles, druidism is not
loved, little has it progressed to honour on the Great Strand.
A just man [probably an allusion to St. Patrick inserted in the
saga] will come with a ^reat following ; and his law will destroy
the incantations of druids from passing the lips of black, lying
demons.' She then told Connla of another land, in which was
no race save only women and maidens. When she had ended,
Connla gave a bound into her ship of glass, and they sailed away.
From that day to this they have never been seen, and no one
knows whither they went (for the text of this saga see Windisoh, Irish Grammar, tr. N. Moore, Cambridge, 1882, pp.
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tr. in

d'Arboin de Jubainville, L'£popfic celiique en

Irlande, Paris, 1892, pp. 384-3fln and a summary in K. Meyer
and A. Nutt, Voyar/e of Bran, London, 1896-97, i. 146 1.).
Oengua, the beautiful, sometimes called Mac Ind
Oc, Son of the Young Ones' (i.e. of Dagda and
Boand), is also a god of growth and fertility who
possesses in a marked degree the attributes of a
god of love. He has been called the Eros of the
Gaels, because he was patron of Diarmaid, beloved
of women, and because his kisses became birds which
whispered thoughts of love to youths and maidens.
The love-motive occurs very frequently in the
stories of the Tuatha D6 Danann, the youth and
beauty of whose women were supposed to be unfading (S. H. O'Grady, Silva Gadelica, London, 1892,
ii. 203).
One of the earliest concerns Eri, sister of
Bres, who was son of the Fomorian Elatha.
The love-motive is equally prominent in the
Voyages of Bran and Maelduin, which are close
parallels to the adventures of Connla.
In both of
these stories the happy mortal is allowed to visit
Elysium, which he finds to consist of an island
inhabited by an amorous queen, who gladly welcomes the mortal visitor and is equally reluctant
to let him depart.
most interesting example of the development
of the primitive love-theme is found in ' Ciichulainn's Sick Bed.'
This saga relates tiiat one day Cdchulainn was struck with
a horse switch by two strange women, one of whom was attired
in green and the other in red, and in consequence o( this blow
he lay till the end of the year without speaking to any one.
Then came a stranger who sanff verses promising health and
strength to the hero, if he would accept the invitation of the
daughters of Aed Abrat, to one of whom, Fann, it would give
;

'

A

Fann, daughter of
Manann;ln mac Lir, who had been abandoned by her husband,
had conceived a great affection for C^ichulainn, and the stranger,
whose name was Liban, had been sent by her own husband,
Labraid of the Quick Hand on the Sword, to tell Ciichulainn
that, if he would come and fight against Labraid's enemies, he
should have Fann as his wife. After sending his charioteer L6eg
to visit the Plain of Delight, the great hero accepted the invitation and went to overthrow the opponents of Labraid. After
remaining a month with Fann, he returned to Ireland, promising to meet her again at a trysting place. Eraer, his wife, having
heard of this, went with fifty maidens, aU armed with knives, to
attack the lovers, and, when Fann saw them, she appealed to
Ciichulainn for protection, which he promised. He was then
bitterly upbraided by Emerforhavingdisgraced her before all the
women of Erin. Once they were together in dignity, and they
mightbe so again if he desired. Ciichulainn took pityon her and
a contest then arose between the two women for the possession of
the hero. The fairy queen finally yielded to the mortal, saying
VVoe to give love to a person,
If he does not take notice of it
It is better to be turned away
Unless one is loved as one loves.*
When Mananndn became aware of this, he came east to seek
Fann, and no one could see him but Fann alone. He gave her
choice to remain with Ciichulainn or go with him. She answered
There is, by our word, one of you whom I would rather follow
than the other, but it is with you I shall go, for C^chulainn
has abandoned me— thou too hast no worthy queen, but Ciichulainn has' (d'Arbois de Jubainville, ^pop^e ce£tiqu3, pp. 170216 Nutt and Meyer, i. 163-167 ed. Windisch, i. 205-227).
heartfelt joy to be espoused to Ciichulainn.

;

:

'

I

:

'

;

;

Without multiplying examples,
that the

woman

;

:

'

;

period.
In his analysis of the Tdin, the great epic
wliich depicts to a great extent the
of Ireland
morals of Connaught H. Zimmer has pointed out
that Medb, the heroine of the expedition, had been
the wife of Conchobar, but, having abandoned him,
married in succession two chiefs of the same name,
Ailill, the second of whom is her husband at the
beginning of the account ('Dor kulturgeschichtliche
Hintergrund in den Erzahlungen der alten irischen
Heldensage,'
W', 1911, pp. 174-227).
idea of the unusual prominence of the lovemotive in the early Irish saga can be formed from
the list of titles given in d'Arbois de Jubainville's
Essai d'un catalogue de la Httirature 6pique de
rirlande (Paris, 1883).
Thus on pp. 34-37 there are twelve stories bearing the title
aithed, or elopement,' among the more important of which are
Aithed Btatnaite, ingine Puill, maic Fhidaif/, re C'oiilchtUainn,
or ' Elopement of Blatnat, daughter of Pall, son of Fidach, to
Ciichulainn' (cf. G. Keating, Hist of Ireland, tr. J. O'Mahony,
New York, 18(36, pp. 282-284); Aithed Derdrenn re waccaib
Usnig, or * Elopement of Derdriu to the sons of Usnech,' identical with Longes mac n-Ueniff, or Exile of the Sons of Usnech
(ed. Windisch, i. 67-82)
and Aithed Grainne re Diarmait,
or 'Elopement of Grainne to Diarmait' {Book of Lecan, fol.
181 Brit. Mus., Harley MSS, 6280, fol. 26).
In addition to
Cath na Suirghe and Cath Tochmarca, ' Battle of the Demand
in Marriage' (d'Arbois de Jubainville, p. 82 f.), there are six

—

—

5B^

An

*

*

;

;

sagas bearing the title compert, or conception (92-94), of
which the most famous are Compert Conckobair, or 'Conception of Conchobar' (LL 100), and Compert Conetdainn,
or 'Conception of Ciichulainn' (Windisch, pp. 134-145, 324 f.).
Eachtra an Phalaie Dhroidhachtamhuil, or Adventures of
the Enchanted Palace' (d'Arbois de Jubainville, p. 124), is concerned entirely with love, as is also Oen-ilt a-mnas Ailella, or
Single Jealousy of Ailill (178). There are five stories with the
title otserc, or 'love' (205 f.), of which Sere Fhinn go criocaib
Lochand, or 'Love of Finn in Norway,' deserves to be mentioned (Roy. Ir. Acad., Ossianic MS, 1789-1818). As for those
with the title of tochmarc, or 'demand in marriage,' there are
at least twenty (224-231). Of these, mention may be made of
Tochmarc Becfola (ed. and tr. B. O'Looney, Proceedings of the
Royal Irish Academy, i. [1870J 174-183), Tochmarc Emere la
Coinculainn, or Demand in Marriage of Emer by Cuchulainn
(Windisch, p. 324 f.), Tochmarc Etdine (ib. ) 17-133), etc.
*

'

'

'

'

'

—

In Brythonic mythology the natural3. Welsh.
ism common to the Irish sagas has been greatly
refined, and magic, especially in the form of the
love-potion, assumes greater prominence.
The
nearest approach to a goddess of love is found in
Branwen, White Bosom,' daughter of a sea-god,
who has been called the Venus of the nc. thern
sea (C. I. Elton, Origins of English Btstory,^
London, 1890, p. 291). She was in all probability
a goddess of fertility, but reappears as Brangwaine
in romance, giving a love-potion to Tristram,
which in itself is perhaps a reminiscence of her
former attributes as a goddess of love. D6n, the
Welsh equivalent of Danu, was also perhaps a
goddess of fertility, and had for her children
Gwydion, Gilvsethwy, Amaethon, Govannon, and
Arianrhod(MacCulloch, p. 103). All these divinities
play a more or less important part in the story of
Gilvaethwy's illicit love for Goewln, the
footholder of Math in the Mabinogion.
'

'

'

'

'

it

is

obvious

usually the aggressive figure in
In Christian times where beliefs
revealing the pagan love-theme have survived, the
method of procedure is different, the man pursuing
the woman, often against her wishes. Thus, when
King Fiachna was fighting against the Scots and in
great danger of his life, a stranger appeared to his
wife, announcing that he would save her husband's
life if she would consent to yield herself to him.
She agreed with reluctance and the child born of
this union was the 7th cent. King Mongdn, of
whom the annalist says ' Every one knows that his
real father was Manannin (Leabhar na hUidhre,
facsimile reprint, Dublin, 1870, p. 133^ 19).
In the Ciichulainn cycle the love-motive is usually
one of wild lust and, as these stories doubtless
reflect, to a great extent, the condition of society
at the beginning of the Christian era, we can form
from them an idea of the status of woman at that
is

Irish mythology.
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(Celtic)

Resorting to magic, Gwydion succeeded in obtaining for Math
from the court of Pryderi certain swine sent him by Arawn, king
of Annwfn, for the purpose of aiding him in his love affair. The
trick was discovered, and a battle ensued, in which Gwydion slew
Pryderi by enchantment. Having discovered that Gilvasthwy
had seduced Goewin, Math transformed him and Gwydion
successively into deer, swine, and wolves. It is also implied
that Gwydion was the lover of his own sister Arianrhod, by
whom he had two children. MacCuIloch suggests (p. 106) that
these are mythic reflexions of a time when such unions, perhaps
only in royal houses, were permissible. Arianrhod, on her
part, while being the mistress of her brother, pretends to be a
virgin and refuses to acknowledge her children.

The more or less universal type of the treacherous
wife is found in the story of the unfaithful dawngoddess, Blodenwedd, who discovers the secret of
her husband's life and then places him at the mercy
of her lover (T. W. Rolleston, Myths and Legends
of the Celtic Race, London, 1911, p. 383).
In the Welsh romances the element of love, due
principally to foreign influences, assumes the aspect
of woman-worship.
This new attitude towards
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already apparent in Kulhwcli and Olwen,
comparatively an ancient tale, and is
further developed in later stories like Peredur and
The Lady of the Fountain (see A. Nutt, Cdtic and
MedicBval Bomance, London, 1899). It is the main
symptom of the extent to which, in comparison
with the Irish, Welsh literature had lost its pure
The relations
Celtic strain (RoUeston, p. 345 f.).
between the sexes in Wales have already been discussed in Ethics and Morality (Celtic), III. 1-7.

love

is

which

is

LlTKRATURE.— This bag been

sufficiently

the

indicated in

John Laweence Gerig.

article.

—

LOVE

(Chinese).
The importance of love as an
ethical principle is recognized by Chinese moralists.
This can be made sufficiently evident from the
classical books.
When asked about benevolence (jSn), Confucius replied * It
J6n is the characteristic
is to love all men
{Anal. xii. 22).
element of humanity, and the great exercise of it is in loving
'The benevolent embrace all
relatives' (Doct. of Mean, xx. 6).
in their love ; but what they consider of the greatest importance
;

*

'

is

to cultivate an earnest affection for the virtuous' (Mencius,

VII.

i.

45).

Testament)

—

LlTKRATURE. In the classical religion and ethics, see the
SBE and E. Faber, Me-ncius, Shanghai, 1897.
For examples of popular superstition cf. H. C. Du Bose, Tha
Dragon, Jmage, arid Demon, London, 18S6, chs. 10, 21.
P. J. Maclagan.

relevant vols, of

;

LOVE (Christian and New Testamerit).— I.
Divine love. The highest and most satisfying
faith which the human mind has attained, or can
attain, is formulated in the sublimely simple conThis is interfession, God is love
(1 Jn i'- ").
preted as meaning not only that God, self-conscious
and moral, creates, sustains, and orders all things
in love, but that love is His very essence ; and
the spiritual conflict of the ages has been, and is,
waged against the forces opposing this first principle
of religion and ethics, the acceptance or rejection
of which leads logically to optimism or pessimism.
A few expressions of the belief that eternal love
subsists at the heart of all things, and manifests
itself through them, may be chosen as typical.
Let me tell you why the Creator made the universe. He

—

'

'

*

was good

and desired that all things should be as like
.
The Lord is good to
Himself as possible (Plato, Tim. 29 E).
all
and his tender mercies are over all his works (Ps 1459).
For thou iovest all things that are, and abhorrest none of the
things which thou didst make for never wouldst thou have
formed anything if thou didst hate it' (Wis IIM). 'And we
know that to them that love God all things work together for
good' (Ro 828).
o tender God, if Thou art so loving in Thy
creatures, how fair and lovely must Thou be in Thyself (Suso,
quoted by W. R. Inge, Christian Mysticism^, London, 19_13,_ p.
302).
For lovers of Nature Wordsworth expresses the conviction
that nothing
.

.

'

'

;

From

these passages it appears that the general
affection of love is modified in accordance with the
claims of kinship and virtue. The ethical nature
of true love is further brought out in such sayings
as these
The Master said, " It is only the truly virtuous man who can
" {Anal, iv. 3).
The Master said,
love or who can hate others
*

*

'

"Can there be love which does not lead to strictness with
object ? " ' (16. xiv. 8).

its

as an ethical principle may
said of reciprocity (shu).
This is 'jen in action, to put oneself in another's
place.'
Primacy is given to it as the rule of life
(Anal. XV. 23). It is not merely ' Not to do to
another what I would not have done to myself,'
but, more positively, To serve my father as I would
require my son to serve me ... to set the example
in behaving to a friend as I would require him to
behave to me' (Doct. of Mean, xiii. 3). In the
Confucian ethic, however, the exercise of love is
limited by retributive justice.
Some one said, " What do you say concerning the principle
that injury should be recompensed with kindness?" The
Master said, " With what then will you recompense kindness ?
Recompense injury with justice, and recompense kindness with

The importance of love
also be seen in what is

'

'

'

'

;

'

'

Shall e'er prevail against us, or disturb
faith, that all which we behold
Is full of blessings {Tintem Abbey, 132 ff.).
is no dubiety in R. C. "Trench's large utterance :
'

Our cheerful

'

There

.

'

kindness " {Anal. xiv.
'

36).

Specially interesting in connexion with the place
of love in Chinese ethics is the philosopher Micius
and his doctrine of universal love, as the bond of a
perfect social state.
The Confucian ethic has its
religious counterpart in the classical representation
of Shang-ti as benevolent and righteous (cf. art.

God

[Chinese]).
in the narrower sense as between the
sexes, neither its more romantic aspects nor its
depravations are unreflected in Chinese literature
from the Shi King and Shu King down to presentday novels. In view of too evident grossness of
thought and life, one is surprised to find the religious sphere so clean.
There is, e.g., polytheistic
superstition, but no grossness in the religious worship reflected in the classics, though it is true that
regrettable features appear in popular superstition
spiritual beings may be attracted by the fair
looks of maidens and call them to the other world
to be their wives ; prostitutes may worship a
goddess of their own.
According to E. H. Parker {Studies in Chinese Religion,
London, 1910, p. 7), there is a considerable amount of disguised

Of love

—

*

linga worship, especially in the south of China.'
case, prayers for children, offered up by
common enough in every province.'

He

adds, 'In

women, are

Such prayers are in themselves innocent, but in
some cases the accompanying ritual worship of the
idol invoked is somewhat suspect, and is shy of
publicity.
Still it is substantially true that there
is in China no deification of vice or any public
practice of immoral rites.

.

.

'

We and all men move

Under a canopy of love,
As broad as the blue sky above
{The Kingdom of God, 4-6)
or in Browning's eri
'

'

any

New

(Chinese)— LiOVB (Christian and

And

God

Thou

I

du coeur
art love

:

I

words there

in Carlyle's

on that
{Paracelsus, v. 61).
at least a wistful longing to

I build ray faith
is

believe
.
Art not thou the "Living Garment of
it, in very deed. He, then, that ever
that lives and loves in thee, that lives and loves
{Sartor Resartus, * The Everlasting Yea ').

'O Nature

God"? ...
in

me ?

'

I

.

.

Is

through thee

;

common knowledge, however, that this
splendid creed of three syllables is not only severely
tested but strenuously contested. The notion that
love is the ultimate reality of things that transcendent love is Creator and Lord of the world, and
immanent love the life which pulsates through it,
the Sjjirit ceaselessly operant in Nature and
humanity is pronounced by many to be a delusion
and a snare. One of the champions of popular
free-thought thus emphatically expresses himself
That God is love is a very lofty, poetical and gratifying conIt is

—

—

•

ception, but it
(R. Blatchford,

is

open to one

fatal objection

—

not true

it is

God and My Neighbour, London, 1907, p. 23).
One of the leaders of philosophic thought confesses
that in the loss of this faith we are confronted by
one of the great tragedies of life (J. M. E. MacTaggart, Some Dogmas of Religion, London, 1906,
So manifest and repellent is the blending
p. 297).
of good and e\'il in human lives that Swinburne
makes the chorus of one of his dramas sing
The high gods
wrought with weeping and laughter.
And fashioned with loathing and love
The holy spirit of man
'

'

:

'

.

.

.

.

.

.

'

{Atalanta in Calydon [Poems, London, 1904,

iv. 259]).

The bitter pagan belief, that the gods take the
same pleasure in the sufferings of mankind as cruel
children in the torture of flies, still has its adherents, finding expression, for example, in Thomas
Hardy's pessimistic dictum, The President of the
Immortals (in Jischylean phrase) had ended his
sport with "Tess.' Some critics of the world-order
do not hesitate to declare that for all the Sin
wherewith the Face of Man is blacken'd' God
needs to take as well as give man's forgiveness
'

'

(Omar Khayyam, quatrain

Iviii.).

Worst

of all,

LOVE

(Christian

and

science hesitates to say that God is love. The
belief so dear to the heart of Linnaeus, that the
phenomena of Nature bear witness to the benevolence of the Creator, is supposed to have received
a staggering, if not a fatal, blow from the principle
of evolution, so that no comforting rod or stall',
but only a Ijroken reed, appears to be left in the
band oi the man
'
Who trusted God waa love indeed

And love Creation's final law
Tho' Nature, red in tooth and claw
With ravine, shriek'd against his creed
(Tennyson, In Meinoriani,
'

Ivi.).

Confident assertions on tlie one side and the other
help at least to make the issue clear, while they
may also suggest that strong feeling is apt to be
generated in the attempt to solve the problem of
problems. Every man admits 'the one absolute
certainty that lie is ever in the presence of one
Infinite and Eternal Energy, from which all things
proceed' (H. Spencer, Ecclesiastical Institutions,
London, 1885, p. 843). The question is whether
that Energy is controlled by love, or, rather, is
identical with love whether the All-Great is the
All-Loving.
(a) What answer comes from the heart of Nature ?
That a struggle for existence, with a resultant
survival of the fittest and extinction of the unlit,
has gone on through geological ages and is still
going on is one of the demonstrated truths which
modern science has added to the siim of knowledge.
And many evolutionists find it difficult, if not impossible, to imagine a God of love ordaining and
witnessing that secular conflict. But do they
fairly interpret the struggle ? The indictment
against Nature which was frequently heard in the
early and somewhat hysterical days of the evolution doctrine is now generally admitted to have
been based upon half truths. Unqualified assertions that nature is one with rapine,' that any
little wood is a world of plunder and prey (Tennyson, Maud, IV. iv.), that 'the cosmic process has
no sort of relation to moral ends (T. H. Huxley,
Collected Essays, London, 1898, p. 83 cf. 197), that
all progress is attained by tlie methods of the
gladiatorial show or the battle-field, are seen to be
almost a libel. For tlie whole range of life upon
the earth vegetal, animal, social bears witness to
something quite difi'erent from hatred and strife.
The two main activities of all living things are
nutrition and reproduction, and, while the object
of nutrition is to secure the life of the individual,
the object of reproduction is to secure the life of the
species.
If one great factor of evolution is concerned with self-assertion, another is concerned
with self-sacrifice, and it is not too much to assert
that the world is not only an abode of the strong,
but a home of the loving.

—

'

'

'

'

;

—

—

Nature has more to say than " Every one for himself."
Tliere has been a selection of the other-regarding, of the selfsacrificing, of the gentle, of the loving' (J. A. Thomson, The
Bible of Nature, Edinburgh, 1908, p. 179).
'

Rousseau erred in closing his mind to everything
but the love, peace, and harmony of Nature, we
are equally at fault if we find in her nothing but
discord and cruelty.
If

Love is not a late arrival, an after-thought, with Creation.
not a novelty of a romantic civilization. It is not a pious
of religion.
Its roots began to grow with the first cell of
life that budded on this earth.'
It is 'the supreme factor in
'

It is

word

the Evolution of the world. .
The Struggle for the Life of
Others is the physiological name for the greatest word of ethics
Other-ism, Altruism, Love' (H. Drurainond, The Ascent of
3lan, London, 1894, pp. 276-2S1). 'The principles of morality
have their roots in the deepest foundations of the universe,'
and 'the cosmic process is ethical in the profoundest sense'
(.John Fiske, Through Nature to God, London, 1899, p. 79).
.

.

—

then, creative evolution is God's theophany
His method of unfolding His purpose and revealing
Himself the facts of the case, on a wide and impartial survey, go far to prove that His central
energy, or ruling motive, and therefore His true
If,

—

New

Testament)
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Name, is Love. And to Divine overtures of love
the human heart cannot fail to respond. Viewing
the world as mysteriously full of God's reflex,'
Charles Kingsley exclaims, ' I feel a gush of enthusiasm towards God' {Charles Kinr/slei/ : his Letters
and Memories of his Life, London, 1877, i. 56).
It must be admitted, however, tliat there is
another side. Nature's physical and vital forces do
not all inspire confidence, making us very sure of
God' and ready to acclaim tlie sentiment, 'All's
right with the world.' There are times when it is
not easy to 'rise from Nature up to Nature's God,'
or to maintain that He has done all things well.
The facts that disturb one's faith in the benevolence of the Creator are too many and too conspicuous to be ignored. The life of the forest and the
jungle is not all idyllic. The wolf does not lie
down with the lamb, nor the lion eat straw like
the ox. The tiger and the tarantula are no less
real than the fawn and the dove.
It is impossible
to forget Nature's ruthlessness to the unfit or her
savage outbreaks of fire and flood and tempest.
Over against Natura Benigna we have always to
set Natura Maligna, as T. Watts- Dunton does in a
group of sonnets (TAe Coming of Love). And the
existence of positive evil in the world has driven
not a few observers, especially those who have been
victims, to the conclusion that God, whether
personal or impersonal, is no more than an irresistible and inexorable Force, inditterent to pain,
regardless of life, and therefore to be dreaded,
hated, or scorned, rather than trusted and loved.
This is the view which lends a tragic pathos to the
Prometheus Vinctus, the book of Job, and other
literature of religious doubt.
With the best 'will to believe,' many a man cannot wholeheartedly affirm that the Variety of Creatures ... is so many
'

'

'

Sounds and Voices, Preachers and Trumpets, giving Glory and
Praise and Thanksgiving to tliat Deity of Love, which gives Life
to all Nature and Creature' (William Law, Tli£ Spirit of Love
[Works, London, 1892-93, viii. 35]).

At the best the evidence is conflicting. Nature
speaks with two voices. We can never be quite
sure whether she is a kind mother or a cruel stepmother. Love is not seen at a glance to be her
primal law. The men of science who decipher the
testimony of the rocks do not feel constrained to
proclaim with one accord that God is good, and,
though they may comfort themselves with the
reflexion that in Nature's infinite book of secrecy
only a little has been read, and acknowledge that
there is no religion without mystery, yet the inquiring spirit of man is troubled. Devout bu t openeyed spectators of the world-drama are sometimes
perplexed in the extreme.' They feel as if Nature
were betraying the heart that truly loves her.
'

'God is love, transcendent, all-pervading! We do not get
from Nature or the world. If we look at Nature
alone, full of perfection and imperfection, she tells that God is
disease, murder and rapine ' (H. T. Tennyson, Alfred Lord
Tennyson ;
Memoir, London, 1897, i. 314).
this faith

A
And, if to be wroth with those we love doth work
like madness in the brain,' it is the crowning sorrow
to doubt the God whose lovingkindness is better
'

than

life

(Ps

63').

But the God who speaks ambiguously through
Nature reveals Himself also through humanity.
He has His dwelling in the mind of man' (Wordsworth, Tintern Abbey, 99). Here it must not be
(b)

'

forgotten that the isolation of the human species
from the rest of the sentient creation is now known
to be unscientific. This fact only makes the growth
of ethical ideas and ideals the more wonderful.
The basis of society is the family, and the cosmic
process which has brought into existence the
conscious personal relation between mother and
child cannot be said to be inditterent to ethical
ends rather it may be held to exist for the sake
While Huxley is right enough in
of such ends.
maintaining (L. Huxley, Life and Letters of Thomas
;
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1900, ii. 268) that moral purEose, in the strict sense, is an article of exclusive
uman manufacture,' he is wrong in denying it a
place in the cosmic process.
Human nature is an
integral part of nature.
If Nature is personified,
'

human

life is

her crowning achievement.

The development of 'the moral sentiments, the moral law,
devotion to unselfish ends, disinterested love, nobility of soul
these are Nature's most highly wrought products, latest in
coming to maturity; they are the consummation towards which
all earlier prophecy has pointed' (J. Fiske, op. cit. p. 130).

Now,

these constitutive elements of the moral
are the root and ground of that assurance of
Divine love which must be regarded in the first
instance as an instinct or intuition of loving hearts.
The writer of the Song of Songs makes a Hebrew
maiden, inspired by her passion of holy love, exclaim ' For love is strong as death
the flashes
thereof are flashes of fire, a very flame of the Lord
This means not only that the pure love which
(8').
glows and burns in the human breast is a fire
kindled and cherished by God, but that it is an
emanation from, and in quality identical with, His
own uncreated flame of love. He 'never is dishonoured in the spark He gave us from his fire of
life

:

.

.

.

(Browning, Any Wife to Any Husband, iv.).
Follow the gleam, and it leads to God. The natural

fires'

seen to be supernatural.
The spirit of man is
the lamp of the Lord' (Pr 20"). The prophet
Hosea, made wise by a patient love outwearing
mortal sin in his own home, had the truth flashed
upon his mind that a human affection which bears,
hopes, believes, endures all things, and never fails,
is explicable only as a radiation from the love of
God, a revelation of the heart of the Eternal. His
own ideal conduct in the supreme moral crisis of
is

'

his life sensitized his mind to receive a new and
true image of the Absolute. His forgiving pity,
his redeeming love, his confidence in the ultimate
triumph of good, gave him an unerring insight into
the controlling principle of the Divine character.

Love, he sees,

is

and justice

its

paramount

in

heaven and earth,

instrument. Love is therefore
the Leitmotiv of his prophecy, his master-key to the
mysteries of religion and history. He dares to
make his own confessio amantis the preface to a
stupendous love-tale, of which the scene is the
world and the hero is God. He represents Israel's
patient Divine Friend as saying, ' I delight in love,
and not in sacrifice. When Israel was a child,
then I loved him. ... I drew them with cords
of a man, with bands of love' (6" U'- * cf. 3' 14*).
Later prophets and lawgivers reiterate Hosea's
teaching in many beautiful forms— 'I have loved
thee with an everlasting love: therefore have I
continued lovingkindness unto thee' (Jer 31').
' He will rest in
his love, he will joy over thee with
singing' (Zeph 3"; cf. Dt 4" 1^^ 10'^ Is 48" 63^).
But it is not too much to say that the entire faith
and theology of later Israel grew out of Hosea,
that all its characteristic views and ideas are first
to be found in his book' (C. H. Cornill, The
Prophets of Israel*, Chicago, 1899, p. 53).
(c) Jesus linked His gospel with the prophecy of
Hosea by repeatedly quoting the words 'I will
have mercy and not (ritual) sacrifice' (Mt 9'^ 12').
No one was so swift as He to discover the evidences
of Divine love in Nature.
The beauty of flowers,
the ways of birds, the benediction of the rain, the
glory of clouds, and the splendour of the sun in its
strength spoke to Him of a goodness that was over
all and in all.
He sanctioned the religious use of
Nature. He assumed that God is omnipresent in
the external world. But that was not His whole
message. Nature's goodness was not His evangel.
Least of all did He -worship Nature.
is

;

'

•Know, man hath

And

all

which Nature hath, but more,
hopes of good
To an Independent Preacher,
W<yrks. London, 1890, p. 5]).

in that inore lie all his

(M. Arnold,
[Poet.

New

and

Henry Huxley, London,

t.

—

And it is the spirit of the Ideal Man His
personal expression in word and deed that constitutes mankind's surest evidence of the love of
God. In His compassion for the multitudes, Hia
tenderness to sinners, His hope for the vilest, His
yearning to bring back the lost, His forgiveness of
those who 'know not what they do,' He is the

—

Revealer of God. He changes Israel's Lord of
Hosts into mankind's Our Father.' The writer of
the Fourth Gospel represents Him as saying, ' He
that hath seen me hath seen the Father (Jn 14"),
and the love of God which is in Christ Jesus our
Lord is a fact which science must reverently accept.
Christ is indeed the crown of evolution, fulfilling
not only the spiritual ideals of Israel, but the
BBonian ethical strivings of Nature.
'

'

Our first reason, then, lor believing that God is Love, is the
authority of Jesus Christ His declaration and manifestation
of the fact as God incarnate. That is to say, all the cumulative
and complex proofs of Christianity are proofs to us of this fact,
which simply is the kernel of Christianity. If Christianity is
true, God is Love' (J. E. niingworth. Christian Character,
'

—

London, 1904,

p. 87).

The

apostles always interpret Divine love in
the light of Christ's sacrifice. The love which
inspired the early Church was more than that of
the F'ather who makes His sun to shine on the evil
and on the good. It was that of the Father who
withheld not His own Son, but delivered Him up
for us all ; that of the Son who laid down His life
for the sin of the world.
In the
the identification of Divine love with atonement is axiomatic.
' Herein
is love '
in a Divine initiative which
provided a propitiation for sin (1 Jn 4""). Personal
faith centres in ' him that loveth us, and loosed us
from our sins by his blood ' (Rev P), in ' the Son of
God, who loved me and gave himself for me'
(Gal 22°). It was His Spirit of sacrifice that con
quered the intellect as well as the heart of the
ancient world. His age-long empire is the expression, not of the love of power, but of the power
of love.
He can never cease to be hailed as
'Strong Son of God, immortal Love.'
2. Human love.
Great and true conceptions of
love have not been confined to any single nation.
In the Greek classics love is often something much
higher, purer, and nobler than sensual passion or
natural desire. This fact appears clearly in the
cosmogonic myths. The Eros of Hesiod is not
'
erotic ' in the later sense of the word.
His Love
is the fairest of the gods, who rules over the minds
and councils of gods and men, the great uniting
power, who brings order and harmony among the
conflicting elements of Chaos.
To the lofty mind
of Plato love is the sympathy of affinities, the
instinctive rushing together of kindred souls, the
(d)

NT

—

—

harmony of spirits, not without such a touch of
natural feeling as strengthens without dishonouring the union. And the Stoics laid the foundation
of a noble ethic in their conception of the brotherhood of men, regarded as akin to God, or even as
children of one great Father.
For we,' says the Hymn of Cleanthes, * are Thine offspring,
alone of mortal things that live and walk the earth moulded in
the image of the All (cf. Ac 1728).
'

'

But Christianity raises love to a higher mood,
smites it with a new ardour, purifies it by the touch
of God, making the natural love of man and woman
sacramentally holy, and changing the bitterest foe
into a potential friend as the brother for whom
Christ died.' The very vocabulary of love is
changed, Eros, a word too often profaned, giving
place to Agape. The natural elements of conjugal
love, real and imperious enough, but consecrated
now to the highest uses, have superadded to Uiem
the intimate communion of heart and soul. The
genius of love is seen to be sacrifice, which has its
source and sanction in God's eternal self -giving.
'

'

5

Testament)

Thrice blest whose lives are faithful prayers.

Whose

lovea in hiccher love endure

(Tennyson, In Memoriain,

xxxii,).
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Only of such lives can it be safely said that love
an unerring light, and joy its own security'
(Wordsworth, Ode to Duty, 19 f.). The strongest
'

is

decays unless it is rooted in idealism.
The house of life cannot be built on the shifting
sand of passion. Love faints and fails unless it is
braced by the sense of duty. Lovelace's hero,
going to the wars, says to Lucasta
affection

:

'I

could not love thee, dear, so much.
I not honour more.'

Loved

'

—

'

.

We

—

cannot he satispassionate amoris desiderium
with an earthly affection. The Hebrew poet
speaks for the human race when he says that, as
the hart pants for the water brooks, so his soul
pants after God, thirsts for the living God (Ps 42''

its

'

fied

%

'The most philosophical students of love from Plato and
Plotinus to Auf^ustine and Dante have felt that it demands, in
the last resort, an infinite object and an infinite response'
ailingworth, p. 88).

science has immeasurably widened man's
mental horizon, and the vaster the material world
becomes the greater is the spirit's unrest in its cage
It suffers from ' the malady of the ideal,'
of sense.
and is restless till it rests in God. The deepest
thoughts of a nation are expressed by its artists
and poets. Kossetti painted human love languishing for fullness of life, but evermore fearing death.
Watts painted divine love leading life per aspera
ad astra. Tennyson protests that his love would be
half -dead to know that it must die {In Memoriam,
XXXV.), while his faith in immortality stays itself
on his deathless love of a friend.
Peace, let it be for I loved him, and love him for ever the
dead are not dead but alive {Vastness, ad fin.).
At the close of life his supreme wish was to
learn that Love, which is, and was
My Father, and my Brother, and my God
(Doubt and Prayer, 7 f.).
Browning repeats in a hundred forms his reasoned
conviction that
There is no good of life but love— but love
What else looks good, is some shade flung from love
Love gilds it, gives it worth

Modern

'

:

I

'

'

!

'

I

'

And

he

is

(In a Balcony {Works, London, 1885, p. 17]).
certain that love cannot be quenched by

death.
*No love which, on earth, amid all the shows of it,
Has ever been seen the sole good of life in it,
The love, ever growing there, spite of the strife in it.
Shall arise, made perfect, from death's repose of it
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through love. In love's lore a 'dry light' helps
but little. Theology at its best, like divine philPectus
osophy,' is always cliarged with feeling.
facit theologum.' Selfislmess absolutely disqualifies
the student of divine things. God reveals Himself
'

'

who tread, like Himself, the love- way
the path of lowly service.
Even as the eye,' said
Plotinus, could not behold the sun unless it were
itself sunlike, so neither could the soul behold God
(Ennead, I. vi. 9). Not to
if it were not Godlike
sympathize is not to understand. Love is the
hierophant
of
the
great
mysteries of God.
He
that willeth to do the will of God shall not doubt
His highest teaching (Jn 7") but he that loveth
not his brother whom lie hath seen, and therefore
cannot love God whom he hath not seen (1 Jn 4™),
has lost the key of knowledge' (Lk IP-).
(c) The ideal society consists of persons animated
and united by the spirit of love, each seeking the
good of all and all of each. The programme of
Christianity is the renewal of human life and the
reconstruction of human society, on the basis of
the faith that God is love.' While hatred has a
fatal power of division, love is the bond of perfectHuman associations are strong and
ness (Col 3").
stable in proportion as they are welded together by
that brotherly love which is the law of the kingdom
of heaven.
to those

'

'

'

'

Em,

;

'

'

*

Lo^e rules the court, the cainp, the grove.
saints above
is heaven, and heaven is love

And men below, and

;

'

For love

Lay of the Last Minstrel, m. ii. 5-7).
(d) As man's chief good, love is a task as well as
a gift an Axtfgabe as well as a Gabe. It is not a
passive sentiment or an involuntary emotion. The
verb to love has an imperative mood, which the
greatest lawgivers Jesus as well as Moses
frequently use. To this extent Christianity as
(Scott,

—

'

'

—

well as Judaism is legalistic. The practice of love
The love of
is the highest exercise of freedom.
the will is no less real than that of the heart
(Illingworth, p. 101). Love's rise and progress are
dependent on a continuous effort, and the more
perfect it becomes the more does it embody the
inmost desires and strongest impulses of the soul.
It ismore than good-nature, which is no satisfactory
basis for ethics ; more than good intentions, which
are proverbially delusive it is a good will which,
according to Kant, is the one absolutely good
thing in the universe.
(e) All duties spring ultimately from the one
duty of love. It is more than a poetic fancy, it is
a literal fact, that, ' as every lovely hue is light,
so every grace is love.' Augustine describes virtue
Virtus est ordo amoris'
as the unfolding of love
—and in reference to the cardinal virtues he says
I would not hesitate to define these four virtues which make
such an impression upon our minds that they are in every man's
mouth temperance is love surrendering itself wholly to Him
'

—

;

—

'

:

•

:

{Christmas
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'

—

patriotism, the
higher love
It is always the
passion for liberty, the enthusiasm of humanity,
the zeal for God's Kingdom, any one of which may
claim love's final sacrifice that gives the affections
of the home a purity and an intensity never dreamed
When
of in the life of pampered individualism.
Christ says, He that loveth father or mother . .
son or daughter, more than me is not worthy of
me,' He is calling men to the ideal life, which
includes whatsoever things are pure and lovely and
'
needs must love the highest
of good report.
when we see it' (Tennyson, Guinevere, ad fin.).
The truth is that the heart's deepest instinct
'

New

and

:

is its object ; courage is love bearing all things gladly for
the sake of Him who is its object ; justice is love serving only
Him who is its object, and therefore rightly ruling prudence
is love making wise distinctions between what hinders and
what helps itself (de Moribus, i. 16 [26]).

who

v. 97-100).

;

love is thus proved to be the essential character alike of God and of the sons of God, this
result profoundly affects all human relationships,
(a) True intercourse with God Himself is a fellowship of love. To be right with Him is to have the
heart of a lover or a child. Though the OT
breathes many passionate longings for such an
alone exemplifies it in its perintercourse, the
fection.
The bare notion of such a divine fellowship was strange to the Gentile, whose relation
to the object of his worship was always cold
and distant. Jesus lived in uninterrupted filial
If

NT

'

The law of love is called the royal law {v6ij.os /Sao-iXik6s, Ja 2^), because, being supreme in dignity and
power among the principles which control human
action, it brings all the others into subjection to
itself.
'

All thoughts, all passions, all delights.
Whatever stirs this mortal frame,
All are but ministers of Love,
And feed his sacred flame' (Coleridge, Love, 1-4).

fol-

(/) And love is perfected when even its most
laborious duties are performed with gladness. It
tasks in hours of insight will'd can be
is true that

lowers to do the same. It is their high privilege
to keep themselves in the love of God Jude ^'), and
BO to have His love shed abroad in their hearts by
the Holy Spirit given to them (Ro 5^).
(6) 'The knowledge of God can be attained only

through hours of gloom fulfill'd' (M. Arnold, MoralBut the moral life
ity, 5f. [Poet. Works, p. 256]).
needs the heart to aid the will. It never flourishes
long if its roots are left dry. Its strength and fruitfulness are always traceable to hidden springs of

communion with His Father, teaching His
(

'
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Schiller was justified in complaining
too much of the categorical imperative and too little of the testhetic side of morality
Duty is not perfectly
the beauty of holiness.
done unless a great love makes the yoke easy and
Under this potent influence,
the burden light.
each of a thousand thoughtful deeds becomes a
'
labour of love (/c67ros ttjs dydirris, 1 Th P). Ferdinand in The Tempest (III. i. 7) says that the
mistress whom he serves makes his ' labours
pleasures,' and Jacob's seven years seemed to him
but so many days because of his love (Gn 29-°).
affection.

that

Kant made

—

'

Moral education advances rapidly when a man can
say from the heart, To do Thy will, O Lord, I
take delight.' It is not enough that morality be
' touched
by emotion it needs to be transfused
with the spirit and transfigured by the glory of love.
No heart is pure that is not passionate no virtue is safe
'

;

*

;

that

not enthusiastic

is

'

(J.

R. Seeley, Ecce Hojiw^, London,

1886, p. 8).

It thus becomes evident that, before the activities
of love can be spontaneous, a man's very nature

must be changed.
Every one that loveth is born
of God (1 Jn 4').
That which is natural, the selflife, is first, and afterwards that which is spiritual,
'

'

the life of self-renunciation. And nothing changes
the natural into the spiritual like the contemplation of the sacrifice of Christ.
Thou hast no power nor may'st conceive of Mine,
But love I gave thee, with Myself to love,
And thou must love Me who have died for thee
(Browning, An Epistle, ad fin.).
Many have found it possible to conceive for
Christ an attachment the closeness of which no
words can describe' (Seeley, p. 187). To cherish a
'

I

'

Him is to love His Kingdom, which ideally
embraces the whole human race. Where the AV
reads We love him, because he first loved us,' the
RV has ' We love, because he first loved us (1 Jn
4"), which may be rightly interpreted, ' We love
the Son of Man and, for His sake, every son of
man.' Christ's constraining love is at once the
impulse and standard of all Christian love
that
ye should love one another, as I have loved you
(Jn 15'^). Judaism supplied the law of love (Dt 6°,
love for

(Greek)
George Herbert calls sin and love the two vast,
spacious things' which it behoves every man to
measure {The Agonie, 4). The one seems, but the
other is, infinite. And the stronger subdues the
weaker.
Where sin abounds, grace which is
Divine love in its redeeming energy superabounds
(Ro 5™). And all hope for the world lies in the
fact that a God of holy love is, through His Spirit
in His children, for ever wrestling with its sin.
Is not God now i' the world His power first made ?
'

*

Is

not His love at issue

when

wrong

—

Lv

Christianity supplies the power

19'*),

which came by Jesus Christ (Jn

'

— the grace

1").

It

seems a

priori impossible to love the world that hates us,
but it is morally impossible not to love the world
which God has so loved.
Faith works by love
(Gal 5°), and works miracles.
'The gospel
desires the text "Love thy neighbour as
.

.

.

thyself" to be taken quite literally. ... Is, then, this demand
reasonable, and is its fulfilment possible? The coolly reasoning, common-sense intellect answers "No," a thousand times
over. . . . The gospel replies to this No with a decided, quiet
Yes ' ( W. Bousset, The Faith of a Modem Protestant, London,
1909, p. 77

f.).

While, however, all finite love flows from God's
infinite love, it is not always conscious of its source.
It may well up pure and strong in a heart which
has never been able by searching to find out God.
And it is none the less acceptable to God thougli
He is not yet its object. This truth is exquisitely
expressed in Leigh Hunt's poem of
Abou Ben
Adhem,' who, though not yet one of those who
love the Lord, has it revealed to him that, because
he loves his fellowmen, his name stands first among
those whom love of God has blessed. And it is
expressed more authoritatively in Mt 25, where
our Lord proclaims that deeds done in love to the
least of His brethren are accepted as done to Himself.
Those who do them are unconscious Christians.
Their merit, of which they are astonished
to hear, is real, and their reward, which tliej' never
'

sought,
'

sure.

is

For they love goodnesa, and to love goodness

love God.

.

good

must always cause regret

is

in fact to

While, therefore, the unbelief of men who lead
to the Christian, the goodness of their lives need not nerpfex him, as being implicitly due
to the same cause whicn has for himself become explicit
lives

.

.

(Illingworth, p. 102)

still

with

sin,

done on earth ?
Death in the Desert, 211 ff.).
Augustine uses a still finer figure than that of
the arena. He speaks of ' the glory of love . . .
alive but yet frostbound.
The root is alive, but
the branches are almost dry. There is a heart of
Visibly

a

is

A

(Browning,

love within, and within are leaves and fruits but
they are waiting for a summer' (In Epist. Joannis
ad Parth. v. 10). The leaves of the tree are for the
healing of nations torn by passions of hatred. And,
with eyes opened by eating of the fruit, men find
their Faradiso in letting their desire and will be
turned,
Even as a wheel that equally is moved,
By the Love that moves the sun and the other stars
;

'

'

(Dante, Par. xxxjii. 144

f.).

—
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f.

James Steahan.
Gods of love.—i. Intro

ductory. Gods of love, whether co-ordinate with,
or actually in opposition to, deities presiding over
marriage and fertility, are products of a relatively
late development.
Doubtless, too, the moment of
gratification gave rise to certain momentary gods,'
and served to fix their permanent influence in the
cultns
this group will include Aphrodite Ilpajis
in Megara (Pans. I. xliii. 6), Aphrodite nSpi'ti in
Abydos (Athen. xiii. 572 C; cf. R. Meister,
Griechische Dial., Gottingen, 1882-89, ii. 230),
Aphrodite M(7ui'rris in Gythium (Pans. III. xxii. 1),
and Aphrodite llepi/Sao-ii in Argos (Hesych. s.v.
Nicand. frag. 23 [Schneider]). In Provence the
phallic demon TUpiroiv was dedicated to her service
(IG xiv. 2424), and the comic poet Plato (i. 648
[Kock]) enumerates a group of kindred figures in
her retinue. Another special goddess is the'Pa^u
of an inscription from Phalerum (J. N. Svoronos,
Das athen. Nationalnutseum, ii. [1903] 495), whose
character may be deduced from the epithets So\ojrX6/fos and Maxaitm (Paus. VIII. xxxi. 6) applied
With this single exception, howto Aphrodite.
ever. Aphrodite is everywhere the most prominent
'

;

;

figure.
2.

Aphrodite.

— Aphrodite

means merely a goddess

was originally by no

on the contrary,
she also presided over the development of female
life from the period of youth, and a relic of this
conception survives in the story that she nurtured
the daughters of Pandareus 'Horn. Od. xx. 68).
At marriages sacrifices were ofi'ered to her in conjunction with Hera and the Charites (EtymologiMagnum, 220, 54) or else to her alone (in
Heriiiione [Paus. II. xxxiv. 11])
in Sparta the
bride's mother made a sacrifice to Aphrodite Hera
[ib. III. xiii. 9).
Aristophanes (Nub. 52, Lysistr. 2)
speaks of Aphrodite KuXiiis as specifically the goddess of women and the VevervWlSet, the goddesses
of birth, belong to her circle (schol. to Aristoph.
In
Thesmoph. 130, Lysistr. 2; Hesych. s.v.).
of love

;

mm

;

;

LOVE
an epigram of Theocritus
Wilamowitz-Mollendorli',

cf. U. von
der ISukolikcr,

13

(no.

'l'ext(jesr,h.

;

Berlin, 1906, p. 118) a woman of Cos thanks lier for
tlie fruits of her marriage.
The prayers of widows
for a second husband were directed to her (Nnupactus [Paus. x. xxxviii. 12]) ; in Sparta she was
entreated to retard the coming of old age (ib.
III. xviii. 1 ; Carni. Pop. frag. 2 [Bergk]).
In addition to these functions, however, she
promoted increase and growth in tlie larger world
of nature, as appears from such epithets as Aupiris

(Cnidus[Haus. I. i. 3])andEi;5wir(i(Syracuse[Hesych.
*.f.]), wliich can hardly apply exclusively to the
SQpa Ki;7rpi5os. To her, as the goddess of fertility,
the goat was sacred, and she rides upon it (A.
Furtwangler, SMA, 1899, ii. 590 ff.
P. Gardner,
;

MHanges Perrot, Paris, 1902, p. 121 ft'.).> Moreover, sacrifices of swine were ottered to her, as to
Demeter, at the festival of the 'Tar-fipm in Argos
(Athen. lii. 96
the name of tlie festival is
;
ancient, as is shown by the mode of its formation ;
cf. Avdes-T-fipia) ; as also in Cos (W. Dittenberger,
Sylloge inscrip. Grcec.^, Leipzig, 1898, p. 621),
Tliessaly, and Pamphylia (Strabo, ix. 438).^ And,
just as goddesses of the field and of fertility, like
the Charites and the Horse (qq.v. ), were often represented as triads, so we find three Aphrodites in
one temple at Thebes (Paus. ix. xvi. 3), and also
probably derived therefrom in Megalopolis (ib.
VIII. xxxii. 2).'
In this broader capacity she was
worshipped along with Zeus, as was Dione (who in
Homer is her mother) in Dodona (ih. III. xii. 11;
IG xii. 5. 220, where the names of Aphrodite and
Zeus 'AippoSlaLos occupy tlie first place in a dedication ; ib. 551 addita7n.).
Her association with
Hermes is, no doubt, to be understood in the same
way (Paus. VIII. xxxi. 3 ; IG xii. 5. 273 ; C. Michel,
Recueil d'inscr. grecques, Brussels, 1896-1900, nos.
832, 33 ; Ancient Greek Inscriptions in the British
Museum, London, 1874-93, iv. 796 ; F. Hiller von
Gaertringen, Inschriften von Priene, Berlin, 1906,
no. 183).
To her as the tutelary goddess of the
meadow and of fertility, of the prosperity of man
and beast, pertain also the dedications made to
Aphrodite probably as thanksgiving for eienjpla
by those who were leaving office, as found in Halicaruassus {Ancient Inser. in the Brit. Mus., iv. 901),

A

'

—

—

—

Cos (IG
vii.

(ib.

Paros (ib. xii. 5. 220), Megara
Acr* in Sicily (ib. xiv. 208 ff.), and
As the protectress of a whole people

xii. 5. 552),

41),

elsewhere.
she is called UivSruxot (cf. CGS ii. 658), and in this
capacity she was actually accorded a wofiirri at
Athens (IG ii. Suppl. 314c).
She invites human
beings generally, not merely the sexes, and is
thus called 'Eraipa (Wilamowitz-MoUendorff, in G.
Wentzel, 'ExiicXiiirf's OeHv, Gottingen, 1890, p. 4)
and "Apfia (Plut. Amat. xxiii. though a reference
to marriage is also possible here).
Then the sinister aspect of her character as an
earth-goddess is likewise duly brought out
she
bears the epithets 'Epin^s (Hesych. s.v.) and MtXaivis
(Paus. II. ii. 4 ; Athen. xiii. 588 C Paus. vill. vi. 5,
IX. xxvii. 5), as does Demeter in Arcadia
in
Thessaly there was a festival of Aphrodite 'Aj/o(t(o
or AvSpo<l>bvos (Nilsson, p. 378), which, it is true,
seems to have had a reference to female love
,

;

;

;

'

;

Gardner's attempt to find an Oriental origin for this feature
is rendered abortive by the fact that the goat has no place in
similarly Furtwangler's efforts to interpret
the Astarte cult
Aphrodite 'Eirtrpayia aa a goddess of lifrht are futile, as the
aureole with which she is occasionally portrayed merely implies
that at a later period she was identified with Ovpavia,
2 Farnell (CGS ii. 646) and M. P. Nilsson (Griechische Feste,
Leipzig;, 1906, p. 3S6) are undoubtedly wrong in seeking to trace
in all these instances a connexion with Adonis such a connexion finds no support in tradition, and, so far as the Argive
festival is concerned, is contravened by the fact that there was
no State cult of Adonis in Greece.
3 Cf. H. Usener, in Rhein. Museum, Iviii. [1903] 205, where he
points out that the distinguishing names given by Pausanias
must be of late origin.
1

;

;

(Greek)
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probably UepaiBia (Hesych. s.v.) is also to be interpreted by tliis conception. According to an ancient
tlieogony, she, together with tlie Erinyes and the
Moirte, is descended from Kronos (scliol. Soph.
Oid. Col. 42).
kindred figure is the Nemeaie

A

Rhamnus

of

(Phot.

s.v.

'

Vaixvovala.

TiiiiJ.eai.i

cf.

;

Wilamowitz-MoUendorir, Antigonos von Karystos,
Berlin, 1881, p. 10), while in Smyrna, again, we find
two Nenicei^CGS ii. 595 B, C ; interpreted by F. G.
Welcker, Griechische Gbtterlehre, Leipzig, 1857-63,
iii.

34).

In Aphrodite was merged another goddess, the
pre-Hellenic Ariadne or Ariagne
the result is
most clearly seen in Delos, where slie acquires the
name Hague (BCH vii. [1883] 308), and in Aniathus,
where a festival in which the two sexes exchanged
garments was celebrated in tlie grove of Aphrodite
;

Ariadne (Nilsson, p. 369). Then in Cyprus we find
a goddess of Spring named Aphrodite Bdi. Fripirb(tJ.)Tra
(R. Meister, SSG W, 1910, p. 247), who appears again
in Crete as 'Kvdeia (Hesych. s.v. ), and in Pampliylia,
where her priestesses are called avB-qitilipoi (CIG ii.
2821 f.). Certain glosses of Hesychius (s.vv. ffiWa
and dota) which bring her into relation with the
May- pole have likewise to do with this aspect of
her character. In Amathus she is thought of as
androgynous under the name of 'A0p65iro!( Hesych.
s.v.) ; in Phoestus, similarly, we find the androgynous doemon Leucippus (Nilsson, p. 270).
It is
usually supposed that the Aphrodite cult of this
district was derived from the worship of Astarte,

and

tliat it

spread thence over Greece (most

re-

EEE

cently Nilsson, p. 362; cf. also
ii. US').
It
has already been noted, however, that the Aphrodite cult of the Greek motherland presents certain
features wliich cannot be explained as importations.
There is also the fact that androgynous forms are
unknown as regards Astarte (W. Baudissin, PRE?
ii. 156), and that such are shown to be Hellenic by
the figure of Leucippus and the festival of Ariadne
in Amathus.
The epithet 'A^karos, borne by the
goddess in Cyprus (SSG W, 1910, p. 245), is certainly
met with elsewhere only as an attribute of Oriental
goddesses (O. Weinreich, Ath. Mitt, des deut. archdolog. Institzits, xxxvii. [1912] 29, note 1), but the
name dfiaxoi 0e6i (Soph. Ant. 800) suggests that it
was peculiarly congruous with Greek sentiment.
Moreover, E. Sittig (De Grcecorum nominibus
theophoris, Halle, 1911, p. 105) has noted that
there are in Cyprus no Phoenician theophoric
names formed with Astarte.' It is true that in
the ancient Greek tradition likewise there are
only comparative,' but no theophoric, names derived from that of the goddess of love,' but the
same holds good as regards Eros (ib. p. 110). In
view of the early relation between Cyprus and
Arcadia, it is of great importance to note that her
birth-place was transferred not only to Cyprus or
Cythera, but also to the River Ladon (Hesych. s.v.
Aadayfi'TI!).
On the other hand, it is not to be
denied that the figure of Aphrodite shows a considerable admixture of Oriental features. Such are
certainly the ritual prostitution of Paphos and
Corinth (Nilsson, pp. 365, 376), the worship of
Aphrodite Ovpavia (CGS ii. 629), and perhaps the
'

'

fact that her image was armed (ib. 654).
Her
relation to Ares, which is frequently ascribed to
epic influence, has not been satisfactorily explained
(cf. K. Tiimpel, Fleckeisen's Jahrb. tSupxih xi. [1880]
641). Another doubtful point is the Hellenic origin
of Aphrodite EiiVXoia, the goddess of navigation
(H. Usener, Legenden der heiligen Pelagia, Bonn,
1879, XX.) ; she may quite well have been evolved
from the goddess of Spring, who was brought across

the sea from Cyprus (cf. Theo^nis, 1275 If. ).
On
the other hand, we must certainly assign a Semitic
1

Even 'A0po5tTO9 (IG vii. 585) and 'EwatftpoStroi are
there is no ETro<^pofittrios at all.

paratives

'

;

'

com-
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origin (see W. R. Smith, Rel. Sem.', London, 1894,
p. 471) to the sacrifice of an ovispellita to Aphrodite
in Cyprus.' The worship of Aphrodite was also
influenced by foreign deities in other districts ; on
the Black Sea there was an Oipavla of Scythian
origin (Herod, iv. 59, 67), the lady of Apaturon
(B. Latischev, Inscrip. Pont. Eux., Petrograd,
1885-90, ii. 19).
The function of the goddess was in hi-storical
times narrowed down to that merely of the protectress of love.
It is only as such, with the
exception already noticed, that she is recognized
in the Ionic epic, and it is therefore worthy of
remark that her cult was introduced into Smyrna
(Tac. Ann. iii. 63) and Ephesus (Michel, Eecueil, 839
5, B 25) by means of oracles. Even at a later period
theophoric names formed from ' Aphrodite rarely

well doubt whether he thinks of him as a personal
deity at all. But this indefiniteness of outline,
which persists throughout the subsequent period,
is counterbalanced by the magnificence of the
associated conception.
While Sappho (frag. 1)
naively prays to Aphrodite, who inflicts and
removes the pains of love, .iEschylus (frag. 44
[Nauck^]) extols the might of that craving which
pervades all that lives, and depicts the shattering
effects of iireponrb! epois (Choeph. 599)
and the
other two great tragedians give expression to
similar ideas regarding the destructive and enravishing power of 'Epas (Soph. Atit. 781
Eui.
Hipp. 525, 1268, Iph. Aul. 543). Thereafter philosophical speculation seizes upon the conception,
and exalts it to heights before undreamed of.
Plato (Conviv. 187 D), playing upon the etymology
of the words, contrasts Ovpavla and HavSTfixos as
sacred and profane love a contrast having no
foundation in their essential meaning, but dominating their usage for the future.
In the sphere of com4. Later developments.
mon life the deities of love declined as the practice
In this period the
of hetasrism gained ground.
;

;

A

'

occur in Ionia proper (Sittig, p. 108). Her temples
in that region were almost all devoted to the goddess of love. In this capacity, too, she ahsorbed
Peitho, who had originally an independent cult (in
Sikyon [Paus. II. vii. 7]), but subsequently became
sometimes an epithet (7G ix. 2. 236), sometimes an
attendant, of Aphrodite (Weizsacker, in Roscher,
iii.
1797), as is aptly sho'Nvn by the figure of
Famesina {Mon. delV Inst. xii. [1885] 21). She
usually appears as the goddess of female love, although the Aphrodite Apyvvvis of Boeotia(Phanoel.
ap. Clem. Alex. Protr. ii. 38 [PG viii. 17] Atlien.
Xlii. 603 D
Steph. Byz. s.v. 'Apyiwiov) seems to
have had to do with iraiSiicJs l/aus, as is certainly
true of the Aphrodite XkotIb, of Phsestus (Etym.
Mag. 543, 49 in Crete the boys were called aKinoi.
[schol. to Eur. Ale. 989]).
As Aphrodite was
brought into relation with the evening star in the

—
—

'A^podla-ia became a characteristically hetaeristic
Besides Eros we now
festival (Nilsson, p. 374).

'Longing' and 'Fulfilment'
on the meaning of II6S0S cf.
Wilamowitz-MoUendorfl' on Bion's Adonis, v. 58),
and in other districts 'Afripus (Paus. I. xxx. 1,
(Paus.

;

;

mythof Phaon-Phaethon(Wilamowitz-Mollendorff,
Sappho unci Simonides,
easy to see why maidens
should murmur their love-pangs to the moon-goddess (schol. to Tlieocr. ii. 10 Hesych. s.v. oipavla
arf), just as in the Erotic Fragment (6) the lover
invokes the stars and the awepwira j/iyf.
Besides Aphrodite the only Greek
3. Eros.
love-deity of real importance is Eros.
He too had
a more general function as a deity of procreation,
viz. in Thespiae, where he was worshipped as a
stone fetish (Paus. IX. xxvii. 1), as also probably
in Parion, in Laconian Leuktra (ib. ill. xxvi. 5),
and in the sex-cult of the Lycomids (ib. IX. xxvii.
2 ; cf. Furtwangler, Jahrb. des deut. archdolog.
Instituts, vi. [1892] 116 f.).
In Elis he is represented beside the Charites, and to the right of
xviii. [1883]

Berlin, 1913,

p.

33

416

tf.,

f.), it is

;

—

them (Paus. VI. xxiv. 7), i.e. as their leader, like
Hermes elsewhere. From his procreative aspect
the cosmic character which he bears in
Hesiod and among the Orphics. In consequence
of the obvious derivation of his name, however, he
remained all along the god of sensual desire. His
cult had only a narrow range.
In Laconia and
Crete sacrifices were offered to him before a battle
(Athen. xiii. 561 C), and the connexion between
these and paederasty has been explained by E.
Bethe {Ehein. Mus. Ixii. [1907] 445). We are told
also that in the Academy he had an altar which
was supposed to have been erected in the period of
arose

the Pisistratidse (Athen. xiii. 609 D Plut. Sol. 1),
but Euripides (Hipp. 538) asserts that offerings
were never paid to him at all. In literature and
art his figure was always a mutable one, and he
is the subject of no clear-cut myth (J. Boehlau,
Philolog. Ix. [1901] 321, and cf. O. Waser, in
Pauly-AVissowa, vi. 487).
Alcman (frag. 38
;

[Bergk'']) calls

him a boy

;

Anacreon sometimes

obviously regards him as a youth (frags. 2,
while in other passages [e.g., frag. 62) one

I.

xliii.

Iliflos,

6

;

VI. xxiii. 3, 5).
The earlier tradition still makes
itself felt in the verses in which the bearded Eros
of Siraias {Bueolici Grceci, ed. U. von Wilamowitz-

;

Hermes,

and

find"I^epos

Mollendorff, Oxford, 1905, p. 147) describes his
powers, but coincidently, from the period of the
vase paintings ornamented with gold, a multitude
of dallying Erotes find their way into art and
literature, as shown by the epigrams of the Anthology and the paintings found in Pompeii. Among
the Hellenistic societies the Aphrodisiasts were
largely represented (F. Poland, Griechisches Vereinswesen, Leipzig, 1909, p. 189 ft'.), though it is
true that there were among them numerous
foreign (Syriac) cults. The high favour enjoyed
by Adonis also served to revive the worship of
Aphrodite
the deities of love in general now
reached their highest vogue, and it is in this
period that we first meet with theophoiic names
derived from Aphrodite, though no doubt with
but few exceptions in the lower ranks of society
Aphrodite and Eros are no longer
(Sittig, p. 108).
deities of the procreative impulse, but are the
guardian spirits of love in the modern sentimental
sense.
It is worthy of note that unhappy lovers
now frequent the supposed tomb of Rhadine and
Leontichos, the heroine and hero of the romance of
Stesichorus (Paus. VII. v. 13). Syncretism once
more laid hold of the figure of the love-goddess,
and combined it with that of the healing mother
of the gods (IG iii. 136), while the recollection
of her larger function survives in the literary
tradition, as appears in the Proem of Lucretius,
and as reveals itself also, immediately before the
collapse of the ancient religion, in the Pervigilium,
Veneris (Anth. Lat. i. 144 [Riese and Biicheler])
the last memorial of antiquity to the goddess whose
influence pervades the universe.
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;

—

—
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Kvpros und der Ursprung des Aphroditekults,' in Mim. de
L.
t'Acad. Imp. de St. PiUrsbourg, xx.\iv. [1886] p. xiii
Prellerand C. Robert, Griechische llythologie^, Berlin, 1887-94,
i. 345, 501
W. H. Roscher, art. Aphrodite,' in Roscher
Eros,' ib.
P. Weizsacker, art.
A. Furtwangler, art.
Aphrodite,' in Pauly-Wissowa
'Peitho,' til.; K. Tiimpel, art.
O. Waser, art. Eros,' ib.
(to be used with caution)
'

;

'

;

'

;

47),

may

TheTrpd^ttToi'KwSiVeffKeTraff^eVoi'^Joh. Lydus, cUMens.iv. 65)
is doubtless to be understood in this sense ; cf. J. Marquardt,
Privatlehen der Horner^ Leipzig, 1886, p. 476.

'

'

;

1

—

Ethical ideas. i. The Homeric age.
remains to examine what ideas concerning tb«

II.

It

Kurt Latte.
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emotion of love and ita ethical value were characteristic of the Greeks
and the survey will reveal
considerable dovelpoment in consequence of political and social movements, together with a certain
variety of contemporary opinions in the moat
important eras. The charming pictures of domestic
affection which are to be found in the Homeric
poems, such as the parting of Hector and Andromache (/i. vi. 370 if.) or the meeting of Odysseus
and Penelope {Od. xxiii. 85 ff. ), and even occasional
comments like there is nothing mightier and
better than when husband and wife keep house
with united hearts' (Od. vi. 182 ff.), and the
;

'

tenderness of the allusion to the soft voices of the

youth and maiden while they are courting each
other

{II.

xxii.

128), reflect

a condition of society

which wedded love was highly prized. This was
the natural outcome of the respect with which
women were treated, and of the comparatively
high degree of liberty which they enjoyed.
2. Post -Homeric
development.
The causes
which led to the disappearance of the Achsean
monarchies are imperfectly known to us (see art.
King [Greek and Roman]), and the evidence
in

—

available does not enable us to trace the course
of the changes which lowered women in public
estimation by depriving them of their earlier freedom. But signs of their depreciation may be observed even in the utilitarian precepts of Hesiod

regarding marriage ( Works and Days, 700
)
and the same tone pervades the invective of
Semonides of Amorgos (frag. 7), whose pattern wife
is the offspring of the busy bee blessing with
material increase the gathered store of her mate
(line 83 ff.).
It is remarkable that the same simile
is employed by Ischoraachus in describing to his
wife the duties which he expects her to perform
(Xen. CEcon. vii. 32), and the whole of the training
prescribed in Xenophon's dialogue [op. cit, vii.-x.),
fl'.

as well as casual allusions to domestic happiness,
shows that the Attic ideal was satisfied by the
loyalty of a careful and thrifty housewife (Lys. i.
In historical times an ordinary Greek marriage
7).
was so entirely prompted by motives of convenience
that we read without surprise the typical sentiment
of the Athenian orator
"While we keep a mistress to gratify our pleasure and a
concubine to minister to our dally needs, we marry a wife to
:

'

raise legitimate issue and to
served ([Dem.J lix. 122).

have our property carefully pre-

'

—

It must not be supposed that in the
3. Sappho.
meantime the passionate outpourings of the lover

failed to find adequate expression in literature. In
this respect the poems of Sappho occupy so peculiar
a position that an attempt must be made to define
Sappho, a poetess of such eminence as to have
it.
been accounted the rival of Homer and to have
earned the title of the tenth Muse (Anth. Pal.
VII. xiv. 15 ; cf. Strabo, p. 617), owed most of her
reputation to the fervour of her love-poems. Yet
in estimating their tendency we encounter unusual

because, notwithstanding the
additions made in recent years, only scanty fragments of her writings survive, and partly because
comic poets and later gossip-mongers have shrouded
her name in unmerited scandal. It is generally
admitted that the story of her unrequited love
for Phaon and of her despairing leap from the
Leucadian rock are fictions due, perhaps, to a
misunderstanding of her own words (U. von
Wilamowitz-MolTendorff, Sappho und Simonides,
Berlin, 1913, pp. 24-40).
The grosser suspicions,
such as those indicated by Seneca in his reference
(Ep. Ixxxviii. 37) to the discussion of Didymus an
Sappho publica fuerit,' are not to be supported by
such doubtful evidence as frag. 52, and are contradicted no less by the soundest part of the tradition,
which represents her as a wife and a mother (Suid.
s.v. 2oir0i6
cf. Sappho, frag. 85), than by the
difficulty,

partly

'

;

(Greek)
sincerity and
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freedom of her genuine utterances.

The psychological problem presented by

frags. 1
frags. 2 and 5 is to understand
how the yearning allection inspired by the loss or
departure of one of her girl friends came to be
expressed in terms usually reserved for the rapturous emotions of sexual love. The solution, so far
as the evidence permits us to form a definita
conclusion, is to be sought in the character of a

and 2 and Berlin

remarkable personality.

If Sappho was the inspiring genius of a society of beautiful and highborn maidens, who sought at her hands instruction
in the poetic art (frag. 130), and with whom she
lived on terms of intimate affection, there was no
reason why she should not, with a difierent intention, have anticipated the behaviour of Socrates
to his young disciples, by giving utterance to her
whole-hearted devotion in the language of passionate love. The parallel was drawn in antiquity by
Maximus Tyrius (xxiv. 9), who was, doubtless, not
the fiist to suggest it ; and in modern times the
good name of Sappho has been defended by F. G.
Welcker {Kleine Schriften, Gbttingen, 1816, ii.
80-144) and, more recently, by von WilamowitzMoUendorff (op. cit. pp. 17-78).
The poetic treat4. Tragic and other poets.
ment of love was usually confined, as, e.g., by
Mininermus and Anacreon, to its sensual aspect,
and it is clear from the history of the tragic stage
that a serious preoccupation with the causes, symptoms, or effects of love was considered unworthy
of a poet who aspired to be true to his calling.
Hence Aristophanes (Ran. 1043 f.), in the character
of jEschylus, attacked the degeneracy of Euripides
in exhibiting on the stage the lust of Phtedra and
Sthenebcea, whereas the elder poet had never been
guilty of describing a woman in love. The unfairness of this criticism is sufficiently demonstrated
by the nobility of the female portraits to be found
in the extant plays
but it is particularly important to observe that here, as in some other respects,
Euripides was the herald of a new development
in imaginative literature of which the climax has
probably been reached in the extraordinary popularity of the romantic novel durin" the last hundred
years.
To this we shall presently return. If we
exclude certain features in the psj'chological studies
of Euripides, however, the dominant conception
of love figured its victims as entirely passive, since
love was an over-mastering force which, entering
into a man's body, permeated it so completely that
he was no longer able to control his impulses.
Love was a particular phase of possession by a
demonic being as popularly conceived (cf. Plut.
Amat. xviii. p. 763 A), and was consequently described as a disease (Soph. Track. 544) or a madness
(Eur. frag. 161).
The medium which conveyed
the mysterious influence was the faculty of sight
(Msch. Ag. 427 f. ; Time. II. xliii. 1 ; Arist. Eth.

—

;

Nic. ix. 5. 1167a 4).
The lover's glance was a
physical emanation from the eye, which, making
its way straight to the eye of the beloved object,
was met in its course by the responsive gaze speeding as fast towards the lover (Soph. frag. 433
Heliod. iii. 7 ; Plut. Qua;st. Conv. V. vii. 2, p. 681 B).
The shaft of light then came to be regarded as a
weapon {p4\os, rd^ev/xa) which inflicted a wound
upon its victim (see CIB xxiii. [1909] 255 ff., where
copious illustration is given).
But the love-god
had his wings as well as his bow and arrow (Eur.
Hipp. 530 fl. ). For, by another figure, every violent
transport of emotion, including poetic inspiration
(Pind. Isthm. v. 64) and fear (Apoll. Rhod. iv. 23), as
well as frenzy (Eur. Bacch. 332) and love (Plat.
Pkmdr. 246 D, etc.), was represented in the guise of
soaring wings, as if under such influences the agent
were lifted out of his normal sphere into a higher
region by some supernatural force. Sophocles, in
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a famous fragment (frag. 855 N."), characterizes the
love-goddess, here a personification of the passion
Itself, in the following words
Love ia not love alone, but is called by many names it is
Death, it is immortal Might, it is raging Frenzy, it is vehement
Desire, it is Lamentation in Love is all activity, all peace, all
that prompts to violence.'
Over and over again stress is laid upon the irresistible power of Love
he is the mightiest of all
the gods (Eur. frags. 269, 430; Menand. frag. 235,
iii. 67 K., frag. 449, iii. 129 K.) ; and not one of them
(Soph. Track. 443), not even Zeus himself (Eur.
frag. 684 ; Menand. frag. 209, iii. 60 K.), can withstand his attack.
'He ia not wise,' says Deianira in the TrachinuB (441(.),
:

*

;

;

:

'

who

stands forth to contend with Love, like a boxer at close

Quarters.*

not difficult to imagine the result of this
assumption upon the attitude of the average
Athenian citizen. The celebrated UpidoiAoL of the
Corinthian Aphrodite (cf. Find. frag. 122 and art.
HlEEODOULOl [GriEco-Koman]) help to explain the
absence of moral reproach directed against the
notorious iraipai of Athens. Resistance to the onset of Love is no less reprehensible than it is futile
(Eur. frag. 340), though e.xcessive indulgence is as
much to be deprecated as entire abstinence (Eur.
t is

frag. 428).
Such self-control as was exhibited by
Agesilaus in refraining, despite the violence of
his passion, from accepting tne kiss oflFered by a
beautiful Persian boy (Xen. A(/es. v. 4f. )was so
rare that the historian felt it to be altogether
marvellous.
The passage last quoted conS. Paederasty.
fronts us with that form of the love-passion, the
love of boys, which has come to be known as
'Greek love,' and has tarnished the whole fabric

—

of Greek morality. There is no trace of this custom
to be found in the Homeric poems ; for the assertion of such relations having existed between

Achilles and Patroclus

is not, so far as we can
than yEschylus (frag. 136 [Tragicorum
GrcBcorum Fragmenta^, Leipzig, 1889, p. 44j). But
there is no doubt of its antiquity, at any rate,
among the Dorian branch of the Greek race. This
is established by the evidence of certain Theraic
inscriptions (Inscriptiones Grmcm insularum maris
^gcei, ed. F. Hiller von Gaertringen, iii. [1904]
536 f.); by the relation between the ela-irviiXas and
diTas in the disciplinary system of Spartan traintell, earlier

ing (Plut.

Lj/c.

xvii.

f.

;

Mliaxi,

Var. Hist.

iii.

10,

and by the curioiis custom of the Cretans,
according to which the lover carried off his favourite
by a show of force, and was more or less seriously
12)

;

resisted according to his supposed merit (Strabo,
The inveteracy of the habit may be
pp. 483, 484).
attributed to its long descent from a primitive
period when continuous military service involved
a scarcity of women (Bethe, in Rhein. Mus. Ixii.
438 ff.).
Moreover, it is fair to admit that the
results of such companionship were by no means

invariably bad.
T. Gomperz has well remarked

that the sentiment in question
in as many, it not more, varieties and gradations, than
the love of women at the present day. Here, as elsewhere, a
noble scion was often grafted upon a savage stock. Devotion,
enthusiastic, intense, ideal, was not infrequently the fruit of
these attachments, the sensual origin of which was entirelv forgotten (Creet Thinkers, Eng. tr., London, 1901-12, ii. S80).
'

appeared

'

Such an elevation of sentiment
understand

if

we bear

in

is

the easier to

mind the continually

in-

(Greek)
Thebes and Elis were subject to an unenviable
notoriety in this respect (Xen. Symp. viii. 34 ; Plat.
Symp. 182 D).
6. Philosophic love.
Such was the state of
society wlien the teaching of Socrates began to
open a new era in the progress of morality. By
putting sexual desires more or less on the level of
the other bodily wants (Xen. Mem. w. v. 9, Symp.
iv. 38), Socrates scarcely advanced beyond the
prudential standpoint of the ordinary person.
But his character, so completely vindicated by
Alcibiades in the Symposium (215 Aff. ), was free
from any suspicion of vice ; and, though he sometimes ironically pretended to be enamoured of
beauty (Xen. Mem,. VI. i. 2, Symp. iv. 27), and
actually described himself as the lover of his
younger companions and pupils (Xen. Symp. viii.
2), yet he energetically repressed the erotic tendencies of his associates (Xen. Mem. I. ii. 29, I. iii. 8),
and required that a spurious love should be converted into a true friendship aiming solely at the
moral improvement of the beloved object (Xen.
Symp. viii. 27). Plato developed his master's
teaching on this subject by connecting it with the
innermost core of his philosophical system, and,
in the dialogues Symposium and Phcedrus, he expounded with matchless literary skUl his doctrine
respecting the true nature and purpose of love.
The argument in the PAwc^nw (250 A) starts from
the hypothesis of the immortality and pre-existence
of the soul, which in its ante-natal state was associated with the eternal verities of the ideal world.
Now, the ideas of Justice and Temperance are
scarcely visible in their earthly counterfeits, and
their apprehension is difficult and seldom attained.
But Beauty is always so conspicuous that its
phenomenal representation attracts at once the
admiration even of those who are strangers
to the mysteries of wisdom, and are engrossed
in their mortal surroundings.
Thus souls from
which the glories of the images once beheld have
faded by contact with earthly clogs, so far from
being sanctified and inspired by the sight of beautiful forms, are stirred only with fleshly desire.
But it is different with the lover who is also a
philosopher, and liis progress is described in the
lecture of Diotima reported by Socrates in the
Symposium (pp. 210, 211). The true lover, by contemplating the beauty of the beloved object, is
immediately reminded of absolute Beauty itself.
With his personal admiration for his beloved freed
from tlie trammels of bodily fetters, he sees even
more keenly the beauty of mind and character of
which the outward form is only the reflexion.
Presently he perceives the common kinship of
beauty wherever it is manifested in action or
thought, and learns that its complete apprehension
is the task of a single science.
Lastly, passing
entirely from the individual to the universal, his
soul is so greatly purified as to become re-united
with the idea of Beauty itself, w hich is the ultimate source of all beautiful persons and things
belonging to the phenomenal world. Such is the
signihcance of t& ipOQs iraiSepauTelv {Symp. 211 B),
or rb TratdepaffTeLv fiera (piKocyocpias {Phcedr, 249 A).'
Plato's philosophy left its mark upon subsequent
ethical speculation, but was too much exalted to
afiect the opinion of the ordinary citizen.
Aristotle distinguished perfect friendship between good
men based upon character from the spurious friendsliip of lover and beloved aiming at pleasure or
utility (Eth. Nic. viii. 4. 1157a 1 tt".).
Whereas the
Epicureans entirely rejected love as a violent impulse attended by frenzy and distraction (Epic.
1 J. Burnet has recently undertaken to show that the whole
of the doctrine commonly attributed to Plato was actually

—

creasing segregation of the sexes to which reference
has already been made, and which, owing to the
natural craving for sympathy and affection, left a
gap to be otlierwise filled. Widely spread as the
evil undoubtedly was,' there were many— probably
an increasing number who were keenly alive to
its disgrace.
But sentiment varied among different communities, and, as compared with Athens,
1 The free use of the word iraiSiica in this relation
is itself

propagated by Socrates (Greek Philosophy, i., 'Thales to Plato,'
London, 1914, p. 140). It is obviously impossible to discuss the

siguiScant.

question here.

—
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frag. 483 [Usener]), tlie Stoics followed closely in
Plato's footsteps by recommending it to tlie Wise
as an attempt to produce friendship with
youths who displayed in tlieir beauty a capacity
for virtue (Diog. Laert. vii. 129 ; Stob. Ed. ii.
Cic. Tuso. iv. 70, etc.).
p. 115, 1 [Wachsmuth]

Man

;

Plotinus, as niiglit be expected, adopted the rules
laid down in the Symposium as a means of approach
to the supra-rational and transcendent First Being
(Porphyr. Vit. Plotin. xxiii. ). On the other hand,
Plutarch, whose dialogue entitled ipuriKbs aimed at
reconciling conflicting views by a return to the
commonsense point of view, while he was largely
influenced by Platonic imagery, vindicated the
claim of woman as the proper object of a divinely
inspired passion (21, p. 766 Eil'.).
even find
Plato condemned altogether as unworthy of serious attention by such writers as Dionysius of
Halicarnassus (de Admir. vi diccndi in Demosth.,
p. 1027), Athenasus (508 D), and Heraclitus, the
author of the Homeric Allegories (76, p. 101, 19).
In the meantime we are able
7. Romantic love.
to trace the growth in Greek literature of the
romantic love-story in which the hero and heroine,
who have fallen in love at first sight, after a series
of adventures are at last happily united.
The
realistic treatment by Euripides of certain tragic
subjects was undoubtedly one of the causes which
contributed to the appearance of the domestic
drama known as the New Comedy. Among the
stock elements in the plots of Menander and his
rivals we find the intrigue of the son of a rich
citizen with a slave-girl who often proves to have
been originally a free-born Athenian exposed by or
otherwise lost to her parents ; the overreaching of
an unsympathetic parent or a rascally pander by
the cunning of a devoted slave or parasite ; and
the ultimate reconciliation of all parties, leading
to the marriage of the happy lovers.
But pathos
and sentiment were entirely al ien to the cold atmosphere and artificial mechanism of these plays.
new tone that of sympathy with the fortunes
of the lovers
asserted itself for the first time in
some of the masterpieces of Alexandrian literature.

We

—

A

—
—

Whether this was merely the I'esult of the difiusion
of the Hellenic spirit outside the confines of the
city communities through the countries which then
constituted the civilized world, or more specifically
of closer acquaintance with popular Eastern tales
such as that of Abradates and Panthea in Xenophon (Cvj-Ojo. V. i. 3, VI. i. 31 If., iv. 2-11, VII. i.
29-32, iii. 2-16 ; see J. P. Mahatty, Greek Life and
Thought^, London, 1896, p. 254; E. Rohde, Der
griechische Homan'', p. 583 fl".), it is impossible now
to determine.
The vigour of Alexandrian loveEoetry receives its beat illustration in the third
00k of Apollonius's Argonautica, where the growth
of Medea's passion for Jason, the conflicting interests prompting her to struggle against it, and her
final submission to an irresistible emotion are
depicted with poetic power of a very high order.
There is no doubt that Vergil made Apollonius his
chief model when constructing the well-known
episode of the loves of Dido and JEneas. Another
example was the love-story of Acontius and Cydippe
described by Callimaehus in the course of a digression in the .lEtia, the conclusion of which has
recently been discovered in one of the Oxyrhynchus
Papyri (no. 1011 [=vii. [1910] 15 tf.]). The various
features which became common to the writers of
these romantic narratives have been summarized
(A. Couat, La Poisie alexandrine sous les trois
PtoUmees, Paris, 1882, pp. 140-160 J. P. Mahaffy,
op. cit. p. 256 ff.) as follows: (1) the minute portraiture of the personal beauty of the lovers (2)
the sudden interposition of the love-god at their
first meeting
(3) the record of the misfortunes
obstructing the fulfilment of their wishes (4) the
;

;

;

;
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description of the pangs of thwarted love ; and (5)
the importance attached to the preservation of tlie
virgin purity of the heroine aniid.st all her trials
and dangers until her final reunion with the hero.
It is unnecessary to follow in detail the influence
exerted by the art of Callimaehus and Philetas
upon Latin poetry, and especially upon the worka
ot Catullus, Propertius, and Ovid ; but mention
should be made of the MiXi/cria/cii of Aristides, which
had an extensive circulation in the Koman era
(Ovid, Trist. ii. 413; Lucian, Am. i.). This was a
collection of erotic tales put together in the 2nd
cent. B.C., whose general cliaracter may be inferred
from Petronius, Apuleius's Metamorphoses, and
Lucian 's Asinus. The work of Parthenius dedicated to Cornelius Gallus was difi'erent in both
scope and purpose : it consisted of excerpts relating to the misfortunes of lovers and drawn from
various historians and poets. The characteristic
features of the romantic love - story enumerated
above were closely followed by tlie later romancewriters [ipuiTMol; cf. art. Fiction [Primitive] (y)),
who were the direct inheritors of the Alexandrian
tradition and became extremely popular in the
Middle Ages (I. Bekker, Anecd. Grceca, Berlin,
"The best of these novels was the
1814, p. 1082).
./Ethiopica of Heliodorus (3rd cent. A.D.), who was
preceded by Xenophon, the author of the Eplissiaca,
and followed by Achilles Tatius (Leucippe and
Clitophon) and Chariton (Chmreas and Callirrhoe).
The Daphnis and Chloe of Longus was constructed
according to the same plan, but under the influence
of the pastoral Idylls of Theocritus.
To these

names should be added the

fictitious love-letters of

Alciphron and Aristsenetus, which aimed at restoring the Attic flavour of the New Comedy.

—

Literature. Several of the authorities consulted have heen
indicated above.
Certain portions of the subject-matter are
covered by E. Bethe, Die dorisclie Knabenliebe,' Rliein. M^ls.
Ixii. [1907] 438 if.
E. Rohde, Der griechische Moman'^, Leipzig,
1900.
For the ethical development in general, see the authorities quoted under Ethics and Morality (Greek), and especially
L. Schmidt, Die Ethik der alten Griechen, Berlin, 1888, i.
204-203 J. Denis, Histoire des theories et des idics morales
dans VantiquiW^, Paris, 1879, ii. 122-154.
'

;

;

A. C. Pearson.

—
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(Jewish).
The dictionaries define love
as ' a feeling of strong personal attachment, induced by that which delights or commands admiration.'
The subdivisions of this sentiment comprise
the impulses of attachment, due to sexual instinct,
or the mutual att'ections of man and woman the
impulses which direct the mutual att'ections of
members of one family, parents and children,
brothers and other relatives ; the attachment that
springs from sympathetic sentiments of people with
harmonious character, friendship ; and, finally,
the various metaphorical usages of the word, as
the love for moral and intellectual ideals.
To the
last class belongs the religious concept of love
for God, while the particular Biblical conception of
God's love for Israel is closely related to the idea
of paternal afl'ection.
Love for woman as an irreI. Sexual love.
;

—

most strongly represented in
Canticles in the words
Love is strong as death jealousy is ciiiel as the grave the

sistible

impulse

is

*

:

;

flashes thereof are flashes of fire, a very fiame of the Lord,
Many waters cannot quench love, neither can the floods drown
it : if a man would give all the substance of his house for love,

he would utterly be contemned

'

(86f-).

The

passion of sexual instinct which must be elevated by a feeling of love is repeatedly referred to
in the same book (2'"- 3* 5"- ^ S^'see also l^'- ' 2«31-4. 6. 10 7?)^ a,nd sensuous life
of the low physical
type is often mentioned either directly (Pr 7'*) or
as the most natural metaphor for reprehensible
inclinations (Hos 3').
The Biblical stories give us
repeated instances of the power of sexual passion,
as in the case of Samson (Jg 14'* 16^ '^), where the
;
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woman over man leads man to
Similar is the case of Shechera (Gn 34),
though in his case the love for Dinah is not of the
strictly carnal nature which characterizes the relation between Samson and Delilah.
The love of
King Solomon for many strange women a protobaneful
influence
the
type of the
of
harem on
politics in the Orient
is given in the Bible (1
11') as the cause of the downfall of the wisest of
kings.
The Rabbis consistently prove from this
story that it is impossible for any man to guard
against the influence of woman, and use this fact
as support for the theological doctrine that law is
demonic power of
ruin.

—

—

unchangeable

;

for

K

who thought he

even Solomon,

was wise enough to be safe from having his heart
turned away by women (Dt 17"), fell a victim to
their influence (Ex. Babbd, ch. vi., Tanhuma, Ex.,
ed. S. Buber,

Wilna, 1885,

p. 18).

With

equal force sexual passion is described in
the case of Amnon, raping his stepsister Tamar
(2 S 13), when, after the gratification of the brutal
impulse, Amnon's passion turns into hatred and
disgust (v."), a story which has a remarkable
parallel in Max Halbe's tragedy Jugend (Berlin,
1893).
The term 'love' is also used with regard
to other physical pleasures, as love for delicacies

(Gn

27*).

—

Matrimonial and parental love. The higher
conception of matrimonial love as an attachment
which elevates sexual relationship, just as the
latter without such relationship is degrading, is
often referred to both in principle and in illustrative story.
The case of Jacob, who was willing to
work seven years in order to gain Kachel, and the
remark that those seven years passed by like a
few days (Gn 29-°), as well as the hope of Leah
that the birth of her third son would make Jacob
love her (v.**), show that ideal matrimonial relations are to be governed by spiritual affection.
Thus the marriage of Isaac and Rebekah, arranged
2.

'

'

(Jewish)
Of him who loves his wife like himself and honours her mor»
than himself, Scripture (Job 524) says " Thou Shalt know that
thy tent is in peace" {Y^hhaintth, 62&).
*

:

'

Closely related to this conception of love is the
love of children, so often referred to in the OT,
and already implied in the many passages praising
the happiness derived from the possession of children (Ps 127='-' 128^ Pr 17^) and the misfortune of
not having children, as in the case of Rachel, who
would rather die than live without them (Gn 30'),
and in the similar case of Hannah (1 S 1). The
love of Jacob for Joseph, because he was the son
of his old age ' (Gn 37"-), and the love for Benjamin,
who, in addition to being a son of his father's old
age, was the only one left of his mother (44™), are
so naturally presented that they show the psychoThe same
logical continuity of human nature.
feature of truly human life is seen in the story of
Jacob and Esau, where the father loves the daring
'

hunter Esau, while Rebekah feels more affection
for Jacob, the young man of domestic habits (25^).
Such aft'ection does not rest in the blood, but is
often stronger in persons attracted by congenial
feelings.
'There is hardly in the whole world's
literature a nobler expression of devotion than the
words spoken by Ruth to Naomi (Ru l'^'-). and
the words of felicitation spoken to Naomi on the
birth of Ruth's son, that Ruth's love for her is
greater than that of seven sons (4'"), are felt by
the reader of to-day as a profound truth, just as
they were at the time when they were written. A
similar feeling of affinity is that of the faithful
servant, of whtch the law takes cognizance in the
case of a slave who would rather stay in the house
of his master than go free (Dt 15'^, Ex 2P).
The love of
3. Friendship and wider love.
friends is naturally presented in comparison with
that arising from sexual and blood relationship.

—

David says of Jonathan ' Thy love to me was
wonderful, passing the love of women' (2 S V^).
true friend is one that sticketh closer than a
brother' (Pr 18-*). False friends who fail in the
hour of need are often referred to (Ezk 16^- °*'23^- », Hos 29- '=• '^ La !'», Ps lOg*"-). The happiness
that friendship brings in poverty is contrasted with
abundance and hatred (Pr 15"). In correct interpretation of this experience the Rabbis speak of the
natural friendship of the ostracized for each other,
naming the proselytes, slaves, and ravens (Talm.
P'sahim, 1136). As specimen of the highest love
the Rabbis give the case of David and Jonathan
(1 S 20"), and contrast it with that of Amnon and
Tamar, showing that the first, because unselfish,
lasted, while the second, being based on carnal
passion, could not last (AbhOth, v. 16).
Love, as not limited to friends, but extended to
all mankind, is a principle the priority of which
Jewish and Christian theologians have been contesting with one another. On the Jewish side it was
claimed that the command, Thou shalt love thy
neighbour as thyself (Lv 19'^), is universal. As
proof for this conception it was adduced that the
commandment of love in the same chapter is extended to the stranger, for ye were strangers in
the land of Egypt (v.'*),' and that, therefore, it
expresses implicitly the idea of Hillel {a. v.)
'What is hateful
teacher of the 1st cent. B.C.
unto thee do not unto thy neighbour j this is the
whole Torah, and all the rest is its commentary
(Talm. Shabbath, 31a). It is claimed that in the
same sense Rabbi Aqlba, a teacher of the 2nd
cent., said: '"Love thy neighbour as thyself" is
a great principle ' in the Torah {Sifrd, Q'dhdshim,
Y'ruskalml N'dhdriin, x. 3). Christianity,
ch. 4
on the other hand, claims that Jesus, in the parable
of the Good Samaritan (Lk 10^°'*'), was the first to
answer the question. Who is my neighbour?, in
:

A A

by their parents, ripens into love (Gn 24").
further stage to the relation of Jacob and Leah is
that of Elkanah and Hannah (1 S 1'), where the
husband tries to console his wife, longing for the
blessing of children, by saying,
I not better
to thee than ten sons?' David is spurred by the
love of Michal to do great acts of valour (18-^)^a
conception of life akin to that of troubadour times.
Even in the story of Esther the king's love for the
queen (Est 2"), while in many ways showing the
characteristics of an Oriental despot, willing to
give half of his kingdom away in order to gratify
the whim of an odalisk, is presented as an attachment seizing the king with the force of a sudden
passion.
Such passion is referred to in the case of
a captive of war, and the law requiring that she
be allowed time to become assimilated to her environment is dictated by a delicate understanding
of womanly feelings (Dt 21'""").
The placing of
duty above personal feeling underlies the law for
the conduct of a man who has two wives, one
of whom is beloved, and the other hated (vv."-").
It is worthy of note that Rabbinical apologetics
explains the love as a tribute of piety and hatred
as being hated by God {Sifre, ed. M. Friedmann,
Vienna, 1864, p. 113). At the same time Rabbinic
ethics derives from this law a condemnation of
polygamy as leading to domestic trouble {ib.). In
a warning against sexual licence the author of
Proverbs advises (5") devotion to the loving hind
and the pleasant doe
and the author of Ecclesiastes gives as a recipe for happiness the advice
'

'

Am

'

'

'

*

;

Live joyfully with the wife

whom

thou lovest

all

the days

... for that is thy portion in life (9^).
It is significant that such advice was put in the
mouth of King Solomon. In full harmony with
this conception of domestic felicity, as the highest
ideal of life, are many Rabbinical statements.
of the life of thy vanity

'

'

'

'

'

'

—

—

'

;

1

See also Dt

Vfi^.

'

Or the fundamental

principle.

LOVE
the universalisfcic sense.' One might introduce the
argument that the Kabhis interpret the commandment, Love thy neighbour as thyself,' as teaching
a humane method of execution, evidently implying
'

that even tlie criminal remains our neighbour
(Talm. Pes. 15a). The Hebrew word 6hebh (' lover')
for friend is also used in the social sense, as in the
case of

Hiram and David

(1

K

5" [EV

5']).

tested by the sincerity which will
not hesitate to rebuke and wliich will accept
rebuke (Pr 9'), but, on the other hand, loving
friendship will overlook faults (10'^ 17°).
In
the same sense the Talmud reports that Johanan
ben Nurt praised his companion Rabbi Aniba
for having loved him more each time that their
teacher chastised him on the ground of a charge

True love

is

made by Johanan (Ardkhin,

16o).
For this reason
controversy on religious questions between father
and son, teacher and disciple, will promote their
mutual love (Qiddushln, 30/)). At the same time
it is commanded to suppress hostile feelings.
In
Talmudic casuistry the question is asked, What
precedes, if a man see at the same time his enemy's

and
(Ex

ox or ass lying under his burden

his friend's

The answer is given that he must first
lielp his enemy
in order that he train himself in
subduing passion {Bdbha M'si'a, 32i).
Love is
also used in the plain social sense, as when it is
23°)

?

'

'

said that ' breakfast removes jealousy and brings
love' {ib. 1076).
The making of friends is true
greatness.
He is a strong man who can turn his
enemy into a friend (Abhdth R. Nathan, eh. 23).
Just as true friendship is praised and recommended, so false friendship is condemned. The
Rabbis warn man to keep at a distance from high
ofiicials, for ' they pose as lovers, when they have
use for you, and will not assist you in the time
The utilitarian point
of distress' (Abhdth, ii. 3).
of view in friendship is presented in the case of
Canaan who so the Talmud says admonished
his sons to love one another, but at the same time
to love all vices {P'sahlm, 1136).
On the other
hand, it is cited as an expression of true love,
when Rabbi Judah han-NasS, while the spiritual
head of the Jewish community, repealed his own
decision in a legal case when he heard that Rabbi

—

—

Jose had decided difl'erently.
Love in the metaphorical
4. Metaphorical uses.
sense is used very frequently in connexion with
wisdom, especially in the introduction to Proverbs
(4' 8")
see also the counterpart of loving folly or
hating wisdom (1^^ 8^*). As true wisdom is identical
with the Torah, we find the love of the Torah (Ps
119»7. 163) and of God's commandments (vv.«'- i^s)
monotonously repeated in the long Psalm, which
evidently is the work of an early Pharisee who
anticipates the ideal presented in the sayings of
the Fathers

—

;

'Turn it [the Torah] over and turn it over, for everything is
it, speculate over it, grow old and grey with it, and never
depart Jroni it, for there is no higher conception of life than
this' (Abh6th, v. 22).
This conception is repeated innumerable times in
theory and story. In commenting on the passage,
in

This day thou art become the people of the Lord
thy God (Dt 27»), the Rabbis say
'

'

:

had indeed become God's people forty years previously, but Scripture wishes to say that to one who studies the
Torah earnestly, it becomes new every day iB^rdkh6th, (j3b).
As an example of such devotion Joshua is quoted
[M'ndhOth, 996), to whom God said, not in the
sense of a commandment, but in the sense of a
blessing, that the Torah should not depart out of
his mouth (Jos 1*).
The love of instruction in Hebrew synonymous
with reproof (Pr 12') wisdom (29^), punty of heart
(22"), righteousness (Ps 45'), and kindness (Mic 6')
are characteristic traits of the pious, just as to love
1 M.
Lazarus, Dit Ethik des Judentums, Frankfort, 1898,
'Israel

'

—

pp. 144-183.

—

(Jewish)
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their opposites is characteristic of the wicked (Ps
'Ihe injunction of Micah (6") to do justice,
to love mercy, and to walk humbly witli God is
presented by a Rabbi of the 4th cent, as the sumtotal of ' tlie 613 commandments of the Torah
(MakkOth, 24f(). The true disciple of Aaron is,
according to Hillel, 'he that loves peace and
pursues it ' (AbhGlh, i. 12 ; cf. Ps 34").
To
Rabbinic theology ethical conduct and ritualistic
52°').

'

conformity are equally divine commands (ib. ii. 1),
and therefore the righteous is he who practises
God's laws without regard to material advantage.
Moses took care of Joseph's remains (Ex 13'*) while
the Israelites were busy trying to secure tlie
booty of the drowned Egyptians, which shows how
he loved God's commandments (SOldh, 13a), for to
bury the dead is the highest of the cardinal virtues
(see To l""'" l^"-, Mt 8"', Lk g''*).
Fulfilling God's
commandments at a great personal sacrifice is another proof of love. The legend reports that Rabbi
Gamaliel bought a palm-branch at a thousand
drachmce to fulfil the divine commandment (Lv
2,3") even while on board a ship (SukJcah, 416).
A
similar story of a great number of ducats paid for
an ethrGg (citron used on the same occasion) is
told by L. Munz, Rnbbi Eleasar genannt Schemen
Eokeach, Treves, 1895, p. 115. God's sanctuary, as
a place where only the righteous may set their foot
(Ps 15'), is also an object of love for the righteous
(26").
In a eudsemonistic sense love is advised for
the practical pursuits of life in the Rabbinic saying
:

Love Molakhah [work in the sense of man's occupation],
avoid office and seek not the acquaintance of those in power
*

(AUMh,

i.

10).

As devotion

to practical pursuits, love

is

mentioned

king Uzziah, who is praised as one
loved husbandry (2 Ch 26'"). Perhaps the
obscure passage in Ec 5' is to be interpreted in
this sense of a king who is devoted
to the
field.'
The popularity of a king is referred to as
love in 1 S 18'^ As a love of the ruler for the
people the Rabbis define the devotion to public
improvements in the case of Joshua, who is said to
have built roads and erected public buildings
Time-serving is implicitly con(' Erubhtn, 226).
demned in those who love the rich, while the poor
is hated by his own neighbour
(Pr 14^°). Prophets who seek their own material advantage are
denounced as 'watchmen loving to slumber' (Is
56'°), and the people steeped in materialism are
said to love cakes of raisin (Hos 3').
special theological aspect of love in the
metaphorical sense is the use of the word as referring to the mutual relation of God and Israel, both
in Biblical and in Rabbinical literature.
The
traditional liturgy speaks very often of God's love
for Israel in giving it His commandments, especially Sabbath and holy days, and this love is often
referred to in the Bible as the love of a father for
his children, as that of a loving husband, and
especially as that of a bridegroom (Dt 7*' " 23',
10», 2 Ch 2" 98, Is 43* 63», Hos 3' 9" H' 14*,
1
Mai P 2"). Inasmuch as Israel is ordained to
maintain the heritage of Abraham to do justice
(Gn 18'"), God loves justice and righteousness (Ps
33" 37^ 146', Is 618) and hates him
that loveth
violence' (Ps IP). As Zion stands for the embodiment of all that is noble, God loves Mount Zion
(78'^")
and, as Israel's patriarchs were the living
representatives of this ideal, God loves them and,
for their sake, their descendants (Dt 4").
Just as
Israel is not selected by God for His power, but
7*
10">
cf. Pr 15»), so He
for His righteousness (Dt
loves the humble (Is 66^) and His symbol, the
10'*).
Prosperity
stranger (Dt
is not a sign of
God's love, and affliction is not a sign of His
hatred, for the Lord often 'correcteth him that he
loveth' (Pr 3"*; see Job 5"). Yet prosperity is
in the case of

who

'

'

'

'

'

'

'

A

K

'

;

;

LOVE (Muhammadan)
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repeatedly quoted as a token of God's love, as in the
In a satirical sense the
case of Solomon (2 S 12^'').
correctional value of suffering is referred to in a

Talmudic

story.

R. Hinina calls on his friend R. Johanan who ia ill, and
asks him whether he loves his sufferings. Johanan answers
Neither the sufferings nor their reward (B'^rdkhOih^ 66).
*

'

case of king Manasseh (2 Ch 33^2'-) is quoted
as proof that suffering ought to be received with
love {Sai'.hedrin, 1016).
As a fundamental doctrine R. Aqiba presents
the principle that God loved mankind, for He
created man in His image He loved Israel, for
He called them His children and, furthermore,
Israel is beloved by God, for He gave them a most
R.
precious gift, His Torah {Abhdth, iii. 14).
Aqiba evidently wishes to grade God's love as the
love of mankind in general, of Israel in particular,
and of the law-observant Israelite as the best
beloved.
God, according to Rabbinic ethics, loves
especially the humble and peaceful (B'rakh6th,
Via), and more generally him who is beloved by

The

;

;

his fellow-men {Abhdih, iii. 10).
best means to gain God's love.

Modesty

the

is

I

and no man " (Ps

226)' (Hultln, 89a).

loves, says the Talmud in a different passage
{P'sdhim, 1136), him who is calm, temperate, and

humble, but hates him who is a hypocrite, who
does not offer testimony when he knows something
of the case, and who sees his neighbour commit a
wrong and testifies, although he is the sole witness
(gossip).
Most probably in the sense of condemning luxury in the building of synagogues R. Hisda,
who lived in Babylonia in the 3rd cent., says,
commenting on Ps 81'
:

'God loves the gates, ornamented with the Halakah [play on
words
^lyitn,
heap of stones,' and §iy6n] more than all
synagogues and schoolhouses (B'^rdhh6th, Sa).
'

'

It is consistent

Israelite

who

is

with this principle that the true
beloved of

God

is in

the sense of

Paul {Ro 2-8) the spiritual Israelite, and therefore the heathen who came to Hillel to be converted,
and desired to be assured that he might become
high priest, was satisfied when he heard that the
stranger who comes with his staff and wallet has
St.

'

the same rights as the Israelites who are called
God's children (Shabbath, Sib). Israel is beloved
by God, for the Sh'khinah accompanies them
wherever they are exiled (M'gillah, 29a).
distinctly polemical idea is found in the statement of
R. Jose, who says
God loves Israel so that they
'

A

:

need

'

no

medi.ator' (Ydmd, 52<e), probably an
antithesis to the statement in the Gospel of John
(316 j46)_
Yet the Rabbinic theologians considered
also a miracle a proof of divine love (Ifdgigah, 266 ;

Td&nUh, 20a).
The correlate term

the pious are those who love Zion (Ps 122') and
the wicked those who love strange gods, often
presented by the metaphor of adultery and sinful
From
love (Is 57», Jer 2^ 82, Ezk 16"', Hos 2" 4^8).
a practical point of view the Talraudists say that
one who marries his daughter to a Rabbi (K'thubkSth, 1116), or one who studies the Torah with no
expectation of worldly glory (N'dhariTn 62«), loves
God.
special sign of the love of God is submission to His decrees, as in the case of Hananiah ben
Hezekiah and his school, who wrote down 'the
scroll of the fasts
(a chronicle of Israel's misfortunes) because they rejoiced at the tribulations,
exemplifying
the
spirit of Job, who served God
thus

A

'

out of love.
See,

further,

'Semitic and Egyptian' section

below,

§§ 2, 4.
Literature. In addition to the Jewish sources quoted in
the article, see E. Griinebaum, Der Grundzug und dessen
Entwicklung der Liebe im Judenthume,' in A. Geiger's Wins.
Zeitschr. fur jiid. Theol., ii. [1S36] 285, iii. [1837] 59, 180
M.
Lazarus, The Ethics of Judaism, ii., Philadelphia, 1901
S.
Schechter, Studies in Judaism, 2ud ser., London, 1908, Saints
and Saintliness,' pp. 14S-1S1 K. Kohler, art. Love,' in JE
viii. [1904J 188-190,
Of. also art. Conscience (Jewish); M.
Joseph, 'Jewish Ethics,' in Religious Systeins of the World,
London, 1901, pp. 696-708.
G. DEUTSCH.

—

;

;

'

'

;

God

:

is to be found in
The
his love or in his fear of God (S6tah, 276).
love of God is characterized in the Talmud by
which
sheds
lustre
on
his
religion
man's conduct,
(Y6md, 86a). As Zion stands for Israel's ideal,

'

love you, says God to Israel, because, when I elevate you,
you humble yourselves, for Abraham called himself "dust and
ashes " (Gn 182"), and Moses said of himself and Aaron : *' What
are we?" (Ex 168), and David called himself: "I am a worm,
'

Joshua, whether the piety of Job

to God's love for Israel

is

Israel's love for God.
It is enjoined as a duty in
6', and this section is the principal part of the

Dt

daily morning and evening devotion, thus practically enjoining the doctrine of Jesus (Mt 22™-),
which makes this the principal commandment.
The injunction to love God is typical of the
Deuteronomic code (5"" 7^ 10'^ and often) and of
the Psalms, where the pious are called lovers of
God, of His salvation, or of His righteousness (5''
31^ 4018 97" 119™ etc.). To those who love Him
will do good (Ex 20^, Dn 9^ Neh 1' IS^", Mai
and therefore Abraham (Is 418, 2 Ch 20') and
Solomon (1 K 3^) are called lovers of God, and
Jehoshaphat is reproved for loving God's enemies
(2 Ch 19^), whom the pious must hate (Ps 139-"-).

God
P),

An important theological discussion, leading
back to the early days of Christianity, is carried
on in the Talmud between R. Eliezer and K.

—

LOVE

(Muhammadan). Although in the Qur' an
the vengeance and wrath of Allah are more forcibly
depicted than His mercy and love, any one reading
the successive revelations in chronological order,
as far as possible, will observe that the latter conception was gradually gaining ground from the
hour when the Prophet's struggle for recognition
began to the day when his victory was no longer
doubtful. The epithet wadiid (' loving ') is applied
to Allah in a sura of the oldest Mecca period
(Ixxxv. 14)
but, with this exception, and a few
others dating from the period immediately before
the Prophet's migration, all the Qur'anic references
to divine love occur in those chapters which were
revealed at Medina. It is likely that his settlement in a city where he could not fail to be
brought into contact with Christian ideas cooperated with the happy change in his fortunes
and caused him to emphasize the milder aspects of
Allah in a corresponding degree. Of these references, which are about thirty in number, most are
brief statements that God loves various classes of
men^e.jr., the beneficent, the patient, those who
trust in Him, fight for Him, keep themselves pure,
and so on and that He does not love various other
classes, such as the transgi-essors, the proud, and
the unjust. Muhammad denies the claim of the
Jews and Christians to be the children and, in a
Man's
peculiar sense, the beloved of Allah (v. 21).
love of God is mentioned in three passages some
;

—

:

idols which they love as much as they
love Allah, but the faithful love Allah more than
anything else (ii. 160) ; those who love God must
follow His Prophet, then God will love and forgive
them (iii. 29) ; if any of the faithful apostatize,
Allah will fill their places with men whom He
loves and who love Him (v. 59).
Many traditions ascribed to the Prophet on the
subject of divine love go far beyond the somewhat
arid and perfunctory allusions in the Qur'an, but
there is no reason to suppose that they are genuine.
They belong to the mystical doctrine which developed under Christian influence in the 2nd cent,
of Islam, and which in the course of time established itself, as a guiding and inspiring principle,
at the centre of Muhammadanism. The following
examples are often cited by Sufi authors :

men take

LiOVB (Muhammadan)
'When God lovea a man, his eina hurt him nob; and one who
repents of sin is even as one who is witliout sin (Qui al-qulkb,
Cairo. 1310 a.h., ii. 50. 15).
God said : * False are they who pretend to love Me, but when
the ni^ht covers them sleep and forpet Me. Does not every lover
love to be alone with his beloved ? Lo, I am near to those whom
I hearken to their secret thouj,'ht8 and prayers, and I am
I love.
the witness of their moaning: and lamentation {ib. ii. 00. 22).
God said: 'My servant draws ni^'h unto Me by works of
devotion, and I love him ; and when I love hlra, I am the ear
by which he hears and tlie eye by which he sees and the tongue
by which he speaks' (c(. al-Qus'hayri, Riadla, Cairo, i;U8 A.U.,
169, penult ; there are several versions of this tradition).

all

It is obvious that the doctrine of divine love will
assume different forms according to the relative
often find it
orthodoxy of its exponents.

two

'

We

linked with mysticism of an ascetic or devotional
tvpe, while in other cases it accompanies a
tnorough-going pantheism, or occupies various
The subject is
points between those extremes.
exhaustively treated by Ghazali in bk. vi. of his
Ihya (Bulaq, 1289 A.H., iv. 280-349). Only a brief
abstract can be given here, but this will suffice to
show the scope and development of the doctrine as
it is set forth in the most popular and authoritative
encyclopaedia of Muhammadan ethics.
(fyubb) is the natural desire for that which gives pleasure ;
that desire grows intense, it is called 'passion' ('ishq).
Each of the bodily senses takes pleasure in different objects.
Similarly, the spiritual sense, whose organ is the heart iqalb),
has its own objects of pleasure which are imperceptible to the
bodily senses.
Ghazali enumerates five chief causes of love:
Every one desires to preserve his life or to
(1) Self-interest.
make it as perfect as possible. Therefore men hate death and
seek wealth, children, etc. (2) Beneficence. Men love those
who benefit them. This is indirectly a species of self-love. (3)
Disinterested love of good. Sometimes a good man is loved for
hiB own sake, not for any advantage that may be derived from
him. (4) Love of beauty (moral or spiritual), when the whole
pleasure which it gives consists in the perception of it. (5)
Spiritual affinity. Ghazali then proceeds to demonstrate that
all these motives have their ultimate source in God, who is the
BoIe object of true and perfect love, although love of God necessarily includes love of the Prophet and the saints. The strongest
and rarest motive, he says, is spiritual affinity. Man is called
to an imiiatio Dei in respect of certain attributes, according to
the tradition, 'Form yourselves on the moral nature of God'
(takhaUaqu bi-akhldq Allah). He becomes near to God through
his acquisition of knowledge, benevolence, compassion, and
other virtues. But, underlying this, there exists between God
and man a real and intimate relation, of which Ghazali speaks
with the utmost caution as an ineffable mystery which is reIt is indicated by the verse of the
vealed to theosophists.
Qur'an where God says that He breathed His spirit into man,
by the divine command given to the angels to worship Adam,
and by the tradition that God created man in His own image.
Every human sense and faculty seeks a particular end, which
constitutes its pleasure. The spiritual faculty— it is described
by different names, e.g., reason, faith, illumination, insight
seeks to know the essences of all things. God is the highest
object of knowledge ; therefore knowledge of God is the highest
pleasure. The gnostic i'drif) inevitably loves that which he
knows and contemplates ; and his love increases in the same
degree as his knowledge. Both spring up together in his heart
when he has purged it of worldly desires and sensuous impresWhat he longs for is perfect contemplation and perfect
sions.
knowledge. The former, though it is not attainable in the
world of phenomena, may be enjoyed in the beatific vision hereafter, but perfect knowledge of the Infinite Reality can never
be reached either in this world or in the next. Consequently
the gnostic's longing (shawq) is everlasting ; even in the bliss of
union with God he moves unconsciouslj' towards an unrealizable

Love

when

God's creatures, yet he has no joy but it) solitary communion
with liis Beloved, knowing that the more he love« God in this
world the greater will be his bliss in the world to come. Some
long for paradise, and they shall enter it, but God will give
Himself only to those who have fixed their dchires on Him.
According to Ghazali, true love always contains an element of
fear: the lover dreads lest God should turn away from him or
deprive him of contemplation, not on account of such sins as
are committed by ordinary men, but to punish him for the
hidden deceit (al-makr al-kkafi) of insincerity, spiritual pride,
preoccupation with spiritual delights, and similar offences
against divine love, from which no one except the firmly

grounded theosophist

is secure.
In his concluding chapters Ghazali explains the meaning of
terras, uns and ri^d, which denote states coimected with
the fruition of mystical love.
Uns is the Joy of immediate contemplation of the divine beauty without regard to any possibility that the present experience may be transcended at some
future time. Such persons flee from intercourse with mankind,
and when they appear in the company of others they are really
alone. God allows them to address Him familiarly and to use
a freedom of speech that would be considered blasphemous in
any one leas enraptured. lii^d (' satisfaction ') signifies willing
acquiescence in whatever God has ordained. The lover cheerfully accepts tribulation and suffering at the hands of men,
because he sees that God is the only real agent, and that all
good and evil is divinely decreed. Ghazali shows that prayer
He also refutes those who use
IS not incompatible with ri(^d.
the doctrine of rii}d as an argument in favour of antinomianism.

In more advanced and pantheistic forms of
Siifiism the term * love ' becomes a symbol for the
soul's aspiration to attain /etna, i.e. to lose itself in

union with God. Especially do the Islamic mystipoets exhaust all the resources of erotic
imagery in order to describe the subtleties of a
passion that is Avholly pure and spiritual though
sometimes the same style may be deliberately
adopted as a mask for other sentiments or as an
artistic device.
The selflessness associated with
the highest types of human love makes it an apt
emblem of the ecstasy in M'hich the mystic passes
away from consciousness of his individuality and
The
lives only in the eternal and universal.
following lines by Hallaj are often quoted :
I am He whom 1 love, and He whom I love is I
cal

;

'

AVe are two souls dwelling in one body.

When

the true lover thinks only of his beloved, so
the true mystic thinks of nothing but God. Such
meditation, however concentrated it may be, cannot in itself produce love, which is a divine gift of
rapture beyond the reach of learning it is the
inevitable effect of love, not its cause. By emancipated Sufis the word love is constantly employed
to denote the essential spirit of all religion as contrasted with particular creeds, the ardent inward
feeling of adoration as distinguished from ritual
ceremonies and forms of worship. Love is the
harmonizing and unifying element that transcends
;

*

Because He that is praised is, in fact. One,
Id this respect ail religions are one religion
(Jalal ad-din Rumi, 3lasnavi, abridged tr., by
E. H. Whinfield, p. 139).
•None of the two and seventy sects with toine
Agrees, nor any faith but Love Divine.
Saint, sinner, true believer, infidel.
*
All aim at Thee away with name and sign
('Omar Khayyam, ed. E. H. Whinfield, London, 1901,
no. 287 [translated by R. A. Nicholson]).
*

Having defined love as the

;
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sectarian differences.

:

its

;

IS-l).

As

it

order that they may behold Hira spiritually, and enables them
to draw nv^h unto Him, and has eternally willed that they
should so draw nigh by means of works of devotion, which are
the cause of their becoming pure within, and of the raising of
the veil from their hearts, and of their attaining to the rank
All these are acts of favour, involving no
of nearness to God.
change in the divine perfection, but inwardly transforming the
person who is the object of them. How shall a man know that
God loves him? Ghazali answers this question by enumerating
the signs which characterize the lovers of God, since their love
of Hira is the best proof that He loves them. The true lover
yearns to meet God and therefore desires death, or, if he be
unwilling to die, it is because he feels that he is not yet ripe for
the heavenly vision he is assiduous in worship and good works,
he loves
for disobedience cannot co-exist with perfect love
recollection {dkikr) of God, and he loves the Qur'an, which is
fellow
Muslims
and
the Word of God, and the Prophet and his

thou seest me, thou seest Him,
seest Him, thou seest us both
Massignon, Kitdb al-^awasin, Paris, 1912, p.

And when thou
(L.

perfection.
soul's desire for that which gives
pleasure, Ghazali points out that the terra is metaphorical in
application to God, who wants nothing and regards nothing
When it is
except His essence and His essential attributes.
said that God loves certain men, the intended meaning may be
expressed as follows: God raises the veil from their hearts in
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Thus the value

1

of religious systems, including
only relative, and depends on their
power to inspire love. Acts of devotion inspired
by any other motive are worthless. There is no
paradise except union with the Beloved, and no
These doctrines
hell except separation from Him.
lead many Sufis into a position that practically
coincides with free thought. On the other hand,
if love of God stands in sharp antithesis to conventional religion, it is equally opposed to logic,
philosophy, and every form of intellectual activity.
Real knowledge does not come through the mind ;
it is a divine revelation that flashes upon the
hearts of those whom God loves. Possessing ' the
light of certainty,' the lover wants no evidence for

Islam

itself, is
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arguments

Eryx in Sicily). This proves, therefore, that the
foddess resembled Aphrodite it tells nothing of

LiTERATDRE. A. vonKremery Gesch. der herrsokenden Ideen
dee Islams, Leipzig, 1868, pp. 79-89 E. H. Whin6eld, Introduction to hig abridged translation of the Masnavi of Jalal addin Riimi, 2nd ed., London, 1898 I. Goldziher, Vorlesungen
uber den Islam, Heidelberg, 1910, pp. 167 tE., 170(1.; D. S.

'enus, so far as any early Italic cult is concerned.'
are in a similar position regarding Fruiis,
(3)
for
we have two passages : Cassius Hemina,
quoted by Solinus, ii. 14, who tells us that in the
counti-y of the Laurentea .^neas dedicated the
statue of Aphrodite, which he had brought from
Sicily, to ' Mother Venus who is called Frutis ' j
and Paulus, in the excerpt from Festus (p. 90), who
says that the temple of Venus Frutis was called

his faith, and scorns the demonstrative
of the theologian.

;

—

;

;

Mar^oliouth, The Early Development of Mohammedanism,
London, 1914, p. 176 ff. ; R. A. Nicholson, The Myetioe of
Islam, London, 1914. pp. 10;^-119 see also art. $0fj3, where
;

further references will be fo\ind.

Reynold A. Nicholson.
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— Nothing

is

more

significant

of the practical character and the prosaic morality
of the early Roman than his attitude towards love.
In the earliest known period of Roman religion,
the so-called ' religion of Numa,' we do not find a
single trace of any deity connected with love.

Now, inasmuch as all phases of life had their
representatives in the world of the gods, the conclusion would seem to be inevitable that, while
there was, of course, natural affection, there was
no pronounced development of sentiment, along
either moral or immoral lines. Immoral expression
was cheeked by that extraordinary self-restraint
which characterized a people who were instinctively
conserving all their energies for future conflicts
and expression along moral lines was discouraged
by the severely practical view of marriage merely
as an institution for the propagation of the race.
So far as we are able to tell, therefore, we have in
the case of the early Romans a people without any
deity of love. In the course of Rome's development she was destined to receive a goddess who
was eventually to represent in her world all that
the Greeks included under the concept of Aphrodite.
This goddess was known as Venus, and was, from
about the year 300 B.C. onwards, identified with
Aphrodite but she did not exist in Rome before
Servius Tullius, for we have absolutely no trace of
her in the calendar of Numa.
On the other hand,
the name Venus seems Latin, and it is certainly
Italic and not Greek ;
and the fact that, when
the Romans learned of Aphrodite, they called her
by this name seems to indicate that she was known
to them before Aphrodite was, and that there was
;

'

'

sufficient resemblance between her
to make an identification possible.

therefore,

is

to find

what

is

and Aphrodite

Our first task,
known about Venus in

the period before Aphrodite arrived. All books on
Roman religion, except a few of the most recent
ones, are full of information about an Italic, a
Latin, and even a very early Roman Venus.
It is
our duty first to examine these statements.
1. The question of the Italic Venus.
In general
the assertion is made that in very early times there
was present throughout Italy the cult of a goddess

—

who was

called Venus.
But a closer examination
shows that many of the facts adduced to prove
this statement are of very doubtful value.
(1) It
has been repeatedly said that this goddess of
gardens was especially worshipped in Campania,
that, in other words, she is the Venus so famous at
Pompeii, the Verms Pompeiana. But this is false,
for tlie Venus Pompeiana is the Venus whom the
veterans of Sulla brought to Pompeii when they
were settled there, the goddess of the Colonia
Veneria Cornelia, a combination of Venus-Aphrodite and Felicitas (see below, § 3).
Her cult,
therefore, does not antedate the first cent, before
Christ.
hear of the worship among the
(2)
Oscans of a goddess akin to Venus, a certain
Herentas (mentioned in three Oscan inscriptions :
two from iferculaneum [R. von Planta, Gramm. der

We

oskisch-um.brischen Dialekte, Strassburg,

We

whom

Frutinal. But these passages show merely that
an otherwise unknown goddess Frutis ' was identified mth Aphrodite, and again nothing is gained
for the old Italic Venus.
(4) There are, however,
traces of a very early Venus cult at Laviuium and
Ardea. Strabo (p. 232) tells us that Lavinium had
a temple of Venus which was the common property
of all the Latin cities (i.e. the Latin league), and
that it was in charge of priests from Ardea
further, that near Ardea itself there was a shrine
of Venus, which served as a meeting-place for the
Latins. These statements must be taken at their
full value, in spite of the fact that suspicions readily
suggest themselves. It is suspicious, for instance,
that Pliny (HN iii. 56) and Pomponius Mela (ii. 4)
refer to a place in this region as Aphrodisium an
unfortunate name for an old Latin cult. Following the ordinarily sound principle that on solemn
occasions the Romans often made sacrifice at the
mother-city of a Roman cult, Wissowa tries to prove
(Religion unci Kultus der Bomer", p. 289) that
Ardea was the source of the Venus-cult in Rome,
because in 217 B.C. the Decemviri (later Quindecimviri), who had charge of the Sibylline books,
commanded the Romans to sacrifice to Venus at

—

(Livy, XXII. i. 19).
The Roman cult may
well have come from Ardea, but this reference
scarcely proves it, for the sacrifice was made under
Greek auspices, and the connexion of Ardea and
Rome in the ./Eneas-legend was likely to suggest
such an act, merely as one step in the metamorphosis of the .iEneas-legend into a State dogma,
which was taking place during the 3rd cent. B.C.
2. Traces in Rome of the early worship of
Venus. If a search for early traces of an Italic
Venus is not very rewarding, an attempt to discover early traces in Rome itself is still less so.
The three old cults of Venus ordinarily quoted
are Venus Cloacina, Venus Libitina, and Venus
Murcia, all of them old, but not one of them
originally or at any time officially connected w\th
Cloacina was the
Venus.
(1) Veniis Cloacina.
goddess of the cloaca, and possessed a shrine on
the north side of the Forum, near the Comitium,
at a point where the Cloaca Maxima entered
the Forum.' No ancient writer refers to her as
Venus Cloacina until Pliny (HN xv. 119, and,
depending on him, Servius, ad .^n. i. 720) makes
Cloacina a cognomen of Venus. Starting from
this, a passage in Obsequens (8, from the year
178 B.C.), where he speaks of a fire in the Forum as
having absolutely destroyed the temple of Venus,
has been interpreted to mean a temple of Venus
Cloacina.
On the contrary, the presence of an old
Venus-temple near this point may have been the
origin of the false association of ideas.* (2) Venus
Libitina.
The old Roman goddess Libitina, whose
cult was connected with the burial of the dead,

Ardea

—

the etymology of the name see Walde, p. 369.
For etymology see Walde, pp. 321, 870.
3Cf., on the recently discovered remains of this sanctuary,
1

On

2

D. Vaglieri, Bull. arch, com, xxviii. [1900] 61 C. Huelsen, Bom.
Mitt. xvii. (1902] 46, note, xx. [1905] 62 f., Roman Forum, Eng.
;

1892-97,

510], and one from Corfinium \ib. ii. 546]).
In
one of these inscriptions Herentas has the cognomen

Rome,

ii.

tr.,

herukinai ( = Erueince, i.e. the Aphrodite of Mount
' On the word see especially A. Walde, ia«. etymolog. Worter-

4 On Cloacina of. Plaut. Cure. 471 ; Livy, ill. xlviii. 5 ; Pliny, xv.
119 ; Obseq. 8 [62] ; for her image on a coin see H. Cohen, i)escription historiqxte dis monnaies de la republique romaine,
Paris, 1857,
Mussidia,' 6, 7 ; of. H. Dressel, Wiener Studten,
xxiv. [1902] 418 ff.

buch\ Heidelberg,

1910, p. 818

f.

1906, p. 132.

'
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and whose sacred grove on the Esquiline was the
headquarters of the undertaking establishments of
Kome, had originally no connexion with Venus.
Later she was popularly confused with Venus,
forming Venus Libitina a combination which
never existed in the actual cult. It is easy to see
two or three things which led to this the presence
eventually of a temple of Venus not far from the
shrine of Libitina the association of Aphrodite
with graves, and her cognomen iw^rvn^ta lastly,
Venus's own cognomen Ltibentina, or Libentina,
which was readily confused with Libitina.'
Murcia was an old Roman
(3) Venus Murcia.
goddess, whose nature was entirely forgotten in
the closing centuries of the Republic, but whose
name was kept alive by association with a shrine
(saceUum) in the valley of the Circus Maximus on
the Aventine side. The locality was known as ad
Subsequent
Murcice or, later, as Murcia vallis.
generations, trying to find who Murcia was, connected her with Murtia, Murtea, Myrtea, and so
thought that they had found in her a cognomen of
Venus, the goddess of the myrtle. °
Little thus remains of an old Venus-cult in
Rome, except the temple near the shrine of
Libitina, which need not be older than the 3rd
have seen, therefore, that there are
cent. B.C.
very slight traces of early Italic Venus-worship,
and still slighter ones of specifically Roman worship.
The existence of the Italic name Venus, by
which Aphrodite was known at her introduction
into Rome, compels us to presuppose some sort of
an Italic deity with that name, who was known
and worshipped before the coming of Aphrodite.
There is another possibility, which we venture
merely to suggest, namely, that we have in Venus
a case which resembles in part the case of Hercules
and Castor-Pollux, and in part that of Mercury.
Like Hercules and Castor-Pollux, she may have
been originally a Greek deity, who moved up
through Italy, and became nationalized into a
Latin cult at Ardea, just as Hercules was at Tibur
On the other
and Castor-Pollux at Tusculum.
hand, the name may have been derived, like that
of Mercury, from the translation into Latin of an
explanatory cognomen. But, whether Venus was
from the beginning a Latinized form of Aphrodite
or an original Italic goddess later identified with
Aphrodite, one clue to her character is afforded us
in the fact that, when the directly Greek Aphrodite
came (and, of course, she came before the iEneaslegend), it was especially her function as a goddess
of gardens that appealed to the Romans. This
function, secondary in Greece, seems to have been

—

:

;

;

We

primary in Rome.^

The coming of Aphrodite. — We do not know
exactly when or how the Aphrodite-cult came into
Rome—probably not at first by order of the Sibyl3.

She came, however, before the ^Eneaslegend, though, of course. Aphrodite and jEneas
The
were subsequently inseparably connected.
first datable temple is in 295 B.C., and the first
oftioial proclamation of the jEneas-dogma by the
State was in the year 282 B.C. Naturally Aphrodite was known before 295 B.C., and the jEneaslegend had been circulated privately before it was
publicly proclaimed. The two oldest temples of
line books.

1

On

Libitina

of.

Ascon. in Uilon. 34

On Murcia

Dion. Hal.
;

iv.

16 ; Plut. Qwcest.
10022.

Bom.

23

;

CILvi. 9974,

Varro, de Ling. Lat. v. 154 Livy, i. xxxiii. 6
Pliny, XV. 36 Fest. p. 148 Serv. ad jEn. viii. 636.
3 On Aphrodite as the garden-goddess cf. the cult-name
'Ar^eta (Hesych. S.V.); the gardens at Paphos, tepoKijTrt? (Strab.
the Urania kv K^irots in Athens (Paus. I. xix. 2) and the
p. 683)
Aphrodite ei' jcoAcifxoi? at Samos (Strab. p. 343 Athen. xiii. 672 F).
On Venus aa garden-goddess in Rome cf. Nsevius, quoted by
Plaufc. Men.
Paulus, p. 58, where Venus=Aofera, vegetables
xix. 60) Varro, de Re Rust. I. i. 6 Fest. p. 265;
371 (cf. Pliny,
CIL iv. 2776 ; and the frequent references in CJL vi. to the
Venus Hortorum Sallustianorum ; cf. Huelsen, Rijm. Mitt. iv.
(18891 270 £E.
2

cf.

;

;

;

;

;

;

'

EN

'

;

;

;
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Venus-Aphrodite in Rome were tlie one in the
grove of Libitina, the date of whose foundation is
unknown, but was probably in the 3id cent. B.C.,
and the one founded in 295 B.C. near the Circus
Maximus.
The dedication day of both these
temples was August 19th, which was also the
festival of the holitorcs, or kitchen-gardeners
(Varro, de Ling. Lat. vi. 20) a proof of the emphasis laid upon Aphrodite's function as goddess
The temple of 295 B.C. was, however,
of gardens.
in its origin connected with Venus-Aphrodite as a
goddess of love rather than of gardens, for it was
built by the sedile, Q. Fabius Gurges, from the
fines obtained from the punishment of women
taken in adultery (Livy, X. xxxi. 9). During the
First Punic War the Romans became acquainted
with the cult of Aphrodite on Mount Eryx in
Sicily ; during the Second Punic War, in the year
217, this goddess, under the name of Venus Erycina,
was formally introduced into Rome at the command of the Sibylline books, and given a temple
generation later, in 181 B.C.,
on the Capitoline.
another temple ' of Venus Erycina was built outBut, though Aphrodite
side the Porta Collina.
may have come in first as the goddess of gardens,
this deity of Mount Eryx was pre-eminently a
goddess of love, with a pronounced accent upon

—

A

illegitimate love.

A

reaction was inevitable, and

about the beginning of the 2nd cent.

B. C.

an altar was

erected to Venus Verticordia (AcppoSiTTj'AToaTpo^la
[cf. Pans. IX. xvi. 3 ; L. Preller and C. Robert, Gr.
Myth., Berlin, 1894, i. 368]), who turns the heart
back' from evil passions (cf. Val. Max. VIII. xv.
12 Pliny, HNvii. 120 Solin. i. 126). In 114 B.C.
a temple was erected to this same goddess (Ovid,
cf Oros. V. xv. 22) as
Fasti, iv. 133 ff. ; Obseq. 37
an atonement for a prodigy which showed the
anger of the gods on account of the unchastity of
do not know where this
three Vestal virgins.
'

;

;

.

;

We

temple was (Servius, ad Mn. viii. 636, wrongly
places it in the valley of the Circus Maximus, confusing it with Murcia). Thus by the end of the
2nd cent. B.C. Rome was equipped with two forms
of the worship of the goddess of love the Venus
of Mount Eryx, representing licentious love, and
the Venus Verticordia, domestic affection. Finally,
during the last century of the Republic, Venus
First, under the
assumed three more forms.

—

leadership of the dictator Sulla, who translated
his name Felix into 4ira(l>p6StTos and devoted himself
especially to the worship of Aphrodite, we have the
rise of the cult of Venus Felix, a combination of
Venus and Felicitas. This is the Venus Pompeiana
(cf. CIL iv. 26, 538, 1520, 2457) of whom we find
so many pictures at Pompeii secondly, we have
Venus Victrix, for whom, in company with
Felicitas, Pompey erected a temple in connexion
with his theatre, in 55 B.C. and lastly comes the
Venus Genetrix of Julius Ccesar, the mother of the
Julian house, for whom the dictator built a temple
Thus the
in the middle of his Forum (46 B.C.).
tradition was established that Venus was the
especial protectress of the Imperial house a tradition which must have influenced Hadrian in the
building of his magnificent temple of Venus and
Roma (on the site of the present church of S. Francesca Romana), in A.D. 135.
It is scarcely necessary to add that Amor, Cupid,
etc., are merely the Latin translations of the names
of Greek gods of love, and that they are confined
in Rome entirely to poetry and art, and were never
the recipients of an actual cult.
Thus we have seen that, so far as we are able to
tell, Rome began life without any deities of love;
that her first genuine goddess of love was the
1 This temple is not to be confused with the Venus Hortorum
;

;

—

Sallustianorum (e.g., CIL vi. 122), which R. Lanciani thought
he had located (Bxdt. arch. com. xvi. [ISSS] 3 S. cf. Huelsen,
Riim. Mitt. iv. 270 ff.).
;
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Greek Aplirodite that even here the Greek ideas
of Venus Erycina were ofl'ensive to her feelings, so
that a corrective was sought and found in Venus
;

Verticordia
that in the last century of her
Republic three of her great rulers paid homage to
Venus as their especial protectress ; and, finally,
that the example of Julius Csesar's cult of Venus
Genetrix elevated Venus into the goddess of the
Imperial household during a large part of the
Imperial period which followed.
LiTKRATDRB. — On Venua in general G. Wissowa, Religion
und Kulttis der Romer^, Munich, 1912, pp. 234-239 W. W.
;

:

;

Fowler, Roman Festivals, London, 1899, pp. 67, 68, 69, 85, 86
E. Aust, liel. der Romer, Miinster, 1899 J. Marquardt, Rom.
Staatsverwaltimg, ed. Wissowa, Leipzig, 1885, iii. 374 (.; L.
;

Preller, Rom. Mythol., ed. H. Jordan, Berlin, 1881-83, i. 434-460
(good, but out of date). In addition to the special references
given above, see, for Herentas, Wissowa, in Rosoher, i. 2298
for Cloacina, Wissowa, in Pauly- Wissowa, iv. 60 f. ; H. Steuding, in Roscher, i. 913; O. Gilbert, Gesch. und Topog. der
Stadt Rom im Altertum, Leipzig, 1SS3-85, i. 338 (to be used
with caution); for Libitina, Wissowa, in Roscher, ii. 2034 ff.;
Gilbert, i. 176 ; for Murcia, Wissowa, in Roscher, ii. 3231 fif.;
Gilbert, i. 71.
JESSE BENEDICT CARTER.
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i. Among the
primitive Semites. No written records or oral traditions have come down to us from that remote time
when the forefathers of the several branches of the
Semitic race dwelt together in the desert of Central
Arabia. Our knowledge of that period is derived
solely by the comparative method of research,
which assumes that common elements in the life,
thought, and language of the later Semites are an
inheritance from their early ancestors. The lovesongs of the Babylonians, the Egyptians, the
Hebrews, and the Arabs disclose many common
features that we may unhesitatingly assume to
have belonged to primitive Semitic thought.
The poems of the pre-Muhammadan Arabs in
particular have preserved the ancient type with
remarkable fidelity. For generations this poetry
was transmitted by oral tradition, but in the
second, or the third, century of Islam the songs
were collected and written out by the grammarians.
The most important collections are the
Hamasa, which contains 884 songs, or fragments ;
the Mu'allakdt, or seven most famous poems
the Mufaddallyat, a collection of thirty odes, the
Diwans, or collected poems, of Labid and the
Kitdb al-Aghdni, which contains the traditions in
regard to the lives of the poets and the circumstances of the composition of their songs.
Love is the emotion that finds most frequent
expression in the old Arab poetry. Every kasida,
or ode, begins normally with an account of the
poet's afl'ection for some woman and his grief at
separation from her, and continues with a description of the way in which he solaces himself for her
loss by war, or by adventure on his fleet camel or
horse.
The kit'a, or fragment, the other main
type of Arabic lyric, is often merely a portion of
an ode. Where it is an independent composition,
it usually has love for its theme.
The seven
Miiallakdt are all love poems, and the 124 songs
of the fourth division of the Hamasa all treat of

—

;

this subject.

These poems show that, although Arabian society
had already passed into the patriarchal stage in
the pre-Muhammadan period, yet many traces of
a primitive matriarchal organization still survived

ERE

The

greatest liberty existed
in the relations between the sexes
and women
were free not only to choose their husbands, but
even to receive in their tents lovers of other tribes.
During the winter the rainfall was sufficient to
cover the great steppes of the Nejd with scanty
i-erdure, and to replenish che springs that dried up
in summer.
Then the tribes forsook their permanent headquarters by the perennial springs, and
wandered far and wide over the plains. The clans
(see

ii.

116'').

;

were brought into new temporary relations, and
their men and women had the opportunity to
become mutually acquainted.
The result was
numerous inter-tribal attachments.
The poets relate how they first met their lady-loves, and
were captivated by their charms. Imra al-Kais hid the clothea
of "Unaiza while she was bathing, and "would not return
them until she promised to carry him home with her on
her came!.
Duraid fell in love with al-^ansa, herself a
poetess, while, scantily clad, she was anointing a sick camel with
pitch. Under such circumstances it is not surprising that the
bards were able to describe the charms of their mistresses with
as great detail as those of a favourite she-camel. Large parts
of the poems are devoted to word-pictures of the beloved that
are as circumstantial as the praises of the ' fairest among
women ' in the Song of Songs. As among the modern Orientals,
fatness and heavy perfumes are specially admired in women.
When an attachment was established, the poet made secret
visits by night to the tent of his inamorata.
If she were a
maiden, she went out with him into the solitude of the desert,
dragging a heavy garment behind her to obliterate the footprints in the sand (Mu'allaJfa of Irara al-Kais, 28 ff.). If she
were a mother, she remained in her tent, receiving his caresses
with one hand, while with the other she stilled her babe (ih.
The poet protested his devotion and fidelity, and besought
18).
her to cease coquetry, and give him her love ; and, he assures
us, his entreaties were not in vain.
Often the lady Ijelonged to
a hostile tribe, and such visits were accomplished only by
stealing past the sentries at the risk of life (see
ii. 116»).
The poems are full of accounts of such love-adventures, ttd
Imra al-Kais even boasted to *Unaiza of the number of women
that he liad loved in the past (op. cit. 7, 18).

ERE

All this came to an end with the cessation of the
winter rains and the drying up of the springs and
the pasture. Then the tribes moved away to their
distant homes, and the lovers were separated.
The poets tell us how they visited the spot where the tent
had stood and found it deserted. They called to
mind the happy hours that they had once spent there, and shed
and refused to be comforted. All the- poems of the
Mu'allakat begin with this theme, and they show rare beauty
and pathos in its treatment.
Love of family and friends also finds frequent
expression in the old Arab poetry, particularly in
the laments, one of the most numerous and most
beautiful products of the lyric art.
This passion, like all strong human emotions,
was ascribed to the direct influence of a divinity.
Possibly in the earliest times a special daemon presided over love in distinction from the powers that
presided over reproduction and birth. Traces remain of an old Arabian god Wadd, i.e. 'love'
(see J. Wellhausen, Reste arabischen Heidentums",
Berlin, 1897, pp. 14-18;
i.
Little is
662).
known about his character, but he may be a personification of love .similar to other Semitic gods
such as Gil, joy,' and Pahad, fear (Gn 31«2- «).
His erotic character is evident from a verse of
Nabigha preserved by Ibn Habib and cited by
of the beloved

bitter tears,

ERE

'

'

'

Wellhausen

(p. 17)
' Farewell Wadd, for sporting with women is no longer permitted us, since religion is now taken seriously (i.e. since the
'

introduction of Islam).

However

may

be, it is certain that, long
separation of the Semitic races, the

this

before the
function of inspiring love had been assigned to
the great mother-goddess "Ashtar, the giver of
springs and the producer of life in all realms of
the organic world. Under the varied forms that
this divinity assumed in different Semitic lands
she was everywhere the goddess of love. The love
that she inspired was not merely sexual, but also
maternal, paternal, fraternal, and social. In the
ancient Arab poetry she is occasionally mentioned
by the titles al-Lat, 'the goddess,' and al-'Uzza,
the strong,' and the infrequency with which she
appears is almost certainly due to Muslim substitution of Allah for al-Lat.
In other Semitic literatures she is constantly described and invoked aa
the awakener of love (see Ashtart, vol. ii. p. 115f.;
Atargatis, ib. 165 f. ; ISHTAR, vol. vii. p. 430).
This goddess was the chief divinity of the Semites
in their primitive matriarchal stage of social organization.
She was the analogue of the human
matriarch, free in her love, the fi'uitful mother of
her clan, and it-<s leader in peace and in war. In
'

LiOVB (Semitic and Egyptian)
her supremacy there was a potentiality of monotheism peculiar to the Semites and it is a fact of
deep importance for the growth of the religion of
Israel that its starting-point in primitive Semitic
religion was not the deihcation of nature, but the
In the cult of the
deification of maternal love.
mother-goddess there existed in germ the message
of the Prophets that God is most truly revealed in
;

human love, and the message of tlie
gospel that the supreme revelation of God la the
perfect love of Jesus Christ.
When the
2. Among the Hebraic Semites.
matriarchal form of society gradually gave place
to the patriarchal, it was no longer natural to
think of the chief deity of the tribe as a mother,
but rather as a father. Two things might then
happen to thejold mother-goddess 'Ashtar. (1) She
might be degraded to the position of consort of one
This was the step taken in
or more male gods.
Babylonia, Syria, Canaan, and most other parts of
the Semitic world. It involved a surrender of the
incipient monotheism that was characteristic of
primitive Semitic religion, and an adoption of
polytheism. It also involved an over-emphasis of
the sexual element in the conception of deity.
(2) 'Ashtar might change her sex and become
a father-god. Thus the monotheistic tendency of
primitive Semitism would be preserved, and the
paternal element would be blended with the
maternal in the conception of the tribal god. This
was what happened in the branch of the Semitic
race to which the Hebrews belonged. In S.
Arabia, Abyssinia, and Moab, 'Ashtar changed her
sex and became the masculine 'Ath tar (='Ashtar)
ii.
who retained feminine characteristics (see
unselfish

—

ERE

Ammon

and Edom
In
also vii. 429'').
also the tribal god was masculine and had apparently no feminine associate. Jahweh was originHe was the father of His
ally a god of this sort.
people, who united maternal characteristics with
paternal, and who reigned without a consort.
This is a phenomenon of great interest in the
By it
development of Hebrew monotheism.
sexual dualism, the curse of other Semitic re115'';

cf.

was avoided, and at the same time
maternal tenderness was retained as a fundaligions,

mental element in the conception of the deity.
Our know3. Among the ancient Egyptians.
ledge of love and gods of love among the Egyptians
is derived partly from the pictures and inscriptions
on the monuments, and partly from occasional
references in the elegant literature, but mainly
from collections of popular love-songs. The chief
of these are the London MS (Harris 500), which
the Turin MS, which
dates from about 1400 B.C.
dates from about 1200 B.C.; the Gizeh ostracon,
from about 1350 B.C. ; and the Paris fragment,
which may be a copy of an original of the Middle
Empire. These were hrst published by C. W.
Goodwin, TSBA iii. [1874] 380, and G. Maspero,
JA, 8th ser., i. [1883] 5; and in a much more

—

;

correct edition and translation by W. M. Miiller,
Die Liebespoesie der alten Agypier. They contain
true folk-poetry, free from the artificialities and
tediousness of the conventional Egyptian classics
and of the ordinary Oriental literature, and in
their simplicity and directness they make a strong
appeal to modern taste and interest. The poems
in these MSS show the same loose arrangement
that is seen in the Hebrew Song of Songs.
The Egyptians belonged to the Hamitic stock,
which was closely related to the Semitic and
from the earliest times they were mixed with infusions of Semitic population. It is not surprising, therefore, that their conceptions of love were
In the
similar to those of the ancient Semites.
;

they seem to have been organized
matriarchally (see A. Erman, Life in Anc. Egypt,

earliest times
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London, 1894, p. 155), and at this time
but with the
marriage was exogamous
adoption of agriculture they passed over to a patriEng.

tr.,

their

;

archal organization and endogamous mairiage.
In order to retain tlieir small fiirins in the family,
marriage with a si.ster, or half-sister, became a
common practice, just as among the Hebrews and
settled Arabs marriage witli a cousin on the
father's side was usual (ib. p. 154).
Hence in the
poems the regular name for 'lover' is 'brother,'
or sister,' as in the Song of Songs the fairest
'

'

among women'

is

called 'sister,'

i.e.

kinswoman.'

'

In spite of the patriarchal endogamous organization of societ}', the ancient freedom of the
matriarchal exogamous organization was still accorded the Egyptian women, as among the preMuhammadan Arabs. The liberty of tlie Egyptian
women was without a parallel in the ancient world,
and is rivalled by only a few of the most progressive modern communities.
In every respect,
legally and socially, they were on an equality with
men. In sexual relations they were as independent
as their brothers. They were free to marry the
men of their choice, and a case is on record of a
daughter who threatened to starve herself if she
were not permitted to marry as she pleased.
Under these conditions the danger of sexual licence
was as great on the part of the women as on that
of the men {e.g., Potiphar's wife, Gn 39) ; at the

same time an honest, equal love was attained
between men and women that has not since been

modern times.
An interesting result of thia independence was that women
wooed men as often as men wooed women. In tlie love-poema
the 'sister' spealis more frequently than the 'brother,' The
maiden is sent out by her mother to catch wild fowl in nets,
possible until

but she confesses that she has been so distracted by thoughts
of her beloved that she has caug:ht nothing' all day (Miiller,
Liebespoesie, p. 22). She invites her beloved to walk with her
in the park between Memphis and Heliopolis, tind runs to meet
him with her hair decked with flowers and a Hower fan in her
hand (ib. 29); she invites him to hunt with her in the green
marshes that are full of birds and flowers (ib. 20) she takes
him bathing with her, and lets him see her charms through a
dress of fine diaphanous linen (ib. 41). When he does not
respond quickly enough to her advances, she plies him with
wine until he becomes more yielding (ib. 39) and, when this
means fails, she resorts to love-philtres, thou^'h she knows that
this is punishable by beating with rods (ib. 17). She asks him
why he does not take her to cook for him, since she is so lonely
without him (ib. 23). When she has won his love, she describes
her transports of joy, and tells how she silences his every
excuse for leaving her (ib. 14). She chides the dove (the bird
of 'Ashtar) for disturbing the meeting with her lover by its
cooing (ib. 24). When he has left her, she walks in the garden,
and every flower tells her something about him (ib. 26). The
fig offers its shelter to her as a trysting place (ib. 39), the pomegranate threatens to tell her secret (ib. 39), the sycamore
promises not to reveal what it has seen (ib. 40). Sometimes, as
in other lands, the lover does not come when he is expected
then the maiden mourns for him, suspects that he has stayed
with another girl, and hopes that he may make the new love as
miserable as he has herself (i&. 25). Sometimes the 'sister' ie
cast off by her brother ; then she raises a bitter lament, and
prays the gods to restore him to her (ib. 23).
The brother also expresses his emotions, although less often
than the sister.* Unlike the Semites, the Egyptians did not
admire fatness, but preferred a girlish, undeveloped figure.
'Their beauties had a fair complexion, large dark eyes, whose
expressiveness was enhanced by pointing the edges of the lids
with stibium, masses of jet black hair, red lips, white teeth,
quantities of jewellery, particularly earrings, garlands of flowers
on the head and around the neck, and, above all, plenty of
heavy perfumery. The poems dwell on the 'scent' of the
beloved more often than on any other feature (cf. Ca 13). The
brother is smitten by the charms of his sister (Miiller, pp.
her love fills him as honey mixes with water, or as a
16, 44)
strong spice penetrates a perfume (ib. 15) he is ensnared by
her locks, as a wild goose is caught in a net (ib. 16) he is sick
from love, and cannot be cured until she comes to him (ib. 18).
When he goes on a pilgrimage to a temple, he can think of
nothing better to ask of the gods than a meeting with her, and
he begs each of them to give her his favourite flower to adorn
her for his coming (ib. IS). He longs to be her slave, to be
scolded or beaten by her. if only he may be with her (ib. 19),
her handmaid, that he may see her lovely form, her washerman, that he may smell the perfume of her garments, her
He swims
ring, that he may be ever on her hand (ib. 43).
a river full of crocodiles in order to nteet her, and is filled with
ecstasy when he sees her (ib. 42). Her kiss intoxicates him like
beer (i*. 42).
;

;

;

'

'

*

'

'

'

'

'

'

;

;

;
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In connexion with these poems a number of gods,
such as Ptah, Sekhmet, Nefer-Atum, and Amon
{ib. 18, 23), are invoked to favour one's suit
but
the proper divinity of love was Pet,
the sky,'
who, under the forms of Nut, Neith, Bast, Hathor,
and a variety of other local names, was the chief
Egyptian goddess. She was conceived either as a
celestial cow, whose belly formed the dome of the
sky, or as a woman raised up from the embrace of
her brother-husband, the earth-god Keb. Under
the form of Hathor, 'abode of the sun, 'at Denderah
she attained the greatest glory, and became one of
the chief divinities of the empire. Here she was
depicted as a benevolent-faced woman with the
ears of a cow, or with a head-dress consisting of
the horns of a cow enclosing the solar disk (see
EBE vii. 430"). Since she was originally a skygoddess, her function as love-goddess must be regarded as secondary, and as due to Semitic influence.
The Semites who settled in Egypt in the
earliest period found in her characteristics as
mother and as cow the nearest counterpart to
their own mother-goddess Ashtar, and accordingly
;

'

'

attributed to her all the erotic qualities of the
latter.
Thus she early became the Egyptian form
of 'Ashtar, and the two goddesses were regarded
as identical both by the Asiatic Semites and
by the Egyptians. The Canaanite 'Ashtart was
depicted with the attributes of Hathor, and
Hathor with tlie attributes of 'Ashtart. During
the XlXth dynasty 'Ashtart received extensive
worship in Egypt under her own name, or under
the epithet of IJadesh (see
iii. 182", 184'').
know that love4. Among the Hebrews.
poetry existed among the ancient Hebrews from
such incidental allusions as
6', Is 5' 23'*, but
specimens of these compositions have as a rule
been excluded from the Dooks of the OT. Only
the Song of Songs, thanks probably to an allegorical exegesis, has found a place in the sacred
canon. This is to be regarded as a collection of
folk-songs, similar to those found in modern
Palestine, which were sung at weddings in the
villages round about Jerusalem.
As such it is an
invaluable source of information in regard to the
Hebrew conception of love. The collection as a
whole dates from the Persian or Greek period, but
its individual songs may have a much greater
antiquity. Besides these primary sources, we have
numerous incidental references to love in the other
books of the Bible.
The earlier writings of the OT show that women
enjoyed much of the freedom that existed among
the primitive Arabs and the Egyptians. They
dared to love even befoi'e they had been wooed
(1 S 18-"), and they were allowed to express their
choice in marriage (Gn 24*"). In the Song of Songs
the woman is fully as ardent as the man.
The same passionate intensity that existed among
the primitive Semites was found also among the
Hebrews. The Song of Songs bears a close resemblance to the love-poetry of the ancient Arabs and
of the Egyptians. It describes the physical charms
of the beloved with the same sensuous detail {e.g.
41-15 71-7 5io-i«)_ au^ i(;
praises the joy of love with
an ardour that is surpassed by no other literature
ancient or modem {e.g., P- 2^"' 4'- "• '« 5' 7"'-8'').
This erotic tendency led the early Israelites into
all sorts of sexual excesses.
Polygamy, concubinage, and prostitution remained unchecked down to
a late time, and brought no disgrace to either man
or woman.
Married women were required to be
chaste, but no limits were set to the licence of
the men. Love led often to crimes of violence
(Gn 34=, 2 S 11. 13) but, on the other hand, it
also iiroduced beautiful instances of self-sacrificing
devotion (Gn 24"' 29^", Hos 3') and of persistent,
though unrequited, love (Gn 29'«- ^s). The OT

EBE
— We
Am

•"

;

shows also numerous cases of strong paternal love
(Gn 25=8 37', 2 S 12i5-" 18^3), and the love of David
and Jonathan stands out conspicuously as the
most perfect friendship in all literature (1 S 18'
20", 2 S !-'•).
With all these forms of love Jahweh, the God of
Israel, was closely connected in the early Hebrew
consciousness. There is strong evidence that He
was originally the tribal god of the Kenites who
dwelt at Mount Sinai, and that He first became

God of Israel through the work of Moses.
the Kenites He can have had no consort,
for otherwise she would have been adopted by
Israel at the same time when He was accepted
but in the old Hebrew religion we find no trace of
the

Among

Jahweh must, accordingly,
have belonged to the class of Semitic gods that
have been considered above (2), namely, mothergoddesses that were transformed into father-gods
in consequence of the transition from the matriarchal to the patriarchal form of society. As such
He united with paternal characteristics all the
maternal characteristics of the ancient Semitic
chief goddess 'Ashtar.
(1) He was a god who
manifested Himself in life-giving springs {EBE ii.
285'').
(2) He was the producer of vegetation, and
sacred trees stood in His sanctuaries {EBE ii. 286).
He
was
the creator of animals the Passovei
(3)
was celebrated in acknowledgment of His gift of
the young of the flock, though these were still
known a,s^ashtar6th (Dt T'' 28*- "). (4) He presided
over sexual love circumcision, a primitive Semitic
any such goddess.

;

;

marriage, was the special
badge of loyalty to Him (Ex i^"-, Gn 34). In
swearing by Him the hand was placed under the
thigh (Gn 242- » il^). The ashera, the symbol of
the mother-goddess, stood originally beside His
altar (2 K 13« 18* 21' 23''- ").
The q'dheshim and
q'dheshdtk, or temple-prostitutes (see art. HiEEODOULOI [Semitic and Egyptian]), were connected
with His temples in pre-prophetic times, and did
not disappear until after the Deuteronomic refor22^6, 2 K 23', Hos 4'«, Dt 2318).
mation (IK
(5)
He was the giver of children (Gn 21^ 30^- ^, 1 S 1^).
His most characteristic blessing was be fruitful
and multiply (Gn 1^ etc. ). A plausible etymology
rite of preparation for

'

'

W

'

'

is that it means
He who causes to
gives children and the young of the
To Him as the giver of ofl'spring
flocks and herds.
the first-bom of animals and the first-born child
were originally sacrificed, as to the mother-goddess
'Ashtar (Ex 22*' 34" 22^, Ezk 20"-=«- ='). (6) He
showed maternal love in His care of His people
(Hos lV-\ Is 49" eP).
(7) He was the moral
governor of His people (Ex 21-23. 34). (8) He
gave oracles for the guidance of His people (1 S
36-42
28« 30').
the old motheiI418-20.
(9) Like
goddess, He was a god of war, who fought for the
15^'defence of His children (Ex
IV', Jg 5'^, 2 S
5^, Dt 23").
(10) By a natural association of
thought He was also, like 'Ashtar, a storm-god,

of His
live,'

name

'

i.e.,

who came

in the thunder-cloud to fight for His
people (Jos 10", Jg S"'-, 1 S 12", Ps 18). (11) He
was the destroyer as well as the giver of life (Gn
For the analogies of these traits
7. 12", 2 S 24'^).
ii. 115 f., vii. 429-431.
in 'Ashtar-Ishtar see
These facts seem to show that the Kenite Jahweh
was the old Semitic goddess of love and fertility

EBE

who had been transformed

These
into a father.
maternal traits were never wholly lost in the later
development of the religion of Israel.
The message of Moses, that Jaliweh, the God of
the Kenites, had taken pity on Israel and had determined to rescue it from tlie bondage in Egypt, laid
an altogether new emphasis upon the love of this
god.
His afi'ection for Israel was not necessary,
like that of a parent for a child, but was free and
moral, like that of a husband for a wife. Hence-
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forth the redeeming love of Jahweli in tlie deliverance from Egypt and in the gift of the land of
Canaan became the keynote of the religion of
From Hie people He demanded exclusive
Israel.
worship and a love for Him like His love for them.
As early as the Song of Deborah His worshippers
are called His 'lovers' (Jg 5^').
It is clear also
that from the lirst Jahweh demanded a kindness
to fellow-Israelites similar to that which He had
shown when He delivered the nation from bondage.
Thus for Israel Jahweh became the God of love in
an ethical sense that had not yet appeared in any

other Semitic religion.
After the conquest of Canaan Israel was confronted with the problem of the relation of Jahweh
to the gods of Canaan.
This problem was solved
by the identification of Jahwen with the b''Cilim
and other male divinities of the land, so that their
sanctuaries and rites became His, and they ceased
to exist by being absorbed into Him (ERE li. 291'').
With 'Aslitart, 'Anath, and other goddesses the
case was different. They could not be identified
with Him, and He had no consort with whom they
could be combined ; consequently they remained
His rivals with whom He waged war to the death.
In all the pre-Exilic literature Jahweh is never
once said to inspire sexual love, although tliis was
certainly one of His primitive functions, apparently
because this was regarded as the work of His rival
'Ashtart. Everything connected with the sexual
life and with birth rendered one
unclean,' that is,
tabu from participating in the worship of Jahweh,
because of the association with the hated mothergoddess yet, with curious inconsistency, Jahweh
was still regarded as the giver of children.
In the Prophets from Hosea onwards the moral
love of Jahweh that had appeared already in the
Mosaic religion received fresh emphasis. In his
love for his wife Hosea saw
the beginning of
Jahweh's speaking' unto him (Hos 1^). When she
forsook him for her lovers and plunged into the
depths of degradation, he found that he could not
give her up, and, when the opportunity came to
buy her as a slave and to take her back to his
home, he eagerly embraced it (3'"'). Through this
experience of unselfish love in himself he received
his vision of the love of Jahweh for Israel. Jahweh
had taken Israel as His bride at the time of the
Exodus and had loved her ever since with unfailing
fidelity
she had forsaken Him for the b''aliin of
Canaan, j'et He could not give her up. He must
send her into exile to reform her, yet He would
not cease to love her and, when she repented. He
would restore her. This message of Hosea is echoed
by all the other pre-Exilic prophets, and finds its
noblest expression in the words of Jer 3P, I have
loved thee with an everlasting love.'
It is the
recognition that in unselfish human love the truest
revelation of the character of God is found.
In return for His love Jahweh demanded the
undivided love of Israel. This teaching found its
classical expression in Dt 6", 'Thou shalt love
'

'

'

;

'

;

;

'

Jahweh thy God with

all thy heart, and with all
thy soul, and with all thy might.' The recognition of Jahweh's love for Israel carried with
it

the realization that

He

required love in the

treatment of fellow-Israelites.
This
thought runs through all the pre-Exilic prophets,

Israelite's

and

is finally

summed up by

the Holiness Code

'Thou

(c.

thy
neighbour (i.e. fellow-Israelite)
(Lv
19'*).
Even the alien residing in Israel was to be
treated kindly (Dt 10"*, Lv \^^>-), but the extension of such treatment to the foreigner was not j'et
imagined (Dt 14=' 15\ Lv 25"'-). The interpretation of Jahweh's love in the terms of wedded love
reacted also upon the conception of marriage.
600

B.C.)

in

the words,

In the post-Exilic period

shalt love
as thyself

monogamy became

the
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rule, prostitution was condemned, and men
urged to cleave in fidelity to the wives of
youth (Pr 5"-^ g"'" 31 '«»').
This higher
of marriage is nobly expressed in Ca 8"':

'

were
their
ideal

Love

as strong as death, passion as insatiable as
Sheol.
The flashes thereof are Hashes of fire, a
very flame of Jahweh.
Many waters cannot
quench love, neither can the floods drown it. If
a man should give all his possessions in exchange
for it, would any one despise him ?'
Here wedded
love is regarded as more precious than all worldly
possessions, and as a flame kindled by Jahwen
Himself in the soul. An utterance of such purity
and profundity concerning love is not found in the
whole range of classical literature.
Jesus took up the prophetic conception of the
love of God for Israel, and clarified and intensified
it by teaching that love was not merely an attribute, but the very essence of the divine nature.
The Prophets said, ' God has love ; Jesus taught,
'God is love' (1 Jn 4'*). He also declared the
universality of God's love, which had not yet
is

'

been grasped by the Prophets (Jn 3'°).
He reaffirmed the old commandments, 'Thou shalt
love Jahweh thy God with all thy heart,' and
'Thou shalt love thy neighbour as thyself,' and
gave them new meaning by His juxtaposition of
them, through which love to man became the
sui)renie expression of love to God, and by His
new interpretation of neighbour as meaning
'

'

every fellow-man (Mk 12™"-, Lk 10=»-3'). He recognized that in Himself God's love to man and
man's love to God and to man were perfectly manifested, and therefore He proclaimed Himself as
the supreme revealer of God and the reconciler

between God and man.
See, further, Jewish section above.
'

'

— F.
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LOVE-FEAST.— See

Agape.

LOYALTY.— I. Derivation and definition.—The
connexion between the common meaning of this
word and its derivation is obscure enough to suggest that a clearer apprehension of its significance
may be gained by considering its probable origin.
Loyalty is the Anglicized form of the French
loyauti its base is loi, and corresponds to the
English law and the Latin lex (stem leg). French
has also ligaliti and English legality,' the late
Latin abstract term being adopted without change
'

'

;

'

'

'

either of

Now

meaning

or of form.

French, and more particularly in the
means in respect of its denotation
much more than law in the limited sense of a
It is a generic term, and
definite written code.
stands for that which ought to be obeyed its
source may be the will of an acknowledged ruler
or ruling class, or it may be popular consent, or it
may be personal agreement, whether by contract
It stands, moreover,
or by voluntary allegiance.
for the law of nature and the dictates of reason
and conscience, more especially and imperatively
if these are conceived in terms of religion as maniLaw to the
festations of the Divine command.
ancient Hebrew of the last few centuries before
our era meant this last, and, in so far as it evoked
To
his sentiment of loyalty, it meant little else.
every man the object of his loyalty is as loi, or
authority
our
inquiry
the
law,' in the sense of
loi in

derivative loyal,

'

'

;

'

—
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whose claim on his allegiance he, as a true man,
admits.
P'urthermore, in the natural exercise of
his quality, the loyal man applies it to all persons
and groups of persons in whom he recognizes any
claim of bounden duty or faithful service.
But not only is the range of application wide
the claim for loyal service goes very deep it is the
service of those who desire to serve, and to do so
up to the limit of their ability. The law is to be
within them, written on their hearts, as the Scripture says, and incorporate in their will.
The
whole of Ps 119 is, indeed, an expression of the
loyalist spirit in application to the Divine law.
The devotion expressed by this loyalist in religion
is entire ; the Divine law is conceived as not perfectly apprehended by him, but he sets no limit to
his desire to fulfil it to the end.
It is by this note
of unlimited purpose, upheld by faith and chastened
by humility, that the loyalty of the Psalmist
stands out in contrast to the spirit of precise
legality, limited by the letter of the law and its
tradition, that marked certain developments of a
later era.
This distinction between the loyalist
and the legalist may be found in all times and all
places.
It applies to allegiance of every kind,
whether it be to the supreme law however conceived, or to human ordinance by ancient tradition,
modern statute, authoritative utterance of prophet
or king, the word of a leader, the rule of a commander. There is the legalist who does what he
is told, breaks no rules ; he keeps faith to the
word that is written and can be read. There is
the loyalist who does this but can by the very
nature of the spirit that is in him be counted on
for more, who puts his whole mind into his duty,
who forms his spirit in accordance with the spirit
of the purpose to be served.
Loyalty, then, may be defined as the quality of
character which issues in free devoted service to
the appointed person or the appointed cause. Thus
the perfectly loyal person is certain to obey, to
serve, despite all obstacles, at all costs, to the best
of his ability.
And the best of his ability implies
that he uses all means to make himself efficient in
:

knowledge and

skill and in understanding the
requirements laid upon him. The perfect loyalist
of story corresponds to this description.
We
always find him carrying out his instructions
which are his loi with zealous care to undertake
them so that, by fulfilling them in the spirit as well
as in the letter, the purpose may be accomplished
even should the letter fail. He has to be intelligent,
alert, resourceful
not merely obedient to precise
instructions given and these qualities he needs
the more in proportion to the importance and
difficulty of his task.
It follows that the development of perfect loyalty throughout a company
requires that the duties should be accurately apportioned in accordance with the abilities of each
member.
It requires also that opportunities for
the training and exercise of latent abilities should
be given to all. This ideal does, in fact, appear,
both in pagan heroic story and in mediieval
romance, as characterizing bands of pre-Christian
heroes and bands of Christian knights.' The unwritten law— not mere personal law, but a pact of
comradeship that bound the Round Table knights
to mutual loyalty, and to the king above all, is a
notable case in point. The two chief cycles of
Irish Gaelic story are noteworthy also in this connexion. Later comes the age of chivalry with its
blossom of romantic lore. Fealty and loyalty are
main dramatic motives in all these.
2.
Loyalty and fealty. 'Fealty,' from Latin
fidelitas, 'faithfulness,' has an equivalent in all the
Romance languages, and so has 'legality.' But
1 Thomas
Malory, Morte d'Arthur
see also the Celtic

—

—
—

'

'

missiveness to the law, the passive quality of the
orderly citizen. German translates by specialization and slight change of significance, using such
words as Untertanentreue (fidelity in a subordinate) and Vaterlandstreue (fidelity to the
Fatherland) the quality, of course, exists in many
diverse applications, and, though fidelity or fealty
is not identical with loyalty, the one characteristic
is apt to be accompanied by the other.
Loyalty
connotes a certain specialization of good faith and
faithfulness towards the person, principle, ideal, or
covenant in respect of which it is expressed ; it
lays stress on this obligation of specialized fealty
rather than on any wider duty of humane comradeship and general goodwill. Nevertheless, there is
close aflSnity between those qualities, the deeper
motives of which so widely overlap. The good
comrade who, in time of danger or trouble, takes
;

his responsibilities with settled mind and faithfully sustains them is apt for loyal service wherever his allegiance is given. This is often understood to be given when it is not as a fact, in which
case we have either the sturdy rebel or the disloyal

up

man.

The giving of allegiance is in efi'ect a vow to
serve
the standard case of loyalty coincides,
therefore, with the standard case of fealty in which
a pledge of service is given, as, for instance, by
oath of allegiance to a king, by marriage vows between two persons, or by acclamation and vote
in tribal assemblies, when law was promulgated
and accepted thus. The standard cases are the
same, but in the development of thought the two
ideas differ. Loyalty specializes in respect of the
object of service, fealty in respect of faith to the
pledge.
Of these the latter is the more necessary
for virtuous character, and so it has been judged
by the common sense of mankind, as the testimony
of language shows.
So long as men were either
free or under strict rule, they were simply required
either to keep their covenants in the former case
or to do what they were told in the latter faith
and obedience were their primal social virtues.
The conception of religion, for instance, as consisting in a covenant with the god, was a distinct
advance on its conception as a slave service by which
he was to be propitiated. The Bible as a whole
contains the story of man's progress in religion
from the slave service of the bondsman, through
covenant, to the free man's willing recognition of
a law which it is at once his bounden duty and his
delight to obey, and thence to conformity of mind
with the Divine purpose for mankind and thus to
the glorious liberty of the sons of God.' Here we
have the specific evolution of loyalty in its highest
application, as at once the supreme duty, the
supreme delight, and the social virtue of man. On
a much smaller scale of motive and in a murkier
atmosphere we might trace it in application to
finite secular affairs.
;

—

;
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Personal honour expressed in devotion to
The free development of fealty by
self-discipline to social ends, and of loyalty as a
particular case, may be studied in the literature of
chivalry and romance. The practice of knightly
vows, however, is much older and pre-Christian
3.

—

—

social ends.

Welsh Mabinogion

so far as records go, it was specially characteristic
of the people and the social conditions reflected in
Celtic hero lore.
The champion of the Gaelic
stories is essentially a free man, free of feudal and
except for the spirit that binds him free of
tribal bonds.
Social affection binds him too, but
honour is his only law. The young hero from hia

—

.

originals ia the

was neither of these. English adopts the
French loyal to mean law-fulfilling in the sense
of the Sermon on the Mount, and distinguishes
it from 'lawful,' or 'legal,' which means allowable, and from 'law-abiding,' which connotes subloyalty

;

;

—

—
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childhood is educated carefully in all manly accomplishments, and in all social courtesies, including respect for women, children, and grey hairs.
He emerges from his tutelage free, comradeliUe,
and courteous, a strong individual. liut this is
not all. Not the least important part of his education is the contribution which he makes to the
formation of his cliaracter by laying bonds or
obligations (in the Gaelic geis) on himself that he
will or will not do certain things.
The obligation
never to refuse assistance to a woman frequently
occurs, and may supply occasion for the turningpoint of the story. Others are of the nature of
obligations to a king, leader, or comrade, or to all
the members of a band. King Arthur and his
Round Table come to mind, or, for those who know
Gaelic story, Fionn and the band of heroes whose
story has oeen a fund of moral instruction for
western Irish children to this day. Some stories
turn on a conflict of two loyalties, each claiming
dominion over the loyal soul. The discussion of
such difficult situations, however, is not in terms
of loyalty, but in terms of keeping faith ; in a
certain typical case where the vows appear to be of
equal weight the decision is given on grounds of
common sense quite modern in complexion, whether
one agrees with them or not.
This practice of self-made vows in the social interest has, no doubt, been a principal factor of
moral education, in its best form of self-discipline
for the sake of service, among the peoples of N. W.
Europe, where mild forms of government by loose
tribal organization of free men prevailed.
Faith
to a self-made vow covers all cases of voluntary
allegiance, and so, as the feudal system was
established throughout Europe, it availed itself
instinctively of this free man's social virtue by the
institution of the oath of fealty from the feudal
subordinate to his over-lord. At this point loyalty
emerges ; fealty and respect for authority maintain
each the other and are fused. Fealty, however, is
not exhausted in the compound. It remains as the
quality of faith to the pledge once given, the central
virtue of the self-respecting hero who cannot be
false to his word.
Carried to the point of fultilment
in spirit, rather than merely in letter, this implies
not being false to the reasonable expectations involved in mutualunderstandingsbetweenhis fellows
and himself. The ideal of the honourable man
signifies all this.
Such a one is 'loyal,' or 'leal,'
so far as his conduct goes, but in his motive he is
primarily feal.' It may be that only he himself
is aware of the difference.
As a rule, no doubt,
the motives are mixed, but it seems probable that
in many, or indeed most, cases either one or the
other is the backbone of the composite characteristic.
If so, it is important that in the education
of each person sufficient demand should be made
on the leading trait to evoke it strongly, and
sufficient social opportunity given to direct its
practical expression in terms of tlie other the faithful soul realizing itself in service to others, the
'

—

loyal spirit fulfilling its service by self-reliant intelligence and steadfast faith.
4. Political loyalty and its object in feudal and
modern times. Loyalty connotes attachment to
some definite authority which has a right to be
served.
The growth of the feudal system in
Europe was favourable to the special personal turn
which its application took. The political problem
was the organization of many small groups into one
large inclusive group, or nation, especially for purposes of defence against some common foe. Tlie
moral strength of such a national organism consisted largely in the series of loyalties from man to
master that bound each to his feudal superior, from
the lowest vassal upwards to the supreme overlord or king.
Each primary group was sufficiently

—
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small, and grouped round a leader sufficiently well
known, to bring out men's normal instincts to follow
their chief, to cleave to him truly, to give him
allegiance, acclaim him lord, and be his men.
This
is loyalty of the most piciaresque and primitive
type, steeped, moreover, in a high mood to which
religious enthusiiusni is akin.
What the man was
to the lord, the lord was to his over-lord, and so the
national system was linked up unit by unit into
larger units all under the supreme over-lordship of
the king. The system of loyalties, as signified in
this actual system of political allegiances, would in
the perfect State have likewise been linked up, all
loyalty centring in the king. When the kings of

France succeeded in making all the under-feudatories take the oath direct to the king, they established themselves as the centre beyond all doubt.

Under absolute personal government thekingstands
his will
bound more or less by his coro-

for la loi

;

—

—

the standard and subject-matter
of service due
his under-lords are subordinates
commissioned to use their subordinates as his
servants in so far as he may require.
The reality, to be sure, was never so systematic,
and bred many other qualities, bad and good,
besides its modicum of high-toned loyalty.
It is,
however, certain that such a system would profit
by encouragement given to so useful a quality.
Thus the situation was favourable to much praise
of loyalty as a prime virtue in the mouths of the
upper classes and, for this and other better reasons,
in the mouths of their dependents
poets and men
of letters generally, lawyers and all who had to do
with the executive government, whether on the
national or on the local scale.
As feudalism declined, or was broken up, the
source of authority gradually defined itself anew as
duplex in form: (1) the king administering the
realm in accordance with the law, and (2) Parliament, i.e. thed/i^eof thenation, Lordsand Commons,
wielding sole power by joint action with the king
The Lords were, in the first
to change the law.
instance, the true peers of the king the displaced
feudal lords and the old sentiment of feudal
loyalty continued for long to be expected more or
less by them and conceded less or more.
As local
magnates of one sort or another, they have in this
country had a prolonged and honourable reign. In
F'rance they disappeared from view politically, as
did the king himself, at the Revolution, and as later
did the pseudo-king or emperor in 1870. England
is still in process of change as regards the sentiment of the rural masses towards the aristocratic
classes
but certainly it is no longer necessary to
consider loyalty as a sentiment greatly affecting the
relations between ordinary people and the Parliamentary peers who are lords of the soil. No historic sentiment of the kind attaches personally to
the elect of the people in the House of Commons.
Each commands the loyalty of his own supporters
in his own constituency, so long as he and they are
in general agreement on political issues.
But he is
not in any sense la loito them, except in so far as be
adopts, and with sufficient ability expounds, those
principles of national policy which are common to
them and him. Their feeling to him is rather that
of fealty not the maximum of fealty than of
loyalty they support him so long as he continues to
support that policy with which they continue to
Personal loyalties, of course, emerge, but
agree.
they are not in the nature of the case. There is
a very real loyalty, however, to the party as a
whole either party and to the leader of the party,
also, more especially when he is an outstanding
figure satisfactory to the moral sense, arresting to
the imagination, strong and of a good courage.
But for the civilized world of Europe in general
little importance in the first instance attached to
nation oath

is

;

—

—
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Parliament in any form as an object of loyalty.
The king and the law emerge from the feudal
system as claimants by moral right on the service
Tlie sphere of service to which loyalty
of men.
properly applies lies beyond and includes the sphere
of duties and restrictions enforced under fear of
punishment. Loyal service to the king included,
as of course, loyal obedience to the law but loyalty,
no doubt, was more consciously directed to the king
and fused with a sentiment rising to passionate
personal devotion. The Bourbons in France and
the Stuarts in England assumed themselves to be
kings by Divine right after the manner of the Roman
emperors— in effect, claimed all loyalty, and from
many obtained it, as due to the king. The revolt
in England took its stand on the law as binding on
the will of kings, and claimed restitution of the
people's rights as guaranteed by ancient charter.
The English Revolution of the 17th cent, was, in
effect, not a revolution but a restoration of the
ancient constitution, cleared, however, of feudal
complications, the great Whig families standing
with the common people, and the Royalists, who
more especially esteemed themselves as loyalists,
with the defeated dynasty. In due course there
emerged from the welter of pitiful plots and gallant
endeavour on the one hand, and conflicting interests
around the court de facto on the other, the British
Constitution or rather its first edition with all
its 20th cent, characteristics latent, and sure to
;

—

—

develop, in

Here

a sufBciently complex object of loyal

regard
(1) The law of the land as the one authority which all must
obey and all commands by persons in office must be in accordanGe with it.
and
(2) Kin^', Lords, and Commons making one Parliament
these three only, and by consent of each, can change that law,
order taxation, or decree the appropriation of the revenue to
the uses of the Executive Government.
(3) The King and his ministers, by whose advice all his decrees
are made, whom he appoints by the established custom of the
ionstitution from the leaders of the political party which commands a majority in the House of Commons the maintenance
of this custom is guaranteed by the Comraona' hold on the
;

;

;

Power

of the Purse.

So there emerged slowly in England the modern
State, which has emerged elsewhere more suddenly
and with less of the attractive complexity of detail
which links it with its own historic past. This is
what stands for la loi to the modern Englishman.
As an object of loyalty it has advantages over
some other examples of the Mixed State.' Not
'

only is the British Constitution built as it is in
order to preserve intact the ancient liberties of the
people, but it has been built, bit after bit, by the
very act of maintaining them. It is apt, therefore,
to excite a high degree of enthusiasm in the minds
of all those who care about history, all those who
lay store by the liberties of the people and the
powers of the House of Commons. To them the
members of that House, and especially the two
front benches, whicliever party is in power, constitute the political aristocracy, in the line Platonic
sense.
If they are loyal citizens, they will be
loyal in the full sense to their own front bench,
and law-abiding to the other front bench if it
happens to be in power. In stormy times, when
great principles, on one or other or both sides,
are at stake, the adherents of the party likely to
be defeated steady their minds to bear the shock
by a very real loyalty, pitched finely in the more
abstract key of devotion to the Crown and Constitution, whatever betide.
This sentiment is eft'ec1 Since the battle of the Constitution had been fought to a
large extent on the people's claim to be taxed only by their own
consent, given by a majority of their elected representatives in
the House of Commons, it was inevitable that the Power of the
Purse should be stoutly claimed and rigorously retained by the
Commons ; and from this it followed, by the logic of events, that
no ministry could remain in power that did not coounand the

confidence of the Lower House.

the King's prerogatives that have come
;
under the power of the Commons have done so by
the King's consent ; the House of Lords, too, in
1911, submitted to the limitation of its veto.
5. Grades and modes of loyal sentiment in

itself

modern

life.

— Among

persons outside the large

who take deep

interest in political problems
the sentiment of political loyalty is probably in
many cases practically non-existent, or at least
circle

very shallow, except, indeed, when roused by
real or imaginary national danger.
This, no
is the reason why some newspapers bristle
with intimations of national danger when, a
general election being at hand, it seems necessary
to awaken the latent patriotism of voters.
Of the
others the great majority, it may be hoped
there are those to whom the ideal of the nation to
be served, in some small way or other as one can,
makes a constant appeal as steady as that of his lord
to the devoted henchman.
For some this social
service lies entirely outside the sphere of State

some

doubt,

—

control ; for others it consists in service under, or cooperation with, the State. In all cases it is better

done by those who understand the ways of the
public administration as it is related to their work,
so that they may use it to better effect by working
loyally with it.
State Insurance, Old Age Pen-

and recent legislation for the benefit of
children are cases in point ; voluntary workers
disposed to loyal co-operation can do much. No
form of loyalty is more honourable than this.
Quiet, non-political people, whose sphere of
work or leisure does not impinge at all on public
affairs, do very often, nevertheless, take a keen
interest in the doings of the State and have a
certain loyalty for King and Constitution, or King
and Country, which, though not productive of any
service, is quite real in its way.
Without partybias for the most part, they are proud of the whole
sions,

it.

it is,

tively upheld by the consciousness of historic continuity throughout all changes, each having been
effected by self-evolution within the Constitution

complex system under which tney

live, with preferences in attachment, it may be, to one or other
constituent in it. This class includes all armchair
politicians' except that large section of 'armchair
political critics.' There is the philosophic radical,'
watching for signs of the social millennium in the
House of Commons. There is the Tory gentleman
of the good old school,' who has not lost faith in
the future, and still sees the Constitution as he
would wish to see it. There is the genuine Royalist, who anticipates great things in the future, of
which he seldom speaks, from the character and
ability of the Royal family, and believes generally
that events are moving steadily in the direction
'

'

'

of absolute monarchy, world-wide and British, a
century or so hence. Others there are, without any

preconceptions as to an absolute best towards
which we are tending, who have a comfortable
loyalty for things as they are. These, if they
have votes, tend to support the ministry of the
day. Their existence is one reason why it is
better in general, when the sands are running out,
for the ministry to dissolve than to resign.
Persons who
6. Loyalty in the public services.
are in the service of the State are, of course, the
servants of the Executive. Efficient service according to agreement, reticence in confidential matters,
and abstinence from public comment on the policy
either of the ministry they serve or of the opposition they may have to serve these make up the
obvious minimum of their bounden duty. To
reach the maximum two things are needed (1)
zeal in the service because it is the service, and (2)
self-identification with the instructions under which
they work, or loyal adherence to the leader under
whom they serve. Under adverse circumstances

—

—
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these conditions may fail to be possible in whole
or part ; in that case the loyal temper still shows
itself by putting the beat face upon the matter

and keeping

silence.
It is in the military

and naval services more
particularly that the idea of service, as to the
king direct, counts for most. Here we are back to
primitive requirements. The soldier is under bond
to risk his life at the word of command.
Respect
for this word is vital to his character respect without limits and this, in the last resort, is selfdevotion unto death. The good soldier's loyalty,
no doubt, is often fealty pure and simple, as, e.g.,
it certainly is when he has naturally no sentimental
tie to the service in which he finds himself.

—

—

Normally, however, we

may

take

be a com-

it to

pound mi.xed

in various proportions, into which
enter loyal attachments to his sovereign, his
country, his leader, his comrades, and the flag he
follows, the last being a symbol of all these things
and of his own self-respect as bound to stand or

by them.
Problems arising from the complexity of
the modern State. Casual reference has been
made above to non-political loyalty as between
friends, lovers, kindred, and the members of a
voluntary group or a natural social order. Clearly
this is not the primary application of the word,
but the tendency to use it in this, rather than in
the political, sense appears to be on the increase.
This is due, no doubt, to that confusion of ideas
as to the political object of loyalty consequent on
the complexity of the modern State. Angry politicians are apt to use the word disloyal rashly to
denote persons who difler from themselves as to the
right balance of power in the State and the focus,
consequently, of right loyalty. Thus claims have
sometimes been made in the name of loyalty to
right of attack on the lawfully constituted State, as,
e.g., in the case of constitutional reform to which
a minority strongly objects.
This implies confusion of ideas between the State in some special
sense e.g., apart from the principle of development
which it contains and the State as it is, including
its provision of a sovereign authority empowered
by law and precedent to make changes in all
fall

7.

—

'

'

—

A

things, including itself.
somewhat wilful confusion of ideas to the opposite effect is also possible
between hostility to the personnel and policy of

the ministry of the day, which is the normal
motive-force that sways the political pendulum,
and disloyalty to the sovereign Parliament which
happens to be led by that ministry, and the
majority of which takes responsibility for its
The complex character of the modem
doings.
State lends itself to such confusion of feeling in
times of stress and change. Every attempt at
large reform divides the citizens into two camps,
each vowing loyalty to its own ideal of the State
in some particular.
This is party loyalty, which
is quite consistent, as the inner circles fully understand, Avith perfect loyalty to the actual State as
by law established
that self-conserving, selfdeveloping organization of King, Lords, and Commons with which we are all familiar. An attractive focus for the loyal sentiment of the simple or
careless citizen, who makes no attempt to join
issue in the political dialectic, is provided by the
presence in the trio of the hereditary monarch in
his uplifted place, holding his supreme veto to be
used only on the side of the majority in the House
of Commons, subject to the delaying powers of
the House of Lords. The number of persons in
Britain whose sole effective loyalty centres in
attachment to the Crown is probably large it
counts doubtless for much also in the British

—

;

colonies.
8.

The

focus of loyalty in republican nations.
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In republican States this focus is supplied so far
as it is supplied at all
by a more vivid consciousness of the organized nation as a self-governing
whole, the ark of whose covenant is tlie Constitution.
The ideal of the republic as the lode-stai
of loyal sentiment is highly developed in France.
The French mind has perhaps a natural genius for
the concrete ideal, as indeed is perhaps implied by
its turn of speech in favour of thought
eloquent
thought by means of generic terms that fire the
imagination. In the United States of America
loyal aflection is rather to the composite nation in
reference to all its interests, each more or less on
its own
a wonderful Union of diverse elements,
run by a carefully planned political machine,
which would do its work much better if all the
citizens in every section were more enthusiastic in
serving it according to their lights. The ideal of
the Republic as an organization of free citizens
for purposes of self-government seems to have
lost for a time something of its pristine freshness
and attractive force. At any rate, it is of the
United States rather than of the LFnited States
Republic that many Americans think as the focus
of their political loyalty.
This much may be said
in their defence.
The good of the nation is, of
course, in all cases the ultimate end of the political
art, and the final object, therefore, of that sentiment which reveres as its proximate end the
national institutions.
9. The ideal of loyalty.
To be loyal is to be
much more than law-abiding. Whether the object
be a person to whom we owe duty or affection,
the community of persons to which we belong,
the institutions under which we live, the service
to which we are pledged, or the law
human or
divine by whicli we ought to regulate our conduct, the loyal man is distinguished from the
law-abiding man as one who serves with his whole
heart and mind, making of himself a veritable
organ of expression for the purpose, or the master,
or the mandate, under which he serves. No
voluntary sins of commission, omission, or ignorance does he permit himself.
realize him at
his time of special effort in a passion of service,
every faculty awake and urgent to achieve his
end.
And in the intervals of passivity his mind
is clear and steady
stayed, as it were, on his
whole nature as a rock. Self-training to this
effect in any school of wholesome service must
work like a leaven on character as a whole. Even
under questionable conditions of service it goes
far, as all experience of public service shows, to

—

—

—

—
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We

—

make a man.

But

it

must be remembered

that,

without either a morally attractive cause or wise
and sympathetic leadership, the loyal sentiment
which is the motive of self-training is not adequately evoked.
History and literature abound in examples.
Three lines of thought, independent of each other

and contrasted, may be distinguished

in

their

logical order here.
(a) The heroic romance

of Western Europe,
developing through the centuries from its original
sources in Classic, Celtic, and Norse or Germanic
lore, deals largely in loyalties within the smaller
social sphere, intimate, personal, and glorified by
affection.
Patriotic loyalty in this dawn of the
civilized world has little to do with government,
but is steeped in a vivid idealism ; the race-life
and the home-land are seen as of infinite value,
objects in effect of religious faith, worthy of devotion through all suffering unto death.
These are
the primitive loyalties to kindred, friendship,
race, and land.
Nor is the spirit which forms
them dead it does not die so long as a race either
vaguely or clearly believes in itself as having a
part of some kind in the fulfilment of human

—
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deatiny.
This is why the history of any nation
true to itself is capable of being treated as the
development of an ideal implicit from the first.
(6) For the ideal of personal virtue relative to
civic institutions, and for the fundamental theory
of the State even as we know it to-day, we go
back to the Greeks, and specially to Plato in The
Republic and The Laws. It is his conception of
the individual soul in relation to the State that
concerns us here. The ideal of the State, as he
teaches, should be built up within the soul.
Thus
wedding his thought to our inquiry we may
say that the soul of the loyal citizen is trained, or
trains itself, into accordance with the ideals realized in the constitution of the State. Thus he

—

—

exceeds the law-abiding, and is the loyal, man.
Further, it is implied in Plato's thought that of
those who have political power the loyal ones are
they who cultivate their philosophic aptitude to
perfect the ideal of the State in the soul, in order
that they may labour to develop the organization
of the real State and bring it into harmony with
the ideal.
This obviously is what the sincere modem
statesman does, or thinks he is doing. It is a
necessary part of his loyalty that he should spare
no pains to do it. Moreover, in the modern selfgoverning State, every enfranchised citizen shares
this duty.
(c) Finally, we find in post-Exilic Judaism the
supreme example of a people held together by
allegiance to the law the law embodied in a
written code that he who runs may read.
The
Davidic monarchy had come to an end ; the high
priest held the supreme office as chief ruler in the
little theocratic State.
But from the time that
Ezra had read in the ears of the people all the
words of the book of the law which he had brought
from Babylon, ' the Jew who was faithful and
pious felt that the law was above the priesthood
and that he was to obey it and understand it for
himself.
Externally the Jewish people had many
masters after this ; internally in his own mind
each pious Jew spent all his loyal sentiment on
the law of his God. This was no short commandment, but the whole law, dealing with conduct in
all social relations and with ceremonial ordinances
in considerable detail.
The Jew who loyally
obeyed the law was, in quiet times except for
taxation to all intents and purposes a free man.
The ideal of his State in its essentials was built
up in the mind of the properly instructed Jew
if a professing Jew, he obeyed, whether grudgingly,
willmgly, or loyally, i.e. with his whole heart
seeking to understand and to obey more perfectly.
In that perfect inward obedience his freedom was
realized, though it was not his quest.
The Psalms
and the Prophets abound in expressions of this
loyalist spirit applied to the Supreme Law
Teach me,
Lord, the way of thy statutes
And I will keep it unto the end.
Give me understandings, and I shall keep thy law

—
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Yea, I shall observe it with my whole heart (Ps 11933f.).
So runs the Psalmist's typical prayer, and it continues in the same strain, asking for help to go in
'

the path, to incline his heart aright, to turn away
heart from vanity, to establish God's word
unto His servant. In
times, when the elaborated legalism of the latter-day Pharisees prevailed,
the great Master Teacher set over against it the
true doctrine of loyal observance, the fulfilment
of the law by being the kind of person who expresses its purpose naturally in all his acts.
I
am not come to destroy, but to fulfil' (Mt 5").
good man out of the good treasure of his
heart bringeth forth that which is good (Lk 6*'').
And later, St. Paul, following the same line of
1
The law of thy God which is in thine hand it is called in
his

NT

'

'

A

'

'

the decree of the great king Artaxerxes (Ear

'

7^-*).

thought, attains to the vision
of the sons of God' (Ro 8^1).

of

the

'

liberty
cycle

Thus the

on the highest as on all lower planes
complete, from the free man's fealty through
loyalty to the higher liberty of devoted service to
the ideal in his soul.
of reason

is

—

LrrKRATURE. Little of note appears to have been written
dealing directly with this subject. (1) It enters into the
history of the development of the State more especially as a
serviceable motive-force in the medieval growth of the feudal
system see Cambridge Medicevai History, ii. [1913], ch. xx.,
'Foundations of Society' (Origins of Feudalism), and F.
Warre Cornish, Chivalry, London, 1901 ; Essays on Bomance
and Chivalry, do. 1870, containing reprints from Hallam
and Sir Walter Scott, are also interesting. (2) The primitive ideal of heroic character to which the political virtue
corresponds may be studied in Celtic and Teutonic hero lore
and in their later developments, (a) under the influence of
mediaeval chivalry, and (6) in recent j'ears. Sufficient exemplification will be found in Volsttnga Saga and Grettir the Strong,
tr. E. Magnusson and W. Morris, Three Northi^rn Love
Stories, London, 1875
E. Hull, Cuchulain, the Hound oj
Rolleston, TAe High Deeds of Finn,
Ulster, do. 1911 ; T.
do. 1910 ; T. Malory, Morte d' Arthur, ed. do. 1894, and its
primitive prototype, the Welsh Mabinogian, tr. Lady Charlotte
Guest, do. 1877.
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LOYOLA. — St.

Ignatius Loyola, the founder

of the Jesuits (q.v.), was the youngest of the eight
sons of Don Beltrdn Yaiiez de Oiiez y Loyola. 'The

name Lopez de

Ricalde, by which Ignatius is
often designated (so, e.g., in AS and in the British
Museum Catalogue), is a simple blunder, due originally to the carelessness of anotary. He was born in
the house, or casa, of Loyola near Azpeitia in the
Basque province of Guipuzcoa. The year of his
birth is disputed.
Astrain (Hist, de la Compania
de Jesus, i. 3 AT. ), the best modem authority, assigns
it to 1491, but others have thought 1495 more probable (cf. Tacchi Venturi, in Civiltd, Cattolica, 21st
July 1900). The name Ignatius, by which Loyola
is now generally known, was not that which he
himself used in his youth. Down to 1537 Inigo
(not, however, liiigo, as Astrain prints it) was his
invariable signature, but he then began to use
sometimes Ignacio, sometimes Inigo, and after
1542 Inigo hardly occurs at all. It seems certain,
though early biographers intent on edification have
glossed over the fact, that the future ascetic passed
an unbridled youth, following the course which was
then almost inevitable for all who adopted the
career of arms (Astrain, i. 12-16). But at the siege
of Pampeluna in 1521 he was dangerously wounded
by a cannon-ball, and in a long convalescence
which followed he gave himself up to reading the
lives of Christ and the Saints, with the result that,

many inward conflicts, he determined to
make a complete change in his own way of living.
As soon as he was able to travel, he journeyed to
the monastery of Monserrat, made a very devout
after

and, after a sort of vigil of arms,
divested himself of his knightly attire and went
forth to beg his breaa.
He then took refuge for
nearly a year in a cavern near Manresa. The life
that he led in this retreat was one of terrible selfmaceration, marked by tempestuous inward trials
of which he has left a relatively full account in the
autobiography. It was during his stay at Manresa
that he drew out at least the broad outlines of that
manual of ascetical discipline so widely famed
under the name of the Book of the Spiritual Exercises.
There seems no reason to claim such originality for this system of spiritual training as to
exclude the influence of earlier ascetical writers
like Garcia de Cisneros of Monserrat (see J. M.
Besse, in Revue des questions historiques, Ixi. [Paris,
1897] 22-51) and especially Gerard de Zutphen
and Johannes Mauburnus, Brothers of the Common
Life
but, as Watrigant has shown, the combination of these materials into one instrument
employed for a clearly recognized and uniformly
consistent purpose is entirely the work of Ignatius,
confession,

;
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and bears the imprint

of his

eminently practical

mind.
It

must always be remembered that the Spiritual

not a book intended merely for reading
and reflexion, but a manual of trainin-^ to be put
In this it dilTera toto ccelo from such
into practice.
Kempis's Imitation of Christ, and it
a work as
would be as vain to expect literary graces in the
After some
Exercises as in a proposition of Euclid.
preliminary considerations on the end of man, the
exercitant is directed, during a week or ten days
and always under the advice of a competent spiritual
guide, to occupy his mind with the recollection of
his past sins and of the punishment which they have
deserved, and to cultivate a sense of shame and
sorrow, bringing external adjuncts to bear to deepen
the impression— e.fjr., by depriving himself of light,
warmth, unnecessary food, and all intercourse with
After this preliminary discipline, he
his fellows.
is introduced to the study of the life of Jesus Christ,
who is set before him in two powerful military
parables as a chieftain appealing for volunteers to
aid Him in the task of reconquering the world from
the dominion of sin and the devil. It is easy to see
that Loyola's thought had been powerfully influenced by the still vivid remembrance of the struggle
to rescue the soil of Spain from the yoke of the
The meditations of this second week of
infidel.
the Exercises are estimated to occupy another ten
By this time it is assumed that the welldays.
disposed exercitant will have been brought to the
point of resolving to leave all things and follow
Christ if God should make it plain that He was
calling him to a life of humiliation and self-sacrifice.
formal election of a state of life is introduced,
accordingly, at this stage, and the two remaining
'
weeks of the Exercises are intended to confirm
the choice so made. In the third week the exercitant is bidden to use much bodily penance and to
meditate upon the Passion of Christ in the fourth
he is directed to allow the body its meed of rest and
refreshment, while the mind is occupied with consoling thoughts derived from the consideration of
the Resurrection of our Saviour and the remembrance of the joys of heaven.
It was natural that one who laid so much stress
upon the study of our Lord's life upon earth should
feel the need of coming as closely as possible into
contact with the scenes of those events with which
Accordingly, in Feb. 1523
his mind was filled.
Ignatius set out on a pilgrimage to Jerusalem, living
on alms and, to a large extent, travelling on foot.
He passed through Rome and Venice, and thence
sailed to the Holy Land, so that almost a year
elapsed before he found himself back in Barcelona.
That he was specially called to labour ' for the
greater glory of God had by this time become a
deep conviction, but the precise manner in which
he was to further the work of Christ on earth
does not seem to have been made clear to him until
many years later (see F. Van Ortroy, Manrfese et
les origines de la Compagnie de J6sus,' iaAnalecta
Bollandiana, xxvii. [1908] 393-418). Still, he seems
to have realized, at least vaguely, that to become
an efficient instrument for good he required a better
education than he then possessed. Thus we find
him at the age of 33 learning the rudiments of
Latin with the school-children of Barcelona (152426), and thence proceeding to the Universities of
Exercises

is

A

'

'

A

'

;

'

'

Salamanca (1526-28). A personality
Loyola was bound to influence men
wherever he went, and it is not altogether surprising that he fell under the suspicion of the Inquisition, on account of the disciples who gathered round
him and who imitated in some measure his own
austerity of life. At first he seems to have been
careless of what men said of him, conscious of his

Alcald, and
like that of

own

integrity

;

but later he found that these sus-
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hampered his influence for good, and he
went out of his way to court and even to insist upon
picions

The proceedings before the
Inquisition, so far as they have been preserved, are
|)rinted in the Scripta de Sancto Ignatio, i. 580-629.
I'artly on account of the hindrances to his work for
souls wliich these suspicions engendered, partly, it
would seem, in the hope of finding companions
more in harmony with his ideals than any whom
a judicial inquiry.

he had yet met (see Fouqueiay, Ilistoire, i. 7f.),
Ignatius, in Feb. 1528, made his way to the UniThere at th e Col fege de Mon taigu
versity of Paris.
and afterwards at that of Sainte-Barbe he pursued
At Sainte-Barbe
his studies for the priesthood.
he must, at least occasionally, have encountered
Calvin, who had studied there himself and still
For his support Ignatius, owing
visited it in 1533.
in part to his unselfish generosity to his countrymen, had to depend upon alms, and during the
begging expeditions made in the vacation season
to that end he visited London, Brun;es, and Antwerp. Contradictions and persecutions in abundance were also still his portion, but in Paris he
found at last what his heart had always craved
a group of companions capable of sympathizing in
his high ideals, and of an intellectual force which
lent real weight to any cause which they undertook.
The story of his conquest of Francis Xavier by the
constant repetition of the words What doth it
profit a man if he gain the whole world and sufler
the loss of his own soul ? is well known. An even
earlier recruit was Peter Le Ffevre, whose position
in the University was already an influential one.
To them were added James Laynez, Francis Salmeron, Simon Rodriguez, and Nicholas Bobadilla.
Laynez and Salineron were destined to play a great
part as theologians in the Council of Trent.
Laynez was also to be Loyola's successor as second
General of the Society. But even in 1534, when
on loth Aug. these friends met together in the
chapel of St. Denys at Montmartre, and at the
mass of Le Fevre, who was so far the only priest
amongst them, took vows of poverty and chastity
(Astrain, i. 79), there seems to have been as yet no
The
clear design of founding a religious Order.
third vow, which they added to the other two,
pledged them only to make the attempt to undertake apostolic work in the Holy Land ; but if,
after a year's waiting, it was found impossible to
obtain passage thither, in that case they were
to place themselves at the disposition of the pope,
This it
for any work that he might assign them.
was that actually happened. In the middle of 1537
war broke out between the Sultan Sulaiman and
1

'

'

the Venetian Republic. There was no longer any
possibility of obtaining a passage to the Holy Land.
The little band of companions waited the prescribed
year, and meanwhile Ignatius himself was ordained
priest at Venice (24th June 1537), and he and his
companions spent the interval in serving in the
hospitals and in apostolic work in many different
Eventually it was decided that
Italian towns.
they ought to address themselves to the pope, then
Paul III., and, in spite of contradictions, they had
a most favourable reception. It was apparently
only at this time that the desirability of organization as a formally recognized religious society living
under obedience seemed to take shape in their
minds. It was characteristic of Ignatius that he
always attached much more importance to the
inward spirit than to the written letter. Even
after he had recognized the fact that in order
to perpetuate their work they must be bound
together in some regular institute, he was reluctant
But the various
to provide written constitutions.
stages in the development of the Order now followed
companions
had
the
Already
in
1537
rapidly.
found it necessary to give themselves a collective
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name, and they agreed that, if interrogated, they
should describe themselves as belonging to the
Company of Jesus { Astrain, i. 89). When they
had found favour with the pope, the scheme of a
'

'

definite religious institute (formula instituti) was
drafted, and approved in the bull Beijimini militantis ecclesicB, 27th Sept. 1540.
On 4th April
1641 Ignatius, in spite of his own reluctance, was
elected superior, and from that date until 1550 he
busied liimself at Kome in compiling constitutions.
The spread of the Society was extraordinarily rapid,
and, as the twelve volumes of his correspondence
attest, the official business connected with his
office of General steadily increased day by day until
his death on 31st July 1556.
Ignatius was interested, and he considered it the duty of his subjects
to be interested, in every form ot religious work
which was for the greater glory of God. Although
the Society of Jesus was the backbone of tlie

Counter-Keformation movement, it would be a
mistake to regard the Order as having been instituted with the conscious design of counteracting
the religious teaching of Luther and Calvin. The
central idea, which is found alike in the Exercises
and in numberless passages of the Constitutions,
and which may be taken as the dominant conception of the whole Ignatian spii'ituality, was the
desire to assist in and carry on the work of rescue
and sanctification for which Jesus Christ had come
on earth. Loyola was not in any way a man of
brilliant intellectual gifts, but he possessed clear
judgment and indomitable energy and, contrary
to the idea so often formed of his religious descendants, he was by the testimony of all who knew
him a man who was absolutely fearless and straightforward in all his relations with others. He was
beatified in 1609 and canonized in 1622.
;

—

The first place among the sources for the life
must always be given to the so-called ' Autodictated
by the Saint to Luis Gonzalez de Camara.
biography,*
A Latin version is printed in AS^ 31st July, vii., but a more
in
original,
partly Spanish and partly Italian,
accurate text
the
has been provided in the Momtmenta Ignaiifina, Scripta de S.
Ignatio (i. 31-98), which form part of the great collection of
MonrtmenfAi Historica Societatis Jesu (Madrid, 1894 ff,). edited
by the Spanish Jesuits. In fact, the whole contents of the
Monmnenta Ignatiana, which include a critical ed., in 12 vols.,
of Loyola's own letters and official documents, are of firstrate importance. An Eng. tr. of the Autobiography (by E. M.
Eix), with notes, appeared under the title The Testament of
Jgnatiits Loyola, London, 1900. See also J. Susta, Ignatius
von Loyola's Selbstbiographie,' in Mitteilungen des Inst, fur
bsterr. Geschichtsforschung, xxvi. [1905] 45-106.
A vast number
of papers and letters which bear upon the history of Ignatius
and his first companions may be found in the other volumes of
the Monumenta Hintorica Soc, Jesu. The biography of IgnaLlTERATORB.

of Ignatius Loyola

'

by Pedro Ribadeneira, which appeared originally in more
than one redaction the first at Naples, in 1572 is also re-edited
in AS, loc. cit. A young disciple of the saint, who knew him
and lived with hira, RiJDadeneira is an important authority.
Translations of this life have been published in French and
tius

—

—

many

other languages. Of the 17th cent, biographies of Loyola
most valuable is that of D. Bartoli, who had important original materials at his command. The best available
ed. is in French, with supplementary notes, by L. Michel
(Bartoli, HistoiredeS. Ignace de Loyola, 2vols., Lille, 1893).
Of
other lives the best are C. Genelli, Das Leben des heil. Ignatius von Loyola, Innsbruck, 1848, Eng. tr.2, London, 1881
* Stewart Rose,' Life
of St. Ignatius Loyola^, London, 1891
An excellent
F. Thompson, Life of St. Ignatius, do. 1910.
Short sketch is that of H. Joly {St. Ignace de Loyola^, Paris,
1904, Eng. tr., London, 1899). But by far the most trustworthy
source of information among modern works is to be found in
A. Astrain, Historia de la Compaflia de JesJls, i., Madrid,
1902, this volume being entirely devoted to the period of the
It may be supplemented for French afTairs by
life ot Ignatius.
H. Fouqueray, Histoire de la Compagnie de Jdsus en France,
and for those of Italy by P. Tacchi Venturi,
i., Paris, 1910
Storia della Compagnia di Gesii in Italia, i., Rome, 1909. See
also J, Creixell, San Ignacio en Barcelona, Barcelona, 1906.
Few of those who have studied the life of Loyola from an
anbigonistic or Protestant standpoint seem to have taken the
trouble to acquaint themselves accurately even with the facts of
his career. "The best is perhaps E. Gothein, Ignatius von
Loyola und die Gegenreformation, Halle, 1895, but on this see
Analecta Bollandiana, xv. [1896] 449-454. Even more fantastic
ifl
H. Miiller, Les Origines de la Compagnie de Jisus, Paris,

by

far the

;

1898,

on which

of.

The Month,

xciv.

[1899] 616-626.

Some

valuable materials and criticisms are, however, contained in the

work, very hostile In tone, of the ex-Jesuit M. Mir, Historia
interna documentada de la Compaflia de Jesus, filadrid, 1913.
Other points of criticism are dealt with by B. Duhr, Jesuitenfabelnf, Freiburg i. B., 1904; H. Stoeckius, Forschungen zuT
Lebensordnung der Gesellsckaft Jesu im 16ten Jahrhundert,
Munich, 1910 £f.
The only works of St. Ignatius besides hie letters are the
Spiritiuil Exercises and the Constitutions of the Society of Jesus.
A facsimile of the autograph of the Spanish original of the
'

'

Ejercicios Espirituales was published in Rome in 1908 ; innumerable other editions, including several English translations,
have been published in every language. The most illuminating
discussion of the genesis of the Exercises is supplied by H.
Watri^ant, La Genise des Exercices de S. Ignace, Amiens, 1897.
As to the Constitutio7is, a facsimile of the original Spanish text
has appeared, Cimstituciones de la Compania de Jesus, reproduccion fototipica, Rome, 1898, with valuable illustrative
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LUCRETIUS. Titus Lucretius Cams was a
Roman poet (99 [?]-55 B.C.) who, in the last
century of the republic, accepted the philosophy of
Epicurus, and expounded it to his countrymen in
a noble didactic poem, entitled de Eerum Natura.
I. Life and writings.
Little is known of
Lucretius except a notice in Jerome's additions to
the Eusebian chronicle, under the year of Abraham
1923 ( = 94 B.C.):

—

Titus Lucretius poeta oascitur. Postea amatorio poculo in
furorem versus, cum aliquot libros per intervalla insanise conscripsisset, quos postea Cicero emendavit, propria se manu
interfecit anno setatis quadragesimo quarto.'
This strange story of madness and suicide, which
Tennyson has made familiar, is no doubt derived
ultimately from Suetonius, tie Vir. Illust., and, if
'

comes from such an antiquary, probably has a
(cf. Lachmann on i. 922, p. 63 of his
ed.
Munro*, ii. 1 ff. ; Sellar, Roman Poets of the
Republic, p. 283 fi".). But there is an error of four
or five years either in the birth year or in the age
assigned to the poet, most likely in the former.
According to Donatus (Vit. Verg.), Lucretius died
on 15th October 55 B.C., and not, as Jerome's figures
would imply, in 51 or 50 B.C. This is confirmed by
the earliest extant mention of the poem in a letter
of Cicero to his brother Quintus (ad Quint, fr., II.
it

basis of fact
;

This letter, written early in 54 B.C., presupposes the publication of the poem and, presumably, the poet's death. For on internal evidence
alone most scholars agree that de Rerum Natura,
like Vergil's .^neid, never received a final revision
from the autlior's hand certain passages, especially in the last three books, seem to be afterthoughts or additions imperfectly adjusted to their
context.
In the dearth of external testimony,
something may be gleaned from the poem itself.
It seems clear that the author was a Roman noble,
well acquainted with the luxury of the time (ii.
24-28, iv. 75 tf., 973, 1121) and with the rivalry and
ambition of political life (ii. 11 ff., 40 ft., v. 1120ff.).
Strongly impressed by the crime and bloodshed of
the civil wars (i. 29f., 40-43, iii. 70-74, v. 999 ff.),
he deliberately chose, almost alone among the
Romans, a contemplative life (i. 922 ff. ii. 1 tf. iii.
Iff'.).
Further, we see that he possessed a poet's
clear, minute, exact observation with a poet's love
of nature and delight in open-air scenes (i. 280 ff.,
305, 326, 404 ff., ii. 144-149, 323-332, 342 tf., 349 ff.,
361 ft., 374 ff., 766 f., iv. 220, 575, v. 256, 991 ff., vi.
256-261, 472), that he had unbounded reverence for
Epicurus, both as a scientific discoverer and as a
moral reformer (iii. 9-30, v. Iff., vi. Iff.), that
ix. 4).

;

,

,

Democritus and Empedocles were also objects of
respectful admiration

(i.

729-733,

iii.

371,

1039),

and that he never mentions the Stoics or the
Socratic Schools, although sometimes alluding to
their doctrines, 'quod quidam fingunt' (i. 371 cf.
;

690

tf.,

1083,

ii.

167-176).

He

dedicated the work
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to Memmius, the patron of Catullus, who was
prsetor in 58 B.C., and at that time an opponent of
Cjesar.
He addresses Memmius as an equal ; the
Lucretii belong to a gens distinguished in the early
annals of Rome, and the cognomen Carus is said
The author's
to be attested by an inscription.
purpose in writing a philosopliical treatise in verse
is clearly explained (i. 54 fT., esp. 105-145, 922-950,
His aim is genuinely scientific to gain
iv. 1-25).
our assent to certain propositions concerning the
atomic theory (bks. i. and ii.) and its applications
to the relations of mind and body (bk. iii.), the

—

wraiths or images whence he deduces the popular
belief in the future life {bk. iv.), the origin of our
world, of civilization, and of language (bk. v.), and
the phenomena of sky or earth which are supposed
to come from the vengeance of the gods, such as
thunder, tempests, earthquakes, and volcanoes (bk.
vi. ).
He admits that the system which he advocates
is unpopular (iv. 181}'.), and fears that Memmius
He therefore
will some day fall away (i. 102 ff.).
provides an antidote. Poetry is the honey at the
edge of the cup which shall make palatable the
medicine of truth. It is no less obvious that the
sympathy evoked in the reader, the effect upon
his imagination, is bound up with the philosophic
Statins, Sil.
poet's soaring frenzy ('furor arduus
'

II. vii.

76).

;

A philosophical argument is ill-adapted

but the mental power and
perseverance displayed in so arduous an undertaking call for unstinted admiration. The difficulties of his task spur the poet on, and to overcome them so far as may be is at once his merit
and his delight. His grasp of his subject with all
its perplexities and problems bespeaks a logical
mind, and he is eminently successful in discovering
and marshalling whole groups of particular facts
for

hexameter

verse,

which lead up to and

illustrate a general principle
159-214, 265-328, ii. 333-380, 581-699), in the
use of analogies, and in vividly picturing the consequences of hypotheses (i. 215-264, 968 U'. 988-995).
(i.

,

It has been conjectured that the poet followed the
larger epitome of Epicurean doctrine mentioned by

Diogenes Laertius

(x.

39

f.,

73 [Giussani,

i.

10]).

Whether

this is so or his choice and arrangement
of topics are dictated by his own immediate purpose

question.
In any case the
idolatry of the disciple and his close study of the
master's writings (iii. 10) aflord a reasonable certainty that he introduced no innovations in substance, although the exposition, with its flights of

must remain an open

imagination,

its flashes of feeling,

and

its insight,

his own. In what follows attention is directed
to those parts of the system only where Lucretius
fills a gap in the scanty outlines left by Epicurus
himself or gives a fuller treatment of particular
doctrines (see EPICUREANS).
Lucretius begins by advanc2. Atomic theory.
ing the two propositions (1) that nothing can arise
out of nothing, and (2) that nothing can be annihilated, which he proves separately from the order
and regularity of the processes of nature, as especially seen in the generation of the species of organic
life.
The obvious objection that we cannot see the
particles dispersed when a thing is destroyed is
met with a series of analogies from the potent invisible agencies at work in the world.
The existence of empty space (vacuum or void) is then
proved from the impossibility of otherwise accounting for motion, which all the facts of experience
confirm. The opposite view, that the world is a
plenum, is next refuted mainly by the consideration that condensation and expansion no less than
motion imply the existence of a vacuum. Next,
the existence of any tertium quid other than body
and empty space is denied. All other nameable
things, even time itself, must be regarded as the
qualities (whether essential properties or transient
is all

—
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accidents) of these two forms of reality. Body is
then divided into simple and composite, according
as it is or is not conjoined with void. The composite are what we call things [res genitce), the
simple bodies are atoms (materia; corpora ffenitalia,
seniina rerum, principia, eleinenta, or simply corpora).
To postulate the existence of atoms is to
deny the infinite divisibility of matter. And here
again Lucretius employs his favourite negative procedure, following out the consequences of infinite
divisibility to absolute annihilation, which he has
proved impossible. Infinite divisibility would be
incompatible with the natural laws (fcedera
naturae) which regulate the production of things
and the permanence of organic species for, unless
the constituent atoms of things are unchangeable,
there will be no uniformity of nature, and it will
;

be uncertain what can and what cannot

arise.

Summing up

these arguments and collecting
what is said elsewhere in the poem, we arrive at
the following conception an atom is a little hard
kernel of matter, quite solid and therefore immutable and indestructible (since heat, cold, and
moisture, the destroyers of the composite things
about us, cannot enter where no void exists).
Each atom is a distinct individual (' solida pollentia
simplicitate ') it is perfectly elastic it has minimal
:

;

;

is not compounded, for
they have no independent existence hence it has
size, shape, and weight, but no secondary qualities,
no colour or temperature, no sound, flavour, or
smell, no sentience, the different qualities of composite things being due to the variety of atomie
shapes, which, though very great, is not infinite.
After refuting the divergent views of Heranlitus,
Erapedocles, and Anaxagoras (i. 635-920), Lucretius
proves by a variety of arguments thao both matter
and space are infinite, and refutes the opposing
view that all things tend to the centre of the universe and the assumption of antipodes which it
involves.
He subsequently deduces from infinite
space and infinite matter an infinite number of
worlds, which come into being, grow to maturity,
and ultimately perish (ii. 1023-1174).
3. Clinamen or swerving. -Atoms are in constant motion. They move through space (1) by
their own inherent motion, and (2) in consequence
of collision.
Some atoms of intricate shape form
after collision a close union, thus giving rise to
the things we call hard ; others rebound to greater
distances and thus form softer substances others,
again, do not unite at all, but wander freely
through space. It is next shown how by imperceptible motions (iixotus intestini) atomic groups
or molecules increase in complexity and size until
they reach the limits of visibility, like motes in
the sunbeam (ii. 125-141).
It will help us to
understand the relation between these internal
atomic movements and the motion of the group of
atoms as a whole, if we take Giussani's admirable
illustration (i. Ill ff.)
as a swarm of insects moves
slowly through the air in one direction, the in-

parts, of which, however, it

;

;

:

dividual insects of which it is composed are executing all manner of far more rapid movements, some
of them in divergent or even ojiposite directions.
The first motion of atoms, always through empty
space, is inconceivably rapid and uniformly in the
same downward direction ; the apparent upward
motion of some sensible things is shown to be not
inconsistent with this.
But at quite uncertain
times and places atoms, travelling downwards by
their own weight, and therefore in parallel lines,
swerve a very little from the perpendicular. The
least possible change of inclination must be
assumed, although it is imperceptible to the senses.
Otherwise atoms would never collide, so as to
unite and give birth to things, for in empty space,
where there is no resisting medium, heavy and
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atoms fall with equal velocity, so that the
heavier would not overtake the lighter. There is
a further proof of this in the consciousness of spontaneous initiative, the power by which eacli living
creature goes forward whither the will leads, the
something which struggles and resists when we
move involuntarily under compulsion (ii. 216-293).
For our spontaneous movements originate in sole
atoms, and their existence at all can be explained
only by assuming a certain indeterminisra or contingency in the movements of such sole atoms.
Thus the mind does not feel an internal necessity
in all its actions, nor is all motion linked together
in an unending chain of cause and eft'ect (as the
Stoics maintained), but atoms initiate motion,
breaking through the decrees of fate. It will be
seen that the postulate of uniformity the decrees
of nature which govern the birth and growth of
organic species to which appeal is so often made
in the poem, is subject to certain limitations of
which our information is imperfect. This being
the case, it is not altogether strange that, while
M. J. Guyau deduces from the clinamen universal
contingency in the Epicurean scheme of nature,
T. Gomperz and Usener incline to regard it as no
more than a consistent determinism in opposition
to Stoic fatalism (Giussani, i. 125-167).
light

—

—

4,

now

always will

—

The atomic motions which go on
same as they have always been and

Isonomy.
are the

be.

What

they have produced they

will again produce ; for, the sum of matter being
constant, there can be no complete change of conditions and no change in the order of nature. The
main distinction is between motions which tend to
foster birth and growth and those which tend to
destroy, whether the aggregate formed be inanimate or an organism. The forces of production
and destruction alternately prevail (ii. 1105-1140),
but are so evenly balanced that, if we look to the
whole universe, the result is equilibrium, as in an
indecisive battle (ii. 569-580, v. 380-415).
This
principle of equable distribution is best known
from Cicero, de Nat. Dear. I. xix. 50, but undoubtedly it was familiar to Lucretius. Combined
with the infinity of atoms of every shape, it
guarantees that fixity and perpetuation of species
to which he so often appeals as a fact.
That in an
infinite universe the possible is also the real is the
premiss underlying some of the astronomical portions of the poem (cf. v. 526-533).
The poet undertakes to prove
5. Psychology.
that the soul is as much an actual part of a man
as the hand or foot, and has therefore to refute the
theory once current and last represented by Aristoxenus (iii. 130-132) that it is a harmony or
immaterial relation subsisting between corporeal
elements or parts of the body. Though a single
nature, it consists of two parts, mind [animus,
mens) and vital principle (anima), the seat of feeling, the former lodged in the breast, the latter
difi'used all over the frame.
The single nature
which mind and feeling unite to form is, like
everything else, material an atomic aggregate
formed of the very finest atoms of (1) wind, (2) heat,

—

—

(3) air, and (4) a nameless something in which
sensation begins. The preponderance of one or
other element in the single substance compounded
of the four explains the diversity of character and
the variety of the emotional states in animals and
men. Soul and body, like mind and vital principle,
form one whole, so constituted that neither can exist
without the other (iii. 94-416), and this is enforced
by twenty-eight arguments against the immortality of the soul (iii. 417-829), whence it follows
that man's fear of death is unreasonable. The
impassioned discourse on death in which these
conclusions are driven home (iii. 830-1094), while
sharing the defect of all attempts to make fear
'

dig its o^vn false tomb,' is yet by its moral earnestness and depth of feeling one of the most impressive
passages in literature.
The atomist theory of perception is developed at
great length in bk. iv. Images or films (eBuXa)
are continually parting from the surface of things

and streaming off in all directions, but we see them
only when and where we turn our eyes to them. An
image pushes before it the air between it and the
eye.
This air sweeps through the pupil and thus
enables us to judge tne distance of the object seen.
This takes place almost instantaneously ; we do
not see the images singly, but there is a continuous
stream of them whenever an object is seen (iv.
239-258).
The theory of images is applied to those
cases where the senses seem to be mistaken. The
square tower at a distance looks round, because
the images are blunted in their long journey
through the air. In this and similar instances the
eyes are not deceived. What they see they rightly
see
it is the mind that errs in the inference
which it draws. The error lies in the opinion
which the mind superinduces upon what the senses
really perceive.
The sceptic contradicts himself.
For how does he know that nothing can be known ?
By what criterion does he distinguish knowing
from not knowing ? The senses are true, all equally
true, for each has a distinct power and faculty of
its own which the others cannot challenge or convict of error, nor is a single sense at one time more
certain than at another.
Reasoning, since it
depends upon the senses, must be false if they
are false, and with the overthrow of reason life
itself would be impossible (iv. 469-521).
The mind,
too, receives its impressions from images, but these
images are finer than those by which we see, hear,
;

and smell. Moreover, they do not all come
directly from the surface of actual objects; sometimes images from several distinct things unite, as
a centaur, or they may be spontaneously formed
by atoms in the air. In sleep, when senses and
memory are inactive, images still find their way
to the mind, wraiths or ghosts of the departed
being one special kind. Dream images appear to
move because some are coming, some going, in
continuous succession, so that they appear to be
the same in different postures. In the least sensible
time many times are latent in which images can
appear. Unless attention is directed to them, they
pass unheeded. This explains why we think of
what we will, and diflerent men have different
taste,

thoughts.

—

6.
Cosmogony. The working of the causes
which produce, build up, and ultimately destroy

worlds such as ours is described in outline as a
corollary to the doctrine of the infinity of matter
and space (ii. 1023-1174). The details are filled up
in bk. v.
The world is not eternal, as some philosophers held. Lucretius starts by proving that it
is mortal, i.e. had a beginning and will have an end
(V. 91-109, 235-415).
It must be dissoluble, for it is
neither impenetrable like the atom nor intangible
like space, nor, like the sum of reality, can it be
said to have nothing outside it into which it could
pass and out of which destructive forces may come.
Our world began with a chaotic jumble of discordant
atoms. By the escape of the lighter atoms from the
heavier this mass broke up into horizontal layers,
ether at the top over air, air over the other two
elements, water and earth, the sea being nothing but
the moisture squeezed out as the earth condensed.
In the infancy of the earth and of the world, vegetation began with herbs and bushes, and then tall
animal life followed, first birds, then
trees shot up
quadrupeds, last of all man, all sprung from the
earth not from the sea and nourished by Mother
Earth. The existing species are a survival out of
a far greater number which the earth first tried to
;

—

—
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produce. The monstrous births perished because
they could not grow up and continue their kind.
Many species must iiave died oH', because they
lacked natural weapons of defence or could not be
But the union of
utilized and protected by man.
two incompatible natures in the fabled creationscentaurs, cliimieras, mermaids is impossible. At
no time did they exist (v. 878-924). This account
mainly follows Democritus, but in the primeval
monsters the influence of Empedocles is discernible.
Civilized society is the pro7. Anthropology.
duct of a long course of development. The sketch
of man's gradual advance from primitive savagery
(v. 925-1457) is not without interest and value even
in the present day when so much fresh material
has been accumulated and is continually enlarged.
Men at first were hardier and more like the brutes

—

—

now. Knowing nothing of tillage, they
lived on acorns or berries, without fire, clothes,
houses,
without law, government, or marriage.
or
Their foes were the beasts, from whose fury they
suflered.
Civilization began with the use of huts
and skins and the ties of family life. Then came
compacts with neighbours for friendship and alliance ; and then speech, a natural impulse quickened
by need, not due to any single inventor. The next
step was the discovery of lire from lightning or the
friction of branches.
Further improvements led
to the building of cities, the allotment of lands,
and the discovery of gold. With the origin of
political life is linked the origin of religion.
Another important discovery was the use of metals,
especially iron and copper, which were accidentally
discovered when the burning of woods caused the
ore to run.
Hence came improvements in warfare,
the extension of agriculture, and the invention of
weaving. The art of music followed. When a
knowledge of all the useful crafts had thus been
attained, progress was complete.
than

—

The popular faith, with its whole
8. Religion.
apparatus of prayers, vows, offerings, and divination, had been rejected not only by Epicurus, but
by almost all philosophers since the feud between
poetry and philosophy began with Xenophanes
and Heraclitus. Lucretius is bitterly hostile his
indignation at the evil wrought by religion glows
throughout the poem as fiercely as in the famous
description of the sacrifice of Iphigenia (i. 80-101).
But it is not merely popular superstition that he
condemns he is equally opposed to the philosophic
monotheism or pantheism of Plato and the Stoics,
and, in fact, to whatever is meant by the term
'natural theology.'
The negative propositions
which he maintains are all-important. (1) There
is no purpose in nature ; the argument from design
is disallowed in advance
adaptation is the product
;

;

;

of experience.
'

quoniam natumst in corpore ut uti
sed quod natumst, id procreat usum

Nil ideo

possemus

;

'

(iv.

834

f.).

The

bodily organs were not given in order to be
used.
On the contrary, the eye preceded seeing,
and man had a tongue before he could speak.
Thus the activity of the senses is explained on

mechanical principles without assuming final causes,
and a similar explanation holds for all other
activities, nourishment by food, and growth, walking and locomotion generally, sleep and dreams.
Hence (2) there is no divine providence. The course
of nature is not sustained by a divine power working for the good of mankind. The flaws in the
world ('tanta stat praedita culpa') at once and for
ever dispose of that hypothesis (ii. 165-181 cf. v.
195-234).
Hence, too, (3) the world is not divine.
So far is it from being conscious and intelligent
that it is the most fitting example of what we
mean by insensible and inanimate (v. 110-145).
(4) The world was not created by the gods.
What
could induce them to take such trouble inconsistent
VOL. VIII.
13
;

—
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Or, supposing them willing
their notion or preconcepman before he existed (v. 181186)? On the contrary, the world and all that is
therein was gradually formed by mere natural
causes through the fortuitous concourse of some
part of an infinity of atoms in some part of infinite
space (ii. 991 fl'., v. 187-194).
But negative criticism is not all. On the positive
side the e-xistence of gods is proved by the agreement of all nations, although the fables and legends
told of them (ii. 600 ff.) must be rejected.
The
gods are blessed and immortal. They need nothing
of mankind, bestow no favours, take no vengeance
(ii. 646-652).
Their abodes, which in fineness of
structure correspond to the impalpable nature of
the divine body, too delicate for our sense to perceive, are in the intcrmundia (a word not used by
the poet), or lucid interspaces between the worlds.
They touch nothing that is tangible for us, since
that cannot touch which cannot admit of being
touched in turn (v. 148-152). There is a significant
reference (iii. 819-823) to the conditions under
which alone immortality is possible, namely the
absence of destructive forces or their being kept at
bay, or being held in equilibrium by conserving
forces (see Giussani, i. 239).
Not content with
proclaiming the true doctrine, Lucretius goes on
to explain how the false arose.
The belief in gods
arose from the images seen by the mind in waking
hours and still more in sleep. The shapes thus
seen were of more than mortal size, beauty, and
strength. As these shapes were ever present, and
as their might appeared so great, men deemed
them to be immortal and blessed, and placed their
abodes in the heavens because the unexplained
wonders of the heavens had already excited awe.
Thus all things were handed over to the gods, and
the course of nature was supposed to be governed
by their nod. This fatal error sprang from the
instinctive fear which associates with divine vengeance the calamity and ruin wrought by storms
and earthquakes (v. 1161-1240). Lucretius more
than once exults at the overthrow of this delusion
(i. 62-69, ii. 1090-1104, iii.
14-30).
On the other
hand, it is obvious that he has gone too far in his
concessions to anthropomorphism. The criticism
which he successfully applies to the incongruous
creations of legend, centaurs, and chimseras would,
on his own grounds, be just as valid against the
blessed immortals. The superhuman beings whom
he reverences as gods are simply the Homeric
divinities purified, refined, and rationalized.
In a poem professedly dealing with
9. Ethics.
physics we hardly expect to find a systematic
treatment of ethics, yet there are enough short
notices or digressions in which the subject appears
(ii. 16-61, 172 ff., iii. 14-16, 459 ft., 978-1023, v. 9-51,
vi. 9-41) to establish the author's complete agree-

with their majesty?
to create, whence
tion (7rp6Xi;i//is) of

came

—

ment with the teaching

of Epicurus.
The end is
other words, to secure that pain hold
aloof from the body, and that the mind, exempt
from cares and fears, feel its own true joy (ii. 16-19).
Whoever has been born must want to continue in
life so long as fond pleasure shall keep him (v. 177 f ).
Gratification of desires which, though natural, are
not necessary affords no true happiness.
The
tortures of conscience make a hell upon earth.
Tantalus and Sisyphus and the like are types of
men tormented in this life by various lusts and
passions.
The pangs of remorse are emphasized
as well as the constant apprehension that, though
the wrong-doer has hitherto eluded gods and men,
he cannot keep his secret for ever (v. 1156f.).
Epicurus is extolled as the saviour who, seeing
the miserable condition of mankind, partly from
ignorance, and partly from mistaken fear of the
gods and of death, proclaimed those truths which

pleasure

—in

.
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alone can bring salvation that death is nothing
to us, that the gods do not interfere with the course
of nature, that the world is a fortuitous and
temporary concourse of atoms, and man himself a
still more ephemeral combination in that world.
These are the doctrines which, he thinks, will
redeem mankind. But, while master and disciple
are perfectly agreed in the literal acceptance of
these propositions, there is a marked difierence in
the spirit of their teaching. Starting with the
proposition 'There is no joy but calm,' Epicurus
deduces his ideal of a simple, almost ascetic life
of intellectual enjoyment, spent in the society of
congenial friends. By a life thus regulated according to circumstances he sought to attain the
maximum of pleasure. Lucretius, too, advocates
an austere hedonism the pleasure which is the
universal law and condition of existence is not
indulgence, but peace and a pure heart (v. 18).
From all who would live worthily he demands
fortitude, renunciation, and unswerving loyalty to
truth.
No ancient writer was more profoundly
impressed with the mystery of existence, and the
ills that flesh is heir to.
He assailed the founda:

;

tions of belief with fanatical zeal which rises, one
might almost say, to the intensity of religion.
Under this aspect, his earnestness has its counterparts in the Divina Commedia or Paradise Lost.
LlTERATORE.— Editions by C. Lachmann (Berlin, 18B0, 41871),
H. A. J. Munro (Cambridge, 1864, 418S6), F. Bockemiiller
(Stade, 1873), C. Giussani (Turin, 1896-98), supplemented by
Note Lucreziane, do. 1900,
A. Merrill (New York, 1907),
also bk. iii. by R. Heinze (Leipzig, 1897); H. Lotze, in Philol.
vii. [1862] 696-732 ; P. Mont^e, Etude sur Lucrice, Paris, 1860
;
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an enthusiasm for Christ as intense as that of
Brother Giles and Sister Clare. These are the
figures whom we find toiling amid the dim foundations of the great Palace of Science, blackened
by the suspicion of the narrow-minded orthodox,
strenuously maintaining the nobUity of the ottering of science, knowledge, and thought at the
foot of the Cross.
They were fervent lovers of
Christ who stood at the parting of the ways of

Scholasticism,

and

still

recognizing and using

;

;

;

;

LUGH. — See

Celts, Festivals

and Fasts

(Celtic).

LULLISTS.—Among
none

the figures of the 13th

more picturesque, none more representative of the great forces, spiritual and mental,
of the age than Raymond Lull, The Illuminated
cent,

is

'

Doctor,' logician, phOosopher, scientist, poet, missionary, and martyr.
He was born at Palma, in
Majorca, in 1236, when the first spiritual enthusiasm of the Franciscan movement was dying away.
During his boyhood the spiritual Franciscans were
making desperate, but vain, eftorts to maintain the
simplicity of the original vow of poverty which
had been the joy of their founder. Human nature
made it inevitable, however lamentable, that an
Order should possess property. Another deviation
from the singleness of mind of St. Francis was,
happily, inevitable also. During his life a brother
was not allowed to possess a book, and learning
seemed as alien as riches. But true devotion cannot
be permanently content without the offering of the
realms of mind as well as of soul and body. Thus

we

find in the lives of Roger Bacon and Raymond
Lull, members of Franciscan Orders of the next
generation, an enthusiasm for learning linked with

words

'

mind.'
Lull

was seneschal of the household of James II.
and till the age of thirty he lived the

of Majorca,

life of a libertine noble.
Suddenly conwas aroused, and in his chamber, as he was
writing love poems, he beheld the vision of Christ
on the Cross, and heard Him say, Oh Raymond,
follow me henceforth.' Then came the agony of
conviction and the determination to forsake the
world and follow Christ entirely. Two aims at
once filled his life to gain martyrdom, and to convert to Christianity the Saracens around. He
would use no carnal weapons he would go to the
Holy Father and to Christian kings, and induce
them to endow colleges for the learning of the
languages of the unbelievers. For himself he
would write a book so irrefutable as to ensure the
conversion of Saracen, Jew, and heretic to the
Catholic faith.
sermon on the renunciation of
St. Francis of Assisi completed his resolution
he
left wife and children with sufficient for the neces-

ordinary
science

'

—

;

A

;

sities of life, sold all else,

;

;

its

processes, but adding the facts and inferences of a dawning science of Nature. Their
lives were enthusiastic fulfilments of the command,
Thou shalt love the Lord thy God with all thy
its

and went forth

in coarsest

attire to the new life.
He kept a cell for himself
on Mount Randa, and there during nearly ten
years he sought to fit himself for his work. By
the advice of his friends he chose this solitary study
in preference to the University of Paris, the centre
of the intellectual life of Europe. He learnt Arabic
from a Saracen
he bought as a slave, and
narrowly escaped being murdered when this infuriated Muslim realized the object of his study.
The crown of his long preparation came when eight
days of profound meditation were succeeded by an

whom

illumination which Lull himself always claimed as
a direct divine inspiration. Under this impulse he
wrote the Ars Magna, the first of the great works
associated with his name. By its metliods he felt
sure that the truths of Christianity could be so
irrefragably stated that the infidels could not
possibly refuse acceptance of them. Nothing is
more striking in the subsequent history of the
philosopher and his followers than the absolute
conviction, which they all shared, of the direct
divine origin of the mode of reasoning here initiated.
The assertion is crystallized in the title
The Illuminated Doctor by which he is always
known among succeeding generations of Lullists.
The woodcuts adorning the great folios in which
Salzinger has issued his works all represent the
divine beam of light shining down upon him. Enthusiastic disciples confidently appeal to the logical
power of the processes as more than possible to
'

'

unaided human intellect. The unbiased judgment
of our own day fails to discover the same immense
value or power.
may

be briefly characterized as a mechanical method by
possible subjects may be subjected to all manner
and thus a complete category of statements may
be obtained. The apparatus in its original form is a number
of concentric circles divided into compartments denoted by
letters of the alphabet.
These letters denote in different
circles different ideaa.
Thus we have in one nine subjects
God, Angel, Heaven, Man, the Imaginative, the Sensitive, the
Negative, the Elementary, the Instrumental. In another circle
we have nine predicates Goodness, Magnitude, Duration,
Power, Wisdom, Will, Virtue, Truth, Glory. In another we
It

which

all

of questions,

:
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have nine questions: Whether? What? Whence?

Why? How

large? 01 what Itind? When? Where? How? One of these
circies is fixed, the others rotate, and we thus obtain a complete series of combinations, first of questions and then of
statements. The precise form of the mechanism varies ; in
some works we have triangles of various colours intersecting
each other ; in others we have a tree with roots, trunk, branches,
twigs, each labelled with some term contracting from the
Letters vary in meaning with the
universal to the special.
apparatus. But in every case the general idea is the codifying
of every possible statement on all subjects.
The method, ititended first solely asla Christian apologetic, was speedily found
to be as applicable to other subjects, and among the numerous
works assigned to Lull are many in which the Ars is applied to
Medicine, Chemistry, JVlathematics, Physics, and Astronomy,

Lull

with
God.

to use his new weapon
the enthusiasm of the direct emissary of

commenced at once

all

He gave a series of lectures on its application
at the Universities of Montpellier and Paris and in
the monasteries of France, Italy, and Spain. The
failure of his persuasions to induce monarchs or
pontiff to develop fresh enterprise for the conversion
of the Saracen led Lull himself, at the age of fiftysix, to land as a missionary in Tunis, there confidently expecting to win all to Christianity through
his reasoning.
Imprisonment and expulsion did
not check his zeal ; we find him ardently continuing his work wherever there were Muslims or
heretics.
His own islands, Cyprus, and Armenia
certainly saw many converts, and the ban of death
did not prevent his returning twice to Africa. The
assertions of his much wider travel need further
proof.
Lull's scheme for colleges for the study of
missionary languages bore fruit for a time in a
foundation by his own king, in 1276, of a college
for Arabic at Miramar in Majorca, but it was not
until the Council of Vienne, in 1311, that papal
authority was given for schools for Hebrew, Greek,
Arabic, and Chaldee in the Roman Curia, Oxford,
Bologna, Salamanca, and Paris. It is interesting
thus to realize that in Lull's enthusiasm we have
the germ of the Hebrew professorships at our
English Universities, as well as the broader ideas
of missionary education which he and Roger Bacon
alike impressed upon the Church. The same instinct which sent Lull to talk to Saracens in Arabic
led him to overleap the limits of tradition and to
write many of his works, both devotional and
logical, in his native Catalan.
He was a pioneer
in that movement which, by entrusting to vernacular languages thoughts hitherto imprisoned in
the Latin of tiie learned, gave a new dignity to
national speech and a new impulse to the development of the common people : his great religious
romance Blanquerna was written in Latin, Arabic,
and Catalan ; his ecstatic hymns entitled Sours of
the Virgin, with many others of his works, in
Catalan alone.
Round Raymond Lull there has gathered a misty
halo of romance and unorthodoxy through his incursions into the world of alchemy. His Franciscan
supporters are eager to free him from this charge,
which has repeatedly brought him within danger
of the censure of the Cliurch.
He is stated to have
learnt from Arnauld of Villeneuve the secret of the
philosopher's stone. There is a tradition, exceedingly doubtful but not entirely discredited, of a
visit to England to make gold for Edward II. in
return for his help against the unbelievers. Certain
it is that a number of works on alchemy are
assigned to his name which were obviously not
written by him. It is proved that on Lull has
been fixed the discredit of certain works on magic
by another Raymond of Tarrega, a renegade converted Jew, which were condemned by Pope
Gregory XI. But we must remember that alchemy
was the beginning of natural science, that the early
alchemists were religious men who commenced
their works in the name of the Trinity, and that
the man who believed that he had discovered a
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universal transmuter of the elements of thought

might not unnaturally aim at a universal transmuter of the elements of matter. Lull's dominating idea was that there is one great principle
running through the universe, since it is the expression of one divine mind. Scattered among his
acknowledged works are repeated references showing that he thought much on alchemy, though he
did not expect impossibilities from it. We can well
believe that he wrote as well as thought on the
subject.
Indeed, Roger Bacon (de E mendandis
Scientiis, bk. iii.) refers to the fact of such writing.
The last period of Lull's life revealed a foe wthin
tlie Church against which he fought unceasingly.
Round the name of Averroes {Ibn Rushd, t 1198
see Averroes, Avereoi.sm), the Arab interpreter
of Aristotle, had been gathering the thoughts and
theories of Muslim, Jewish, and Scholastic successors, diverging gradually into the banishment of
the Deity beyond the reacli of prayer or care for
;

the individual, the denial of individual immortality,

and ultimately even asserting the identity of the
soul of all men.
Averroism thus, while using the
name of a single devout Muslim, was really the
composite deposit of a century of more or less
sceptical thought through Maimonides (y.i;.) and
;

Michael Scot

gained the ear of a section of
Scholasticism and won over as votaries many in
the University of Paris, the intellectual focus of
the world. In attempting to save its orthodoxy it
asserted that what might be true in faith might
be false in philosophy.
This was the special
heresy against which Lull spent his life
the
authorities at Paris eagerly sought his assistance
in combating the heresy which threatened to
capture the whole University. The contest was
so keen that Lull himself was obliged repeatedly
to obtain certificates of his own orthodoxy.
At
the Council of Vienne Lull worked hard, though
apparently without success, to secure an edict
forbidding the teaching of Averroism in Christian
schools.
It lingered for a couple of centuries
longer, more and more tending to materialism
and finding its chief sphere in the medical school
of Padua.
Lullism always provided its strongest
it

;

foes.

When nearly eighty years of age, Lull set off on
another missionary journey to Africa his fervid
exhortation roused the fury of the Muslim mob,
and he was stoned to death at Bugia on June 30,
1315, thus gaining the coveted crown of martyr;

The body was carried to Palma and was
there interred amidst the laments of his nation.
The immense mental activity of Lull left a vast
dom.

of works, many of which have never been
printed.
Salzinger in his great (incomplete) edition (1721—48) gives a list of 205 treatises as undoubted, besides 93 others more or less probably
assigned to his name. Perroquet (1667) names 488,
and states that several authors of weight assign no
fewer than 4000 to his pen.
large number of
enthusiastic pupils, gathered from the lecturehalls of Paris and of the Franciscan monasteries,
continued and applied his methods, and in many
places Lullist scliools grew up side by side with the
older-established Thomists and Scotists. The aim
of the Lullists was to apply a logical method to
the proof of doctrines of the faith, to fight Averroism, and to fit men for missionary work.
Enthusiasm for his methods was the special characteristic of the followers of the great enthusiast.
This enthusiasm was speedily met by a bitter
It is almost certain that Lull had been
opposition.
a member of the third Order of St. Francis.
Rivalry between the great religious Orders, however, belittled his growing fame.
The Dominican
Eymeric, Inquisitor-General in Aragon (132099), initiated the campaign by an accusation of

number
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heresy in 500 passages taken from Lull's works.
Franciscan apologists assert that Eymeric was a
disbeliever in the doctrine of the Immaculate Conception, which was the special enthusiasm of the
University of Paris and was warmly advocated by
Lullists, and that this was the seed plot of Eymeric's
The Inquisitor asserted that 200
opposition.
LuUist errors had been condemned by Gregory XI.
This bull has never been found, though
in 1376.
the papal archives have again and again been
searched, and N. de Pax (1519) and L. Wadding
(t 1657), the annalist of the Franciscans, have made
out their case that Eymeric invented it, or forged
it, or confused it deliberately or accidentally with
the condemnation of the works of Raymond of
Tarrega, already referred to (most conveniently
Eymeric
accessible in AS, June, vii. 618-623).
was degraded and subsequently sent by King John
Lullism was declared sane
of Aragon into exile
and wholesome in 1386 by the Inquisitor Emangaudius at Barcelona.
In 1483 Ferdinand the Catholic founded the
University of Majorca, with a studium generale
Naturally it is the
for the study of Lull's method.
native island of the founder that has been most
devoted to the propagation of his philosophy and
has fiercely fought for its recognition. But its
fortunes have varied elsewhere. In the University
of Paris at times students were officially warned
against its study, but about the year 1515 it attained great glory there under the inspiring teaching of Bernard de Lavinheta. Its doctrines were
again and again assailed as unorthodox, and as
earnestly defended.
favourable sentence was
obtained from the Council of Trent and from the
Inquisition at Madrid.
But its foes procured
the inclusion of Lull's works on the Index E.xpurgatorius under Paul IV. They were finally removed
from the Index in 1594. The hold of Lullism on
the University of Palma continued into the 18th
century. In 1635 Urban vill. ordered that its
scholars during their last two years of study should
daily hear lectures on the Ars.
In 1673 Maria
Anna of Austria issued an edict assigning precedence to Lullists even over scholars senior to themselves.
Objections, insufficient to prevent Lull's
beatification, have obstructed his canonization,
though the process recounting the miracles at his
tomb was presented by the bishop of Majorca in
1612.
The principal charges were due to unguarded utterances that seem to ignore the necessity of faith and to bring the truths of religion
within the powers of human reason. Others considered the processesof the .4rs mere word-chopping.
Later apologists like Perroquet confess that sciolists made it their boast that by this method they
could speak on any subject, to any length, at a
moment's notice, and Perroquet laments the undeserved obloquy which such charlatans have
;

'

A

brought on their
specimens given of
now passed away.
by Perroquet as

master {Vie,

p.

118

f.).

The

the method explain why it has
Ps 20 and Wis 6 are expounded
samples.
find a careful
analysis of the subjects and predicates of each verse,
and an exhaustive statement of their combination
the whole producing a somewhat commonplace
expository commentary.
Lull has become the
national saint of the Balearic Isles.
Here the
enthusiasm never died, but the philosophic method
gradually merged itself in an enthusiasm for the
memory of the saint and a national pride in collecting and publishing the Catalan poems and
imaginative works on which Lull's fame will
finally rest.
The Lullists of to-day are a number
of patriotic and cultured men who are proud of
their national literature and its great exponent.

We

—

Literature.— ^S, June, vii. [1867] 681-676 (30th day), gives
life, and history of the disputes on orthodoxy ; I. Salzinger,

Opera Raymundi Lullii, iVIainz, 1721-48, vola. i.-vL, Ix., x.
A. Perroquet, Apologie de la vie et dea oeuvrea du bienheureux
Raymond Lulle, VendSme, 1667; K. PrantI, Geschichte der
;

Logik, Leipzig, 1867 (vol. ill. deals with Lull's system)
A. Helfferich, Raymund Lull und die An/dnge der catalonischen lAteratur, Berlin, 1858, deals with his place in literalives are M. Andr^, Le Bienheureux Raymond
1900 (edifying but uncritical) ; S. M. Zwemer,
Lull, First Missionary to the Moslems, New York,
1902 ; and
T. A. Barber, Raymond Lull the Illuminated
Doctor, London, 1903. For further bibliography see U. Chevalier, Repertoire des sources hist, du moyen dge, hio-bibHographic, new ed., Paris, 1906-07, cols. 3891-3893.
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or small wood, mentioned in Pali records as the birthplace of the
Buddha. It is now occupied by the shrine of
Rummindei in Nepal, approximately in 83° 20' E.
long., 27° 29' N. lat., about four miles north of
the frontier between the British possessions and
the Nepalese Tarai, and half a mile west of the

LUMBINi. —A pleasaunce,

river Tilar.'

The references to it so far traced in the N.
Indian Pali books are only three. One is in an
old ballad, containing the prophecy of the aged
Asita about the infant Buddha, this Asita story
being the Buddhist counterpart of the Christian
story of Simeon. The ballad is certainly one of
the very oldest extant Buddhist documents, and
must be earlier than 400 B.C. It is now included
in the anthology called the Sutta Nipdta, and it
states at verse 683 that the child was born in the
The
village of Lumbini (Lunibineyye. game).
other two references are in the Katha Vatthu, comby
Tissa,
posed in the middle of the 3rd cent. B.C.
son of Moggali. In that work (ed. A. C. Taylor
PTS, London,

for

stated that

'

1894-97, pp. 97

the Exalted

and

559) it

is

One was bom at Lumbini
'

(Lumbiniya jato).
Our next information

is the inscription found on
a pillar in Dec. 1896. The pillar had been known
for years to be standing at the foot of the small
hill on which the tiny shrine is situated, but the
fact that the graffiti on the exposed part of it were
mediaeval and unimportant, combined \vith the
difficulties resulting from its being in foreign
territory, caused it to be neglected until 1896.
When it was then uncovered, the top of an inscription was discovered three feet beneath the soil.
The inscription is in old Pali letters, and in a
dialect which the present writer would call Kosali
a dialect so nearly allied to the literary Pali of
the canon that other scholars prefer to call it Pali.

—

The

translation is as follows :
The beloved of the gods, King Piyadasi (that is, A^oka), has
come in person and paid reverence and to celebrate the fact
that the Buddha, the Sakiya sage, was born here, has had a
stone horse (?) made and put up on a stone pillar and because
the Honourable One was bom here has remitted the tax of oneeighth on Lumbini village (that is, parish).'
There are slight differences in the translations
by various other scholars, but not as to the double
insistence on the fact that the Buddha was born at
the spot where the pillar was erected.^ The letters
are beautifully clear, each being nearly an inch in
When the present writer made a copy of
height.
them in 1900, though they had then been three
years exposed to the light, they seemed almost as
In the dim light of the cell above,
if freshly cut.
containing the shrine, can be discerned a basBut the
representing the birth-scene.
relief
Brahman who claims the right to the petty income
arising from the pence of the peasantry refuses
any proper examination of it. So far as a cursory
inspection permits of a decision, it seems to be
much later than the inscription.
legend in the Divyavadana ' purports to give
'

;

;

A

See V. A. Smith, in JRAS, 1902, p 143.
See A. Fiihrer, Buddha Sakyamuni's Birthplace, Allahabad,
G. Biihler, in Epigraphia Indica, v. [1898] R. Pischel,
SBAW, 1903, p. 724 ff.; A. Earth, Journal des Savants, 1397,
1

2

1907

;

p. 73.
3 Ed. E. B.

;

Cowell and B. A. Neil, Cambridge, 1886, p. 389.
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the conversation between A^oka and his guide
Upagupta on the occasion of the visit recorded in
the inscription. Perhaps the tradition that Upagupta, very possibly another name of the author
of the Kathd Valthu, accompanied liim is historical.
Tlie work in question is in Buddhist Sanskrit and,
though its date is unknown, it must be at least
five centuries later than Asoka, who spoke, of
course, the language of his inscription, and would
not have understood the words here put into his
;

mouth.
Still later are certain references in the Pali commentaries written at Kaiichlpurani or AnuradhaIn order to explain how the birth
pura'' (qq.v.).
took place in a grove, they say that the mother,
on the way to be delivered among her own people,
was taken with the pains of delivery half-way
between Kapilavatthu, her husband's home, and
Devadaha, her father's home. This is quite probable ; but, on the other hand, it may have been
suggested by the meagre facts recorded in the
ancient books.
Neither the Buddhist Sanskrit
writers nor the Pali commentators could have
understood the long-buried inscription, even had
they known of its existence.
It is very interesting to see that this spot, so
deeply revered by all Buddhists, should have retained its original name through so many centuries
of neglect and desertion.
Watters says that according to some accounts' it had been named
Lumbini after a great Koliyan lady who had dedicated it to public use.* This is quite probable.
There are other instances of a similar kind ; but,
unfortunately, Watters gives neither name nor
date of any of the Chinese books to which he refers.
But we know that both Sakiyas and Koliyas
found difficulty in pronouncing the trilled r. Perhaps this was true of all Kosala. The inscription
at Lumbini, for instance, has Idja for raja and
Lumbini itself is often written in Pali MSS with a
dotted L, which may represent an untrilled r.
Thus Rummindei stands for Lumbini Devi, the
goddess of Lumbini. But that goddess was not
really a goddess at all, nor even Lumbini, but only
the mother of the Buddha. We have no evidence
as to when or how the transformation took place.
And in face of the stubborn opposition of the
Nepalese Government, and of the Brahman who
has taken possession of the shrine, there is very
little hope of any further excavation at the site to
throw light on this question, or to explain the
divergent statements of Chinese writers as to what
they saw at the place.*
'

'

;

—

LiTEBATCRB. See the sources cited in the article, and cf. also
Kapilavasid.
X. W.
DAVIDS.
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LUNACY.—See Insanity.
Lushais area composite community, consisting of those groups which were
absorbed and reduced to a more or less complete
unity by the skill and sagacity of the Thangur
chiefs of the Lushai clan in the last century.
They practise jhuming, a form of cultivation which
involves constant moves from one site to another.
In this fact is found a reason for some at least of
their peculiar characteristics.
Each village is a separate State ruled by its own
chief, who usually belongs to the Sailo clan, whose
talent for government has made them the masters
of nearly the whole of the area now known as the
Lushai Hills. The sons, as they reached maturity,
were provided with a wife and followers, and were
2

Com. on Therigdthd, p. 1.
Majjhima Com., JliAS, 1896,

«4.
3 T.

Rhys Davids
4

p.

767

;

Jataka Com.

On Yuan Chwdng's Travels in India,
and S. W. Bushell, London, 1905, ii. 15.

Watters,

See Watters, op.

cit.

sent forth to found new villages. The youngest
son was the heir general. Elders assist the chief
in the village administration, and each village
possesses, in addition to the council of elders,
oflicers to settle where the jhums are to be made,
a village crier, a blacksmith, and a wise man,
puithiam (lit. much knower '). The population
'

a Lushai village consists of members of dill'erent
clans and tribes brought under the unifying inof

of their subordination to the Thangur
chiefs.
Their religion, therefore, exhibits traces
of a mixed origin ; there are features in it which
recall some of the more notable characteristics of
the systems of their congeners, east as well as in

fluence

the more distant north,

all of

whom

speak cognate

dialects.

The Creator is a spirit called Pathian, beneficent,
but with little concern in the affairs of men. Subordinate to Pathian is a spirit Khuavang, whose
appearance to men causes illness.
He is also
spoken of as a personal genius an idea which is
still further elaborated in the belief in the mivengtu,
the watchers of men. Each man has two souls,
thlarao, the one wise and the other foolish.
One
mivengtu is good and the other evil. The huai are
demons inhabiting water and land, are all bad, and
are the causes of all sickness and misfortune the
lashi are spirits who are concerned only with wild
animals, whom they control
the spirits of the
dead need constant propitiation and receive ofi'erings of firstfruits. Each clan has a spirit, or clan
deity, sakhua, to whom a special chant is addressed
by the puithiam (who must be a member of the
clan), and identity of chants and ritual is a sure

—

;

;

proof of membership of the clan.
The rites performed for the purpose of address to
some definite spiritual being may be separated
from the rites which seem to be efficacious without the intervention or mediacy of any definite
spiritual being.
The sakhua chants recorded by
Shakespear are accompanied by sacrifices of a sow.
The sacrifices to huai, supposed to frequent houses
and villages, are various, now a pig, now a cock,

and sometimes a goat being

offered.

Three

sacri-

should be performed after marriage. Dreams
afford an indication of the necessity for the performance of one of those rites. Temporary tabus,
closely akin to those so common in the Naga area,
are part of the necessary liturgy. The ritual for
appeasing the huai of the woods and waters is not
dissimilar, but some of the most efficacious rites
are the patent of certain clans. The villages close
their gates on the occasion of an epidemic of cholera,
so as to exclude all visitors from the infected area,
and frighten away the demon causing the sickness by erecting a rough gate across the road
leading to the distressed villages, which they man
with straw figures of armed men they suspend
from the gateway the portions of the dog sacrificed
in these emergencies, which are reserved for the
demon as a rule, the extremities with the heart,
Some of the birth-rites are
liver, and entrails.
addressed to huais, while others are seemingly
In the second cateof almost automatic efficacy.
gory of rites are those which are performed to
bring back a straying soul (for men sometimes lose
one of their souls), to produce children, to afford
protection against sickness, to secure good hunting
and to ascertain the luck of the intended chase, to
benefit the crops, to obtain power over the spirits
of animals and men killed in this world, and to
secure freedom from the ghost of the slaughtered
fices

;
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The series of five feasts which affect the
future life in important ways are religious rites of
a specially interesting nature. Most of the rites
are accompanied by a regulation requiring that the
social group concerned, be it a household or a
whole village, shall abstain from all but the most
enemy.
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necessary work, and shall not leave the prescribed
area.
The blacksmith's forge possesses sanctity,
<ind is a place where persons who have accidentally
come into contact with any noxious influence may
take sanctuary and be purihed. The priesthood
consists of the puithiam and the members of
special clans.
Any one can acquire by purchase
the hla, songs or charms which form the stock-intrade of the puithiam, whose success must depend
largely on luck and on short memories of his
failures.

The first man, Pupawla, or the ancestor Pawla,
possibly in revenge for his death, stands armed
with bow and pellets at the entrance to the spirit
world.
Except the thangchhttah, i.e. those who
have performed the series of five rites (fasts, as
they are sometimes called) in this world, none can
escaije his aim.
Yet he spares still-born children
or those who die young, for he heeds their plea
that, had they lived, they too might have performed the due ritual and so been free to enter
with the thangchhuah into Pielral, where all is
pleasant.
Those whom Pawla wounds go to Mithi
khua.
Their wounds swell painfully for three
years, and for a like period the scar remains.
Thereafter they die again, are born as butterflies,
and then die again, to reappear as dew on the
ground ; as dew they enter the loins of a man, and
are reborn as human children. In addition to the
personal advantages of the thangchhuah rites, the
man may take his wife with him to Pielral, whence
there is no return to reincarnation, and he may
wear certain special clothes, build a verandah at
the back of his house, enjoy a window in his house,
and put an additional shelf near his bed.
The Lushais are a superstitious people, and believe firmly in witchcraft ; not very long ago, to
test the efficacy of the belief that the victim of
witchcraft would surely recover if he could but
taste the liver of the wizard, they killed three
whole families who were thought to be bewitching
an aged chieftainess, cut the livers of the wizards
out, and carried them back, only to find that the
old lady had died in their absence.
Naturally le
voisin ennemi is an expert at the black art, but
their neighbours return the compliment to them in
full.

Certain persons, especially women, can put themselves into a trance (zawl) and communicate with

Khuavang, from whom they acquire information as
to the particular sacrifice required to cure the sick.
The process of divination employed on these occasions requires the use of an egg and a shallow
basket of rice, in which appears the footprint of the
animal to be sacrificed. Possession by the spirit
of a wild animal (khawring) is contagious and
hereditary, and takes the form of passing from the
hostess to another woman, who speaks with the
voice of the original hostess.
The belief in the
power of men to assume the form of a tiger is

common.
LlTEEATTOE.— T. H. Lewin, The Hill Tracts of Chittagmg,
1869
J. Shakespear, The Ltishei Kuki Clans,
X. C. HODSON.

Calcutta,

;

London, 1912.

LUSTRATION.— See Purification.
LUTHER.— I. Life.—The career of

Martin
Luther naturally divides into three periods the

—

first, of preparation (1483-1517) ;
the second, of
protest (1517-21) ; the third, of construction (152146).
He was born at Eisleben in Saxony on
10th Nov. 1483.
His birthplace was only the
temporary home of his parents. They had come
thither from Moehra, the real home of the family,
some SO miles to the south-west. The father, as
an older son, had no share in the paternal estate,
and was, theiefore, in straitened circumstances.

by his daily labour in the copper mines, and
by economy and thrift, he became proprietor of
mines and furnaces, and an influential member of
the community. Both as a child in his home and
in his early school days, Luther knew what the
until,

struggle with poverty meant. As he advanced,
his father was at last able to provide him with the
means for a liberal education. Both his father,
John Luther, and his mother, Margaretta Ziegler
of Eisenach, were deeply religious, and subjected
him to a discipline, continued in the schools to
which he was first sent, that was legalistic rather
than evangelical. His childhood was spent at
Mansfeld. His elementary training was received
chiefly at Eisenach, among his mother's relatives,
and his University course at Erfurt, an institution
which, at his entrance in 1501, was over 100 years
old, and the most numerously attended of the
German Universities. Intended by hia father for
the legal profession, he devoted his first years at
Erfurt to classical literature and philosophy.
While he read with absorbing interest the Latin
classics, and derived from them the benefit of a
wider horizon and a deeper acquaintance with
human nature, it is a great exaggeration to affirm,
as some recent writers have done, that they made
him more of a humanist than a theologian ; for
he read them with a critical eye, and reacted
against the excessive devotion to the purely formal
that dominated the humanistic school.
His
teachers in philosophy were nominalists, who introduced him to Occam, Biel, and Gerson, and
instilled a critical disposition towards the current
scholasticism. Attaining A.B. in 1502, and A.M.
in 1505, he reluctantly began the study of Law, for
which he had little taste. His dissatisfaction with
the calling into which his father was forcing him
was intensified by spiritual conflicts, brought to a
crisis by the sudden death of a friend by his side
whether by a bolt of lightning or by assassination
can scarcely be determined and by his o^vn narrow
escape in the storm that is said to have destroyed
his friend.
In obedience to a vow made in the
moment of peril, he turned his back upon the
world two weeks later, and entered the cloister of
the Augustinian hermits at Erfurt (17th July
1505).
Purity of life, deep moral earnestness,
devotion to the study of the Holy Scriptures, and
ability as preachers distinguished the Saxon Augustinians ; but it is incorrect to infer from their
name any special interest in Augustine's doctrine
of sin and grace.
With all the intensity of hia
nature the young novice devoted himself to the
scrupulous observance of every detail of the requirements of the Order, and rose rapidly in the esteem
of his brethren and superiors.
He found edifying
spiritual advisers in an aged monk whose name
has not been preserved, and especially in John
Staupitz, hia Vicar General. Some of his modem
critics accuse him of morbid conscientiousness and
needless scrupulosity in his conceptions of truth
and duty. The rules of the Order came to him
with all the claims of divine commands, which he
could not decline to observe in all their striott«aa
without, in his belief, sinning against God. Nor

—

could he be satisfied with anything less than certainty with respect to his relations to God. It
matters little that, as has been recently urged, in
some of his earlier discourses, composed while he
was still a monk, as, e.g., in the lately discovered
lectures on the Epistle to the Romans, evangelical
statements can be found foreshadowing his future
position.

For

it is

no uncommon circumstance for

writers advancing towards a conclusion, amid many
vacillations, not fully to grasp the meaning of
their own words.' In 1507 he was ordained to the
1 Cf. Otto Scheel, Die JEntwicklung Lutkers bis zum Abachlvsi
der Vorlesung iiber den Riimerbrief, Leipzig, 1910.
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priesthood, and his father, with a large retinue of
personal friends, honoured the occasion of his first
celebration of the Mass ; but that, even then, the
breach between father and son was not completely
healed appeared at the meal which followed, when
the former in his blunt way reminded the clergy
that obedience to parents is a command from which
no dispensation could be given, and that what they

esteemed a call from God might be nothing more
than a delusion of Satan. Selected by Staupitz
in Nov. 1508 as instructor in Philosophy in the
University of Wittenberg, founded only six years
before, Luther was deliglited, when, four months
later, as a Bachelor of Theology, it was his priviRelege to lecture also on the Holy Scriptures.
called the succeeding autumn to Erfurt, he was
assigned the task of lecturing on the Sentences of
Two years later (1511) he was
Peter Lombard.
sent to Rome to represent Staupitz in regard to
certain business affairs of the Order. This visit
was of the highest moment to Luther's subsequent
career.
His most recent Roman Catholic biographer, Grisar, candidly says that the Rome
which he visited was the Rome of the then ruling
Julius II. and his predecessor, Alexander VI.
Rome glorified by art, but the deeply degenerate
Rome of the popes of the consummation of the
Renaissance.' He was grieved by the many abuses
forced on his attention ; and, notwithstanding the
credulity with which, as he afterwards acknowledged, he accepted much of what he there saw
and heard, the hold which the papal name and
authority had had upon him was greatly weakened.
The story of his experience on Pilate's Staircase
rests solely on the testimony published after his
death by his son Paul. Rapid promotion followed,
as a testimonial to the success of his mission. Receiving the degree of Doctor of Theology at the
age of twenty-nine (1512), he accepted it as a
special call 'to explain the Scriptures to all the
world,' and broke the traditional modes of instruction by his method of lecturing.
Although he
retains the ' four-fold sense of Scripture, he lays
the chief stress upon finding allusions to Christ in
all the prophecies of the OT, and interprets the
Psalter by the gospel of the NT. From the OT
books he turned to the NT, treating successively
Romans, Galatians, and Hebrews.
From the
nominalists, Occam and Gerson, he had turned to
Augustine, and from Augustine more and more
to Paul.
The mystical writer, John Tauler, and
the anonymous author of The German Theology
had a decided formative influence. His time, however, was largely absorbed by administrative
In 1515 he was appointed Vicar, with
duties.
the oversight of eleven monasteries.
It was in the midst of these duties that he
became involved in the controversy concerning
indulgences {q.v.). The doctrine of indulgences
was rooted in the denial of the completeness of the
satisfaction for sins made by Christ.
This satisfaction, it was taught, had value for original sin,
and, beyond it, was made for actual sins only by
commuting the penalty from one that was infinite,
and beyond man's power to afford, to one that is
'

and

Avithin his limitations, either in this
is to come.
Penitence,
it was further taught, consisted of contrition, confession, and satisfaction, made by the penitent.
Such satisfactions could be made only for such sins
as were recognized by the sinner.
But, as in this
life the knowledge of many sins escapes the notice
of even the most faithful, purgatory was provided,
where satisfactions could be rendered for sins unrepented of at death. Relief from such satisfactions
would be found, however, in the fund of the superfluous merits of the saints acquired by their works
finite

world or in that which

1

H. Grisar. Luther,

i.

41.
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a fund upon which the Church,
through its head on earth, could draw, so as to
grant indulgence by the payment of an equivalent.
Heretofore, no more had been claimed for a letter
of indulgence than an abbreviation of the pains of
purgatory for those who liad already departed.
As the granting of these letters afforded large
revenue, abuses constantly grew. It was the most
convenient and effective way of raising funds for
Church purposes, with percentage allotted to the
agents who collected them. The luxurious habits
of Leo X. and especially the completion of St.
Peter's church at Rome rendered this expedient
very serviceable at this time. Albrecht of Brandenburg, Archbishop and Margrave, had contracted
to collect fees from this source, with the stipulation that he retain one half.
He commissioned as
one of his agents John Tetzel, a Dominican monk
and emotional preacher, who, by his appeals to
the terror of his hearers, created great popular
commotion wherever he appeared, and urged them
to purchase his wares.
It would not be difficult to
accumulate from Roman Catholic writers abundant
censure of the course of Tetzel. For more than a
year Luther, entirely ignorant of the connexion
which both Albrecht and the pope himself had
with Tetzel's traffic, had been uttering protests at
a distance but, as Tetzel drew nearer Wittenberg,
the revelations made to Luther as a spiritual guide
in the confessional compelled him first to appeal
repeatedly to his ecclesiastical superiors, and,
finally, when these appeals were fruitless, to publish his Ninety-five Theses for an academic discussion in the University. The effect which they
produced, as well as the publicity which they
of supererogation

;

was beyond all expectation. While in
these Theses he strikes boldly and remorselessly at
the very roots of the abuse, he is evidently still
feeling his way, and has not entirely freed himself
from some positions that were afterwards very
forcibly repudiated.
There were formal answers the next year by
John Eck and Silvester Prierias, which called forth
responses, with characteristic vigour, from Luther.
There was a barren conference with Cardinal
Cajetan at Augsburg (Sept. 1518), and another
with Miltitz at Altenburg (Jan. 1519), followed by
the Leipzig Disputation (beginning 23rd June), in
which, after Eck and Carlstadt had argued for
days, Luther's debate with Eck began (4th July)
on Church authority, significant because of the
advance shown by Luther upon anything that he
had previously declared, in the maintenance of the
fallibOity of Councils, and the censure of the
Council of Constance for condemning Hus. The
aid offered from the camps of humanism Luther
not only declined, but repelled, as he wished
to make it clear that his protest rested upon
entirely different grounds from theirs.
The
year 1520 is noted for three monumental treatises,
two polemical, one irenic and constructive. Of
the former, the first was his famous ' Appeal to the
Christian Nobility,' which might appropriately
bear the title, 1 he Responsibility and Duty of
the Laity in Spiritual Affairs,' and the second,
'The Babylonian Captivity,' a scathing criticism
of the sacramental system of the Roman Church.
The latter, The Liberty of the Christian Man,'
has evoked the following tribute from one of his
received,

'

'

most prominent modern
'

critics

One cannot help asking how the same hand which delighted

to shatter as with a sledp:e-hammer all that had hitherto heen
held sacred and venerable, could also touch so tenderly the
chords of divine love (Janssen, Gesck. des deutschen Volkes,
'

Eng.

tr.,

The

iii.

239).

bull of

excommunication promulgated by

the pope on 15th June 1520 did not reach Wittenberg until four months later, and was formally
burned by Luther before the students of the
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University (lOtli Dec. 1520). On 16th and 17th
April 1521 Luther appeared before the Emperor,
Charles v., at the Diet of Worms, and declared
that he could not recant. There were too many
political complications involved to enable the
Emperor to act promptly against him, and before
such action could be taken the Elector of Saxony,
as a precaution, had Luther arrested, while returning from the Diet, and carried to the Wartburg,
overlooking Eisenach, where he remained in retirement until the following spring.
The isolation of those ten months afforded opportunity to review his work at a distance from the
scene, to mature his convictions by the close and
uninterrupted study of Scripture, to form some
plans for the future, and to begin his most important work, the translation of the Bible into
German. The NT was translated, from the second
edition of the Greek Testament of Erasmus, within
three months from the time when it was begun.

Intensity, concentration,

earnestness,

directness,

and action are constantly present. Beneath his
efibrts there is always some important practical
His scholarship has a higher end than mere
end.
love of learning. He availed himself of the weapons
of humanism, so far as he could use them, without
being in any sense a humanist. He had lectured
for years on philosophy, only to repudiate both the
Greeks and the scholastics. His writings abound
in numerous historical allusions, without suggesting that he ever could be rated as a historical

It is rather his experience as a
Christian that is ever leading him the more deeply
into the treasures of Holy Scripture, to find therein
the solution of the problems of human life.
As a professor he was neither a scientific exegete
nor a systematic theologian. He cut loose from
While he
all scholastic formulae and methods.
could not entirely escape from the influence of
medisevalism, he was in constant antagonism to its
The translation was brought with him when he authority. Even in the class-room he was a great
March
preacher, stimulating the thought and life of his
returned to Wittenberg from his exile (6th
pupils, instead of retailing stereotyped definitions.
1522), and appeared the succeeding September.
The translation of the OT was a much more His lectures were almost entirely confined to particular books of the Bible, which he expounded
difficult undertaking, in which he had the assistance of Melanchthon, Aurogallus, Roerer, Foerster, with great freedom of manner.
and others, and was published in parts, until in
As an author, it is in his form rather than his
1532 the entire Bible appeared complete, followed matter that he reflects the present moment. Eminently conservative and slow to reach a conclusion,
by the Apocrypha two years later.
On his return to Wittenberg the character of when once he has reached it he writes in an intense
his labours was much changed.
He had at once glow of feeling words crowd one upon the other
to meet with decision the radical reaction against with great rapidity of thought, and mth wealth
Rome, which had resorted in some cases to revolu- of illustration often of the most homely character.
tionary, and in others to precipitate, measures.
He never has difficulty in making his meaning
Three days after his return he began a series of intelligible. He can write with equal ease as a
eight sermons, preaching daily, into which he threw scholar or for the plainest of the people. He loves
all his energy to check their excesses and, against
paradoxes. He concentrates his attention so inthem, to define the principles for which he had tensely on the particular form of the subject before
been contending. The reformation of the churches him as to make no qualifications in order to forein districts no longer under the dominion of the stall possible incorrect inferences or misrepresentaold Church now became necessary, to prevent them tions. The whole, real Luther can be read only by
from bein^ misled by the confusion that had been placing side by side his declarations under varying
introduced, and in order, by a re-oiganization, to circumstances, and against opponents that widely
build them upon solid evangelical foundations. differ. Few writers, therefore, can be so readily
Henceforth, while the polemic against Rome did perverted by partisans. His language is not innot cease, and almost equal energy was directed frequently rough, and his allusions such as were in
against the opposite extreme, he was occupied keeping with the rude age in which he lived.
largely with constructive work the visitation of
He was master of the art of translation. Not
churches, the preparation of Church constitutions, verbal exactness, but the precise reproduction of
the re-organization of schools, the revision of the the very shade of meaning of the original in the
liturgy, the writing of catechisms, the composition language of the simplest people of a later age, wfes
His German Bible is a modern book,
of hymns, and the publishing of popular sermons,
his aim.
not only for private edification, but especially as which at last fixed the form and became the standard
models for the inadequately prepared preachers, of modern German. His hymns are paraphrases of
besides his lectures to his classes and incessant Scripture, or free renderings of the old Latin hymns
correspondence and conferences until, from sheer of the Church. His sermons are most frequently
exhaustion, he fell a victim to disease, while acting expositions of long passages of Scripture, and grow
as a mediator between the counts of Mansfeld, and naturally out of the text, as applied to contemporary
died in his native town of Eisleben {16th Feb. 1546). circumstances and conditions ; and hence generally
Among the more important events of this later reflect that with which his attention at the time
period of his life are his marriage with Catherine was chiefly occupied. They have come to ua
von Bora (1525)
the Marburg colloquy with mostly as taken down in shorthand by some of his
Zwingli (Oct. 1529) ; his second period of isolation, hearers, and not in finished form from his own pen.
His contributions to the re-organization of
at the castle of Coburg, during the Diet of Augsburg
(1530); his conferences in 1535 with representatives churches are embodied not only in documents that
of the English Church, which had an important
bear his name, but also in those of his co-labourers,
influence on the English Reformation and its Melanchthon, Bugenhagen, and others, who applied
literary monuments
the Wittenberg Concord of the principles which he laid down, and acted with
1536 with Bucer and other representatives of the his constant co-operation and advice. He was the
Reformed Church ; and the Schmalkald Articles advocate of liberal culture, the study of the Greek
of 1537.
Probably the point that has occasioned and Latin classics, the education of women, and
most heated discussion was his relation to the free public libraries. So far was he from precipitate
bigamy of Philip of Hesse in 1540 (see W. W. and revolutionary methods of reform that he proRockwell, Die Doppelehe des Landgrafen Philipp ceeded with the greatest caution, upholding what
von Hessen, Marburg, 1904).
had been fixed and approved by long usage, until
The greatness of Luther lies a break with the past was no longer avoidable,
2. Appreciation.
largely in the versatility of his gifts and the readi- but, when the critical moment came, always acting
ness with which he could call them into service. with promptness and decision. His aim was not

investigator.

;

—

—

;

;

—
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even a restoration of Scriptural models, but the
continuance of whatever in life, worship, and
organization was not contrary to Scripture. External union was approved only as it was the expression of a preceding inner unity. Agreement
as to the faith of the gospel was the condition of
all attempts at Church union, which he esteemed
valuable only as the servant of faith ; hence the
faith was never to be adjusted to the supposed
expediencies of union.
As a theologian, his chief effort, on the negative
side, was to free theology from its bondage to
philosophy, and to return to the simplicity of
Scripture.
He was dissatisfied with technical
theological terms, because of their inadequacy,
even when the elements of truth which they contained restrained him from abandoning them. He
was not without a historical sense and a reverence
for antiquity, provided that it was subjected to the
tests of Holy Scripture.
Scripture was not to be
interpreted by the Fathers, but the Fathers were
to be judged by their agreement or disagreement
with Scripture. It was his especial privilege to
have entered into the spirit of St. Paul as none
before him, not even Augustine. Luther's theology
is Pauline theology, in the language of modern
times.
It begins and ends with the revelation of
God in Jesus Christ. Christology is the key to all
knowledge of the nature and attributes of God and
the doctrine of the Trinity. Christ is the interpreter of Scripture. All doctrines are to be considered in their relation to Christ. With Augustine,
he taught the organic union of all men in Adam,
and the organic union of all sins in original sin.
Original sin is emphasized rather as the conupt
state resulting from the Fall than as the act itself
whence this state proceeds a state of spiritual
death, from which man can neither of himself escape
nor contribute towards his deliverance. The In-

—

carnation

man

presupposes

in order,

by His

man's

sin.

sufferings

God became
and death, to

provide redemption. In the personal union, as
the result of incarnation, the integrity of both
natures is preserved, the divine inseparably pervading and energizing the human ; the human
bringing the possibility of suffering, and the divine
sustaining and imparting to the human its infinite
efficacy.
The humiliation (kenosis iq.v.]) is not of
the divine nature, but of the divine person in His
human nature. Hence humiliation is not synonymous with incarnation, but is only a determination
of the human nature, glorified from the very first
moment of its union with the divine. Redemption
is made for all men and all sins, although not
received and realized by all. The doctrine of predestination, he insists, should always be treated as
a supplement to Christology, since what God has
predetermined concerning our salvation from
eternity He has revealed in the gospel, and, therefore, the gospel itself exhibits the contents of God's
eternal decree concerning salvation.
The blessings
of salvation, to be realized, must be appropriated
faith
but
by
this faith is God's gift.
Man cannot
;
believe in Christ, or come to Him, by his own reason
or strength. It is the office of the Holy Spirit alone
to bring man to Christ and Christ to man, to call,
enlighten, and regenerate.
entirely by the work of the

If

man

Holy

is

saved,

it is

Spirit in applying
redemption through Clirist ; if he is lost, it is entirely by his own persistent resistance of the offers
of divine grace.
There are no degrees in justification
it is perfect and complete, however weak
the faith that apprehends it, since the righteousness which it imparts is the perfect righteousness
of Christ.
If regarded as forgiveness, where the
least sin is forgiven, all are forgiven, and where
the least sin is unforgiven, none are forgiven.
But justification is more even than forgiveness.
;
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Christ and man have exchanged places so tliat,
while all the guilt of man is assumed by Christ, all
tlie righteousness of Christ is transferred to man.
Hence the confidence of man before God. Faith
kindles love. As an active principle, faitli not only
receives what God offers, but also, through the
new powers imparted with justification, exercises
itself in obedience towards God, and in efforts for
the good of man.
;

It is aa impossible to separate works from faith, as it is to
separate heat and light from Ore' (Introduction to the Epistle
to the Bomans, 1622 [ IVorks, Erlantren ed., Ixiii. 124 f.J).
This
passage has called forth the uTiqualified commendation of the
Roman Catholic theologian, J. A. Moehler, although he incorrectly adds that it is in the most amiable contradiction
with the Lutheran theory of justification (Si/mbolik'i, Mainz,
1872, i. 163, tr. J. B. Eobercson, London, 1843, i. 180).
'

'

'

Furthermore, the Holy Spirit comes to men only
and through the Word and Sacraments, through
word of the Law, producing sorrow for sin,
and through the gospel, i.e., the promise of the
forgiveness of sins producing faith.
The office
of the Sacraments is to individualize the general
promise of the gospel. The chief thing in baptism
is not the water, but the Word, which, in and
with the water, is applied to the person baptized.
The chief thing in the Lord's Supper is not the
bodily eating and drinking, but the assurance,
Given and shed for you,' which is declared to the
guests, and sealed by the elements and the heavenly
mystery that they offer.
Since, wherever this
Word is preached, whether orally or visibly in the
Sacraments, the Holy Spirit is active. Word and
Sacraments become marks, designating where at
in

the

'

least

some truly believing children

of

God

are to

be found; i.e., they indicate the presence of the
Church, which otherwise is a matter of faith, as
the Creed confesses
I believe in the Holy Catholic
Church, the communion of saints.'
The direct
relation of each individual to Christ, unmediated
by any other agency than Word and Sacrament,
:

'

creates the spiritual priesthood of believers, and
obliterates the distinction between an order of
priests and laymen.
The ministry of the gospel is
not a priesthood, but an office of the Church for
the administration of Word and Sacraments, in
which administration ministers are only the executives of the congregation, and, through the congregation, of Christ Himself, who has called and
ordained them.
Distinctions of rank among
ministers are not admissible by divine law, but

may

be very advantageous when agreed upon
simply according to human law. Uniformity of
Church government and ceremonies is unnecessary,
however desirable it may be as a matter of expediency. The Church has no power but that of the
Word. Even in regard to those matters where
the Word of God allows no freedom, we have no
right to attempt to constrain others by any other
means than by the preaching of the Word.
*
I will preach and talk and write against these things, but
will I attempt to force {Eight Sermons preached at
Wittenberg, Lent, 15SS [ Works, Erlangen ed., xxviii. 219]). * The
Word that has created the heavens and the earth must do this,
or it will be left undone ' (ib.).

no one

The

'

dualism

in

ethics

that

pervaded

the

mediseval religionism, according to which there is
an inherent antagonism between the spiritual and
the material, the heavenly and the earthly, entirely disappears in Luther. The separation caused
by sin is removed by redemption and regeneration,
and the spiritual now pervades the material, the

heavenly the earthly. Hence the believer is not
only a spiritual priest, but also a spiritual king,
and lord over all things ; and his chastened enjoyment of them belongs to that gratitude which he
owes the Redeemer who has provided them for
him. Nevertheless, while by faith lord over all,
by love he is servant of all, and obeys God's law
from an inner necessity of his regenerated nature
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C. E. Luthardt, Die Ethik Luthers in ihren
Grundziigen, Leipzig, 1867, Geschichte der christlichen Ethik, do. 1893, vol. ii.).
Probably with only one exception in all history,
no one has lieen so much praised or so bitterly and
incessantly attacked as Luther. The discussion of
his life and deeds is constantly renewed with all
the interest of almost contemporaneous occurrences.
His voluminous works, many of them reaching us
through the notes of others instead of from the
pen of the author himself, the memoranda of
friends who jotted down from memory fragments
of his conversations in the bosom of his family,
his most confidential letters to his most intimate
associates, humorous and satirical as well as
serious, afford an inexhaustible mine for students
of successive generations.
Kesearches in archives
heretofore closed and in libraries where they have
lain unnoticed are bringing to light MSS of decided
historical importance.
Thus, in the last year of
last century, his lectures on the Epistle to the
Romans,' for which scholars had long been looking, were found in so public a place as the Berlin
Library, shortly after a student's notes of the
same lectures had been discovered in the Vatican,
and succeeding only by a little over ten years the
discovery of lectures on the Psalms, belonging also
to his formative period.
New biographies from
both friends and opponents, as well as from those
who profess to apply with rigid impartiality the
highest standards of historical criticism, succeed
each other with a frequency that is remarkable
when it is remembered that he has been dead for
over three centuries and a half, showing clearly that
the last word has not been said on many questions
that he started, and that cannot be answered without a thorough study of his own presentations.
(cf.

—

Literature. (a) Of the more recent Roman Catholic critics
of Luther and his work, the following may be mentioned
J.
Janssen, Geschichte des deutschen Votkes seit dem Ausgang des
Mittetalters, 8 vols., Freiburg im Bt., 1879-94, Eng. tr., 16 vols.,
London, 1896-1911 H. S. Denifle, Luther und Luthertum^,
2 vols., Mainz, 1906 H. Grisar, Luther, 3 vols., Freiburg im Br.,
:

;

;

1911-12.
(6) Among the replies called forth are the following
J.
KSstlin, Luther und J, Janssen, der deutsche Refonnator und
ein ultramontaner Eistoriker^, Halle, 1883
R. Seeberg:,
Luther und Luthertum in der neuesten katholischen Beleiichtung, Leipzig, 1904 ; T. Kolde, P. Denijle, seine Beschirnp/ung
huthers, do. 1904 J. Haussleiter, Luther imroin. Urteile, do.
1904 W. Kohler, Ein Wort zu Denifie's Luther, Tiibingen,
1904 G. Kawerau, Luther in kath. Beleuchtung, Glossen zu
E. Grisar's Luther, Leipzig, 1911. The results are condensed
in
W. Walther, Fiir Luther wider Rom, Halle, 1906 (an
exhaustive answer to the polemics of Janssen, G. G. Evers, and
Denifle); and H. Boehmer, Luther im, Lichte der neuereii
Forschung^, Leipzig, 1914.
:

;

;

•

:

(c)The collected works of Luther have been comprised in
seven editions of varying excellence and completeness the
Wittenberg (1639-58); the Jena (1556-68); the Altenburg
:

the Leipzig (1729-40) J. G. Walch (1740-63), of which
the St. Louis (18SO-1910) is a thoroughly revised reprint ; the
Erlangen (beginning in 1826) ; the Weimar, the fullest and
edited with greatest critical accuracy, under the patronage of
(1661-64)

;

;

German Emperor. It was begun in 1SS3, and is still far
from completion. For details concerning these editions see
the

art.
Luther.'
A very convenient edition of select
works, edited with critical care and with introductions, is that
of G. Buchwald, G. Kawerau, J. Kostlin, M. Rade, and E.
Schneider, 8 vols., with 2 supplementary vols., 3rd ed., Berlin,
1905. Of greater scientific value is O. Clemen, Luther's Werke
in Ausioahl, 4 vols. Bonn, 1912-14.
(d) The list of biogr.iphies begins with that of Melanchthon,
published the year after Luther's death, in the introduction to
the second Latin volume of the Wittenberg edition of Luther's
works. Mention may be made of the following M. Meurer,
Leipzig, 1843, 31870; J. Kostlin', ed. G. Kawerau, Berlin, 1903;
T. Kolde, Gotha, 1884-93; M. Rade, Neustadt, 18S7
A.
Hausrath, Berlin, 1904 and the English biographies of C.
Beard, London, 1SS9; H. E. Jacobs, JN'ew York, 1S98; T. M.
Lindsay, Edinburgh, 1900, and esp. in his History of the Reformation, i., do. 1907; H. Preserved Smith, London, 1911 A.
A very condensed, but most excelC. McGiffert, do. 1911.
lent and suggestive, classification of biographers and other
writers on Luther, according to schools, is the work of

PRE^,

.

*

,

:

;

;

;

1 Critically edited and published, with historical introduction, by J. Ficker, Luther's Vorlesungen iiber den Rmnerhrief,
2 vols., Leipzig, 190S.

Boehmer, above cited, pp. 7-27. For a critical study of
Luther's theology see the treatises on that title bv T. Harnack,
Erlangen, 1862-67, and J. Kiistlin, Stuttgart, 1863, Eng. tr. of
2nd German edition (1883) by C. E. Hay, Philadelphia, 1897.

Henry

E. Jacobs.
the pro-

LUTHERANISM.— Notwithstanding

Luther himself raised against it, the
Lutheran was soon applied in the 16th
which he was the chief
advocate. However necessary plans for Church
organization became when the attempt was made
forcibly to suppress his protests, it had never been
Luther's aim either to found a new Church or even
within the historically existing Church to carry
out any elaborately pre-arranged form of re-organitests whicli

term

'

'

cent, to the principles of

zation.

Nor was the initiative for such re-organiby Luther or by those theologians

zation taken

who were most closely associated with him, but
either by the radical extremists whom he repudiated or by the Protestant rulers, who justly
realized that the churches in their realms could
not be left without some form of administration.
Lutheranism starts with the assertion of the
responsibility of the individual conscience to God
alone in all matters of faith and life. But, in
maintaining this position, it does not proclaim
pure individualism, since the conscience is always
bound by the Word of God, and that Word is not
to be interpreted arbitrarily, but by comparing
spiritual things with spiritual.
In its treatment of
the doctrine of the Church, the emphasis rests not
so much upon the external institution, with a welldefined organization and codes of ecclesiastical
laws, as upon the association of truly Christian
people, maintained by their communion in the one
faith of the gospel, through the activity of one and
the same Spirit within their hearts and minds.
The appeal, accordingly, is never made to the
authority of any outward visible organization, but
All Church power
to the individual conscience.
-"
inheres in the Word of God.
This power is exercised only by teaching or preaching the
Gospel, and administering the Sacraments' {Augsburg Con*

fession, art. xxviii.).

The Church has no sword but that of the Spirit
with which to enforce obedience. Nevertheless,
as for the administration of Word and Sacraments, external association, as well as the internal
communion of believers with each other, is necessary the external Church must always be maintained, but the form of its organization must be
determined by the circumstances in which the
Church is placed, the preservation of the pure
Word and Sacraments being the first consideration. _
The preference is always on the side of that which
has been historically approved, a break in the
existing order being justified only when such order
cannot be maintained without impairing fidelity to
God's Word. It was not by any concerted action
among Lutherans, nor with any thought of a
united Lutheran Church, that the Church constitutions of the Reformation period were formulated,
but they were prepared in various countries and
provinces according to the peculiar needs of each.
;

Externally, there were many Lutheran churches,
but no one Lutheran Church. The very first word
of the first article of the Augsburg Confession
There was,
('ecclesise apud nos') declares this.
however, an external bond in their common confession.
This confession, properly speaking, is no
particular historical document, however widely
accepted among Lutherans, but the enunciation of
those Scriptural principles for which the Lutheran

Such confession, however, has found concrete expression in certain
classical historical agreements that have greater
or less recognition. It is not the Confession of
Faith, but the faith of the Confession, that determines the Lutheranism of any individual teacher

Church peculiarly stands.

LUTHERANISM
Where the doctrines of the Conor Church body.
fessions are lield and confessed, even tliough the
Confessions themselves be not subscribed, or even
known, the Lutheran character of the teacliing is
while, on the other hand, where the
established
contents of the Confessions are not cordially rematter
of faith, i.e. as derived from
ceived, as a
God's Word, and there is no subscription to such
Confessions with qualifications expressed or with
real
mental reservations, the test is not met.
Confession of Faith is not so much a law as the
joyful declaration of Christian freemen of the
liberty that they have attained in Christ, and of
the limits within which this liberty is to be found
and exercised (cf. art. Confessions, vol. iii.
;

A

p. 845).

What are known historically as the Lutheran
Confessions are not attempts to summarize the
doctrines of the Holy Scriptures, as are various
other Confessions in Christendom that are, in
The confessional dereality, systems of doctrine.
velopment of Lutheranism has proceeded on the
is
its own interpreter,
principle that Holy Scripture
and needs no formal explanation by Church authority, unless the meaning of Scripture be involved in
serious controversies that greatly agitate the
Church and call for the careful guarding of the
purity of the gospel from those who would pervert
Articles of faith that have not been attacked
it.
or misrepresented need no confessional treatment.
Confession, from this view, should never be an
exhaustive presentation of the Church's faith, but
there should be a readiness, as new controversies
arise, to meet them with the same weapons and in
the same spirit with which preceding controverted
points have been treated. Hence the Augsburg
Confession closes with the words
IE anything further be desired, we are ready, God willing, to

A

:

*

present ampler information according to the Scriptures.'
The Lutheran Confessions have thus been determined by certain practical ends in view at several
crises in the experience of the churches that call

^hemselves Lutheran.
Of these Confessions, the two Catechisms (cf.
art. Catechisms [Lutheran], vol. iii. p. 253 ff.),
both written by Luther in 1529, are handbooks of
elementary religious instruction rather than theoThe four theological Confeslogical documents.
sions are
the unaltered Augsburg Confession, the
Apology of the Augsburg Confession, the Schmalkald Articles, and the Formula of Concord. The
first of these chronologically, as well as by general
recognition, the Augsburg Confession, was prepared
by Melanchthon for presentation at the Diet of
:

Augsburg

in 1530.

It is

an

irenic

document, em-

phasizing the points of agreement with the Roman
Church, in the hope that some way might yet be
found to avoid a break in the Western Church.
The terra unaltered is used to distinguish the
Confession presented at Augsburg from unauthorized revisions made by Melanchthon personally in
1540 and 1542, in the interests of a nearer approach
to the Reformed. The fact that the term ' unaltered may not strictly belong to even the best
text since the original copies placed in the hands
of the Emperor Charles v. have both been lost, and
Melanchthon was compelled to reproduce the Confession from the very full notes of himself and his
colleagues for publication the succeeding spring
does not justify the rejection of the distinction
historically fixed between the two types of the
Confession. The Apology of the Augsburg Confession (1531) is a full and learned defence, also
written by Melanchthon against the criticisms
contained in The Confutation of the Augsburg
Confession by the Roman theologians at Augsburg.
The Schmalkald Articles (1537), prepared by Luther,
with a long Appendix by Melanchthon, mark a
'

'

'

—

'

'
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in the controversy with Rome when the
dillerences were no longer reconcilable.
The Formula of Concord (1577) rives a decision concerncontroversies
ing
among Lutherans, as the other
Confessions had treated those wliich had assailed
them from without (see, further, art. CONFESSIONS,
§13)-

stage

Difi'erences between Luther and Melanchthon
intensified among their followers.
These
dillerences, due primarily to dillerences of temperament, training, and religious experience, caused no

were

personal rupture between them.
Melanchthon,
gentle, timid, and sensitive, loved the retirement
and occupations of the study, and shrank from
conflict.
Far more of a humanist than Luther, he
was swept by the force of events, and, much to his
regret, from classical studies into the current of
theological discussions.
He had passed through no
such inner spiritual conflicts as had Luther. Accordingly, he excelled in the sphere of the formal
rather than of the material. No one could give
such accurate and graceful literary expression to
Luther's thoughts. But, when Luther's influence

was removed, he was not only vacillating, but
dominated by two principles, viz. a much nigher
regard than Luther for patristic authority, and a
greater concern for the external peace and the impressiveness of the Church's government.
He was
frequently involved in negotiations with respect to

Church politics, which compromised his position,
and brought into prominence his great contrast
with Luther in this particular. Notwithstanding
his sharp arraignment of scholastic methods in the
first edition of his Loci Communes (1521), he soon
manifested a bent towards the principles which he
had repudiated, placed undue importance upon the
philosophy of Aristotle, and became the founder of
Lutheran scholasticism. The perpetuation of these
two types of thought has caused not only differences in regard to the attitude of their adherents
to individual Confessions, but also a stricter or a
laxer standard of Confessional subscription. The
Formula of Concord is a formal repudiation of
Melanchthonianism in its divergence from Luther.
Of the two principles of Protestantism, the
formal and the material, it has often been observed
that Lutheranism lays greater stress upon the
material— 'Justification by Faith alone' than
upon the formal
The Sole Authority of the
Holy Scriptures.' While, in fact, the two are
never separated, the Scriptures are regarded as
the absolute norm of revealed truth rather than
as a magazine or receptacle in which the truth is
For it must not be forgotten that the
stored.
gospel itself was proclaimed orally before it was
committed to writing, and was no less the power
of God unto salvation where thus preached, or
where taught by those who had heard it from the
first ear-witnesses, than when read on the printed
page. Nor can the Scriptures be correctly apprehended except as in regeneration a new spiritual
sense is imparted.
When even the most able and learned men upon earth read

—

—

'

*

or hear the Gospel of the Son of God, and the promise of eternal
salvation, they cannot, from their own powers, perceive, apprehend, understand or believe and regard it true, but the
more diligence and earnestness they employ to comprehend
with their reason these spiritual things, the less they understand or believe, and before they become enlightened, or taught
of the Holy Ghost, they regard this only as foolishness or fictions, ICor. 2. 14' (Formula of Concord, pt. ii. oh. ii. § 9, Engtr.,
H. E. Jacobs, Book oj Concord, p. 553).

interpretation of Scripture is to be found
only as the relation of each part to Christ as the
centre is correctly apprehended, and this is possible
only by the regenerated man.
While protesting against all ecclesiastical authority that arrays itself against Holy Scripture,
Lutheranism lays great stress upon the continuous
witness to the truth of the gospel, given through

The true

LUXURY
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Thus a primitive type of luxury must
have come into existence in pre-historie times. In
the early civilizations luxury made its appearance
in well-defined and striking forms.
In Egypt,
Nineveh, and Babylon, and at Tyre and Sidon, the
primary tendency towards decoration and display
appears to have shown itself in relation to religious
observances, and, closely connected with this, there

the Holy Spirit, as this truth is applied and developed from age to age in believing personalities.
Such believers, according to its teaching, constitute
the inner spiritual organism of the Church.
In
this respect its doctrine is in contrast with that
of Kome, on the one hand, which lays so much
importance upon the decisions of the externally
organized Church, and that of the Reformed, on
the other, which is apt to isolate the individual from
his historical relations and the mediation of those
through whom Word and Sacraments reach him.
The same principle obtains in its conception of the
relationof the Holy Spirit to Word and Sacraments,
since, besides being a source of revealed truth, it
regards the Word as a real means of grace through
which alone the Spirit calls, Uluminates, regenerates, and sanctifies
and the Sacraments as efficacious instrumentalities by which the promise of
the gospel concerning the forgiveness of sins and
the gi'aoe of God is individualized.
Like all ideals, those of Lutheranism suffer
various modifications as embodied in a concrete
form in external organizations. The union of
Church and State in European lands has not only
prevented the principles of Lutheranism from
being applied in entire consistency to practice, but
has also often interjected adjustments of theory
and policy foreign to both its spirit and its teaching.
As in the time of the Reformation, so at all
times since, there have been those whose intense
conservatism has shown the presence of a Romanizing, or whose greater freedom that of a Reformed,
tendency. Indifferentism, Unionism, Mysticism,
and Rationalism have had their learned advocates
among those claiming the Lutheran name, and
within Church organizations kno^vn as Lutheran,
just as the Christian Church has much within
it for which Christianity is not responsible.

evolved.

was the pomp

of the royal family, where, as in
claimed divine authority.
But the
example of the supreme ruler extended sooner or
later to the governing classes, and in this way
luxurious expenditure by individuals manifested
itself.
The chief gratifications sought were the

Egypt,

pleasures of the table in eating and drinking, of
personal adornment (both in dress and by the use
of costly perfumes), of buildings and monuments
(such as the Pyramids), or of dwellings and their
appurtenances (as, for instance, the hanging
gardens of Babylon). Among the Greeks there
were traces of luxury in the heroic age, such as
rich armour and dresses, and artistic ivory work,
but it was at Athens after the defeat of the
Persians
(490-480 B.C.) and in the time of
Pericles (t 429 B.C.) that sumptuous expenditure
became a characteristic both of the State and of the
individual citizens.
Public festivals were conducted on a scale of great magnificence, while the
erection of public buildings was carried on at an
outlay which was very great for the times. Wliat
difi'erentiates the luxury of the Greeks from that
of the Eastern nations was the artistic aspect of
the movement. On the Acropolis there was the
Pinacotheca beautified by the frescoes of the
painter Polygnotus, near which stood the immense
statue of Athene Promachos, the work of Pheidias,

;

and beyond was the Parthenon, also embellished
by the sculpture of Pheidias. With the rapid

—

Literature. For the study of the subject the Lutheran
Confessions are indispensable. The best ed. is that of J. T.
Mueller, Stuttgart, 1S48, i« Oiitersloh, 1907, containing in
parallel columns the official German and Latin texts, with exhaustive scholarlj' introductions and minute index, Eng. tr.,
ed. H. E. Jacobs, Philadelphia, 1S82-83, 2 vols., vol. i. containing the Confessions, vol. ii. introductions and documents
condensed ed., containing Confessions alone, do. 1911.
Next in importance for an intelligent acquaintance with
Lutheranism is Martin Chemnitz, Examen Concliu Tridentini, Frankfort, 1565-73, and many other edd. (far more
than a thorough criticism of the Decrees and Canons of
Trent it is a very full discussion also of the constructive

increase of wealth private expenditure increased ;
vases for household use became more decorative,
and dress was more ornate. The conquests of
Alexander the Great (336-323 B.C.) introduced the
somewhat crude display of the Eastern nations,
and, to a large extent, degraded the externals of
In Rome luxury became marked after
social life.
the Punic Wars. Gladiatorial games had been
introduced in 264 B.C., and by 186 B.C. lions and
panthers were brought long distances at great cost
to stimulate the lust for sensation which was being
Rich citizens began to
shown by the people.
spend profusely on food and table appliances

;

of Lutheranism in doctrine, ethics, liturgies,
and pastoral theology) see also G. L. Plitt, Einleitdie Augustana^ Erlangen, 1867
F. H. R. Frank,
Die Theologie der ConcoTdien/ormel, do. 1858-^5; P. Tschac-

principles
polity,

ung in

;

;

anchovies were brought from Pontus and wine
from Greece. As the power of Rome grew, luxury
increased, till it culminated under the Empire.
Augustus claimed to have erected 408 marble
pillars, and to have provided 8000 gladiators and
Ostentation
3000 wild beasts for the arena.
developed into the excesses of Caligula and Nero,
which were copied by private individuals according
In the Byzantine Empire luxury
to their means.
was, if possible, greater than at Rome ; it was
certainly more decadent. If at Athens art had
glorified luxury, at Constantinople luxury debased
art ; the Byzantine style has almost become
synonymous with over-elaboration and tasteless
Even before the Renaissance luxury had
display.

kert, Die Entstehung der lutheriscken und re/ormierten
Eirchenlehre, Gbttingen, 1910 ; F. Uhlhom, Geschichte der
deutsch-lutherischen Kirche, Leipzig, 1911 ; C. P. Krauth,
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1871 T. E. Schmauk and C. T. Benze, The Confessional
Principle and the Confessions of the Lutheran Church, do.
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Henry E. Jacobs.
Historical aspects of luxury.
One of the incentives towards social progress is the
desire to procure a surplus after the needs of a
mere physical existence have been met. Somewhere within the limits of this surplus is that
fiortion of it which constitutes expenditure upon
uxuries. What exactly is to be termed luxury
depends to a large extent on the situation and
condition of a community, and, in a somewhat less
degree, upon its standard of life.
Once a tribe managed to procure a sufficient food
supply to maintain itself, any increase rendered
possible an unproductive consumption of the excess
in the form of feasting, and under these circumstances a rude form of luxury would have been

LUXURY. — I.

.

it

become remarkable

in Italy,

more particularly at

Florence afterwards it developed and produced
a by-product in the encouragement of art and commerce.
The more generous expenditure of the
upper classes in France during the reign of Philip
;

by his attempted sumptuary
In England Edward
legislation regulating dress.
IV. (12S5-1314) wasmet

III. considered that extravagance was diminishing
the taxable resources of the country, and, in order
to prevent the evil, the statute de Cibariis Utendis
was passed in 1336, by which the courses of meals
were limited to two, except on the principal feast'

I

LUXURY
In 1363 a
days, when three were pennitted.
further act was passed against outrageous and excessive apparel, while in 1463 there was a more
The inflow of precious
detailed sumptuary law.
metals to Europe after the discovery of America,
followed by the extension of foreign trade, increased
the stock of several classes of goods which
previously had been excessively rare and costly.
Hence commodities which had been of great value
became relatively less expensive. The improved
organization of industry facilitated production, so
that Adam Smith was able to point to the fact
that the most common artificer's accommodation
the
exceeded that of many an African king,
absolute master of the lives and liberties of ten
thousand naked savages ( Wealth of Nations, bk.

data are

'

'

i. ch. iii.), is consumed unproductively.
Consumption of luxuries has other consequences
which are partly economic, but which are also of
considerable social and ethical importance.
Expenditure on superfluities has a tendency towards
a relaxation of concentrated effort. In extreme
cases it weakens the moral fibre and opens the way

1S86, bk.

dangerous excesses. It not only tends to injure
the person whose life is luxurious, but reacts on
others by the force of example.
Thus there is a
contest in the fixing of the prevaUing standard of
living between luxury and a wise and discriminatEven in periods of national and
ing frugality.
individual prodigality there were always moralists
who pleaded for a simple life, and it is the relative
degree of support which either class of precepts
attracts that fixes whether a particular age or a
particular class can be described as luxurious or not.
In the view of luxury that has been adopted the
central point is the fixing of the standard of expenditure which is required for full efficiency. As
society progresses and as further resources become
to

were admitted to be superfluities, and thereby collecting revenue from classes who would not pay
taxes otherwise (e.g., tea and sugar taxes). A
few taxes may be regarded as having a sumptuary
element, such as the tax on armorial bearings or
those on male servants and on motor cars.
2. The economic questions arising out of the

—

existence of luxury.
Social observers who approach the problem of luxury from the historical
side are inclined to urge against it that it has been
the cause of the fall of great empires. Frequently,
if not invariably, luxury has been a symptom of
decadence, but a closer analysis tends to show that
the moral weakness had already shown itself, and,
as it increased, it manifested itself in public and
private extravagance, while extravagance again
gave fresh impetus to the forces of political and
social disintegration.
In these cases it is clear
that the evil lay in the abuse of luxury.
Some of the most powerful economic motives are
to be found in the desire of men to realize an idea
or scheme of life which seems to them an improve-

available, it becomes possible for a community to
increase enjoyments which are largely immaterial.
The enjoyment of art is a case in point. If progress
is conceived in a wide sense, the highest culture
becomes an element in national efficiency. Accordingly, in a wealthy nation, where the inequalities
of incomes are not too great, a condition is possible
where the dividing line between luxuries and the
necessities for efficiency is drawn at a much higher
point than in another community which is less
fortunately situated. And the higher standard of
living can become a step towards further advance
in civilization.
But, at the same time, there is a
somewhat insidious danger namely, that consumption which was begun as conducive to efficiency
may be continued much beyond that point. By
becoming luxurious, it reacts on efficiency, and in
the end results in a check instead of an increase
in progress.

ment on

their present one.
Once their mere bodily
satisfied, their further desires may be
called luxuries.
This, however, is not strictly
accurate.
In a great number of occupations the
worker who is able to satisfy the former wants

wants are

—

only would not be efficient. Therefore one must
extend the meaning of the term necessaries so as
'

to include in it all those things which are required
for efficiency.
What is consumed beyond that
point may well be described as consisting of
luxuries.
It follows that the term luxury must
be understood in relation to time, place, and the
general circumstances. It is easy to determine
specific

commodity

given individual in regard to

is

whom

'

a luxury to a
the necessary

much more

—

there remained a sturdy body of opinion against
luxuries generally, and more especially against
those luxuries brought from foreign countries,
sumptuary laws ceased to be observed in England.
In Scotland, on the other hand, as late as 1681 the
Scots Parliament prohibited the importation of a
long list of foreign commodities which were held
superfluous.'
to be
The industrial revolution
followed by the acceptance of the doctrine of
laissez-faire {q.v.) made the State less disposed
to interfere with private expenditure unless upon
moral or social grounds, as, for instance, in the
regulation of wines and spirits. In the 19th cent,
the principle of the taxation of luxuries came to be
more and more recognized, partly on the ground
of restraining the consumer from a species of consumption which was hurtful to himself (e.g., taxation of spirits), partly as raising revenue from what

whether any

the problem becomes

;

ch. i. ). Sumptuary legislation in England may be
said to have ended with the Tudors. Mercantilism,
in its encouragement of manufactures, tended to
permit the production of luxuries for exportation.
fhe gro^vth of foreign trade enabled seafaring
nations to participate in it and in the re-exporting
of rare and costly goods.
Accordingly, though

'

;

a whole community. Certain
forms of expenditure, as a rule, do not aid efliciency, and these can usually be classed under the
head of luxurious outlay
certain others, again,
are usually incurred with the object of conferring
distinction on the spender, and, where such can be
isolated, they fall into the same class.
Kor the
rest, all that is possible is to note with care what
happens in the majority of cases in order to ascertain whether a certam type of expenditure is
necessary or a luxury.
In the case of individual expenditure, luxury can
arise only where there is a surplus beyond physical
needs. If that expenditure is so directed as to cut
into the margin required for efficiency, then inroads are being made into future income-earning
power. But, after full provision has been made
tor efficiency, there is yet another claim on the
surplus
namely, that for the accumulation of
capital.
It is this claim that has led many economists to condemn luxury. Expenditure on luxury
repays or restoi'es the capital which was temporarily locked up in the commodities consumed as
luxuries. Therefore such expenditure cannot leave
production much larger than it had been before the
goods were purchased.'
Wealth which becomes
capital is also consumed, but in such consumption
it becomes an instrument for further production.
Thus that part of the surplus which is used as
capital is more fruitful as regards production than
the other portion which, in the phraseology of J. S.
Mill {Principles of Political Economy, London,

i.

'

known

difficult in the case of

'

,
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'

1 The matter is stated this way to allow for the possibility
that the producer of the luxury may save a portion of the
profit which he has realized from its sale. Such savings would
be available for new production
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'

;

;

and Shoa the

tiger or leopard ; in China and Japan
the tiger, fox, etc. In N. America the wolf form
is mostly found ; in S. America the jaguar.
But,
while in regions where such wild animals have become extinct the old tales are still told, now
other less harmful animal forms are believed to be
taken by witches or sorcerers e.g., those of the
cat, hare, etc.
and in these animal shapes considerable mischief is supposed to be done, while
the idea of the wound being continuous in the
animal and human shapes ('repercussion,' see § 5)
also prevails.

—

Lycanthropy is derived from \uko?, wolf,' and di-flpwiro?,
man,' the Gr. form being \vKdvQpun:o^ (cf. KvvavQpMiro^, 'dog').
The common English name is werwolf,' lit. man-wolf.'
A.S. werewulf, O.H.G. weriwulf, Norman (juaricolfiwer, man
'

*

*

*

'

'

'

.

and

'

'wergild''). The' French name
for werwolf is loup-garou.
In this case garou has been thought
to be a corruption of wer and loup, but this is uncertain. 'The
cf.

O.

Ir.

fer, Lat. vir,

cf.

old French romances contain the forms warouls, warous,
vairous, vairals. Eisclaveret for bleiz-garou (6^e^^ = ' wolf)
occurs in the Lai of Marie de France (§ 1). The Slavic names
are O. Ch. Slav. vliikodlakH, Slovenian volkodlak, Bulgarian
vulkolak, Polish -wilkolak. White Russ. volkolak, Russ. volkulaku, etc.
The Serbian vukodlak, however, means 'vampire ; hence, probably, modern Gr. ^povK6kaKa<;, ^ovpKokaxa^,
' vampire,'
though occasionally werwolf.' The Slavic form
means literally ' wolf-haired,' or 'wolf-skinned.'
The wolf has long been regarded with superstitious awe. An
old belief in Europe is to the effect that, if a wolf sees a man
before being seen by him, the man is deprived of sight or hearing, or goes mad or dies (cf. Pliny,
viii. 24 ; Verg. Eel.
ix. 53 ; Theocr. Id. xiv. 22
J. C. I^awson, Modem Greek Folk;

Cambridge, 1910, p. 10). J. Cardan {de Subtilitate, Lyons,
1554, p. 17) says that there is something in the eye of a wolf contrary to man, by which the breath is stopped, and consequently
In European folklore the wolf is usually a creature
the voice.
of the devil (cf. the wolf-shape of Ahriman ; see O. Dahnhardt,

-

i.

— In

one form or

world-wide.
In jEsop
It was known to the ancient Greeks.
the thief who pretends to be a wolf says that when
he has yawned three times he will become a wolf.
Circe changed men to wolves, etc., by means of
drugs.
The superstition is also found embedded
in the myths pertaining to the cult of Zeus
Lycseus, the Wolf Zeus. Lycaon, king of Arcadia,
was said to have been changed into a wolf when
he sacrificed a child on the altar of Zeus Lycaeus.'
In other versions of the myth Zeus came disguised
as a labourer, and the sons of Lycaon slew a
chUd and mixed its flesh with the sacrificial food
set before the guest.
Zeus then changed them to
wolves, or slew them and transformed their father.^
These myths probably arose from werwolf stories
current in Arcadia, a district where wolves
abounded. The stories took two forms.
is

In one it was said that at the yearly sacrifice on Mt. Lycsua
he who at the sacrificial feast ate the flesh of the human victim
mixed with that of animal victims became a wolf for ten years
a fate which is said to have befallen Demfflnetus, who afterwards became a victor in the Olympic games. If he abstained
during that period from human flesh, he regained his human
form. 3 In another version lots were drawn by the members of
a certain family, and he on whom the lot fell was led to a lake,
where be stripped and, hanging his clothes on an oak, plunged
in and swam across.
Emerging on the other side, he became a
wolf and herded with wolves for nine years. In this case also,
if he did not eat human flesh he regained his own form at the
end of that time.^
Perhaps such stories, based on an existing werwolf belief, may have been connected with the
ritual of the cult of the wolf-god, if the |)riests
wore a wolf -skin and ate part of a human victim.
This ritual wearing of a wolf-skin occurred in the

—

cult of Apollo Soranus on Mt. Soracte, where the
gild of worshippers, the Hirpi Sorani, or ' wolves
of Soranus,' apparently wore skins of wolves and
acted as wolves. Possibly the cult was totemistic
in origin, and the Hirpi were members of a wolf
clan."

modem

Greece the old belief in lycanthropy
The
either as such or in other forms.
name ^pouKoXaxas is applied in Thessaly and Epirus
to those who fall into a trance or catalepsy, while
their souls enter wolves and raven for blood,' or
who in a state of somnambulism bite and tear man
and beast. Stories exist of the vrykolakas being

In

still exists,

wounded, while next day a man is found with a
and he confesses to being a vryko-

similar wound,

More usually, however, this word signifies
a vampire in Greece. In Southern Greece the
name XvKdvBpoiTot is applied to men known in other
parts as Karkantzari or, more usually, Kallikantlakas.''

'

lore,

3).

Extent of the superstition.

another the werwolf superstition

'

HN

und Legenden^

so far as it involves an actual belief in shape-shifting, is connected with the wider belief in transformation into
animal form, which is of universal occurrence.
Men, especially medicine-men, claim or are believed to possess this power, as well as that of
transforming others ; it is also ascribed to the
gods, spirits, demons, and ghosts of the dead, as
well as to animals, which sometimes assume human
form, as some of the following paragraphs will
show (see Metamorphosis).
But the actual
origins of the belief are probably to be sought
I.

word

.

elsewhere (see §

R. Scott.

lycanthropy
is used in two senses.
(1) It may indicate merely
a form of madness in which the patient imagines
that he is an animal, especially a wolf, and acts as
such. This disease was common in antiquity, and
especially in the Middle Ages, doubtless as a result
of the wide-spread belief that transformation into
animal form was possible (§ 3). (2) It indicates
the popular belief that on occasion a human being
can actually transform himself, or be transformed,
into a wolf or some other animal.
In this form he
slays and eats men. But, if wounded while in his
wolf form, it is found that a corresponding wound
exists on the human body from which the transformation has taken place. When wounded or
killed, the werwolf's human form is restored.
While the wolf transformation is that which is or
was most common in Europe, it is by no means the
only one.
For this superstition is practically
world-mde, and everywhere it is generally the
fiercest and most dreaded animals whose shapes
are taken. The wolf transformation has been
most usual in all parts of Europe and in N. Asia
fi'om early times, but in the North of Europe the
bear form is also general, and in modern Greece
the boar. In Abyssinia and E. Africa the hyena
form is taken in other parts of Africa the hyena,
leopard, lion, and sometimes the shark, crocodile,
or even the elephant.
In India and other parts of
Western Asia the tiger form is usual in Borneo

man

Fabeln
:
eine Sammlung
.
.
Berlin, 1907, p. 146 t).
It is obvious that lycanthropy, in
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zari.

The Kallikantzari are beings of monstrous
form, hurtful and evil, who destroy men and carry
oil' women, and sometimes make a meal of their
prey.' Lawson considers that the Kallikantzari
represent the ancient Centaurs, whom he regards
as a Pelasgic tribe of Centauri credited by the

This is a case of lycanthropy in its medical
sense.'
More akin to the true werwolf superstition is the general belief that witches can turn
into black cats and do much harm, especially to
children.
In one case a woman caught such a cat
and clipped its hair, whereupon it turned into the

Achseana with shape-shifting.
Some connexion
also exists between them and the mummers of the
Dionysia who represented the satyrs and Sileni.
They appear and are feared from Christmas to
Epiphany the period of the Kalends when such
mumming took place. In some districts, however,
the Kallikantzari are equivalent to werwolves,
and are regarded as men transformed into monstrous shapes, or seized with recurrent bestial madness at this period. This is attributed, e.g., to the
mountaineers of E. Eubcea. This madness may be
congenital— e.(7., children born between Christmas
and Twelfth Night are supposed to have a taste
for human flesh.
Lawson regards this as a modification of the original Kallikantzari belief caused
by the werwolf superstition or by actual forms
of insanity.^ The name XuKoxdcTfapot is given to
the Kallikantzari in Messenia and Crete, and in
Macedonia they are called XiJ/coi. To escape these
beings the house must be carefully closed at all
openings ; but a brave man may bind them with a
straw rope. Various apotropseic and propitiatory
rites are also in use to keep oft' these dreaded beings,
who are a species of werewolves, akin to the

witch.

—

'

Wild Boar and the 'Vrykolakas.'*

Wicked Turks

gradually turn into wild boars before death, and
rush through the land on all fours, attacking wayfarers or trying to get into houses.
After forty
days such a being goes to the mountains, remaining there as a wild beast, but still wearing on its
foot the ring which the man wore on his hand (cf.
the Abyssinian buda, below).'' The Bulgarians have
a similar belief, but with them the transformation
of the Turk takes place after death.' In Albania
the liouvgctt is a dead Turk with huge talons,
wandering in his shroud, devouring what he finds,
and strangling men." Here the vampire superstition is approached (§ 4).
In the Cyclades witches
are thought to turn into birds at will. They are
called crrplyXai, and are akin to the Harpies.'
The Romans also knew of lycanthropy, and
called those who changed their form versipelles,
'turn-skins.'*
Vergil describes how by magic
herbs Mceris became a wolf, and Propertius speaks
of spells which have the same effect.' But the
most detailed account is found in Petroniws.
Niceroa tells how his soldier friend stripped off his clothes
and addressed himself to the stars. Then he circumminxit
vestimenta,' and all at once became a wolf, which ran howling
into the woods. Niceros next heard from a widow whom he
visited that a wolf had been worrying her cattle, and had been
wounded in the neck. On his return home he found his friend
bleeding at the neck, and knew then that he was a versipeUis.^'^
This is a typical and early version of the werwolf story.
'

In more modern times the superstition survives
Straparola tells how Fortunio received
from a wolf the power of changing to wolf form,
and the superstition is also referred to by Basile.
At the present day in Naples the werwolf, who is
a man cursed by being born on Christmas night,
is known by having long nails, and runs on all
fours, but retains the human form, and tries to
If blood is drawn from him, his madness
bite.
in Italy.

cea.ses.

Among the Semites lycanthropy was not unknown, but recorded instances of the belief are
few. Among the Sei'ar in tladramaut part of the
tribe could change into ravening werwolves in
time of drought, others into vultures or kites.'
The Arabs also regarded some men as having the
nature of a hyena, and said that, if a thousand
men were shut up with one of these and a hyena
came, it would go at once to him.*
The belief among the Celts is illustrated by a
story told by Giraldus Cambrensis.
An Irish priest was met by a wolf in Meath and desired to
come and

see his dying wife. They were natives of Ossory,
whose people had been cursed for their wickedness by St.
Natalis, and were compelled to take two by two a wolf-shape
for seven years, returnmg to their own form at the end of that
time.
The priest was persuaded to give the she-wolf the
sacrament, for the other turned her skin down a little, showing
that she was an old woman. Giraldus says that he was asked
to give his advice on this case at the synod of Meath two years
after, and that it was referred to the pope.
citation in the Book of Ballymote (1406) says
that the descendants of the wolf in Ossory had
the power of changing themselves and going forth
to devour people.
St. Patrick is also said to have
cursed a certain ' race ' in Ireland so that they and
their descendants are wolves at a certain time
every seventh year, or for seven years on end.'

A

'

'

may be explanatory legends about older
wolf-totem clans, later accused of lycanthropy
an already current superstition when totemism
was requiring an explanation, as in the case of the
wolf-clan in Arcadia. To the same category may be
referred the statements of early English travellers
in Ireland to the effect that the Irish took wolves
as godfathers, prayed to them to do them no ill, and
used their teeth as amulets. Lycanthropy ran in
families, and here also it may point to an older
totem clan. Laignech Fielad and his family could
take a wolf-shape at will and kill the herds, and
Laignech was called Fdelad because he was the
first of them to go as a wolf.''
In Irish and Welsh
Marcheii transformation to wolf-form of children
by a stepmother or of a husband by a wife is not
These

—

uncommon.*

Giraldus already refers to the belief
that hags in Wales, Ireland, and Scotland can
change to hares and suck cattle for their milk,
but, with St. Augustine, regards this supposed
change as a delusion of the senses.' This belief is
thus contemporary with that in lycanthropy, but
long survived it. Later Celtic witches
Irish,
Welsh, Manx, Scots usually turn into hares or
cats, less often into dogs, weasels, ravens, porpoises, whales, etc., for the purpose of doing mischief. In Donegal the change is said to be effected
by a hair rope made of a stallion's mane and by
the recital of charms.
In some cases the trans-

formation is confined to certain families. Such
witch animals can be shot only with a silver bullet.
When followed up, the woman has resumed her
true form and is found to have a corresponding
miller in Cork who saw a number of
wound.
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cats attacking his flour threw his knife at them
and cut off the leg of one. Next morning he
found his daughter with her hand cut off, and
concluded that she was a witch. Hares are usually
thought to be unlucky, and are suspected of being
witches in disguise.
The ancient Welsh laws
already speak of their magical character, regarding
them as companions of witches, who often assumed
their shape.'
The Slavic werwolf belief is referred to under

In Scandinavia and Germany the superstition
was well known, and here the wolf, and in the
former also the bear, were animals into whose form

the transmigration took place.
Boniface, Archbishop of Mayence in the 8th cent., mentions the
belief.' The change was caused by a man himself
e.g., by donning a wolf-skin (ulfhamr, hence the
name skin-changer
cf Lat. versipellis), or a
wolf-girdle, or a girdle of human skin
or it might
be forced upon him e.g., by tllro^ving such a skin
Demons and Spirits (Slavic), vol. iv. p. 624'. or girdle at him, or by shaking a wolf-skin glove at
Possibly the Neuri, mentioned by Herodotus him. The girdle had sometimes magic signs on it,
(iv. 105), were a Slavic people (cf. E. H. Minns,
and was held in place by a buckle with seven
Scythians and Greeks, Cambridge, 1913, p. 102 f.). catches. When the buckle was broken off, the
The Scythians and Greeks said that every year transformation ceased. In such eases the man
each Neurian became a wolf for a few days and was was a wolf or bear by night, and a man by day
then restored to human shape. Among the Magyars or he assumed the animal form for nine days, or
witches and wizards assume the form of horses, even for three, seven, or nine years, the eyes alone
cats, etc.
If the former are caught and shod or
retaining a human appearance. He howled and
the latter injured, they are found next morning in devoured like the actual animal.
Such persons
human form with iron shoes on hands and feet or were said to be eigi einhamr, not of one form,' or
seriously wounded.^ Hertz notes the sinister char- hamramr, hamhleypa, 'changing form.' In some
acter of the belief through its connexion with that instances the gift of transformation was imparted
in the vampire, the names for both being interby trolls. Burchard of Worms speaks of certain
changeable. ^
Parcce who at birth can cause that the child may
The Serbians think that the vukodlak have later transform himself into a wolf or any other
annual gatherings, when they hang their wolf-skins form.^ In later times Finns, Lapps, or Russians
on trees. Should such a skin be taken and burnt, were thought by Scandinavians to have the power
the owner retains human form.
girdle of human of changing others to wolves or to bears at will,^ and
skin laid across a threshold by a witch in a house were therefore disliked. The belief was apparently
where a wedding is taking place will cause all who much mingled with and probably influenced by
step over it to become wolves. In three years' time, the fact that wild warriors and outlaws e.g., the
if the witch covers them with skins with the hair
berserki
wore wolf-skins or bear-skins over their
turned outwards, they resume their human form. armour or clad themselves in these, while they
This is a Polish belief. In White Russia the were often victims of ungovernable passion and
werwolf is sometimes a man transformed by the acted as if they were animals.'' This is illustrated
devil, and, contrary to the usual belief, he is harmin the earliest Scandinavian instance of the werless, but is driven to wander from place to place.^
wolf belief that contained in the Volsunga Saga
'

'

;

.

;

'

A

—

—

In a Polish 8tX)r3- a wolf seizes a girl at a merry-making and
carries her off to the forest.
Years after, one of the peasants
meets his loner-lost brother, who confesses that he was the
wolf changed by sorcery, that he had carried off the girl, who had
died of grief, and that then he was consumed with rage against
all men and killed as many as he could.
He had come to see
his home once more, but must resume his wolf-form immediately, which he did.6 In another case a peasant, released from
his wolf shape, returned home to find his wife married again.
lie cried, Why am I no longer a wolf that I might punish this
woman?" Immediately he was re-transformed, and killed his
wife and child. The neighbours came and slew the wolf, when
the body was seen to be that of a man.
'

Olaus Magnus says that at Christmas many werwolves collect and try to enter houses to drink
in the cellars. Between Lithuania, Samogitia,
and Livonia is the wall of an old castle whither
thousands of werwolves come to try their skill at
leaping.
The unsuccessful one is beaten by one of
the captains or by the devil. The method of the
transformation was to drink to one in a cup of ale
and mumble certain words. Then he could assume
or lay aside the wolf form when he pleased. The
Livonian werwolves collected at Christmas, and
crossed a river which had the power of changing
them to wolves, like the lake in Arcadia. They
resumed their human shape at the end of twelve
days.
In Livonia a servant whose power as a
werwolf was disputed went to the cellar and soon
after came out as a wolf. The dogs bit out one of its
eyes, and next day the man appeared with one eye.'

^FLJ i. [1883] 63, 87, ii. [1884] 258;
viii. [1897] 17;
1881, p. 128
D. Hyde, Beside the Fire, do. 1890, p. 128 S. Hibbert-Ware,
Deser. of Shetland Islands, Edinburgh, 1822, p. 599 ; J. Q.
Dalyell, Darker Superstitions of Scotland, Glasgow, 1835*
pp. 60, 63 ; J. Rhys, Celtic Folklore, Oxford, 1901, i.''294f., 309,
326 J. A. MacCuUoch, Misti/ Isle of Skye, Edinburgh, 1905,
p. 240 ; 0. I. Elton, Origins of English History, London, 1832,
p. 297; J. G. Campbell, Witchcraft and Second Sight in the
Bighlands and Islands of Scotland, Glasgow, 1902, p. 6.
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King Volsung had ten sons and a daughter, Signy, who was
married to Kmg Siggeir.
Siggeir later slew Volsung and
his sons in the stocks. There nine of them were devoured
by an old she-wolf the mother of Siggeir, who had taken this
form.
Through Signy's craft the tenth son, Sigmund, overcame this werwolf and went into hiding. Signy exchanged
form with a sorceress, and had a son by Sigmund, called
SinOotli.
He and Sigmund took to a wandering life and, on one
occasion, came to a house where two men were sleeping, with
wolf-skins hanging above them.
For nine days they were
wolves and on the tenth day came out of their skins. Sigmund
and Sinfiotli donned the skins and became wolves, and each
went his way, after agreeing that neither should attack more
than seven men without howling for the other. In the sequel
Sinfiotli slew eleven men without Sigmund's aid.
The latter,
hearing of this, flew at his throat and wounded him. When he
was healed and the day had come for dotting their wolf-skins,
they agreed to lay them aside for ever, and burned them in the
fire.
Of this wild tale Baring-Gould (p. 3S) has said that it is
'divested of its improbability, if we regard these skins as worn
over their armour.' While this is true, and while vargr, wolf,'
means also ' outlaw,' the story is an important witness to the
belief itself, as is seen from the words of Go-^mund to Sinfiotli,
Thou;thy6elf hast eaten wolves' meat and murdered thy brother.
Thou hast often sucked wounds with cold mouth, and slunk,
loathsome to all men, into the dens of wild beasts' (Vigfusson-

bound

—

'

'

Powell, i. 136).
In another wild tale from the History of Hrolf Kraka, Bjorn
was transformed into a bear by his stepmother, who shook a
wolf-skin glove at him. He lived as a bear and killed many of
his father's sheep, but by night he always became a man, until
he was hunted and slain (Sir W. Scott, Minstrelsy, London,
1839, p. 354).
' Recherches
sur la lycanthropie,' Mdm. de la
des ant. de France, new ser., ix. 235. For further references
to the Slavic werwolf see G. Krek, Einleitung in die Slav.
Literaturgesch.^, Graz, 1887, p. 410
and, for Lithuanian
material, A. Bezzenberger, Litauische Forschungen, Gbttingen,
1S82, p. 67 f.
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LYOANTHROPY
The poet Ari has a curious tale of two ' skin. changers,'
Dubhthach and Storwolf. The former took the form of a bull,
the latter of a bear. They fought, and next day were found in
bed badly bruised.

Modern collections of Scandinavian and German
Mdrchen contain many werwolf stories.
In one Swedish tale a cottager was transformed by a Var^amor
or Wolf Orone (TroII-wife), because he had not crossed hmiself
when felling a tree. Years after, he appeared at his house, and
recovered his true form when his wife gave him food.^ In a
Danish tale a man, when in his wife's company, noticed that
the time of the accustomed change drew near. He bade her
strike with her apron at anything which came to her. Soon
after a wolf attacked her ; she struck at it, and the wolf bit a
piece of the apron and disappeared. Presently the man came,
carrying the piece, and explained that now he was free from the
curse.2 In a N. German tale a reaper saw his neighbour gird
himself with a strap and become a wolf.^ In another a woman
told her husband to throw his hat at any wild beast which
came. When she appeared as a wolf among the hay-makers, a
boy stabbed her with a pitchfork. The wolf changed back to
the woman, who was found to be dead.* A Dutch story tells
how a man shot with an arrow a wolf which was attacking a
girl, and that the arrow stuck in the wound.
Next day he
heard that a strange serving-man was dying with an arrow
sticking in his side. He went to see him, and found his own
arrow, whereupon the man confessed that he was a werwolf.
In a Flemish tale a shepherd received a wolf-skin from the
devil, by which he became a wolf at night.
If the skin was
burned, he himself would suffer as if his own skin were being
burned, but would be freed from this curse. In the sequel his
master succeeded in releasing him in this way.6
<>

In many modem tales and also in mediseval witchcraft belief the transformation of the witch was
usually into a cat, dog, hare, or duck (the bird of
Freya, great mother of the witches), and these,
when wounded, became the woman with a similar
wound in her body. Spina says that such catwomen ate the brain of a cat and rubbed themselves with the flesh of a newly-born child which
had been oft'ered to Satan.'
In England and Scotland werwolf stories are
scanty, but there are traces of the superstition in
early literature.
The word werwulf in the sense
of ' robber' occurs in the Laws of Canute, and it is
also found in later ballads and poems.
Gervase
of Tilbury refers to the existence of men called
?erulfos in Wales, werwolf in England, who change
heir form at the change of the moon.
William of
Malmesbury also alludes to the superstition.
A well-known old English poem, translated from a 12th cent.
French poem, is that of Wilham and the Werwolf, in which the
king of Spain's son, changed to wolf form by his stepmother,
rescues the king of Sicily's child, whom his uncle wishes to
murder. The story relates how the wolf cared for the boy, his
further adventures, and the eventual re-transformation of the
wolf to his human form. 8 Drayton, in his Mooncalf (ii. 604),
tells of a man who found that by gathering a certain herb at a
certain hour with appropriate spells, and eating it, he would be
changed into a wolf. Having done this, he committed much
havoc on sheep, etc. When he attacked an ass which was
a man so transformed, the latter assumed his rightful shape
and caused the people to slay the lycanthrope.

If tales of werwolves are scanty, there are intales and traditions of witches changing to hares, cats, dogs, and the like in order to do
harm. No charge is more common in the 16th
and 17th cent, witch trials, and frequently the
belief is found, as in the case of the werwolf, that
such a wer-animal can be hurt only by a silver
bullet.
In some instances wounding causes the
witch to assume her true shape, when she is found
with a corresponding wound.'
In France the earliest literary version of the
belief is found in the Lai du Bisclaveret of Marie
de France (13th cent.).
A knight went from time to time to the forest, then the
haunt of many werwolves, undressed, and became a wolf. He
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told his wife the secret, and she ol>tained his clothes on one of
these occasions, after which he had to remain in wolf form. As
a wolf he retained human wisdom, and eventually, through the
king's command, his clothes and consequently his own form
were restored to him, but not before he had revenged himself
on his unfaithful wife.

found in other literary versions e.g.,
de lienard of the Clerk of Troies (14th
cent.), in the Lai de Melion (ed. F. Michel, Paris,
1832), in the story of Arthur and Gorlagon, and
elsewhere.
These are all literary versions of a
folk-tale.'
The legend of St. Konan in mediseval
Brittany told how he had taken the form of a werwolf and had eaten children.*
This story

is

Roman

the

Gervase of Tilbury, in his Otia Imperialia, tells of a certain
Pontio de Capitolio, who out of despair became a werwolf in
Auvergne, ate children, and wounded older people. A carpenter
hacked off one of his feet, and at once he resumed his human
form, and acknowledged that the loss of bis foot was hie
salvation.

The

belief survived in modern times.
In Northe werwolf was a godless man or one
under a curse, who for four or seven years must
nightly assume wolf-shape and submit to castigation by the devil.' In Berry those who, by a pact
with the devil, at the cross-roads, at midnight,
become loups-garous can be wounded only by a
ball which has been blessed or has had the Lord's
Prayer or Ave Maria said over it five times. Once
wounded, they take human form, and the spell
which attached them to Satan is broken.'' In
Brittany, towards the end of the 18th cent.,
sorcerers were supposed to take the form of wolves
or clothe themselves with a wolf's skin when going
to the Sabbat." In many parts of France every
flUteur is supposed to lead wolves, himself sometimes changed into a wolf, whereby he is placed
beyond the power of shot. He directs the wolves
where to go for hunting." In Perigord sons of
priests must rush to a fountain at full moon and
plunge into it. They emerge, clad in a goat-skin,
which the devil has given them, and rush about
on all fours, attacking men and animals. They
resume human form by plunging again into the
fountain at daybreak.' This recalls the Arcadian
and Livonian beliefs (see above).
Numerous
stories relate how a chdtelaine, transformed into a

mandy

paw cut off, and is afterwards
bed with one hand lacking.* In a Breton
tale a werwolf hid his wolf-skin in an oven.
Sympathetic magic established a link between
skin and owner, so that whatever was done to the
skin happened to him. A fire was lit in the oven,
and the owner of the skin soon began to leap about,
crying, I burn, I bum.' '
In Portugal a seventh son, where there were
no girls, was thought to belong to the devil and
to become a werwolf a belief found also in the
wolf, cat, etc. , has a

found

in

'

—

Azores.'"
Cervantes, in his Persiles y Sigismunda (ch, a), relates bow
an enchantress made advances to Rutilio, who repelled her.
She turned into a wolf. He stuck his knife into her breast, and
as she fell her human form came back to her.

Passing now to Asia, clear evidence of the belief
found in Armenia. Sinful women are sometimes
forced by a spirit to don a wolf-skin and become
wolves for seven years. Soon the wolf nature
is

1 For Arthur and G(yrlagon see FL xv. [1904] 50ff.
Gorlagon
was changed to a wolf by being struck with the thin end of a
sapling which grew up on the night he was born. For the
folk-tale see Prince Wolf '—a Danish version— J'iiJ iii. [ISSO]
225 f., and a Norse version in Dasent, no. 36.
In both the
husband remains a wolf or bear through the wife breaking a
tabu, and has originally been transformed by a stepmother.
2 RCel xxiv. [1904] 324.
3 A. Bosquet, La Normandie romanesgue et merveilleuse,
'

Paris, 1845, ch. 12 ; Hertz, p. 108.
4 Bourquelot, p. 247.
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grows

in tliem.
They devour their children, then
relatives, then children of strangers.

those of

Doors and locks fly open before them by night.
In the morning the skin is dofl'ed.
If the skin is
found and burned, then the woman suffers fearful
agony and vanishes in smoke.' In Asia Minor
generally werwolves are feared especially at Christmas and in Holy Week.
In India, where the tiger is the fiercest creature
known, its form is supposed to be adopted. Already in the Satapatha Brdhmana the monomaniac
is

said to be consecrated to the man-tiger.^

most instances the Hindus attribute the power

In
of

shape-shifting to the aboriginal tribes.
Numerous
stories are current regarding men with the power
of becoming wer-tigers e.g., among the Khonds
(with whom, by the aid of a god, one of a man's

four souls becomes a mleepa tiger), the Lushais,

Kukis,

etc.*

Dalton describes how a Kol, tried for murder, maintained
that his victim was a wer-tiger, which he had followed to the
man's house after it had iiilled his wife. The relatives of the
victim had admitted that they had suspected him of sucii
power and had handed him over to the prisoner, who slew
him.^

Sometimes the eating

a root

believed to proOccasionally the witch assumes
of

is

duce the change."
the form of a badger and carries off children."
Witches also ride about on tigers or in the water
on crocodiles, dishevelled, with glaring eyes, and
heads turned round. Wizards also have tigers as
familiars, or, as a Thana belief has it, mediums are
possessed by a tiger-spirit.' The souls of those

by tigers are believed to pass into tigers to
and devour in their turn, or to sit on the heads
tigers and direct them to their prey, calling out

slain

slay
of
in a

human

voice so as to attract the unwary.*
In Indonesia the wer-tiger is yery commonly
believed in among the Malays, Dayaks, etc.
Sometimes the power of transformation is thought
to be confined to one tribe, as in Sumatra to the
Korinchi Malays. There are many tales of men
leaving their garments in a thicket, whence a tiger
has presently emerged, or in human form vomiting
feathers of fowls eaten when in their tiger form.
wer-tiger slain was found to have gold-plating
in its teeth, as the man who assumed tiger form
had. The Lavas of Burma are also regarded as
wer-tigers.
While the wer-tiger is generally very
dangerous, in Java it is believed to guard plantations against pigs, and the change is effected by
spells, charms, fasting, etc.
In Malaysia the
medicine-man is sometimes possessed by a tigerspirit, and acts as a tiger when exorcizing a spirit
from a sick man.'
A gruesome Malay story of a Semang who became a tiger (.Si
Ridong, He of the hairy face '—a euphemism), and sucked
blood rather than ate fiesh, is told by H. Clifford. The tiger
burst into a hut where several people were collected. One of
them was able to reach a shelf near the roof and from there he saw
how the tiger Icilled them all and drank deep draughts of blood.
One girl he first played with as a cat with a mouse, and all
night he tossed the bodies about and tore them, disappearing at
dawn. 10 Another story tells how the transformation was seen
taking place. A bride saw her Korinchi husband returning
home as a tiger, which thrust its head above the top rung of
the entrance ladder.
It palpitated and changed, and the face
of the husband came up through the face of the beast.' Later
this wer-tiger was caught in a trap, but escaped, when it was
tracked to the house. There the man was said to be sick, and

A

'

,

'

soon after he and his eons disappeared. The story was reported
to the District officer, and such a transformation is
to the
native mind a fact, not a mere belief.''
'

The

tiger familiar spirit

is

also possessed

by certain

men, and after their death their spirits appear as
tigers, or the medicine-man has subject to him an
actual tiger which is immortal (Benua of Johore).'
The soul of a dead wizard enters the body of a
tiger, and the corpse is left in the forest for seven
days until the change is effected.' A curious Malay
belief concerns the fold in which tigers possessed
of human souls are penned.
Periodical attacks of
fierceness come on them, when they break bounds
and go after their prey. Passing through one door,

they become men, and on returning through
another door they become tigers again.
Their
chief is always in human form, and enters the
bodies of sorcerers when they invoke the tiger
spirit.''
The transformation into tiger form is
effected in different ways by sympathetic magic
e.g., donning a sarong' (yellow with black stripes)
:

—

and repeating charms by offerings to evil spirits,
by charms, or by a mysterious poison which is
supposed to affect the soul or the power is con;

ceived as hereditary.
Among the Semang the
medicine-man lights incense and invokes a spirit.
Presently fur and a tail appear on him, as he himself believes, and he goes about for twelve days
destroying cattle. Then he returns home and is
sick, vomiting bones.
During the twelve days his
wife must always keep the fire burning and bum
incense, else he would disappear.
Such a wer-tiger
cannot be shot, as it disappears so quickly.'
Various beliefs are held regarding the transformation among the Malays the whole body takes part
in it, or merely the soul substance, the body
remaining at home.
Among the wild Malays of the Patani States
there is a belief in badi, or mischief, which remains
by a body after death and devours the semangat
or, sometimes, the liver of passers-by.
Birds and
beasts also have badi or, in the case of tigers,
leopards, and jungle-cats, pegrung or begrob and,
if a man is affected by this, he goes mad, and either
imitates the actions of the creature or is subject to
an abnormal growth resembling one natural to it."
In Lombok the crocodile form is assumed by
certain men in order to destroy their enemies, and
many strange stories are told of them. This form
is also taken among the Klemantans, one group
of whom claim the crocodile as a relative.
One
man found his skin become rough, his feet like a
crocodile's, and a tail forming, until he was completely transformed.
He made his relatives swear
that they would never kill a crocodile. Many
people saw him in his crocodile form.'
In China there are various wer-animals tiger,
wolf, dog, fox, etc.
The change is usually a bodily
one, but an ethereal human double may pass into
an animal either before or after death. There are
many literary notices of such transformations.
An early instance is mentioned in a document of the 2nd

—

;

—

cent.

in which, after the crisis of
tiger and killed iiis brother.^

B.C.,

an

a

illness,

man

changed to a

Such transformations are often ascribed to delirious patients, and, if the patient does not kill a man,

may return to human form. This suggests a
popular confusion between the fancies of insanity

he
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and actual belief in the power of shape-shifting.
Sometimes the transformation is ascribed to a community of aborigines, and is effected by magical
means. In other cases the cause may be divine displeasure because of the neglect of religious duties.
Here the victim goes mad and turns into a tiger.
In one such instance he is covered with a spotted
skin by the god, as in European cases, where a
wolf-skin is used. Stories of transformation by
wearing a tiger-skin are said to abound in China.
A 14th cent, writer tells how he saw a man slowly hecomlng
covered with hair like a tiger, hia body adorned with spots and
During the night he ate a hog.l

stripes.

Other cases of this kind are of frequent occurrence.
Wer-tigers and tigresses are sometimes favourably
disposed and give presents. This is especially the
case with wer-tigresses on behalf of those who
excite their love.°

The wolf transformation is also kno\vii.
In one case a peasant was attacked by a wolf and cut off its
paw. By the traces of the blood he followed it to a house, where
an old man was found lacking a hand. He was killed, and in
dying took the form of a wolf. Before his period of transformation he had been long ill, and, after being healed, had disappeared.
In another instance a youth after an illness acquired the power
of sending forth his soul in the form of a wolf, and devoured
children obviously a case of hallucinatory insanity combined
with cannibalism, as in European instances.

—

Other tales of this kind are current.
An old woman finds her body being covered with

hair and a
tail forming, after which she becomes a wolf, and escapes,
though sometimes she returns to see her family. In another
instance a man weds a woman who is really a wolf, as also are
her servants, and he is devoured by her.^ In a 4th cent, work
all wolves are said to be transformed to men after the fivehundredth year of their age.**

Other wer-animals are also known e.g., the
dog, though here, as in the case of the fox, perhaps
it is the animal that takes human form.
In one
instance men who are beaten become dogs and a
dog-man who was stabbed changed to a dog when
;

dying. ^
In China the fox superstition

is a kind of inverted
N. China. The werfoxes dwell in the debatable land between earth
and Hades, and can take human form at will most
frequently that of a young and pretty girl but
they may be detected by the possession of tails.
Spirits of the dead may occupy the bodies of such
foxes and revenge injuries on the living. Some
legends show that the fox lives in graves and
borrows human form from a corpse by instilling
into himself the soul-substance. Wer-foxes can do
either good or ill to men, but are grateful to those
who are kind to them. Foxes in male form live
with women, in female form with men in either
case a morbid erotic state is produced, resembling
that caused by the mediaaval incubi and succubce.
When killed in human form, all that remains is
the body of a fox. Their animal form also appears
spontaneously in sleep, or when they are overcome
by wne, of which they are very fond. Sometimes
they enter and occupy a house invisibly, acting

werwolf

belief, especially in

—
—

;

exactly like the Poltergeist.^
It is also believed that witches can take the form
of the fox, cat, or hare.' The tiger-ghost is also
believed in.

When he wishes to eat people he puts off his clothes and is
changed into a striped tiger. He then advances with a great
roar, and the traveller is instantly torn to pieces.'
*

Tigers are said to make slaves of the souls of men
devoured by them. These souls go before them to
point out traps or to act as beaters,' as in the
similar Indian belief.
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The wer-fox superstition is found in Japan, but
was not introduced there until the 11th century.
There are dilierent kinds of foxes. The wild fox,
Nogitsune, can take any form, or become invisible,
but

its reflexion in

water

The Ninko fox can

is

also

always that of a
take

various

fox.

forms,

especially that of a pretty girl, in which shape it
will even marry a man.'
These foxes also possess
men, or live in their houses, bringing luck if well
treated, but they are dangerous if ill-treated.
Some Samurai families are believed to own foxes,
which steal for them or torment their enemies.
Foxes to whom some kindness has been shown,
either in their own or in human form, reward the
doer of it with money, etc., part of which turns to
grass.
Often the house in which the fox lives is
illusory and cannot be found again (see Fairy, vol.
V. p. 679).
Men possessed by foxes run about yelping and eat only what foxes eat, but the possessing
goblin-fox may be exorcized.^
The same fox-belief exists among the Ainus, and

with them the fox has both good and evil powers,
and can cause death. Foxes also exhume and eat
corpses.
But the same powers of transformation
to human form are ascribed to the horse, mole,

The spirit of the bear, dog, otter, and
especially the cat, can enter into and bewitch a
man as a punishment ; the victim eats as a cat,
wastes away, and dies mewing like a cat. This
may occur when a man has killed a cat. To
prevent possession by its spirit, he must eat part
crow, etc.

of it.' The Eskimos and some American Indian
tribes also possess the fox superstition.*
The wer-animal superstition is found in Africa
in connexion with a variety of savage beasts.
All
it is believed that the jinn can take
animal forms wolf, jackal, lion, serpent, scorpion.
This is also true of the ghuls, who appear as men
or animals, and feed on dead bodies, or kill and
eat living men.'' More akin to the werwolf superstition is the belief that twin children go out at
night as cats, their bodies meanwhile remaining at
home as if dead. If they are beaten by any one,
they tell this to their parents next day.* Among
the Berbers witnesses maintain that they have seen
girls, when born, change into ogresses, who throw
themselves on men until they are strangled.'
Among the Abyssinians there is a wide-spread
belief in the buclas, who change into hyenas and
kill and devour.
They are distinguished from
ordinary hyenas by greater malice. The budas are
sorcerers : and blacksmiths, found mainly among
the Falashas and Agaos, are supposed to be budas.
Hyenas have been killed with earrings in their ears,
and these are believed to be budas, though it has
been thought that sorcerers put earrings in the ears
of young hyenas to bolster up this superstition.
The budas have a king in the neighbourhood of
Abbolo to whom they bring offerings of corpses
daily.
As blacksmiths are a hereditary folk, their
sorcery is also hereditary, but a buda confers the
gift on his children by a mysterious decoction of
herbs.
Cases of transformation are believed to
have been actually witnessed. In one such case

over N. Africa

—

takes the
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the Imda sprinlded ashes over his shoulders, and
the change began. Besides killing men and drinking their blood, the buda takes possession of his
victim, entering his body by a look, or when he is
The victim becomes more or
eating, or in illness.
less insane, laughing like a hyena, then falling
when
the
buda speaks through him,
into a trance,
often telling who he is and why he thus personates
the patient. Sometimes the victim tries to get
into the forest, where the buda is supposed to
devour him. The buda is kept off by the wearing
of amulets, by which also he can be exorcized. He
can also transform his victims into animals, and
sometimes digs up corpses to eat them. This is
also done by actual hyenas.'
The belief in the wer-hyena occurs from the
Sudan to Tanganyika, and is perhaps strengthened
by the fact that wizards at their meetings howl
and caper like hyenas, eat horrible food, and commit excesses the sight of which makes the onlooker
mad. Even in the daytime their glance causes a
deadly sickness. Certain tribes in the Sudan are
supposed to possess this power of transformation,
but it is dangerous to shoot them. One of them
who was shot was seen to enter the hut of a wizard,
who died soon after. The man who shot him soon
followed him to the grave.'' Generally among the
black races the usual animals, besides the hyena,
are the lion, leopard, and crocodile. In Nubia old
women are called hyenas, and are believed to enter
the bodies of these animals by night.' In the
Sudan the hyena shape is supposed to be assumed
at an ant's nest. The Awemba wizards receive
power to become wild beasts from spirits called
vibanda.* The Wanyamwesi of E. Africa think
that sorcerers can transform themselves into
animals in order to injure their enemies.' In E.
Central Africa witches kill men, and in the form of
hyenas try to get at the graves of their victims in
order to eat their flesh. ° The Akikuyu tell of a
man, who, after his marriage, went to the wilds

and lived like a hyena on dead bodies. Returning
home, he ate his child. His brothers killed him,
but the woman's second husband also became a
hyena and ate her and his child.' In British
Central Africa the bewitcher (mfiti) can turn hima hyena, leopard, crocodile, etc. He then
digs up dead bodies and eats them.
Sometimes
the change takes place after death, and, if the
creature kills people, some method of appeasing it
is adopted.
The wer-hyena is thought by the
Makanga to have a wife who at night opens the
door of the kraal to admit him and then runs off
with him to feast. In one case, when a goat was
carried off, tracks of a hyena and of human feet
were seen together. ^ Among the Tumbuka of
Central Africa certain women wander about
smeared with white clay, and are believed to have
the power of changing into lions.' In \V. Africa
the Yoruba think that the wer-hyenas assume
their animal shape at night to prey on cattle and
sheep, and, if possible, on human beings, who are
self into

sometimes compelled to go out to them when
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wounded, his body is covered with boils.' Wilson
says of sorcerers in Guinea that they can turn into
leopards and change their enemies into elephants,
in which form they kill them.* In Senegambia a
sorcerer who changes to an evil animal is kept ofi
by means of salt ; or, when transformed, he leaves
his skin behind him.
If it is rubbed with salt, he
suffers, and comes to beg that the grains of salt be
removed." In W. Africa generally the power of
certain persons to change into leopards or to send
their souls into leopards, which are then guided by
the human possessor to kill such persons as are
obnoxious to them, is very commonly believed in.
The person so changed is called uvengwa, and cannot be killed. Many persons actually believe that
they have thus metamorphosed themselves and
done harm. Other animals lion, panther, crocodile, or shark
are occasionally made use of.* One
family, living at the mouth of the Congo, can
change into leopards, but, if once they lap blood,
they remain leopards for ever, exactly as in the
case of the Arcadian werwolves.' In Calabar a
man may become a rat, bat, or owl, etc. In this
form he throws his victim into a deep sleep.
He then resumes his human form, and sucks his
blood, and the victim falls sick and dies. After
burial, the body is taken by witches from the grave
for a cannibal feast.
witch continues to have
this power after death, and may still be called
to cannibal feasts or summoned to aid living
witches. In old days witches laid aside their skins
to assume animal form. If such skins were found,
pepper was rubbed into them, so that the witches
could not resume them. They were thus caught,
and burnt to death, care being taken to destroy
the heart, in which the witch power resided.'
In equatorial Africa the wer-leopard is also much
dreaded.* The whole belief in such transformations is much mixed up with the existence of leopard
societies, the members of which disguise themselves in leopard-skins and commit murders.
In S. Africa similar beliefs are common. The
lion form is assumed by wizards on the Zambesi by
means of drinking a certain liquid. They kill men
and animals.'" In N. Rhodesia even' educated
natives believe in the power of certain men to
become evil wer-lions or leopards through magic.
This is combined with a belief that the soul of the
chief is transformed at death into a lion.
It comes
as a cub from his grave and is told to be good, but
by means of a test it may be discovered to be an
evil wer-lion." The Barotse credit certain persons,
if

—

—
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they utter certain howls.' In Loanda the belief
existed that the chief could change himself to a
lion, kill some one, and then resume his own form.^
The Ibos believe that a man's spirit can leave his
body and enter into an animal. This is called
ishi arm, to turn animal,' and it is done by means
of a drug.
If the animal is kUled, the man dies
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both living and dead, with power to change to an
animal— hyena, lion, serpent, or alligator — and to
do harm to men or cattle.' Among the Baronga
a secret society exists the members of which send

out their spirit-bodies or go out bodily at night to
devour human flesh. They leave their shadow, or
the appearance of themselves, behind, but this is
in reality a wild animal with which the person has
chosen to identify himself. If this appearance is
stabbed, a hyena rushes howling from the hut, and
the real man falls through the roof with a similar
wound. Such persons enter huts, take the true
Only his shadow
self of the occupant, and eat liim.
Some think that
is left, and he dies next morning.
such wizards are not aware of their night work.
Those who have long practised it, however, are
aware. Perhaps the basis of the whole idea is to
be found in the dream-conceptions of hysterical
subjects.'' The Basuto also believe in wer-animals,
indhUithoumes, men who turn temporarily into
animals and kill and eat human beings. They
have the tradition of the introduction of sorcery
through a queen who could call troops of wolves,
a
monkeys, etc. to her nocturnal gatherings
belief not unlike that of the wolf-leader in France.'
The Hottentots believe in the power of changing
This is
to lion shape and killing men or animals.
illustrated by a story bearing some resemblance
to European werwolf tales.
A Hottentot and a Buahwoman travelling saw some horses.
He bade her turn into a lion and kill one, as he Itnew her to

—

,

possess this power. Hair appeared on her neck, her nails
became claws, her features altered, and she bounded off as a
lion, the man in turn climbing a tree until she re-assumed her
human form.^

The Bushmen believed that sorcerers could assume the form of jackals, etc., and, conversely, that
the lion could take

human form."
among

the Negroes of
America, carried thence by their forefathers from
In Missouri the Negroes think some cats
Africa.

SimOar

beliefs

exist

are devils, i.e. witches in disguise.* The Voodoo
credited with the power of changing to a black
To stop this
wolf, dog, cat, owl, or bat at night.
the human or the animal skin must be found and

is

This assumes a real change of skin.'
the N. American Indian tribes it was
believed that wizards and witches could take the
form of wolves, foxes, bears, owls, bats, or snakes
a belief which was probably strengthened by the
wizards wearing skins of animals and imitating
salted.

With

all

—

their howls, etc.*
The Kishinam had a legend of a medicine-man who was seized
with a spasm and went on all fours. His nails grew long
and sharp, a tail f^revf on him, hair covered his body, and he
became a bear. This transformation lasted until the spasm

A belief similar

to that of the Chinese fox super-

with the Narraganset, and the
Tlaxcalans believed in a wer-dog. The Musquakies
have curious tales about trees which appear as
human beings, each bearing the marks of mjuries
done to the other, and of an old man who, denying
that he was a bear, is proved to have taken that
form by the fact that his tracks and those of the
bear both have traces of grease. He is therefore
killed because he has a devil in his nose.' '" Lalitau
stition exists, as

'
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tells of wizards who, having taken the form of birds
and been wounded, are found to have identical
wounds, while the magical bolts with which the
birds were shot are found in their bodies. The
Chippewa sorcerer for a fee will turn into an animal
and inflict injuries on the 'person described to

him."
In a Chippewa story a boy left by his f<ather in charge of his
elder brother and sister is neglected and eats the leavings of
wolves. These pity him, and he follows them. The brother
one day heard a child's voice crying, I am turning into a wolf,'
followed by a howl. Then he saw the boy half turned into a
'

wolf.

Daumas, Exploratory Tour, Cape Town, 1846, p. 12.
4 T. Hahn, Tsuni-Goam, London, 1881, p. ICS ; W. H.
Bleek, Reynard the Fox in S. Africa, do. 1864, p. 67.

I.

Bleek, Bushman Folk-lore, London, 1875, pp. 16, 40.
' lb., citing M. A. Owen.
6 Leland, p. 221.
8 R. M. Dorman, Origin of Primitive Superstitions, Philadelphia, 1881, p. 248 ff.
6

9
10

SR

iii.

646.

M. A. Owen, Folk-lore of the Musquakie Indians, London,

1904, pp. 6, 89

f.

As he watched, the change became complete, and with

the words, 'I

am

a wolf,' the werwolf dis.appeared.^

Among the

higher American Indian peoples similar
beliefs prevailed.
Maya sorcerers could turn into
dogs, pigs, etc., and their glance was death to a
victim and in Guatemala the name of the ])riests
was derived from the fact that they could take
animal forms. In Yucatan sorcerers claimed to
have such powers, and one in dying confessed to a
priest that he had often so transformed himself.'
Among the Tarahumare Indians of Mexico, if a
sorcerer sees a bear, he will beg an Indian not to
shoot it, as it is he, or, if an owl screeches, he will
;

say, 'It is I who am calling.''* The European
belief in the transformation of witches into cats
was carried to America."
Following the belief into S. America, we find
that the Abipone keebet, or priest, was believed to
turn himself into an invisible tiger which could
not be kUled. When a keebet threatened to transform himself and began to roar like a tiger, the

onlookers fled, believing that the change was actually taking place.^ The people of Guiana believe
in the kenaima, a being who can send forth his
spirit to injure or cause wasting disease, or place
it in the body of any animal
jaguar, serpent,
bird, or insect— which follows up the victim and
slays him.
His spirit may also enter a man in the
form of a caterpillar, and cause disease. Such a
caterpillar is often withdrawn from a patient's
body by a peaiman, or doctor, and killed, but the
spirit escapes, so that the kenaima does not die.
The animal in which the kenaima usually places
his spirit is the jaguar or tiger the kenaima-t\g&c
which it puzzles an Indian to kill.
certain
small bird is also much feared as a kenaima-\>\iA ;
this is shot and every scrap of it carefully burned,
so that there may be one enemy the less.
Certain
peaimen are thought to have the power of sending
their spirit into an animal.' The wer-jaguar is
believed in by many of the tribes.
A TuGuman story tells how a man saw his brother take

—

—

—

three grains of

salt,

A

spread a jaguar-skin on the ground, and

Much horrified, he
it, when he became a jaguar.
Returning home, he
later obtained the skin and burned it.
found his brother dying, but was asked by him to procure a
piece of the skin. He did so, and the dying man threw it over
his shoulders, and became a jaguar, which fled into the forest.
In this case bullets merely rebounded from the wer-animal. In
dance round

a Paraguay story the man becomes a man-eating jaguar by
falling prone, and is re-transformed by reversing the process.
Once he was wounded by a youth, who followed hira up and
killed him in his den, which was filled with human bones.8 In
another tale from the Paraguayan Chaco two men who visited
a village when the men were absent decamped when they
heard from the women that they would soon return. When the
men returned, they said that the visitors were jaguars, who had
come to deceive and destroy them, and they had seen the marks

1

F.

213

RBEW

1 lU
[1896], p. 161.
2 H. R. Schoolcraft, History . . . of the Indian Tribes,
Philadelphia, 1863-57, ii. 232.
3
li. 797 :
D. G. Brinton, Lib. of Aborig. Amer. Lit.,
Philadelphia, 1882-87, vi. 46; FLJ i. 249.
^ G. Lumholtz, Unknown Mexico, London, 1903, i. 325.
B S. A. Drake, New England Legends, Boston, 1884, p. 260.
8 M. Dobrizhoffer, Account of the Abipones, London, 1822,
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Im Thurn, Among the Indians of Guiana. London,
W. H. Brett, Ind. Tribes of Guiana,
fl., 349

18S3, pp. 328 f., 332
do. 1868, p. 368.
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of their

They were then pursued and

claws near the village.

killed.!

Among

the Melanesians in Banks Islands the
nearest analogy to the werwolf is the talamaur,
the soul of a person which leaves the body to eat
a corpse.
woman threatened to do this. Watch
was kept, and, when a noise was heard near the
corpse, the watchers threw a stone and hit something.
Next day the woman was found to have
a bruise on her arm caused by the stone which hit
her soul. 2 In Lepers' Island wizards transform
themselves into blow-flies and cause sickness to
their victim, or into a shark and eat enemies.
In
Aurora magicians take the form of sharks, owls,
and eagles.^
story from this island illustrates
the belief.

A

A

Tarkeke devoured men by turning into a fish, or entering a
flsh or a kind of magic image of a flsh.
His son found this
image and got into it, when it went out to sea. Tarkeke then
went after the boy and punished him.4

In the examples quoted it is interesting to
note in how many ways the change is thought
to be effected.
In many instances Scandinavian,
German, Slavic, French, Chinese, and the Tucumans
of S. America it is by donning an animal skin or
girdle (see Girdle), presumably after removing the
clothing, as this is a necessary preliminary in other
methods. Eating a drug or root or rubbing the
body with a salve or oil is found in ancient Italy,
the Netherlands, England, India, Indonesia (where
also a poison infecting the soul is thought to be the
cause of the change), and in Africa, and in many
eases tried judicially in Europe. Charms, spells,
and other magical methods also effected the change
in Celtic, Slavic, Chinese, Indonesian, Cambodian,
and other instances, and no doubt the use of spells
accompanied the other means referred to. The
power might be given by the devil (Russian), or by
spirits (Awemba), or the change might be caused
in a man by a witch.
It might be the effect of a
divine or saintly punishment or other curse (ancient
Greece, China, Celts of Ireland, Normandy) ; or it
might be the result of eating human fiesh (ancient
Greece), or of making use of some particular action

—

—

—swimming

(ancient

Greece,

P^rigord),

falling

prone (Paraguay), yawning (ancient Greece)
or
it might be the natural gift of a seventh son
(Portugal), or of one bom on Christmas night
(Naples) or between Christmas and Twelfth-night
;

(Greece).

In some cases the power is ascribed to a special
a people living in a special district
Arcadians, Korinchi Malays, aboriginal tribes in
China, Sei'ar of 5tadramaut. This has perhaps an
equivalent in the appearance of epidemics of lycanthropy in certain places, so common in the Middle
tribe or to

Ages and later.
Very often it is said that, when the wer-animal
is wounded or killed, the human form comes back
spontaneously. This is found in many European
instances, and also inversely in that of the fox and
dog superstition in China.
In general, where the animal skin may be separ-

ated from the man, there

is

still

a sympathetic

relation between it and him. Thus, if it is burned
(Flemish, Breton, American, S. American instances), or rubbed with salt or pepper (Senegambia. Calabar, Negroes of America), he suffers
terribly and may die, as in the case of the lamboyo
in Celebes (below, p. 218 f.).
On the other hand,
this may release him from being a werwolf, as in
the case of other men under enchantment who
lose their beast nature when the skin is burned.
Conversely, the seal or mermaid wife recovers it
when she discovers her skin.
1 W. B. Grubb, A Church in the Wilds, London, 1914,
p. 61,
where also a storj' of a woman who married a jaguar is given.
2R. H. Codrington, The Melajiesians, Oxford, 1891, p. 222;
'Bee also
a

n.

ABoaioiKES.

p. 207.

in Europe the man who is a werwolf is
his eyeorows growing together over his
nose, or by a small wolf's tail growing between his
shoulder-blades, in Indonesia the man-tiger as a
man lacks heels or the furrow of the upper lip, or
is marked by twisted feet or by peculiar actions.'
There are various methods of curing or ending

While

known by

the transformation. Burning the skin and wounding have already been mentioned.
Another
method was for the witch to cover the werwolf
with a skin with hair turned outwards (Serbia).
In the case of wounding, some special methods are
referred to the werwolf had to be scratched above
the nose so as to extract three drops of blood
(Brittany), and in Germany stabbed on the brow
three times with a knife or pitchfork. The effusion of blood as a cure here corresponds to the
drawing of blood from a witch as a well-known
means of destroying her power. Naming the wer-

—

wolf by his baptismal name and reproaching him
were also effective.^ In one story cited above the
wife shakes her apron at her husband and so restores
him. In Cambodia the werwolf is deprived of his
power if struck with a hook on the shoulder.'
2. Lycanthropy as
a theological doctrine.
Throughout the Middle Ages, but more emphatically in the 16th and 17th centuries, theologians
turned their attention to lycanthropy as a branch
of sorcery.
The general doctrine was that by the
help of Satan sorcerers could transform themselves
into noxious animals, particularly wolves, for
purposes inimical to others. Innumerable theologians expressed these views, and many treatises
were written on the subject, while it was also
discussed in general works on the evils of sorcery.
Of these theologians J. Bodin is one of the best
examples ; in his De Magorum De7nonomania
(Frankfort, 1603) he maintains the reality and
certainty of the transformation.
Theological
opinion thus coincided with popular superstition,
and many of the instances cited as proofs are little
better than the popular tales referred to above

where a wolf is wounded and a human being
found with a similar wound soon after. The
severest measures were therefore taken against
lycanthropes, especially on the part of the Inquisition, and this authoritative announcement of the
reality of the transformation added to the popular
terrorism. People easily imagined the truth of the
charges brought against those charged with them,
or came forward as witnesses of the alleged facts.
Indeed, the prisoners themselves often maintained
their truth, showing that insanity and hallucination had much to do with the matter (§ 3). The
e.g.

,

is

peculiarly heinous aspect of the crime

407

f

seen in

:

against it often led to epidemics of sorcery ; the
people in a district, e.g., became terrorized by the
idea that all around them were sorcerers, or many
persons, half crazy, maintained this regarding
themselves. At the beginning of the 16th cent,
in Lombardy, during such an epidemic, witches
were freely accused of having changed into cats
and entered houses to suck the blood of children.'
Reports of many trials of reputed lycanthropes are
still extant, and afford sad evidence of human
credulitj'.
1 Grimm,
pp. 1097,1630 de Groot, iv. 187, 170 Thorpe, ii. 169.
2 Thorpe, ii. 169
O. Hovorka and A. Kronfeld, VergleicheTidi
Volksmedizin. Stuttgart, 1908-09, i. 4S0 Hertz, p. 61.
s See
iii. 158*.
See the code in J. Qarinet, Uist. de la magie en France,
;

;

;

;

ERE

''

Paris, 1818, p. 302.
i lb. p.

is

H. Boguet, a judge who tried many cases
and who wrote many works against sorcery, drew
up a code in 1601 in which he stated that, while
sorcerers should be first strangled and then burned,
the lo^ips-garous should be burned alive.*
The
belief in sorcery as well as the theological animus
this

6

liourquelot, p. 246.
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In 1621 Pierre Burgoc and Michel Verdun were tried by the
prior of the Dominicana of PoligJiy, in the diocese of Beaancon.
The former alle{,'ed that yeara before, when his cattle had
strayed, a black cavalier had brought them top*^thcr after he
had agreed to give himself to his master, the devil. Later
Verdun taught him at the Sabbat how to become a werwolf by
rubbing himself with a certain ointment. Then he saw himself

with four paws and his body covered with hair, while he was
able to run like the wind. Verdun also transformed himself in
the same way the ointment had been obtained from his demon
master. In the form of wolves they killed several children,
sucked their blood, and ate part of their flesh, flnding it excelBurgot also said that ho had sexual relations with
lent.
wolves. Both men were burned alive at Besani^on.l In the
same year, before the same court, three sorcerers were executed
One of them had been wounded aa a wolf
for the same crime.
by a hunter, who, following the trail, came to a hut, where he
found him having his wound dressed by hia wife. These lycanthropes are represented in a painting in the chapel of the
Dominicans.2 A curious case ia that of Gilles Gamier, a hermit
of Lyons, who, finding his solitude irksome, had taken a female
They had several children and lived in great
companion.
misery. In 1572 a wolf terrorized the district, and the bodies of
several children were found half devoured. A boy was attacked
by the wolf, but his cries attracted attention. Gamier was
found near the body, and at his trial before the Parlement of
D61e avowed that he was the wolf, that he had sold himself to
the devil, and had obtained the power of transformation by the
use of an ointment. He had killed and eaten the children, the
woman also sharing in the ghastly meal. He also was burned
;

alive.3
In Auvergne in 1688 the wife of a
alive as a werwolf.
Her husband had

gentleman was burned
asked a hunter to bring
wolf, and cut
On his return to the chateau he drew the
off one of its paws.
paw from his bag, when it was seen to be the hand of a woman,
with a ring on the finger which the gentleman recognized as his
Suspecting her, he went in search of her, and found
wife's.
that she had lost a hand. On her confession that she was the
wolf, she was condemned.*
Henri Boguet, grand judge of the ecclesiastical

him some game.

The hunter was attacked by a

court of St. Claude (1569-1616), was most active
against sorcerers, and, according to Voltaire,
boasted of having put to death more than 600
lycanthropes. His Discours exicrable des sorciers
(Lyons, 1602) contains many instances of alleged
lycanthropy, with the confessions of those accused.
He believed firmly in the possibility of the transformation, whether by rubbing with an ointment
or otherwise, some chapters of his work dealing
It is remarkable also,
specially with this subject.
as showing the state of feeling at the time, that on
3rd Deo. 1573 the Parlement of Franche-Comte
gave a ruling for the pursuit of lo^lpsgarous.^
Towards the end of the 16th cent. Pierre Stunif was executed
at Bibburg, in the diocese of Cologne, on his own confession of
having lived with a succuba, who gave him a girdle by which he
could become a wolf, not only in his own sight, but in that of
He had killed and eaten fifteen children in hia wolf
others.
form, and had tried to eat two of his daughters-in-law.
The beginning of the 17th cent, was marked by
new epidemics of lycanthropy, and hundreds of
executions took place.
In 1603 Jean Grenier, a boy of 14, alleged before the judge of
Roche-Chalans that he was a werwolf, as a result of a demonHe also
iacal gift, and that he had eaten some children.
accused his father of being a werwolf and possessing a wolf's
skin, and another man, Pierre la Thillaire, of having his skin
and ointment. The conduct of the boy in court showed that
he was insane, and he waa detained in a convent. Nevertheless
the charge was continued against the two men. The youth was
visited in his

could run on

convent by De Lancre in 1610, who found that he
all fours with ease, and that hia method of eating
He still persisted in his delusion of being a

was disgusting.

werwolf.
In 1604 at Lausanne five persons were burned as werwolves.
A peasant of Cressi had cursed his child and, as a result, five
sorceresses in the form of wolves had carried him off to the
The sorceresses then cut him up,
devil, who sucked his blood.
boiled him in a cauldron, and made an ointment of his fiesh.8

These will suffice as examples of the trials and
executions for alleged lycanthropy which were so
numerous at this period. Not the least noteworthy
fact in the whole sordid business is that some of
Bodin, p. 235.
2 J. Fran(;aia, UKglise et la sorcellerie, Paris, 1910. p. 119.
* Garinet, p. 149.
s Bodin, p. 234.

the writers on the suljject show the most extraordinary creiiulity regarding the cases. Petrus
Marmorius, in his De Sortilegiis, maintained that
he had seen the change of men into wolves in
Savoy.' Bourdin, procureur general of the king,
assured Bodin that there had been sent to him
from Belgium the prods, signed by judge and
witnesses, regarding a wolf shot in the thigh with
an arrow. Soon after a man was found in bed
with the arrow in a wound, and, when it was drawn
out, it was recognized for liis own by the person
who had shot the wolf.^ Other cases are related
in which cats attacked a man, who wounded them.
Women were then found in bed with similar
wounds, and they were at once believed to be the
cats in question.^ While the whole was generally attributed to diabolical influence, there were
different ways of accounting for it.
Some writers
thought that there was a real transformation,'' or
that the devil clothed the men with an actual
wolf-skin ' or with one condensed out of air.'
Others, however, thought that the devil wrought
by fantasy or by means of unguents on the man
or on the onloolcers, so that they imagined that
the man or woman was an animal, while he or she
was similarly deluded.' Others, again, suggested
that the devil caused the person in sleep to imagine
that he was a wolf, and that he actually did the
deeds of which he dreamed.^ This is akin to the
theory of St. Augustine, who refused to believe
that the demons could actually change man's
corporeal substance. In sleep or trance the man's
fantasm went from him and might appear to
others in corporeal, animal form, while to the unconscious man himself it might then appear that
he was in such a form and acting in accordance."
The effect of such drugs as stramonium caused
hallucinations of riding through the air and of
transformation, such as witches confessed to, and
this may have been the food given by women to
others in Italy so that they believed themselves
'

'

beasts of burden.'" Such a drug might occasionally
be responsible for lycanthropic hallucination.
Still others,

as lunatics
last is

8

3.

The

Lycanthropy as a form of mental aberration.

severe sentences were being passed against alleged
werwolves, the existence of a diseased mental condition in which the patient imagined himself to be
an animal a form of melancholia with delirium
The popular
was clearly recognized by some.
belief in werwolves was not accepted by scientific
Herodotus (iv. 104) would
writers in antiquity.
not be persuaded of the alleged transformation of
Pausanias, admitting the transthe Neurians.
formation of Lycaon as a divine punishment,
refused to believe in the recurrent transformations
in Arcadia.
Pliny {HN viii. 34) was equally inMedical writers regarded lycanthropy
credulous.
Of these,
as a form of mental derangement.
Marcellus of Side wrote a poem in which lie treats
fashion.
The
poem has not
lycanthropy in tliis
survived, but a prose version, abridged, by .iEtius

—

exists.
1

3

2 76. p. 236.
Bodin, p. 237.
Instances in Bodin, p. 236 f. cf. De Spina, ii. 549.
Bodin, p. 245, and passim,
D. Sennert, Opera Qinnia, Lyons, 1666, ii. 393 f.
;

1
^
6

De Spina,

ii.

682.

De Spina,
de Nynauld, Be la Lycanthropie, ch, i.
B. de Chauvincourt, Discours de la lycanthropie,
f.
passim.
s J. Wier, De Prossligiis Dcmiwnum^, Basel, 1566, passim.
;

500, 681

9

et

wolves.

probably the true solution of the whole

7 J.

qu. 18.

7 P. de Lancre. Tableau de Vijuionstance des mauvais anges
d&mons, Paris, 1613, p. 252.
8 Bourquelot, p. 246.

rational, regarded lycanthropes

— Both in earlier times and even in the period when

ii.

Bourquelot, p. 246.
M. A. Del Rio, Disquis. Matjicarum Libri Sex, Louvain, 1599,

lib. ii.

more

who imagined themselves

matter.

1

6
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i» Ct.

;

Civ. Dei, xviii. 17 f.
R. Eeuss, La Sorcellerie, Paris, 1871, p. 133 1. ;
and Illusions, London, 1897, p. 40

Parish, Hallucinations
Leland, p. 207.
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According to MarcelluB, those afflicted by the lupine or canine
madneas go out at night in February, imitating wolves or dogs,
and lurk among tombs. He gives the signs by which they may
be known pale face, tearless eyes, dry tongue, burning thirst,
etc.
He also suggests various remedies for this disease, which
he regards as a form of melancholia.! Greek physicians knew
also the Kv»'ai^pa>7ro;, the man who imagined himself to be a

—

dog,2

The existence of such a form of madness was
known to the Semites, as the account of Nebuchadrezzar (Dn 4^) shows.3 Several 16th and 17th cent.
writers regard lycanthropy as a form of madness.
Of these Wier is the best known, though he still
believed in demoniacal influence.
According to
him, those who believed themselves wolves were
really troubled in their minds by the devil, so that
in sleep they imagined that they had actually perpetrated the actions of which they accused themselves. He also cites the passage of Marcellus just
referred to.** J. de Nynauld, a doctor who wrote
on lycanthropy, thought that the lycanthropes
were deluded by the devil, or that he actually
gave them unguents, liquids, or powders, by which
their sense impressions were affected. There were,
however, natural lycanthropes, persons afflicted
with folie louvidre. He denies any actual transformation,^ such as was insisted on by Bodin,
The possibility of persons, more or less imbecile,
living in a wild state in the forests, or even found
among wild animals, such as wolves, was also

suggested by some later writers.^ Modern alienists
take the view that lycanthropy was a form of
insanity, often endemic.
The patient suffers from
a degradation of the personality, and imagines that
he is a beast. The disease was common in the
Middle Ages, because people then believed such a
transformation possible.
Now such melancholia
with delirium is rare, because this belief hardly
survives in Europe. Sporadic cases, however, are
still known ; in one instance the patient imagined
that he was a wolf, and ate raw meat.''
Some of the instances cited in the previous
sections may be best explained as cases of insanity
of the type described.
Cf. the Greek ^povKdXaKas
and the human Kallikantzari, the Malay instances
of men with badi, several Chinese examples, the
Japanese belief in fox-possession, the Ainu belief
in possession by various animals, the Abyssinian
belief in possession by a buda^ the Nishinam man
possessed by a bear, as well as various European
instances.
In all these the imitation of the possessing animal is noticeable, and the additional
accounts of the growth of hair, claws, etc., may be
imaginary, or may be exaggerated accounts of
abnormal groAvth of hair or nails in cases of such
insanity (cf. Nebuchadrezzar) or of hypertrichosis
in general.^ The instances of medicine-men pretending to become animals, and of the witnesses
actually believing that they see hair and claws
growing on them, are perhaps exploitations of this

diseased condition.

Further examples of possession from
of culture are

worth

stages

all

citing.

1 ^tius, bk.
vi. cap. 11
W. H. Roscher, Das von der
Kynanthropie handelnde Fragment des Marcellus von Side,'
;

ASG,

philol.-hist.

'

Classe, xvii. [Leipzig, 1S96] no. 3;
of MeLaTicholy, London, 1836, p. 88 f.

cf.

;

143.
7

D.
ii.

p. 170,

'

Most of these cases from low levels of civilization
are obviously temporary cases of insanity, actual
or assumed, explained in terms of current belief
regarding shape-shifting, etc. They suggest that,
even among savages, with whom the general shapeshifting belief is very strong, insanity may, partially
at least, have suggested actual wer-animal ideas.
In Europe, during the period when the werwolf
superstition was most prevalent, the belief in the
possibility of transformation and
the power of
the devil over men deluded by him was generally
too strong to allow of the truth of the matter being
understood. Nevertheless some alleged werwolves
were clearly seen to be lunatics and treated as such.
The case of Jacques Rollet, arrested as a werwolf at Cond6 in

m

an example. Two wolves were seen devouring a child's
body, while a third rushed off into a neighbouring field. There
a man of wild appearance was found, who claimed to be the
wolf and maintained that the two wolves were his brother and
cousin, and that they had killed and devoured the child. Hia
answers at his trial were contradictory, but be clearly believed
that he sometimes became a wolf by means of an ointment.
His life was one of great poverty and misery, and it is not impossible that he had killed the child and devoured part of it,
and that his ghastly meal was interrupted by wolves. He was
sentenced to death, but the Parlement of Paris annulled the
sentence and sent him to a hospital. 8 In another case related
by Lercheimer, he describes how he visited an alleged werwolf
He waa really a lunatic, but maintained that at
in prison.
Easter, through the power of his master, the devil, he became
a wolf, took off his chains, and flew out of the prison window.
This man would have been burned alive, but Lercheimer
obtained his release. ^ In a third case, at Pavia in 1541, a man
maintained that he was a wolf and had killed several persons,
and that he differed from other wolves merely in the fact that
their skin was covered with hair, while his hair was between his
skin and his flesh. He waa given over to the doctors for treatment, but died soon after.io In more modern times such cases
are sporadic. Gurney recounts that of a young man at Corfu
who in a state of maniacal frenzy imitated a serpent, crawling
1598, is

1 Werner, p. 86 f
London, 1897, p. 439.
.

2 P. B.

du

;

Chaillu,

cf.

H. H. Johnston, Brit. Cent. Africa,

Journey

to

Ashango-land, London, 1867,

p. 52.

R. 0. Latham, Descriptive Ethnology, London, 1859, i. 110.
4 Dalton, p. 2S0.
5 FL xxi. [1910] 371 1.
Skeat, Malay Magic, p. 498 f. (imitation
of a pole-cat) FL xxii. [1911] 240.
6 FL xxii. 239
Ling Roth, i. 290.
7 Paul Giran, Magie et religion annamites, Paris, 1912, p. 231.
8 P. de Lancre, L' Incriduliti et mescr^ance du sortilege, Paris,
1622, p. 785 f
A. Lercheimer, Souvenirs de magie, Strassburg, 1586, p. 120
It may
cf. the case of Baronga transformation and flight, § i.
be based on dream experiences and hallucinations, as this
obviously was.
10 Wier, p. 453
cf. the curious description of a mad lycanthrope in Webster's Duchess of Malfi, act v. sc. 2.
3

;

;

;

;

Hack Take,

Diet, of Psychol. Medicine,

A

London,

1892,

i.

Text-Book of Psychiatry, do. 190G,
752; L. Bianchi,
pp. 323, 597, 689 ; cf. Bourquelot, p. 260*f.
8 See A. F. Le Double and F. Houssay, Les Veltis, Paris, 1912,
434,

in), tells of

R.

Burton, Anatomy
2 Galen, x. 502.
3 Some theologians thought that there was a real change,
others that it was imaginary, and others that his soul had
passed into the body of a beast.
4 Wier, pp. 241 f., 446 f., 453 f.
B De Nynauld, ch. i.
For other writers who took the view
that madness was the cause of lycanthropy see Bourquelot,
Voltaire appears to regard the demoniacs of Scripture,
p. 268.
who wandered among the tombs, as lycanthropes, who also had
that habit (-Bssai sur les Mceurs, in <J£uvres, Paris, 1819, xiii. 195).
6 e.g., L. F, Calmeii, Ve la Folie, Paris, 1S45, i. 74
Reuss,
p.

A. Werner, writing of the tribes of British Central Africa
possibility of transformation is firmly believed
a man who had a strong feeling at times that he was
a lion, and was impelled, as a lion, to kill and mutilate. He
would watch by the wayside, leap out, and stab his victim, and
was undoubtedly insane. Other men believed that they were
similarly transformed.!
A boy was burned in Ashango-land
because he confessed that he had changed into a leopard and
murdered two men— a case not unlike certain occurring in the
ICth century.2 Some men of the Garo hill tribes are afflicted
occasionally by a temporary delirium, in which they walk like
tigers and shun society. This is known among these tribes as
transformation into a tiger,' and is supposed to be caused by
the application of a medicine to the forehead. Those who thua
suffer do not know what has happened when they return to
their senaes.S Certain demoniacs among the Goijdsare believed
to be possessed by the tiger-god, and will fall on a kid and
devour it alive.-* In the Malay peninsula so real is the belief in
the wer-tiger that boys play a game based on the belief. In
this one boy is hypnotized, and the others run off, imitating
cries of fowls.
Then he rises, pursues, scratches, and bites any
whom he catches, or climbs trees in his assumed character.
Any one who finds himself at his mercy may break the spell by
calling out his real name (cf. the European werwolf instancea
parallel to this)^probably because this was pre-suggested to
him. He is supposed to be temporarily possessed by a spirit,
but it is obvious that this is on a par with actual cases of insanity, and that the boy might easily become insane, imagining
himself to be a tiger.
The game is also played in Sumatra
and Java, where other animals are also imitated.5 Among the
Dayaks men who eat forbidden flesh are liable to penalties.
They will run about the woods naked, imitating a deer, if they
have eaten deer's flesh.6 In Annam an adept who wishes to ask
something from the tiger-god prays it to incarnate itself in him.
He falls on all fours, growls, eats raw meat, and breaks with hia
teeth the vessel which contains it. When he is calmed down,
he is rubbed with alcohol so that he may come to himself.

(among whom the

and

jiassim.

;

LYOANTHROPY
In another
about, hissing, and also howlini^ Wke a do{;,i
instance, treated b^' Morel in the asylum at Mariiville, the
patient had the delusion that he was a wolf, and ate raw meat.2

It is obvious that in facts like these lies one
explanation of the origin of the belief in lyeanthropy. The unfortunate victims of melancholia
with such delusions, imitating in their frenzy the
cries and actions of various animals, must have
suggested, both in primitive and in later times,
certain aspects of the shape-shifting dogma,
especially that of the werwolf.
And, where the
people believed in the possibility of such transformation, it was easy for them to think that
such persons, when actually seen imitating the
actions of an animal, were really in that animal's
shape.
Examples of this hallucination have
already been given from anion" the Abipones
and the Abyssinians. The frigiitful prevalence
of this mania during the later Middle Ages
and in the 16th and 17th centuries may be explained by the miserable conditions under which
thousands of the peasantry lived, constantly on
the verge of starvation, by their pre-conceived
ideas, and by the terrorism to which so many were
reduced by the wide-spread demonology, with its
sinister shapes of fear and horror as well as its
peculiarly vile conceptions of both cruelty and
sensuality.' Nor is it impossible that half-insane
persons, suffering constantly from hunger, may
nave killed and eaten human victims, whether
under the delusion that they were wolves or not.*
Necrophagy is not unknown in the annals of
mental science," and no crime was more commonly
attributed both to werwolves and to witches at
the Sabbat, and also alleged by them, than the
eating of human flesh. This crime was doubtless
largely hallucinatory, but it may have had a
foundation in fact. Such persons may have actually
covered themselves with a wolf-skin in order to
terrify their victims more completely." Among
savages, sorcerers and medicine-men have traded
on the existing delusion or dementia, and have
claimed the power of transformation, as many
This is the case
of the above instances show.
with Abipone sorcerers, and another instance is
found among the Chippewa and other American
Indian tribes, with whom sorcerers dress in the
skin of an animal, and imitate its howls and
gestures, until the spectators believe in the reality
Nicaraguan sorcerers
of the transformation.'
were much feared for their supposed power of
assuming animal forms. To strengthen this belief,
they disguised themselves in the skins of animals.*
In such cases, where an exact imitation of the
animal's howls or movements was gone through,
credulity would aid the deception, and, as the
sorcerer pulled off the skin, he would be thought
Mediseval and
to have resumed his human form.
later sorcerers doubtless also exploited the current
delusion in these and other ways. This would
account for such cases of the change being witnessed
as have already been cited.

The constantly recurring idea that the animal change is for a
certain period, so many days or years, and the statement that
the person knows when the change is about to come, are also
suggestive of periodical or recurrent attacks of
insanity.
In several of the above instances, where the change occurs
strongly

1 E. Gurney, F. W. H. Myers, and F.
the Living, London, 1886, ii. 121.

2

Hack Tuke,

Podmore, Phantasms of

;

p. 248.

belief was also aided by
phenomena as imbecile children, brutaland having animal appetites. These wild
boys were often believed to have been stolen by
animals the bear, the wolf and to have been
brought up and suckled by them. While many

Perhaps the werwolf

such

ized,

'

'

—

—

about such children are not authentic,
there are some cases in which boys were actually
found in the dens of wolves in India. They could
not stand upright, went on all fours, ate raw meat,
and tore clothes into shreds. Various theories
have been suggested to explain their having been
thus brought up, but, if some cases are authentic
in wolf-haunted districts in India, there may have
been instances from time to time in similar districts
in Europe. This would in part explain the numerous
folk-stories about chUdren suckled by animals
The cases are
e.g., that of Romulus and Kemus.'
idiocy by deprivation,'
of the kind described as
and, if such children survived, they would hardly
difl'er from the insane persons who imagined they
were wolves, went on all fours, and ate raw
stories

'

flesh.

The case is parallel to that of women carried off by baboons
or orang-outangs, which has doubtless some foundation in fact
CF,

(see

p. 277).

Werwolf and vampire. — While both werwolf
and vampire have a liking for human flesh and
4.

marked

difference between them.
a living person assuming animal
form for the sake of gratifying his desire. The
vampire, on the other hand, is a resuscitated
corpse, which rises from the grave to prey on the

blood, there is a

The werwolf

is

living, the reasons for the resuscitation being of
But here and there
various kinds (see Vampiee).
Thus in Germany,
links of connexion exist.

and modern Greece

it is thought that
a werwolf in life becomes a
vampire after death. Hence the werwolf was
burned, not buried, lest he should do mischief.'
Again, the dead sometimes appear as werwolves.
King John Lackland was said to be a werwolf
after his death, on the evidence of a monk of
Worcester.'' In Normandy within the last century
priests watched at the grave to be sure of the
good conduct of the deceased. If they saw that
some lost person was about to become a werwolf,
they cut off his head and threw it into the river.''
A ghost may also appear as a wolf, like the wolf
of Anspach in 1684, which was the ghost of a dead
Burgomeister." This corresponds to the Malay
belief that ghosts of dead wizards enter the
bodies of tigers, unless the son of the wizard by

Serbia,

the

man who was

certain rites attracts his father's spirit to himself.'

Similar beliefs have already been noted among
the Slavs, Benua, Chinese, natives of British
Central Africa, Khodesians, etc. (§ I). In New
Zealand lizards were feared because the souls of
those whose death-rites had been neglected became
malignant and entered such creatures. They then
gnawed the entrails of living men." Demons and
1 J. A. MacCulloch, CF, p. 277
K B. Tylor, Wild Men and
;

the horrible accounts of orgies at the Sabbat in documents of the period.
4 Cf. the Galician case of 1849 cited by Baring-Gould, p.
Bourquelot, p. 255.
238 ff.
5 Franfais, p. 262 f.
6 Voltaire suggests as one explanation of lycanthropy a joke
played by a young peasant who covered himself with a wolfskin to frighten old women and so to gain the reputation of a
werwolf (^Dict. philosoph., s.v. 'Enchantment'). The alleged
necrophagy by witches is already found in Apuleius.

Dorman,

through the donning of an animal's skin, there may be a trace
of the fact that insane persons with lycanthropic delusions did
actually heighten the delusion by wearing a skin, as perhaps
in the case of the berserkr.
In the Irish instance mentioned
by Giraldus, the human body is visible underneath the skin.
As far as the popular belief was concerned, in many cases the
clothing was ilrst removed. This may point to what actually'
occurred before the animal skin was put on. But it may be
the relic of an older belief that the human skin was first
removed ; cf. the Voodoo instance (above, § i, p. 213*).

'

o-p. cit.

3 Cf.

^
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SB.

iii.

496.

Beast Children,' Anthrop. Review, i. [1863] 21 f. V. Ball, JAl
Pii2 ii. 153, For a recent instance of a wild
ix. [1880] 465
girl found at Nainital, see Morning Post, July 27, 1914, and
other newspapers of same date. Cf. also R. Kipling's Jungle
;

;

Books.
2 E. B. Sherlock, The Feeble-minded,
3 Hertz, pp. 88, 122, 128.
5

Siibmot,

'

T. J.

London,
8 E.

London,
*
6

iv. 240.

1911, p. 166.
lb. p. 110.
Hertz, p. 88.

Newbold, British Settlements in Straits of Malacca.
1839,

ii.

Tregear,

387.
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xix. [1890] 120.
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spirits of all kinds frequently

take animal forms

and act as the werwolf or vampire. Thus the
French lubin was a spirit in the form of a wolf,
which haunted churchyards to prey on the dead,
like the Arabian ghiil, which takes the form of
men or animals and eats corpses.' In Ethiopian
of saints the king of the devils rides on a
fire-breathing wolf and is followed by fiends in the
form of wolves, while in Meroe the wicked are
thought to be visited by evil spirits as wolves,
jackals, etc.''
phenomenon analogous to
5. The ' sending.'
that of the werwolf is that of the ' sending
thing or animal, sometimes animated or even
created by the sorcerer, or some part of the
sorcerer himself (his soul, etc.) and sent out
by him to annoy or injure people. Examples
lives

—A

'

occur over a wide-spread

area

—

and at various

levels of civilization.
The sending ' is a kind
of familiar of the wizard.
In S.E. Australia the
lizard is such a wizard familiar and is sent out
to do injury.^ Among the Roro-speaking tribes
of British
Guinea snakes and crocodiles are
sent by sorcerers to kill.
fragment of the
victim's garment is put beside the snake in a pot
then heat is applied to the pot, and the snake
strikes at the fragment.
Then it is let loose near
where the victim passes, and attacks him because
it recognizes the smell of the fragment on him.
More magical is the method of the Bartle Bay
sorceress, a ' sending ' from whose body causes
death. It leads a separate life from her after her
death, or may pass to her daughter. At Gelaria
this ' sending is called labuni, and resembles a
shadow. It leaves the woman's body when she
is asleep, and causes disease by inserting bone or
stone in the victim. Should any one see it, it turns
'

New

A

'

into an animal, and then again takes its human
form. At Collingwood Bay the sending is called
It turns
faruTn, and is like a limbless old woman.
to a mosquito and sucks the victim's blood, resuming human form at dawn.^ In Banks Island, if
any one eats a piece of a corpse, its ghost will go
forth to harm a victim at the will of the eater.
Here also and in the New Hebrides the mae, or
sea-snake, acts as the familiafspirit of those who
profess to have had intercourse with it.' Among
the Malays and in Java insects and even horned
deer are used as 'sendings.'^ Among the Yoruba
sorcerers use the owl as a ' sending,' and, should
it be caught by the person whom it is intended to
destroy, and its claws and wings broken, a similar
injury is done to the sorcerer's limbs.' In the
Cameroons a man selects a hippopotamus, leopard,
elephant, gorilla, etc., as a friend, and the animal
is then supposed to harm his enemies by stealth.
But, if the animal dies or is slain, the man dies.
Hence such animals are usually not hunted by
fellow-tribesmen." Matabele wizards digup corpses,
transform them into hyenas, and use them as
messengers or steeds.
wounded hyena escaping
into a kraal is thought to show that this is the
dwelling of a wizard.' Baronga wizards send
forth crocodiles, lions, snakes, etc., to kill or
wound.'" In Calabar each wizai-d has two owl
messengers, or sends forth insects stinging ants,
beetles, etc.
into the house where he is to find
1 W. C. Hazlitt, Faiths and Folklore, London, 1906, p. 374
'

'

A

—

—

;

Hertz, p. 110
2 E. A. W.

;

Lane, Arabian Society, p. 42.
Budge, The Egyptian SUddn, London, 1907,

3 A. W.
* C. G.

Howitt, JAI xvi. [1887] 34.
Seli^mann, 3Iele.nesians of Brit.

New

i.

Guinea, Cam-

bridge, 1910, pp. 282 t., 640-643.
li
6
Codrington, pp. 221 f., 188.
xiii. 167.
7 Les Missions catholiques, Lyons, 1884, p. 249.
8 J. G. Frazer, Totemism and Exogamy, London, 1910, ii.
696 f.
9 T. M. Thomas, Eleven rears in Central S. Africa, London,

FL

Junod,

p. 4661

—a

his ikim

gourd

—to

it.'

Bavili sorcerers will leopards and crocodiles to go
and destroy, having obtained this power through
a medicine rubbed into their eyes.
Then the

animal becomes visible to them, and they know that
it is at their service.^
In British Central Africa
wizards can create lions, or sometimes inspire
existing lions, to go forth and destroy.^ Among
the Bondei dolls of Indian corn are animated by
the sorcerer, and go forth to suck the blood of a
victim, who turns sick and dies.* Zulu wizards
send out owls and other animals, and Basutos
'

'

crocodiles, to injure their victims.
These are
called their amanxus, 'attendants.'" The Eskimo
angakok sends a tupilak a seal made by him.
Should the victim kill it, he loses all strength and
becomes a cripple. This seal is made of bones of

—

various animals, covered with turf and blood, and
Siberian
charmed into life by a magic song.*
shaman will send out a ye-keela, or witch-animal,
to fight that of another shaman.
The shaman
whose ye-keela is worsted shares its fate. Lapland
wizards sent flies and darts against their enemies,
and also a kind of ball. The last was fatal to the
victim as well as to any one who came in its way.'
Witch-doctors among the Paraguay Indians send
forth witch-beetles to enter their victims, and
these beetles cause great terror when seen.' In
Mexico, among the Tarahumare Indians sorcerers
cause snakes, scorpions, toads, and centipedes to
eat a man's heart so that he dies." The Twanas
explain sickness as caused by an evil animal sent
by a sorcerer to eat away the patient's life.'" In
ancient Scandinavia it was believed that sorcerers
could raise up a ghost or a corpse by their magic

A

The
it to do harm to an enemy. "
Benua, and Japanese examples of the
animal familiar, cited above (§ i), should also be
power and send
Indian,

noted.

Danish witches were believed to make a hare
out of some wooden pegs and an old stocking, and
send it to steal milk from cattle."' The Esthonians
believed in magic packets made by wizards and
sent forth to do all kinds of mischief e.g., to transform the victim.'^ Among the Celts the druids
had the power, by singing spells over a wisp of
straw and flinging it in their victim's face, to
cause him to become mad, and all madness was
attributed to such a sending.''''
Not dissimilar to this conception of the sending'
is the belief entertained in Celebes regarding the
wer-man. The Torajas believe that a man's spirit
or inside, lamboyo, can go forth from him as a deer,
pig, cat, ape, etc., while he is asleep at home.
The lamboyo then assumes human form (this
resembles tlie New Guinea labuni). Its victim is
then in human form the
first made unconscious
lamboyo cuts him up, eats the liver, and joins the
body together again. Soon after the victim wakes,
'

'

;

1

2
3

4
5

Macgregor, p. 224.
R. E. Dennett, FL xvi. [1905] 391-39a
Johnston, p. 451.
G. Dale, JAI XXV. [1896] 223.
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;
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115.

K. RasmUEsen, People of the Polar North, London, 1908,
cf. F. Nansen, Eskimo Life, do. 1893, p. 2S5.
7 A. Calmet, Les Apparitions, new ed., Paris, 1751, i. 107.
8 W. B. Grubb, An Unknown People in an Unknovm Land,
London, 1911, p. 155 f.
9 Luniholtz, i. 315.
10 M. Eells, Ten Years of Mission Work among the Indians,
Boston, 1SS6, p. 43.
11 Vigfusson-Powell, Introd. p. Ixxvii
FL x. 460.
12 Thorpe, ii. 192
FL x. 460.
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LYCANTHROPY
Elsewhere in Celebes a man is thought
dies.
have three souls. One of these, the tonoana,
leaves him in sleep and acts as a werwolf, but, if it
he
to

long

is

away

A wer-man

or

is

fatally hurt, the

human shape arranged

owner

dies.

a rendezvous with a
woman. Her husband overheard, und followed the wer-naan,
whose iDodily form was meanwhile at worlt. He struck the
lamboyo or\tonfiana, which turned to a lonf. This he thrust into
Then, carrying it to the place where
his baniboo toljacco box.
the man was at worl<, he placed it on the fire. The owner
begged him not to do this. But he still kept it in the lire,
whereupon the man fell dead.
in

for

In some cases this power of .sending forth the
is a natural gift, in others it is the result of
contagion from another wer-man, or from anything
with which he has been in contact. This contagion
can be made to leave such a person in the form of
snakes or worms by means of severe medical
treatment. The wer-man is known by his long
tongue and unsteady eyes, which are of a green
colour.
wer-man, when discovered, is punished
by death. In these instances the spirit is but
or familiar
sending
little different from the
spirit.
In some cases, however, it is thought that
there is an actual bodily transformation, and here,
if the animal is wounded, the man who has thus
changed his form is similarly hurt when discovered,
or dies.' Among the Oraons a witch sends out her
sonl

A

'

'

Should
soul as a cat, herself remaining insensible.
it be injured in any way, she bears a similar
wound.''
This likeness may be further extended to the
kindred phenomena of the bush-soul and the
nagual, both of which bear some resemblance to
the sending and to the lamboyo or tonoana. In
Calabar the bush-soul is one of four souls possessed
by every man. It lives in a pig, leopard, etc., unseen by its owner, but it must not be neglected by
him, else the owner turns sick. Then the witchdoctor advises that an oflering be made to it. If
this appeases it, all is well.
If not, the man dies.
The witch-doctor can tell the man what sort of
animal encloses his bush-soul. He then takes care
that neither he nor any one else harms it, for, if it
is shot or trapped, the man dies ; vice versa, when
the man dies, the bush-soul also dies.' Another
observer, J. K. Macgregor, writes that the death
of the bush-soul merely causes weakness to its
owner. But it is possible for a man to purchase an
extra bush-soul from a witch-doctor whichis stronger
than the other, and can be used for purposes of
offence.
He may command it to go and kill goats,
if a leopard, or trample a farm, if a hippopotamus.
If this soul dies, the owner also dies.
The owner
of a bush-soul can transform himself into the
animal in which his bush-soul is.
A chief's son who had a hippopotamus for his bush-soul had
been paying a visit to another chief, but sent away his canoe.
Asked how he would cross the river, he replied, 'You will see.'
'

'

He took the leaf of a coco-yara, placed it on the water, sat on
and at once disappeared below the surface. Then he was
seen to cross the river as a hippopotamus, and on the other side
he became a man.
it,

It should be observed also that a man's human
soul, residing in himself, may leave his body
through a medicine and take the souls of things

that he desires out of a house. Then he materializes them, and the original articles fall to pieces.*
In Northern Nigeria among the Angass a man is

a karua which enters liim at birth,
its counterpart, which enters an
animal. The death of the one causes the death of
the other.' Tlie whole belief in the bush-soul is
not unlike the Konian belief in the genius. A
man's health depended on that of his genius, which
lield to h.ave

and

141.
s

J.

M. H. Kingsley, West Afr. Studies, London,
Parkinson, Man,

Exogamy,

ii.

594

;

1S99, p. 208

[1906] 121 ; Frazer, Totajnism
p. 598 for a similar belief among^

vi.

cf.

Balong of Cameroon.
4 Macgregor, p. 2S
H. Goldie, Calabar and
Edinburgh. 1901, p. 51.
;

f.

and
the

man whose

Mission,

genius

it

was

that was killed, the

If

also died.*

The nagual belief is found in Central America.
In this case a youth obtained his nagual by dreaming of an animal after a period of solitude and
fasting.
The nagual-axiimaX is closely bound up
with the man henceforward. When it dies, the

man

dies

when

;

it is sick,

he

is sick.

He

has

al.so

the power of appearing as his nagual. Any wound
caused on the animal form is then found on the
man." This resembles the belief in Motu, Melanlizard, snake, or stone, etc., is selected as
esia.

A

His

a man's tamaniu.

life is

bound up with

it.

or gets broken, or lost, the owner dies.*
As already seen, the talamaur may be the soul,
and, if it is wounded, the body is found to have a
similar wound. In an Eskimo storjr the spirit of a
If it dies,

witch

who has made a young man
same moment

in the heel.
At the
in the next house.'

ill

is

wounded

the witch dies

Between the werwolf superstition and the various
beliefs cited in this section there are certain simi-

Of these that which recurs constantly
the belief in repercussion.
larities.

is

Injury to the sending entails injury to the sorcerer (Yoruba,
Eskimos, Siberia) injury to the animal friend entails injury
injury to the bush-soul, nagual,
to the owner (Cameroon)
tamaniu, wer-soul, entails injury to the owner (Celebes, African
instance, Oraons, Indians of Guiana) injury to the soul which
takes the form of an animal entails injury to the owner injury
to the soul which enters an animal temporarily entails injury to
the owner injury to the soul absent from the body for some
mischievous purpose entails injury to the owner (Eskimos,
Slelanesians) injury to the werwolf or other wer-animal entails
'

'

;

;

;

;

;

;

injury to the

The

man

in his

human

form.6

between all the bethat something belonging to the man, some
part of the man, or the man himself in another
form is injured. The injury then, because of the
vital connexion between the part and the whole,
or thing owned and owner (sympathetic magic), is
seen on the man himself. But it is not clear that,
as Frazer supposes, the wide-spread belief in weranimals may be found to resolve itself into a
belief in the external soul.''
The wer-animal is,
save in a very few instances (Khonds, Oraons,
Malays, Chinese, Ibos and other W. African
peoples, Indians of Guiana), the man himself
transformed, not his soul. And, even where the
owner of bush-soul or nagual is supposed to change
himself into the animal containing it, or an animal
of the kind, the transformation is a bodily one.
The external soul, injury to which causes injury to
the owner, is one thing the wer-animal, which is
really the man himself transformed, is another.
But the same theory or belief in repercussion is
applicable to both.
It is not by any means certain
that the instance on which Frazer bases his theory
of the wer-animal and the external soul can
support it. There is no evidence that, when the
Niitka novice is supposed to die and come to life
real point of connexion

liefs is

'

;
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An injurj- done to a fantasm or double is also found to be
done to the actual person (see A. Lang, Cock Lane and Common
Sense, London, 1894, p. 51) cf. the Zulu idea that the imarnba,
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again before becoming a member of the wolfsociety, he has exchanged souls with a wolf, so
that both man and wolf are werwolves, or that
there is anything here akin to the bush-soul.' Nor
again is it clear, as N. W. Thomas maintains,^ that
lycanthropy is connected with nagualism rather
than with transformation, or that the wer-animal
was originally the familiar of the medicine-man.
The comparatively few instances of the spirit
going forth as a wer-animal suggest that we are
here on the track of a difierent if analogous superstition to that of lycanthropy with its supposed
bodily transformation.
Again, the familiar is
hardly a form of the man himself, as the werwolf
is, but rather sometimes of part of the man, or it
is his messenger, which the werwolf does not seem
to be.
There may, however, be a connecting link if we regard the
phenomena of lycanthropy as based on the hallucinatory dreams
of insane persons, preoccupied

with ideas of transformation.
Where_ a medicine-man is supposed to send forth his spirit
either in its own shape or in tiiat of an animal, while he remains
quiescent at home, this may also be suggested by a hallucinatory

dream.

It seems better, therefore, to regard lycanthropy
with its bodily transformation as distinct from the
transformation of the outgoing spirit, and also
from the 'sending,' messenger, or familiar. They
are analogous beliefs, to which similar conceptions
e.g'.jthatof repercussion have attached themselves.
But they are in origin different. In the
same way, though there is much in the fairy,
demon, or witch superstitions which is common to
all (see Fairy), these are really distinct in origin.
6. Conclusion.
The wide diffusion of the werwolf superstition forms an excellent example of a
universal belief being worked up into a superstition or story bearing a common likeness in different
regions.
Without the belief in shape-shifting the
werwolf superstition could not have existed. But,
this being gi-anted, persons of diseased mind in all
stages of civilization easily conceived themselves to
be ferocious animals preying upon other human

—

—

—

beings. The belief itself was easily exploited by
interested persons medicine-men, sorcerers, etc. ;
or some of these might themselves be half-crazed,
as medicine-men often are through their austerities
(see Austerities).
In certain cases e.g., that of
the Norse berserkrs the insane fit was heightened
by the wearing of animal-skins ; or, in others,
totemism, in its later stages, may have helped the
form of the superstition, as in the Arcadian and
some Irish Celtic examples.
Literature. Of the numerous works written on this subject in the 16th and 17th centuries, the following are the most
important B. de Chauvincourt, Discours de la lycanthropie,
Paris, 1599; J. de Nynauld, De la Lycanthropie, Louvain,
1596; Wolfeshusius, De Lycanthropis, Leipzig, 1591. More
modern works are R. Andree, Ethnograpkische Parallelen
und Vergleiehe, Leipzig, 1SS9, pp. 62-80; S. Baring-Gould,
The Book of Were-wolves, London, 1865; M. F. Bourquelot,
Recherches sur la lycanthropie,' Memoires de la socUU des

—

—

—

:

:

'

antiquaires de France, new ser., ix. [1849] 193-262 ; J. Grimm,
Teutonic Mythology, Eng. tr., London, 1882-88 W. Hertz, Der
Wemvolf: Beitrag zur Sagengeschichte, Stuttgart, 1862
R.
Leubuscher, Ueber die Wehrivolfe und Tkierverwandlungen
im Mittelalter, Berlin, 1860 E. B. Tylor, PC^, London, 1S91,
;

;

;
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LYING.— The English word 'lie 'with its congeners and derivatives represents a concept which,
if hard to define, is yet unique and irresolvable
into any other. While it cannot be claimed either
(a) that all persons are agreed as to what precisely
constitutes a lie or lying, or (6) that anything like
the same ethical significance has at all times and
in all communities been attached to the practice
generally understood to be denoted by the Teutonic
word and by the words commonly regarded as its
equivalents in other languages, yet in English at
1 Totemism and Exogamy, ii. 699, iii. 649, 0B3, pt. vii., Balder
ihe Beautiful,
2

EBrii

ii.

270

xvii. 149,

f.

Man,

any rate this term, and in a somewhat less degree
any word or periphrasis which is thought to be
merely a covert alternative for it, is viewed and,
by those to whom it is applied, is resented as conveying a reproach, or at least an opinion, generically different from any other.
It would probably
be conceded that nowhere has antipathy to lying
and sensitiveness to the imputation of it reached a
higher intensity than among ourselves and a study
of the import of the term in our own language may
therefore be taken as in a manner typical and
;

representative.
I. Sources of modern conception.
Historically
the English lie has, if we may so speak, a fourfold
pedigree Saxon, Jewish, Grseco-Latin, and Christian.
It signifies, that is, a vice or vicious act,
which derives its peculiar reputation partly from
the language and sentiment of our pagan forefathers, partly from conceptions that find expression in the Hebrew Scriptures of the OT, partly

—

—

from Greek and

Roman thought and

—

'

;

—

'

'

'

[1902] 117.

;

.

'

'

'

'

—

;

.

;

;

:

'

;

the truth brings a

even what

is

man

dire destruction,

not honourable (frag.
'

'tis

pardonable to say

323).

Finally, philosophy pronounced falsehood intrinsically vicious. Plato (Rep. ii. 382 A, 389 B-D), while
permitting his ' guardians ' to use it, now and
again, medicinally and officially ' for the benefit of
the State,' bids them punish it rigorously in private

individuals as a practice pernicious and subversive
1 e.g. Mimnermus, frag. 8
With thee and me be truth, most
'

:

ii.

literature,

and, as we shall contend, partly from the specific
teachings of Christianity. If it be alleged against
this analysis that our sensitive regard for veracity
is rather of feudal origin, the objection, even if
well-founded, is of no moment, that feature of
feudal ethics being itself derived from some or all
of the four sources enumerated.
The presence in all the Teutonic
(1) Saxon.
languages of a substantially identical word of like
meaning attests the perennial importance of the
thing meant. To lie' is to say that which is not.
And we cannot doubt that the tribesman who had
the skill, and the heart, on occasion to do this undetected was held in difierent esteem from the
man who could not or would not whether in
higher or in lower esteem, we cannot in the absence
of adequate evidence be sure ; that might perhaps
depend on, and change with, the varying circumstances of the community.
When at length on British soil the
(2) Jewish.
Anglo-Saxon invaders were gradually led to profess the Christian faith, that faith brought with it
a moral code derived in unequal degrees from the
three other sources named above, of which the
most ancient and explicit was the Hebraic.
Although the Decalogue contains no precept Thou
shalt not lie,' the prohibition of 'false witness'
reprobates the most frequent and injurious form
of lying.
Prophets and moralists enlarged the
' The voice of
prohibition.
the Lord crieth unto
the city,' says Micah (6^),
for the inhabitants
thereof have spoken lies, and their tongue is deceitful in their mouth (6^2
cf Is 30« 59>3, Jer 23")
Lying lips are an abomination unto the Lord
(Pr 12^2); 'A righteous man hateth lyin^' (IS";
Especially guilty are ' false procf. Ps 119^''^).
phets who in the name of the Lord prophesy lies
... a lying vision ... a thing of nought, and the
deceit of their own heart (Jer 14" cf Zee 13').
Meanwhile early Hellenic
(3) GrcEco- Latin.
sentiment viewed lying without horror virtually,
Perjury,
as craft, it had in Hermes a patron-god.
however, was deemed perilous, incurring the wrath
of Zeus.
Subsequently, as witness the gnomic
poets,' civic morality coupled veracity with justice
as laudable (cf. Plato, Eep. i. 331 B) and Sophocles
proclaimed the ugliness of falsehood
Honourable {koXov) it nowise is to speak lies though when

just of

all

things.'

*

LYINQ
commonwealth,' and

of the

in

his

work

latest

(Laws, 730 Bf.) extols truth as' foremost of all good
trustworthy,
for the truthful man is
things
whereas he who loves wilful falsehood is untrustworthy (fcioTos), and he who loves involuntary
falsehood is foolish.' Aristotle (Eth. Nic. iv. 7. 6)
deems lying (t6 i/'tOSos) essentially mean {<j>av\ov)
and blameworthy.' The 'truth-lover' (cjiCKa\i)6'q^)
stands in notable contrast with him who rejoices
in falsehood (6 ri^ rpeOdet airt} x^^P^^)> ^ ^YP^ ^^
character distinct from him who lies for the sake
In Stoicism the viciousof gain or glory {ib. § 12).
ness of falsehood, although not expressly affirmed,
Thus ideal good is in efi'ect deis tacitly assumed.
fined by Seneca {Ep. Ixvi. 6) as a mind set on
truth.' ^ To the consistent Stoic acceptance of unverified opinion as a substitute for truth or real
knowledge would be equivalent to inveracity.
Altogether, Greek philosophy had energetically
discountenanced the art of lying, and, when
Latinized, had found an ally in old-fashioned
Roman prejudice against wilful untruth.
The NT endorsed and deepened
(4) Christian.
the injunctions of Jewish theology and Gentile
ethics.
Lie not one to another,' writes St. Paul
the Christian is to forgo
to the Colossians (3")
all lying,' and this for the new and characteristically Christian reason that ' we are members one of
another' (Eph 4^). And with this Pauline moniInto
tion the warnings of the Apocalypse agree.
the heavenly city no liar may enter (Rev 21')
outcast thence is ' every one that loveth and maketh
a lie (22^^), where nothing is lost to the ethics of
truth if by lie be meant idol or counterfeit god
that, theologically, is the typical lie idolatry
falsifying man's conception of the divine attributes
and therewith the standard of truth. In the
Synoptic Gospels 'hypocrisy' (Mt 23=^ Lk W)
would appear to express what in St. John is called
simply 'lying (i/'cCSos), of which the devil Jn 8^)
'Thus for Christianity the spirit of
is first cause.
lying is opposed to the spirit of truth as darkness
light.
is to
It is antagonistic to God and incompatible with fellowship in the Church of Christ.
And this abhorrence of lying as deadly sin, though
too often grievously violated in nominal Christendom, has endured throughout the centuries,
permeates our finest literature, and is reflected in
the life and conduct of many a plain, honest man
'

'

;

'

'

'

'

'

'

—

'

;

'

'

'

'

'

;

—

'

'

to-day.

'

(

—

Theology and custom2. Philosophical theories.
morality apart, moral philosophers of different
schools condemn lying on different grounds; the
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presence or absence of a deep aversion to lying as
such.
Of less real importance is the much debated
question, too complex to summarize here, of exceptional contingencies in which, notwithstanding that
aversion, it may be right to speak falsely, just as
killing is sometimes right.
But we may consider
lies can be classified, and attempt a more
exact determination of the essential constituents

whether

of lying.

—

The aim
3. Analysis and classification of lying.
of a lie is to misrepresent facts, or purpose, or feeling.
To be a liar is to do this habitually and wilOf each particular lie the motive is normally
some gain foreseen or conjectured as attainable by
deceiving somebody as to (1) what has happened,
fully.

Avhat one purposes, or (3) how one feels. In
popular usage the term lie is apt to be limited to
the first kind. But I lie no less really, if (2) I
promise what I have no intention of doing, or if (3),
being glad, I feign son-ow. This is sometimes
overlooked or even denied. With regard to declarations of purpose, it is rightly urged that unforeseen
circumstances alter cases, and to promise what one
may eventually see reason not to perform is no
But it is lying, if at the time of speakfalsehood.
in" I have not the intention professed
or if I
deliberately, but insincerely, protest that in no
circumstances will I change my mind or if, having
changed it, I allow those concerned to go on believing my purpose to be unchanged. The last is a
very common form of falsehood. Similarly, as
regards f eelin^;, many people who would be ashamed
to state that they had seen what they had not seen,
make no scruple about pretending goodwill towards
persons for whom they have none, with the object
sometimes of getting general credit for a kindness
of heart which is not theirs, sometimes of misleading the victims of their dissimulation.
Not all deceit, however, is lying. For, although
the essence of lying is intent to deceive, there must
be also, to constitute a lie, either (a) untrue words,
or (b) such reticence as in the context (of speech or
action) amounts to false statement— e.g'., if I say
He gave me twenty pounds,' when in fact he gave
me fifty (cf. Ac 5'), or if I adopt and publish as my
own an essay largely written by another man. To
(2)

'

'

;

;

'

lie is,

Kant

as

well says,

'

to

communicate one's

thoughts to another through words which (intentionally) contain the opposite of that which the
speaker thinks.'
It matters not whether the false
belief is created by positive affirmation or by omission of words necessary to the establishment of a
true belief.

intuitionist as intrinsically repugnant to 'right
reason ' or ' moral sense or ' conscience,' the eudasmonist or perfectionist because it impairs well-

and adapted to embody truth. It was because early
Greek mythology did not in Plato's judgment fulfil

being and self-development, the utUitarian because,
on the whole, if not in every instance, it would
tend to the diminution of the sum-total of pleasure

this condition that he regarded allegorizing interpretations of it as in no way bettering the case for
Homer and Hesiod {Eep. ii. 378 D). As with alle-

experienced. Whether the utilitarian sanction is
well-founded in fact may be questioned. It is arguable that the wide acceptance of utilitarian ethics
has been attended by an increased indifference to
truth.
Whereas lying is demonstrably contrary to
other ideals universal benevolence, perfection, or
the beautiful there is no guarantee that truthseeking will bring either to the individual or to
the community a surplus of pleasure, or that more
pleasure may not be secured by an admixture of
well-timed falsehood. But, even if utilitarian theory
could demonstrate the all but universal inexpediency of lying, such calculative disapproval of it as
hedonistically impolitic is not the same thing as
hating a lie for its own sake. It is this that
would seem to be ethically the point of main consequence, distinguishing man from man
the

Stage-plays and novels
gory, so with all fiction.
exhibit in the form of ' stories events that are not
present
past,
and
history,
or
yet mislead nobody.
story is a lie, then, only when it falsely disowns
Even pseudonymous authorits fictitious origin.
ship does not necessarily involve falsehood. Not
Daniel is dramatically
all illusion is deception.
But the
as legitimate as Hamlet or Coriolanus.
pope who, to intimidate a Prankish king and
practising on his credulity, sent him a private

'

—
—

—

1
Animus vera intuens, peritus fusjiendorum ac petendorum,
Don ex opinione, sed ex natura pretia rebus imponens.'
'

Allegory

is

not falsehood, provided

it is

designed

'

A

'

'

letter purporting to

come from

St.

Peter was no

dramatist, but a forger and forgery is falsehood.
It is doubtful whether equivocation, where a statement is equally susceptible of two meanings, one
false and one true, should, because calculated to
;

deceive, be accounted lying.
As an isolated act, it
probably should not. But the man who habitually
1

E. Caird, Critical Philosophy of

Kant, Gla8g:ow, 1889,

ii.
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equivocates is an untrutliful man. Under tiie head
of equivocation may fairly be brought many of those
partially deceptive utterances which are sometimes,
but unconvincingly, defended as mere social conventions on a par with the customary phraseology
of address and other
common forms of speech
generally understood.'' If, e.g., in declining an
unwelcome invitation I express regret at being
unable to accept it, the defence that this is a usual
and well-understood way of notifying my intention,
while disguising the motive, is inadequate. But,
supposing I do regret the disappointment which
my refusal may cause or the circumstances which
render the invitation unacceptable, the phrase
employed is equivocal rather than actually false.
If, instead of declining, I profess 'pleasure in accepting' the invitation, the pleasure need not be wholly
'

'

'

shame

take no

victed of error,

They thought

it

was

To

so.

to themselves.
Plato such untrue

thought or lie in the soul appeared more
manifestly evil than any spoken lie and, though
Christianity, supervening, emphasized the distinc'

'

'

'

;

between wilful sin and intellectual error,
there is nothing in the NT to justify, and the
Johannine writings abundantly discountenance,
the modern view aforesaid, which indeed rests
upon nothing better than the assumption that we
tion

'

'

are entitled to ignore truth, if not to pervert it.
In practice the former habit leads on to the latter.
Having once entertained and echoed some untruthful allegation, a man will often shut his ears
to all disproof and pervert other facts in support
of it.
Again, if lying proper implies some kind
of utterance, the wider concept of
falsehood' infictitious
for it is in my power bj' an effort of cludes (a) self-deception, and (b) the unuttered lie
goodwill {a) to feel pleasure in accepting, and not cherished in the heart and potent to vitiate judgrefusing, the civility oflered, and (b) to find altru- ments whether of fact or of value. The dishonestistic pleasure in a visit not naturally attractive.
By minded man frequently propagates untruth withthus choodng to be pleased, a man determines on out any formal or positive lying. If he thus on
the side of truth what would have been equivoca- technical grounds escapes being designated a liar,
tion.
Even where there is an actual element of he yet comes ^vithin Aristotle's description of the
falsehood, we recognize degrees of insincerity.
man who delights in falsehood as such. Doubtless
statement which in the main reveals the speaker's this permanent disposition is acquired only through
purpose, feeling, or knowledge of fact, but disguises repeated indulgence in lyin^ for the sake of some
some detail, is not in the same degree vicious as an particular gain. If it is seldom attained, an inentirely misleading utterance, unless, of course, termediate stage is very frequent.
Many men
the point misrepresented is the most essential, in and women rarely tell the truth, regarding it as
which case the saying may be exemplified that the something too precious to give away
worst lies are half truths.' Yet we cannot altoThe relation of inveracity to that most excelgether reject the widely spread view of common lent of all virtuous principles, the active principle
sense,' that a direct lie stands on a different footing of benevolence,' emerges in Butler's Dissertation
from any indirect device whether of hiding the of the Nature of Virtue.' Linking 'falsehood' as
truth (suppressio veri) or of creating a false impres- a cardinal vice with injustice and unprovoked
sion (suggestio falsi).
There is a common under- violence,' Butler holds that veracity, as well as
standing that, when we speak, we do not state justice is to be our rule of life'; by these our
what we know to be untrue. Socially regarded, benevolence must be conditioned.
then, a direct lie is a graver breach of faith, and
Of the view which condemns lying as violation
a worse blow to mutual confidence, than any state- of a man's duty to himself, the typical exponent
ment, however evasive, which does not actually is Kant, who stigmatizes a lie as an annihilation
violate this understanding.
of the dignity of man,' and deprecates argument
On the whole, themain difference from the injury done by the liar to others as con4. Conclusion.
between ancient and modern views of inveracity fusing the duty of truth with the duty of benefiis that in the latter censure is directed primarily
cence' (Caird, ii. 384). On the other hand, the
on discrepance between statement and thought best English moralists of the past century, notrather than on the divergence from reality of ably Sidgwick and Martineau, take a wider and at
a spoken, or unuttered, proposition.
Modern the same time a more discriminating view of the
morality tends to be severe upon misstatements, nature and hannfulness of falsehood.
apparently wilful, of particular facts, but is
Literature. In addition to the authorities quoted in the
strangely lenient wherever
ignorance can be art. see H. Sidgwick, Methods of Ethici;'^, London, 1907, bk.
pleaded as if ignorance was not often wilful, or iii. ch. vii. (from the intuitional standpoint), bk. iv, oh. iii.
the utilitarian standpoint)
J. Martineau, Types oj
reckless, indifference to truth.
Many persons will (from
Ethical Theory'^, Oxford, 1386, section on Veracity (pt. ii. bk.
habitually declare as fact anything that they do i. ch. 6, § 12) T. H. Green, Prolegomena to Ethics, do. 1883,
not positively know to be untrue, and, when con- p. 344 f. J. S. Mackenzie, ManiMl of Ethics, London, 1897,
H. Rashdall, Theory of Good and Evil, Oxford,
pp. 189, 319 t.
'

'

'

;

'

A

'

!

'

'

'

'

'

'

'

'

—

'

'

'

'

—

'

—

'

;

'

'

;

;

;

1

J. Butler,

lad fin.) (ed.

Analogy, Dissertation ii. Of the Nature of Virtue
J. H. Bernard, London, 1900, p. 296).

For the attitude of non-Christian peoples
towards lyuig see MI, ch. xxx. f.
J. M. SCHULHOF.
1907,

'

i.

90, 192-196.

M
MA-ARRI.—
Life. — Abu'l-'Ala

I.

Ahmad

ibn *Abdallah ibn Sulaiman

al-

Ma'arri, the celebrated Muhammadan poet and man of letters,
was born in a.d. 973 at Ma'arra (Ma'arrat al-Nu'man), a
prosperous Syrian town situated about 20 miles south of
Aleppo. At an early age he became ahnost completely blind in
consequence of an attack of smallpox, but so extraordinary was
his power of memory that this misfortune did not seriously
interfere with the literary studies to which he afterwards
devoted himself. It would seem that at first he intended to
make poetry his profession. The sums gained by writing panegyrics were often immense, and may well have tempted an
ambitious youth with the example of Mutanabbi before him.
Abui-'Aia, however, declares that his poems were not written
for hire.
ProbabLv' this Is true in the sense that he soon

abandoned a career which, lucrative as it might be, entailed
dependence on the precarious favours of patronage and was
destructive of every feelinc of self-respect. From the age of
20 to 35 he remained at Ma arra, a poor and comparatively unknown scholar, supported by a small annual pension paid from
a trust-fund. During this time he composed the greater part
of the collection of poems entitled Siqt a^2and(' bparks from
the Tinder ')i in which the influence of Mutanabbi is apparent.
With the object of seeking a wider field for his talents, he left
Ma'arra in a.d. 1008 and journeyed to Baghdad, where he was
well received by the learned men ; but, instead of settling there,
as he had planned, he departed after a stay of eighteen months,
and, on returning home, announced his intention to retire from
the world. Though, according to his own statement, it was lack
of means and the news of his mother's illness that caused htm

MA'ARRI
to quit the capital, there seems to be little douljt lliat he took
this step on account of an inriignity which he suffered at the
hands of a powerful noble whom he was so imprudent as to
offend. The remainder of his life was passed in teaching and
His picture of himself as a misanthropic recluse
writinfj.
conveys a false impression. From Ba^fhditd he returned with a
reputation that not only made him the llr.st man in his native
town, but also brought disciples from all parts to hear him discourse on Arabic philology and literature. He had many friends,
and his letters to them show 'a kindly interest both in men
and tlunga' (The Lettersof Abu't-'Ald, ed. Margoliouth, Introd.

&XXX).

He complains of his poverty, but the
Khusrau, who visited Ma arra in a.d. 1047,

a^ir-i

Persian poet
describes him

as very rich {Sa/ar-namah, ed. 0. Schefer, Paris, 18S1, p.
Ma'arridied in a.d. 1058.
p. 35 of the Fr. tr.).

10=

—

Besides the Siq^. al-zand, already mentioned,
z. Writings.
Ma'arri is the author of another and far more remarkable volume
of poetry, entitled Luzuvi rnd lam yalzam, in reference to a
technical peculiarity of rhyme, and generally known as the
Luzmniyydt. These poems, written after his visit to Baghdad,
contain religious, moral, and philosophical reflexions and deal
with a great variety of topics. The prevailing tone is pessimistic and sceptical, but many passages occur in which
Ma'arri speaks as an orthodox Muslim. The Risdtat al-ghvjrdn
(described and partially translated by the present writer in
JRAS, 1900, pp. 637-720, and 1902, pp. 75-101, 337-362, 813847 ; ed. Cairo, 1907) takes the form of an epistle addressed to
'All ihn MangQr of Aleppo, who is better known by the name of
Ibn al-Qaril;i. In this Lucianic work Ibn al-Qarih is imagined to
have entered paradise, where he holds a series of conversations
with pre-Islamic poets, and the author discusses the opinions of
the leading Muhammadan freethinkers(2anri(it(;ct). His Letters,
composed in an elaborately artificial and allusive style, have
been edited, with Eng. tr., by D. S. Margoliouth. The long
list of his minor works, of which only a few are extant, includes a
supposed imitation of the Qur'an, entitled Al-fu^ul wa. 'l-ghdyat.
Ma'arri is said to have boasted that, if it were polished by the
tongues of four centuries of readers,' it would bear comparison
with the original (see references in I. Goldziher, Muhamm.
Studien, Halle, 1889-90, ii. 403) but this appears to be an invention.
What he attempted was probably a parody of
Qur'anic style rather than a deliberate challenge to the dogma
of i'jdz, which claims for the Qur'an a miraculous and
inimitable perfection.
It is difficult to give a clear
3. Doctrines.
'

;

—

account of Ma'arri's religious and philosophical
beliefs.
Not only are they, to a large extent,
negative in character, but the evidence derived
from some passages in his writings is counterbalanced by other passages which, if they stood
alone, would lead us to the opposite conclusion.
These contradictions are most strikingly exemplified in his attitude towards Islam.
Any one who
wished to prove him orthodox might quote from
the Luzumiyyat numerous instances in which the
poet unequivocally accepts nearly all the chief
Muhammadan doctrines, yet his pages are full
of denials, doubts, and criticisms which, though
cautiously expressed, show a strong anti-Islamic
tendency, and will convince any impartial reader
that the charge of heresy brought against him by
certain of his contemporaries was not un j ustified.
Several explanations of the inconsistency have
been offered. The question is important, since
whatever solution we adopt must affect our
estimate of Ma'arri. Can it be assumed that he
is equally sincere when he writes as a pious Muslim
and when he preaches the gospel of rationalism ?
That seems incredible, except on the hypothesis
that Ma'arri, while doubting the divine origin of
Islam, also distrusted the human intellect, and
hesitated to cut himself loose from the faith in
which he was bred. Such an explanation, however,
does not accord with his confident and emphatic
appeal to reason as the highest authority. The
following quotations from the Cairo ed. of the

Luzumiyyat

(A.D. 1891) illustrate his views on this
point.
Reason is the most precious gift thou hast received (i. 161. 1).
Traditions have come down to us which, if they be genuine,
possess great importance
but they are weakly attested.
Consult Reason and pay no heed to anything else. Reason is
the best adviser in the world (i. 2SS. 8 f.).
Be guided by
Reason and do whatever it deems good (i, 394. 8).
My Reason
'

'

'

;

'

them

!

'

(ii.

were designed

but

believed,

to

mask

his

real

convictions and to serve as a defence against any
dangerous attack, are attributing to him a course
of action that he him.self openly profes.ses.
'Society compels me to play the hypocrite' (ii. 139. 4). 'I
my voice to pronounce absurdities, but I only whisper the
(ii. 30. 13).
Conceal thy thoughts even from the friend

raise

truth'

at thy side

'

'

(i.

272. 1).

His opinions were of a sort that could not be
communicated without some disguise and this
;

necessity, wliieh he disliked (cf. ii. 34. 2), is the
source of many superficial contradictions in his
writings.
The suggestion that his ideas were
dictated and controlled by the complex form of

rhyme which he uses throughout the Luzumiyyat
is inadequate as a general explanation of the facts,
although it may cover part of them. Something
also should be allowed for the influence of an
Islamic atmosphere and tradition upon the language of the poems, an influence to which, perhaps,
their author at times consciously surrendered

hiiiLself.

While Ma'arri adopted certain ascetic practices
and held certain religious and moral beliefs, hia
genius was essentially critical, sceptical, more apt
to destroy than to construct.
He could think for
himself, but lacked the power of developing and
combining his speculations. Unable to find rest in
any religious or philosophical system, he fell into
a fatalistic pessimism tempered, as not seldom
happens in such cases, by a good deal of active
benevolence. He claims to unfold to his readers
the secret thoughts of mankind (i. 230. 15), and it
is true that his poems reveal the inmost spirit of
contemporary Muhammadan culture in its manysided aspects.
are here concerned only with
his main points of view and with the opinions and
beliefs to which he was led by reflecting on the
problems of life. For the sake of convenience the

We

subject may be classified under a few general
heads.
{a) Scepticism.
In several passages of the
Luzumiyyat Ma'arri discusses the origin and
nature of religion. He ignores, although he does
not formally deny, the theory of divine revelation.
Religion, as he sees it, is a matter of inheritance

—

and

habit.

They live as their fathers lived before them, and bequeath
their religion mechanically, just as they found it ' (i. 248. 13).
In all thy affairs thou art satisfied with blind conformity, even
when thou sayest, '* God is One " ' (i. 252. 2).
'

'

He

disapproves of conformity (taqlid), not because
opposed to genuine faith, but on the ground
that it is irrational.
It is not reason that makes men religious
they are taught
it is
'

:

by their next of kin' (ii. 403. 13); cf. the celebrated
* The
verses (ii. 201. 7 ff.)
Muslims are mistaken and the
Christians are on the wrong road, And the Jews are all astray
and the Magians are in error. Mankind fall into two classes
the intelligent Without religion, and the religious without
religion

:

[

—

|

j

intelligence.'

The whole

fabric of popular religion is raised

on

fear, fraud, and greed (i. 251. last line, 65. 9, ii.
The poet characterizes tlie great world196. 5).

systems as a mass of forged traditions and doctrines which not only are repugnant to reason but
have undergone vital alteration at the hands of
their own adherents (ii. 20. 15, 196. 3, 404. 2, 409.
All of them are tainted with falsehood ; no
9).
community possesses the truth (hudd) entire (ii.
Ma'arri does not shrink from applying
177. 10).
this principle to Islam, though here, as has been
remarked above, he speaks with two voices and
avoids positive statements of disbelief. In the

'

'

'

indignant that I should lay it aside in order to follow Shati'i
and Malik (ii. 160. 3).
O Reason, 'tis thou that speakest the
truth. Perish the fool who invents traditions or expounds
is

'

'
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196. 4).

Those who hold that Ma'arri's orthodox utterances do not express what he wholly or partly

case of other religions hiscriticism is less restrained
thus, referring to the Crucifixion, he says (ii.
409. 7fF.):
'If what they [the Christians] say concerning Jesus is true,
where was His father? How did He abandon His son to Hia
enemies ? Or do they suppose that they defeated Him ?
He disbelieves in miracles (ii. 252. 11), augury
'

MA'ARRI

224

and astrology (i. 254. 1, ii. 330. 2).
these matters he had been able to reach a
but he was rarely so fortunate.
Experience assured him that human knowledge is
a leap in the dark.
104. 3, 327. 10),

(i.

On

definite conclusion,

my

utmost effort results only in
opinion and conjecture' (ii. 23. 14). * Colocynth does not know
what gave it its bitterness, nor honey why it is sweet. Ye
asked me, but I had no power to answer you any one who
'

Thui-e

no certainty

is

;

:

know is a liar (i. 103. 6).
All his metaphysical speculations close on the
note of agnosticism.
Some men assert that nothing really exists, but have they
pretends to

'

'

neither miserj' nor happiness 1 We oppose
them in this controversy, and God knows which of us is farther
from the truth ' (ii. 2S1. 1).

proved that there

is

As regards the question of a future life, he
admits that the soul may perhaps be immortal
(ii. 171. 7).
No one can tell whither it goes (i. 225.
It is a subtle thing, and, although it is
7, 248. 6).
confined in the body, the intellect cannot perceive
it ; will it be conscious of what befalls it hereafter ?
(i. 211. 6).
If mind accompanies it, it may have
memory of its life in this world (i. 140. 6). The
doctrine of metempsychosis is not corroborated by
reason (ii. 171. 9 fi'.). In other passages, however,
he alludes to an infinite cycle of dissolution and
re-composition, of death and re-birth, as the destiny
of all living beings

—

(ii.

169. 13

ff.).

Amidst the welter of doubt
(6) Pessimism.
from which he struggled in vain to escape Ma'arri
found one undeniable fact, namely, death (i. 256.
Wherever he looked, he saw the
6, 291. 1 f.).
cruel hand of Fate dragging all to destruction (ii.
146. 13).
The life of man is a journey to the tomb
(ii. 81. last line), a bridge between two deaths (i.
308. 12), a disease which only death can cure (i.
182. 3), a long torment (i. 69. penult.).
Contemplating the futile pain of existence, he exclaims
'

May

:

never rise from the dead
I take no delif^ht in living,
is spread afar' (i. 426. 9 f.
cf. i. 374. 17).

I

!

though ray fame

;

Of such a view

of life celibacy is the loj^ical consequence, nor in this case could the poet oe accused
of preaching what he did not practise (ii. 359. 7 &').
He held that procreation is a sin (i. 45. 3fl'., ii.
299. 4).
No one has the right to increase the sum
of suffering by bringing children into the world
(i. 349. 13)
If you wish to be kind to your sons, leave them in your
:

'

loins

'

397. last line).

(i.

Children are burdens (i. 289. 12), and a man's son
worst foe (i. 400. 2 ; cf. i. 45. 3 ff.). Fathers
should provide husbands for their daughters, but
should warn their sons not to marry (i. 216. 10).
Ma'arri depicts the universal misery and wickedness of mankind in terms that no satirist has
surpassed. The world is a sea of raging passions
which drive us to and fro until we are engulfed
(i. 49. 6)
it is like a carcass, and we are the dogs
barking around it (i. 224. 9).
When you come back to realities, every human being is
is his

;

'

wretched

'

(ii.

He repeats

20. 7).

again and again that

radically evil

human nature

is

50. 8, 94. 3, 353. 11 f., 403. 5).
'Better than the best of them is a rock which commits no

wrong and

Good

tells

(i.

no

lies

'

(i.

95. 12).

soon burnt out, but evil smoulders for a
long time (i. 270. 11 f.). The proportion of good in
the world is exceedingly small (i. 315. 3). Fate,
not free will, is the cause of men's wickedness,
and the crow cannot change its colour (i. 311.
is

6ff).

Do not seek to reform a world whose righteousness God
never ordained (i. 110. 3).
'

'

human actions incur blame or
deserve praise, and the poet says in one place
(ii. 79. 10 f.) that only religious scruples prevented
him from accepting this doctrine. Elsewhere he
denies that men sin under compulsion (i. 354. 8,
It follows that no

ii.

3).

They are unjust to each other, but the Creator of injustice
certainly just ' (ii. 280. 6).
'

is

254.

While castigating

his neighbours and
poraries, Ma'arri does not spare himself
His pessimism extends to the future

contem(i.

48. 7).

:

If this

'

age

is

bad, the next will be v/atBe

'

—

(ii.

171. 17).

Asceticism.
He earnestly desired to withsociety of knaves and hypocrites and
a world of bitter illusions.
Would that I were a savage in the desert, idly smelling the
spring flowers
(ii. 28. 14).
Be a hermit as far as possible,
(c)

draw from a
'

'

!

'

for
*

one who speaks the truth is a bore to his friends (i. 66. 1).
in the world is an ascetic who dies child'

The happiest man

less

'

(i.

212. 3).

But the value of asceticism depends on the motives
by which it is inspired the humble father of a
:

family

superior to the ostentatious pietist (i. 208.
17 ff.).
Maarri seems to have learned at Baghdad,
if not during his earlier travels, some peculiar
doctrines and practices of Indian origin, connected
more particularly with the Jains. He thinks it
wrong to kill animals for food or to hurt them in
any way, and therefore excludes from his diet not
only meat, but also eggs, milk, and honey (i. 232.
9ff., ii. 169. 9, 210. 13, 264. 13, 373. 9; cf. JEAS,
In his opinion there is greater
1902, p. 313 ff.).
virtue in letting go a captured flea than in giving
alms to a beggar (i. 212. 9). He praises the Indian
custom of burning the dead instead of burying
them, and adduces practical arguments in favour
is

of cremation
The religious

20

235. 5ff., 418.

(i.

f.,

ii.

407.

3).

enthusiasm of the Indian ascetics
who throw themselves alive into the flames fills him
with admiration (i. 260. 6ff., ii. 253. 5f.). Characteristically enough, he alleges as a reason for
abstaining from wine the fact that the forbidden
beverage is destructive to the intellect (ii. 312. 14,
861. 11).

—

{d) Religion and ethics.
Though Ma'arri believed the whole conception of religion as a supernatural revelation to be false, he was nevertheless
a firm monotheist (i. 47. 12, 279. 12, 281. 4f.).
Reason, he says, assures us of the existence of an
eternal Creator (i. 249. 9), whom he seems to have
identified with an omnipotent, all-encompassing
Fate. Whether his idea of God is truly expressed

by the orthodox phrases which he employs may be
an open question. At all events, his religious
beliefs were based on intellectual conviction, not

left

on traditional authority

128. 8, 129. last line,
(i.
358. 15).
Truth is not to be found in the Pentateuch : follow thy
reason and do what it deems good (i. 394. 8 f .).
Religion, as he defines it, is fear of God, renunciation of pleasures, and avoidance of sin (i. 315. 12,
361. 17, ii. 298. 12, 329. 12), but also embraces the
obligation of dealing justly with every one (i. 103.
11).
He asserts tliat all acts and forms of worship
are useless without obedience to the unwritten
*

'

is prescribed by reason and conscience.
It is evident that he regarded this law
as supreme and self-sufficing, for he never made
the pilgrimage to Mecca nor did he take part in
the public prayers (i. 100. 8). Virtue consists not
in fasting and praying and wearing ascetic garb,

moral law which

but in abandoning wickedness and purging the
breast of malice and envy (i. 285. 13 f.).
That man
is ignorant of true piety who, when he has an
opportunity of satisfying his desires, does not
abstain

(ii.

13

159.

f.).

A

trivial ^vrong to one's

neighbour will be more severely punished hereafter
than neglect to fast or pray (ii. 294. 9). Ma'arri
had no sympathy with religious or sectarian
prejudice.

He observes that, when a religion is established, its adherents contemn and revile all other creeds (ii. 405. last line),
but his own opinion is that a Christian priest may do one
Were it not for
more good than a Muslim preacher (ii. 93. 7).
the radical hatred implanted in human nature, churches and
'

'

*

mosques would have

risen side

by

side

'

(ii.

82. 5).

Worldly ambition causes theologians to write controversial books full of vain words and endless
analogies

(i.

249. 5

ff.).
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Aek pardon of Qod and pay no heed to what
Hudhaifand Ibn Kallab' (i. 131. 6).

Is

Bald

by Abu1-

to acknowledge any authority that
is less than divine, the poet linds tlie source and
sanction of liis freedom in the reason with wliicli

While refusing

God has endowed him.
•Serve

God

Himself, not His servants, for religion enslaves

and reason emancipates'

Though man

(i.

826. 13).

evil, the mind can acquire virtue (i. 241. 4). Virtue must be sought
and practised for its own sake without desire of
it is
praise from men or hope of reward from God
a consolation for the woes of this life (ii. .S41. 15 f.
is

naturally

:

;

142. 5, 312. 10, 333. 10, 437. 7).
should go hand in hand with charity.
cf.

i.

Humility

Show kindness to
Do as you would be done by (ii. 87. 7).
the poor and never despise them for receiving your bounty
176. 11).
'Forget your good deeds' (i. 349. 16). 'Forgive
your neighbours, but be merciless to yourself (i. 360. 13).
'

'

'

(i.

*

Slaves ought to be treated kindly, also animals
and birds (ii. 25. 16 f., 31. 4). If Ma'arri says some
hard things about women, he is far from being a
misogynist, and he makes handsome amends when
he declares that a good wife is man's first paraHe regards polygamy as unjust
dise (i. 356. 12).
to the wife and calamitous for the husband, but
his views on the education of women must have
seemed to his Muslim readers curiously oldfashioned (i. 62. 12 fl'., 192. 2 if., ii. 235. 1 S.).
Literature. — The most complete biography of Ma'arri is contained in D. S. Margoliouth's ed. of the Letters, Oxford, 1898,
Introd., and the best general survey of his religious and philosophical opinions in A. von Kremer, 'lUeber.die philosophischen
W, phil.-hist. Classe,
Gedichte des Abul-'Alft Ma'arry,'
See also, in addition to the works cited in the
cxvii. 6 [1889].
art., C. Rieu, De Abu-'l-Alce Poetce Arabici vita et carminibus,
Bonn, 1843
A. von Kremer, CuUurgeschichte des Orients
unter den Ckali/en, Vienna, 1876-77, ii. 386-396, also in
xxix. [1876] 304-312, XXX. [1876] 40-62, xxxi. [1877] 471-483,
xxxviii. [1884] 498-529; D. S. Margoliouth, 'Abu'l-'Ala aJMa'arri's Correspondence on Vegetarianism,' JRAS, 1902, pp.
289-332; R. A. Nicholson, A Literary History o/ the Arabs,
London, 1907, pp. 313-324 H. Baerlein, The Diwan o} Abu 'IAla, do. 1908, Abu H-Ala the Syrian, do. 1914 ; C. Brockelmann, Gesch. der arab. Litteratur, Weimar and Berlin, 18981802, i. 254 f.
A. Nicholson.
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MACEDONIANISM. — i.

In
Introduction.
the closing years of the 4th and the first half of the
5th cent, the Arians, Eunomians, and Macedonians
were regarded as the most important heretical
groups deriving their origin from the Arian controThree laws of Theodosius, dating from
versies.
A.D. 383 and 384 {Cod. Theod. XVI. v. 11-13), are in
the main directed against them, and the latest of
these speaks of the three heretical designations as
inter saorse religionis officia pro suis erroribus
famosa nomina.' About three years afterwards
Jerome {in Eph. ii. [on 4^'-], ed. D. Vallarsi, Venice,
1766-72, vii. 1, p. 610 C =
xxvi. 528) and, as
far down as 450, Nestorius {Liber Heraclidis, tr.
link
F. Nau, Paris, 1910, p. 148)
together the names
of Arius, Macedonius, and Eunomius in a similar
way. Didymus of Alexandria, in his de Trinitate
a work which is not distinctly named in Jerome's
Catalogue of Authors (ch. 109), and which, therefore, cannot have been written long before A.D.
392, and may even be of later date regards the
Arians, Eunomians, and Macedonians, whom he
sometimes conjoins (ii. 11 [PG xxxix. 661 B], ii. 12
[ib. 673 B and 688 B]), as the most outstanding
adversaries of orthodoxy. Augustine (c. 402) brings
them before us as the non-Catholics of the East (de
Unit. eccl. I. iii. 6 [PL xliii. 395]) in 415 Jerome
describes them in similar terms {Ep. cxxxiii., 'ad
xxii.
Ctesiphontem 11 [Vail. i. 2, p. 1040
and Socrates (c. 440) recognizes them as the
1159])
heretical sects of his time {HE I. vi. 41, V. xx. 1).
As regards the heresy tQv Sivofuavuv, elrom
'

PL

—

—

;

B=PL

'

;

Kal TT}v Twv 'Apeiavwyj etrovv lijv6o^cayC)v
Avofjiotojv
J. D. Mansi,
(Council of Constantinople in 381
coUectio, Venice, 1759Sacrorum conciliorum
VOL. VIII.
li

'

f

;

—

.

.

.

22S

iii. 560), we are so well informed that in dealing
with them we can start from their date of origin.
In the case of the Macedonians, however, tlie posi-

98,

tion is less favourable.
It will therefore be advisable, first of all, to determine the characteristic
standpoint of the Macedonians who, towards the
close of the 4th and in the first half of the .Oth
cent., formed a definite sect distinct from the

orthodox Church.
2. Sources for the history of the Macedonians
from c. 383 to 450. As sources for our iinjuiry we

—

have, besides the historians of the 5th cent., the
following works (a) the de Trinitate of Didymus
mentioned above {PG xxxix. 269-992) (6) the
third of the five pseudo-Athanasian dialogues, de
Trinitate {ib. xxviii. 1201-1249
AiciXo7os
irepl
:

;

V

:

aylas Tpidooy, iv

alperLKoO <ppovovvTos

tou XlvevfiaTof/.dxou MaKedoplov dvTidsffLS Trpbs 'Op$65o^ov) ; (c)
TTis

(^

to,

the two pseudo-Athanasian Dialogi contra Macedonianos {PQ xxviii. 1291-1330, and 1330-1338)
and {d) the fragmentarily preserved Sermoncs
Arianorum, printed in Migne {PL xiii. 593-630)
from A. Mai's editio princeps Vcterum scriptorum
nova coUectio, Rome, 1825-38, III. ii. 20811). Of
these four sources, the Sermones Arianorum,
which seem to have been composed c. 400, or some
{

years later, in the Latin-speaking portion of the
Balkan Peninsula, are of little service for our purpose ; hut what they say regarding the teaching
of the Macedonians rests, to some extent at least,
on what Soziphanes [of whom otherwise we know
nothing], princeps eorum, seripsit' (613 C). As
regards Didymus, de Trinitate, and the two sets of
dialogues enumerated above, the present writer,
in a recent paper (' Zwei macedonianische Dialoge,'
in Sitzungsberichte der Koniglich Preussischen
Akademie der Wissenschaften, xix. [1914] 526551), seeks to show (1) that in Did. de Trin. we
find no fewer than thirty-one fragments (printed
and numbered loc. cit. pp. 526-534) of a learned
dialogue of Macedonian origin, written between c.
381 and the date of Didymus's work (2) that this
dialogue was known to and used by the author of
the third of the five Dialogi de Trinitate, who wrote,
as it would seem, in the period between the date
of Did. de Trin. {c. 392) and the Nestorian controversy (c. 430), and that many sections of this third
dialoguehave probably been taken verbatim, more
or less from the said Macedonian dialogue
(3)
that the first of the two Dialogi contra Maccdonianos is of prior date to Did. de Trin., and that its
preliminary disquisitions (i.-viii. [pp. 1292-1301])
enable us to reconstruct a second dialogue of Macedonian origin, considerably shorter than that
mentioned in (1) above, and written between A.D.
381 and c. 390 (printed as no. 32 in Loofs, 'Zwei
maced. Dialoge,' p. 536 f.). With these data at our
disposal we are in a position to sketch tlie teaching
of the Macedonians to a great extent from their
own writings, and, in order to bring out tliis point
clearly, we shall in the following paragraphs, when
quoting from the two Macedonian dialogues in
question, give the number of the relevant fragment
as found in the present writer's paper cited above.
3. Doctrine of the Macedonians in the same
period. The leading doctrine of the Macedonians
is found in the thesis characterized by their opponents as Pneumatomachian,' viz. that the Holy
Spirit is not to be designated SeAs (frag. 32,
lines 1-8, Dial. c. Maced. i. 1 [p. 1292 A] ; frag.
The
29, Did. de Trin. III. xxxvi. [p. 965 B]).
development of this thesis on its negative side
seems to have been conditioned among the Macedonians by the antithetic positions of the Nicsenothe Macedonians disConstantinopolitan Creed
puted the KvpiokoyetaBai. of the Holy Spirit (frag.
32, 11. 8-12, Dial. c. Maced. i. 3 [p. 1293 B]), His
fuoTroieii' (frag. 16, Did. de Trin. II. vii. 3 [p. 573 A]),
'

;

—

—

;

—

'

:
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and His irpoaKw-qTiov elvat {frag. 32, II. 13-33, Dial,
Maced. i. 4 [p. 1293 C, D] frag. 12, Did. de Trin.

c.

;

18 [p. 545 B, C] ; frag. 22, ib. II. x. [p. 641 B]).
bvfiixajTL rip rod JlveOfxaTos (rvvapLdfxsLTai [sc. t^
Tpiddi] (frag. 32, 11. 33-35, Dial. c. Maced. i. 6 [p.
1297 C]).
On the positive side it was urged that
in 1 Ti 5^' St. Paul does not mention the Holy
Spirit «s a-mrd^as SijOev toU ayy^Xois (frag. 14, Did.
de Trin. II. vi. 19 [p. 548 B, C] ; cf. frag. 18, ib. II.
vii. 8 [p. 581 D]
KaTdyerai
.
rb "Ayi.oi> Rvcv/ia
els d77^Xou rpvinv) ; the angels, too, are (S7101 Kal
irveiixara, tov OeoO (frag. 4, ib. II. iv. [p. 481 B]).
The Holy Spirit, however, was not regarded as
merely one of the angels ; He was described as
QeoO /xiv iJTTUV ry cfiiaei, o.-yyi'Koiv Si Kpeirruv, ixiarjv
Tiva, <pi(nv Kal rd^iv el\t)x6s (frag. 17, ib. II. vii. 3
II. vi.

Only tQ

:

fp.

576 B]).

Nor

.

is it

.

only orthodox writers

who

on these grounds ascribe to the Macedonians the
doctrine that the Holy Spirit is a created being,
for we find it stated also in the Sermones Arianorum
that ' Macedoniani Spiritum Sanctum iussu Patris
per Filium creatum defendunt, et nuntium et

;

Did. de Spiritu Sancto, xxiii. [PG xxxix.
1053 A]).
As regards the Christology of the Macedonians,
we have, as far as the present writer knows, only
a single statement emanating directly from the
Macedonian side, and unfortunately it cannot be
detached with certainty from its context. In the
Sermones Arianorum we read as follows
cf.

:

Macedonian! post hsec omnia [there is, unhappily, a lacuna
in what precedes] corrigunt se et dicunt
Filium similem per
omnia et in omnibus Deo Patri esse dicimus his autem qui
dicunt esse differentiam inter lumen natum et inter lumen non
natum, non communicamus, quia nullam differentiam esse inter
deum natum et inter Deum non natum dicimus ; oiqualeti
honore, oequales virtute Soziphanes, princeps ecrum, scripsit'
•

:

;

(PL

xiii.

613 B, C).

expressly denied that He should on that account
be described as rwv KTLcrf/.dTojv 'iv [loc. cit. ov kolvottol-

only the words here italicized that are
ascribed to Soziphanes, or are we to regard the
whole statement, i.e. also the affirmation of the
doctrine 6/xotos /cara irdvTa (and therefore Kari.
ovcrlav), as a formulation due to him or some other
Macedonian ? Be this as it may, the present
writer has now formerly he advocated a difi'erent
view (cf. PRE^ xii. 47) no doubt that the sect
of the Macedonians (and it is of the sect only that
we are meanwhile speaking) were Homoiousian,
not Homoousian, in their mode of thought. This
is, in fact, distinctly stated
even if we leave out
of account the passage iust quoted from the

elrat Tois Trdffi /j.ovaSiKbf bv rb "Aytov Ilv€Vfj,a

Sermones Arianorum

rainistrum Patris eum esse prsedicant, sicut et
nos' (PL xiii. 611 A).
The Macedonians themselves sought rather to disguise their position
here ; for, although they were willing to admit
that the Spirit was included among the Tracra of

Jn

1^:

TrdvTa

Si' aOrou {i.e. did tov A6yov) iyivero
(frag. 32, 11. 44-46, Dial. c. Maced. i. 8 [p. 1300 C]
frag. 27, Did. de Trin. III. xxxii. [p. 957 B]), they

:

frag.
20, Did. de Trin. II. viii. 1 [p. 617 C]
oilVe eis deiK^v
d^tav dvdyovfft tS XlyeC/ia, oijTe eh tt]v twv '\oiiru}v ^vaiv
;

cf

.

:

Even

however, they do not advance beyond the Arian doctrine of the Spirit, as
the Sermones Arianorum likewise assert that
Spiritus Sanctus
melior et maior ceteris
omnibus in tertio loco
singularis atque solus
in sua singularitate dinoscitur (PL xiii. 601 A).
In their interpretation of the Scripture texts on
which the orthodox writers based their doctrine
of the Spirit, the Macedonians proceeded partly
on grounds of purely grammatical exegesis e.g.,
frag. 32, 1. 12, Dial. c. Maced. i. 3 (p. 1293 B)
wepl
ToC Kvpiov X^7ei [sc. Paul, in 2 Co 3"] Srt 6 /ci/pios rb
IlveS/ia
and partly on arguments of textual criticism e.g., that in Ro 8" we should read Sid rb
ivoiKovv avTov Tlvevna, as the one or two MSS with
bid TOV ivoiKovvToi, kt\. in the hands of the orthodox
had been tampered with (frag. 25, Did. de Trin. 11. xi.
cf. Dial, de Trin. iii. 20 [p. 1233 B, C]),
[p. 664 C]
while in Ph 3^ the correct reading was irvdnaTi
Oeif not GeoO (frag. 25, Did. loc. cit. 664 B, etc.; cf.
frag. 25, 11. 9-13, Did. loc. cit. and Dial, de Trin.
iii. 26 [p. 1244 B, C])
partly, again, they applied
Kadi\Kovai.v).

'

so,

.

.

.

.

.

.

'

:

;

;

;

the principle that

oO

XPV

[p. 476 A]),
HeTa(popiKit}^

^ ffvvwvvfj.la.i^ ^
Did. de Trin. II. iii.

bfic^wpiLais

6/ioioXf|iais Ttpoaix^iv (frag.

3,

or that ri dXK-qyopiKws
ij

6fj.wvvpi(os \ey6fj.eva oi>

fi

irpocrTjyopiKuis

XPV

ij

^^s S6y/j.aTos

dKpl§eiav
645 A]).

TapaXafi^dveiv (frag. 23a, ib. II. x. [p.
It seems clear that the last of these
devices was largely adopted by the Macedonians
(cf. the ofiuvipuos also in frag. 9, Did. II. vi. 4 [p.

516 C], and frag. 19, 1. 19, ib. II. viii. 1 [p. 605 B]).
view held by the learned, and supposed
wrongly, as the present writer thinks to have
the support of Augustine (PL xiii. 39), viz. that
certain Macedonians regarded the Spirit as a SOvapiis
dvvTr6<TTaTos (cf. J. A. Mingarelli's note [83] on Did.
de Trin. I. xviii. =PG xxxix. 357, n. 83), cannot be

A

verified

.

which the Macedonians distinguished between the
nveO/j-a "kyiov and the spiritual power of God inseparable from God Himself (Dial, de Trin. iii. 23
Dial. c. Maced. i. 20 [p. 1328 B, C]
[p. 1240 A]

—

directly

from Macedonian sources.

It

appears to lack probability, and seems to the
present writer to have no better support than the
casual and forced interpretations of orthodox controversialists (Did. de Trin. II. viii. 1 [p. 620 A]),
or the misinterpretation of certain passages in

Is

it

—

—

—

xxxiv.

[p.

437

A]

:

—-by

Didymus

6^oto6inop

.

.

.

(de Trin. I.
Kal oOxl bfxoo^aiov

by the author of the Dial, de Trin,
b/xoi1204 C] ijiieh [o! 'M.aKeSoviavoi]
odaiov \4yo^€v Kal oOx bfxooiaiov), and by the writer
of the Dial. c. Maced. (ii. [p. 1336 B, C])
and
there are good grounds (cf. Loofs, Zwei maced.
Dialoge,' p. 549 f.) for supposing that the passage
in Dial, de Trin. iii. 16 (k&v Iv tovtoiv ScI^tj!, ylvo/xai
1228 A]) is borrowed from the
dfj.oov<na(TT-/ii [p.
longer Macedonian dialogue. There is in addition the fact that the so-called Confession of
xxvi.
Lucian (Athanasius, de Synodis, xxiii. [
721 B]), which the Macedonians, to judge from
utterances
(cf.
Loofs,
Zwei
maced.
their own
Dialoge,' p. 550 f.), would seem to have regarded as their confession, does not contain the
Homoousia. The present writer has therefore no
doubt that the Macedonians of the closing years
of the 4th cent, and the first half of the 5th cent,
were Homoiousians in their mode of thought.
Statements to the contrary are found only among
Western writers who did not know the facts
de Patre et Filio recte
(Augustine, de Hceres. Iii.
sentiunt, quod unius sint eiusdemque substantiae
also Philastrius [see below]), or among Arians and
Eunomians, who regarded the Homoiousia as no
less objectionable than the Homoousia (Sermones
Arianorum. [PL xiii. 611 A]: 'de Patre et Filio
convenit illis
on Philostorgius cf. J. Bidez, in the
Morepref. to his ed., Leipzig, 1913, p. cxxivf.).
over, in circles where the Homoousian orthodoxy
of the later Nic^ans differentiated the Tpeis vwoa-Tda-eis in an almost polytheistic fashion (Dial, de
Trin. iii. 6 [p. 1212 A] = Dial. c. Maced. i. 18 [p.
1320]), the distinction between the Homoiousian
and the Homoousian way of thinking was so
slight that even the author of the Dial. c.
Maced., who was acquainted with the Homoiousian teaching of the sect (ii. [pp. 1329 C, 1336 C]),
could represent the Macedonian as saying to
the orthodox vepl iJ.h tov TioO koKus \iy(ii (i. 20
As regards their Christology in the
[p. 1325 C]).
narrower sense, it need only be observed that,
according to the Dial. c. Maced. (ii. [pp. 1329 C,
1333 C]), the Macedonians, like the Arians, denied
\iyovT€i),
(iii.

1

[p.

:

.

.

.

;

'

PG

'

:

'

'

;

'

:
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that the TWs (xapKoiBeU, or Tlis

ivrivBpuTijKiis,

had a

human soul.
4. The relation between

these Macedonians and
the Horaoiousians of the 4th century.— What we
teachings
of
the
Macedonians in the
know of the
period between A.D. c. 381 and c. 430 (cf. § 3) would
make it necessary to assume (even if we had no
direct information on the point) that the sect was
historically connected with the Homoiousian or
In point of fact, however
semi-Arian party.
even apart from Rufinus, Socrates, and Sozomen,
whom meanwhile we leave out of account (cf. § 5,
below) that connexion can be traced in the older
sources.
Jerome, who, when referring (c. 380) in
his Chronicle (ad ann. 342 [ed. R. Helm, Leipzig,
1913, p. 235 h]) to the installation of Macedonius
as bishop of Constantinople, does not fail to add,
a quo nunc hferesis Macedoniana,' regards the
Homoiousian doctrine alone as the Macedonianum
dogma (ad ann. 364 {ib. p. 243 d]) and in the

—

'

'

'

;

famous twenty-four anathemas of Damasus (A.D.
380 [?]), given by Theodoret {HE v. 11 [ed. L.
Parmentier, Leipzig, 1911, p. 298 in Latin, PL xiii.
cf. Parmentier, p. Ixxxii]), all that is said
359
;
of the MaKeSoviavoL is
;

A

:

OLTires

fl«

T7)S

TTjy TrpoOTf/oplav

'Apetov

pi'^TJS

KaTa.y6iJ.evoi

ovx^

rtiv atrt^tiav oAAcl

tvrjWa^av.

Further, Auxentius of Dorostorum writes

(c.

A.D.

383) of Ulfllas as follows :
Omoeusion autem dissipabat, quia
.
Filium similem esse
non secundum Macedonianam fraudulentam pravi*

.

.

Patri suo

(ed. F. Kauffmann, Au3 der Schule des Wuljila
und. Untersuchungen zur altgerinan. Religionsgesch.,
Strassburg, 1899, p. 74; cf. p. 17).

tatem dicebat
{

'

— Texts

i.,

By

c.

380, however, the

'

Macedonianum dogma
thesis.
The

embraced also the Pneumatomachian

^701;;'
IlpevfMaTOfj.dxoi, who were condemned by the Synod of Constantinople (381, can. 1;
Mansi, iii. 559), were, like the Pneumatomachian

'H/Atapiaco£,

Semiariani of Philastrius (Hcer.

Ixvii.

;

Corpus

hceres., ed. F. Oehler,

Berlin, 1856, i. 66), indubitably, in part at least, the same as the Macedonians
of Jerome.
Nicetas likewise, hardly before 381,
speaks distinctly of the ' Macedoniani vel eorum
in hac curiositate participes ' as those ' qui qujestionem de Spiritu induxerunt ' (de Spir. v. 2 {PL Hi.
853 B]). As the anathemas of Damasus in their
opening words impugn Pneumatomachian ideas
though without applying any heretical designation
we may probably infer that Damasus was
acquainted with the doctrine of the Spirit held

—

Eunomians,

by the Arians,

and Macedonians.

And

the reason that Auxentius does not mention
the Macedonian doctrine of the Spirit is that, like
Ulfilas, he had nothing to criticize in the so-called
Pneumatomachian ideas.' For, like Origen, all
the theologians who in the Arian controversy
rejected the Homoousia of the Son affirmed by the
Nicene Creed Eusebians, Arians, Homoiousians,
and Eunomians regarded the Spirit as a Kjlcfia
subordinate to the Son. Even the Nicene Creed
itself did not proscribe that view
all that it says
regarding the Spirit is Kal {inaTevoiiev] eh t6"A7iov
Ilvev/ia.
Moreover, its partisans were at first concerned to assail only the Logos-doctrine of their
opponents. At the earliest it was in the Epistles
to Serapion {PG xxvi. 529-676), written by Athanasius during his exile from 9th Feb. 356 to 21st
Feb. 362, that that theologian contended also for
the Homoousia of the Spirit. The opponents of
whom Serapion had informed him, and against
whom these Epistles were directed ^^eXSivres a-n-h
TUJv Apetavujv olo. ttjv Kara rod TioO tov OeoO ^\a(rtpT}p.iav,

—

—

;

:

—

'

rov 'A-yiov JlveOp.aros Kal \4yovres
dWct Kal rwv XeLrovpyiKwv irvevIJ.6.TUIV iv avrb etvai (Ep. i. 1 [p. 529 f.])
were obviously the precursors of the Macedonians of the
1 The words
contra Pneumatomachos in Auxentius, Ixi. (ed.
Kauffmann, p. 75), rest upon a false reading and a false conjecture c(. K. Uiiller, Uljilas Ends, Leipzig, 1914, p. 88 fl.
tppovovvTe'S bh Kara,

avrb

fJ.ri

ixbvov

'

;

Kri<rfj.a,

—

'

227

Tliis is shown by the dcmon.strable
similarity between the Dialogues of Didymus and
the Epistles to Serapion in many of their ideas,
although the former is, no doubt, dependent upon
the latter (cf., e.g., ad Serap. i. 10 [jip. 556 C and
557 A] with Did. de Trin. II. vi. 19 [p. 548 B, C]).
Not only do the opponents of Athanasius as well
as those of Didymus make use of 1 Ti 5-' as a
dictum probans (Ep. ad Serap. i. 10 Did. loc.
cit. ; cf. also Basilius, de Spir. Sancto, xiii. 29 [PG
xxxii. 117 C])
here Didymus may well have borrowed from Athanasius but we find also that
4" {ktIS^uv ri Tvevfia) and Zee 4° (6 i!i77eXos 6 XaXuiv
iv iii.oi) are appealed to by the opponents of Athanasius (Ep. i. 9 [p. 552 B, C], i.
[p. 557 B]) as well
as by the Macedonians of the 5tn cent. (Dial, de
Trin. iii. 26 [p. 1244 B, C] and 23 [p. 1237 C]). Above
all, we have the fact that the mockery poured by
Athanasius upon the rpbiroi recognized by his adversaries (Ep. i. 7 [p. 548 B]) whom he stigmatizes
as rpoTn.Kol (ib. 21 [p. 580 D], 32 [p. 605 A])— recalls
that Macedonian practice of resorting to bixujvuii.lai.%,
avvwrnixlaii, etc., to which Didymus draws atten-

5th century.

'

'

—

;

—

Am

U

—

tion.
It is surprising,

however, that Athanasius here

makes no mention of Macedonius as a matter of
fact, he names no exponent of the doctrine which
he criticizes.' Nor even later, when, as a result of
;

the attitude assumed by Athanasius, of the anathema uttered by the Alexandrian Synod of A.D.
362 against all who regarded the Holy Spirit as a
Krlaixa (Athan. ad Ant. iii. [PG xxvi. 800 A]), and
of the acceptance of that doctrine by Meletius of
Antioch at an Antiochian Synod of A.D. 363 (Mansi,
iii.
366 f ), many had become interested in the
Pneumatomachian question, do we hear anything,
to begin with, about Macedonius himself.
Neither
Basil of Ceesarea, who in 372 went definitely
over to the anti-Pneumatomachian side, and for
that as for other reasons quarrelled with his friend
Eustathius of Sebaste in the following year, and
who composed his de Spiritu Sancto {PG xxxii.
67-218) in 375, nor Epiphanius, who, writing in
376, inserts the liveviiaTondxoi. in his catalogue of
.

Ixxiv.), mentions Macedonius by
Epiphanius, without giving any name at
all, is content to characterize the Pneumatomachians as cLirb rdv ''Hfii.apeiuiv Kal 'OpdoSd^wv rivis
Basil, in his de Spiritu Sancto, likewise gives
no name but two years later (377) he states that
Eustathius is the irpaToa-rdrTis rijs rwv livevfi.aTop.dxoii'
alp^aeuf (Ep. cclxiii. 3 [p. 980 B]
on the attitude
of Eustatliius towards the doctrine of the Spirit as
II. xlv. 6).
In view
a created being cf. Soc.
of these facts, we must ask what was the connexion between the Macedonians and their
nominal head.
and the Macedonians.— This
5. Macedonius
question leads us to a consideration of the life of
Macedonius. It will not be necessary to diseuss
here the difficulties regarding the date and circumstances of his elevation to the episcopal throne of
Constantinople (on these matters the present writer
may perhaps refer to his art. Macedonius,' in PEE^,
and to E. Schwartz, 'ZurGeschichtedes Athanasius,'
ix., in GGN, hist.-phil. Klasse, 1911, p. 476 ff.).^
Here we need merely state that Macedonius, who,

heretics (Hcer.

name.

;

;

HE

'

1 The bishops Acacius of Ctesarea and Patrophilus of Scythowhom he alludes in Ep. ad Serap. iv. 7 [p. 648 B], were
Arian Homoians.
2 Although V. Schaltze (Altchristl. Stddte und Landschaften ;
/. Emistantinopel, Leipzig, 1913, p. 45, note) regards the
present writer's labours on this subject as inferior to what was
done nearly twenty years earlier by Franz Fischer (' De patriarcharum Constantinopolitanorum catalogis et de chronologia
octo primoruni patriarcharum,' in Commentatwnes philologic<B
Jenenses, iii. [1SS4] 263-333), yet the present writer cannot withdraw his objection in principle to what he regards as an unscientific mode of using Socrates and Sozomen (FUE'-i xii. 43

polis, to

cf. xviii. 486),

their merits.

and

to Schultze'a

and Fischer's over-exaltation

ot
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vi. ), had as an aged
contested the see of Constantinople with Paul upon the death of Alexander
(installed, in all likelihood, while Conatantine was
still reigning), found himself in secure possession
of the see after what the present writer {SK, 1909,
p. 294) regards as the final deposition of Paul in
342.
He had been raised to the dignity by the
anti-Nicene party, and, as regards his theological
position, must have belonged to it, although, as
the presbyter of Paul, he must have been in ecclesiastical communion with the latter (Athan. Hist.
Ar. vii. [PG xxv. 701 A]). This does not necessarily imply that he had been an Arian
for the
later Homoiousians also belonged, till A.D. 358, to
'
the Eusebian group of the opposition, and even
at the event which ushers in the rise of the
Homoiousians, Macedonius, as documentary evidence shows, is found in that group the Epistle of
George of Laodicea, written in 358, and preserved
by Sozomen (IV. xiii. 2f.), names him first among
the persons addressed. Epiphanius (Hmr. Ixxiii.
23 and 27 [ed. D. Petavius, Paris, 1622, 870
and
875 C = PG xlii. 445 A, 456 B]) recognizes him as
one of the Homoiousian party which was (from
358) opposed to the Acacians, the later Homoians,
just as his presbyter, Marathonius, subsequently'
bishop of Nicomedia, and Eleusius, whom he made
bishop of Cyzicus (Soo. II. xxxviii. 4 ; Soz. IV.
XX. 2), were partisans of Basil of Ancyra and
Eustathius of Sebaste.'' At the Synod of Seleucia
(359) he was associated with Eleusius and the
other Homoiousians in supporting Basil against
the Acacians (Soz. iv. xxii. 7 ff'.), and, like Basil,
Eleusius, Eustathius, and other Homoiousians
as, indeed, the most prominent of them all
he
was deposed by the Acacians at the end of the
year 359 or in January 360 (Jer. Chron. ad ann.
359 [ed. Helm, p. 241 h]
Philostorg. v. 1 [ed.
Bidez, p. 66 cf. p. 224] Soc. II. xlii. 3 ; Soz. IV.
-xxiv. 3).
He then retired, according to Sozomen
(IV. xxvi. 1), to a place in the vicinity of Constantinople, and died there.
He cannot have very
long survived his deposition, as he does not appear
in the important movements of his party after 364.
In the interval between his deposition and his
death, according to Socrates (II. xlv. 1-3) and
Sozomen (IV. xxvii. 1, 2),' he founded a new party.
Socrates states that (by letter? [see below]) he

according to Socrates

deacon

'

'

;

'

:

D

—

;

;

;

called
opolis)

upon his associates Sophronius (of Pompeiand Eleusius (of Cyzicus) to adhere for the

future to the Antiochian formula recognized at
Seleucia, i.e. the Confession of Lucian (cf. C. P.
Caspari, Alte und neue Quellen, Christiania, 1879,
Sozomen (IV. xxvii. 1) is more explicit
p. 42 f.).
eicn/yeiTO Se toI' Y'lov ®eov etvai, Kara navra re Ktu. Kar oucrtat'
ofioiov Tw narpt* to Se'Aytov Hvevfia. afioipov rijiv avT<ov Trpea-^eiuiv
a7r60atVeTO, 8i.aKovov «al VTrrjpirrjV KoAcof Ka't oaa irep'i jUiV Q^iiav
ayyeKttiv \4y(jiv tis, ovk av djuaprot.

Rufinus

(HE

1908, p.

990])

statement.
able.

i.

25

[ed.

Mommsen,

T.

Leipzig,

somewhat earlier makes a similar
The tradition is nevertheless unten-

It refers in reality to the earliest public

appearance of the Homoiousians, not of the Macedonians, and it displays even less knowledge of
the actual beginnings of the Homoiousian party
some two years previously than does Philostorgius
(iv. 9 [p. 62]).
Then, in the further course of the
narratives of Socrates and Sozomen, the term
'Macedonians' becomes, in conformity with that
report, the regular designation of the Homoiousians
generally. Thus the 'Macedonians,' in the reign
1

Cf. Tillemont, M^Tnoires, Venice ed., vi. 397, 770.

2

On

viii.

draw closer to the orthodox party
they accept the bfiooiatov ; they come to an understanding with Pope Liberius, and, especially in
Constantinople, live in religious communion with
the orthodox (cf. esp. Soz. vil. ii. 2), until at length
(cf. ib. 3), after the death of Valens, they once
more stand forth as a party by themselves. But,
had the Homoiousians been in reality universally
designated Macedonians, as Socrates and Sozomen
assume, we should certainly have found some
evidence of the fact in Athanasius and the Cappaof Valens,

(II.

(rj ^Xi/c/j y^pav)

Eleusius, cf. Epiph. loc.
17 (ed. Bidez, p. 116).

cit.

;

on both, Philostorgius,

;

IV. xxvii. 3 a.).

One is prompted to ask, nevertheless,
whether the statement of Sozomen (v. xiv. 1), viz.
docians.

that during Julian's reign

ol

i/Kpl 'MaKeSomov,

*EXei^(7ios Kal Ei/trrd^ios Kal "ZuKppbvLos^ ifdij els

rb

Zv

fjv

irpo-

(pavh M.aKEboviavol KoKetadai ap^afxevoi, can possibly
be based upon mere error.
are compelled to
assume that, just as in Antioch, after the installation of Euzoius, the loyal adherents of Meletius
came to be called ' Meletians,' so in Constantinople
the followers of the deposed Macedonius who did
not attach themselves to the church of Eudoxius,
his successor (Soz. IV. xxvii. 7, VIII. i. 7), were
presently designated ' Macedonians.'
The connexion between Macedonius and the later ' Macedonians ' would thus simply be that the latter
gained accessions from the Homoiousian circles of
which the adherents of Macedonius, as dwellers in
the metropolis, formed the best-known group in
the Balkan Peninsula. This solution of the historical problem a solution which surrenders the
literal significance of the name ' Macedonians '
is
certainly a possible one.
For it was in the neighbourhood of Constantinople on the Hellespont, in
Bithynia, and in Thrace that the ' Macedonians
were most numerous (Soz. iv. xxvii. 2 ; Soc. II.

We

—

—

—

—

;
and it is from Constantinople and
neighbourhood that, with a single exception
(Damasus), our oldest authorities for the use of
the name (Jerome, Auxentius, Nicetas) are derived, while both Socrates (cf. v. xxiv. 9) and
Sozomen (cf. II. iii. 10) wrote largely under the
influence of the same local tradition.
In view of
the active intercourse between Rome and Con-

xlv. 8, IV. iv. 5)

its

stantinople, the single exception of Damasus does
not mean much. Rufinus, again, may have gained
his information from Jerome through literary

channels (cf. Jer. Chron. ad ann. 364 [ed. Helm,
i. 25 [p. 990]) as well as by
p. 243 d] with Ruf.
personal contact and Didymus had relations with
both.
Moreover, the random use of the name
Macedonians is confirmed by the fact that,
according to Socrates (II. xlv. 4) and Sozomen
(IV. xxvii. 5), the Macedonians were also called
Marathonians
and Sozomen (loc. ci<.) even expresses the opinion that, in view of the personal
and material support for which the party were
indebted to Marathonius, the name was not in-

HE

;

'

'

'

'

;

appropriate.

quite intelligible that K. HoU (ZKG
especially in view of the witness of
Didymus, should put forward the question whether
the connexion between Macedonius and the Macedonians was not, after all, of a more substantial
character.
The present writer is, however, of
opinion that the information possessed by Didymus
is less than HoU makes out.
Didymus seems, e.g.,
to have regarded Marathonius as the successor of
Macedonius (de Trin. II. x. [p. 633 A] 'ApeMvuv twv
Still, it is

xxv. 388

f.),

:

Xeiporovt)uavTij3v rby aXpeffnipxtlv

avrbv Mapadiivwv)
thinks possible (cf.

ixer

;

vfiwv

^aKe56vi.oy Kal

and if, as the present writer
'Zwei maced. Dialoge,' p.

the person addressed in de Trin. II. viii. 1
613 C) is not the author of the Macedonian
dialogue, but, by a figure of rhetoric (cf. frag. 17,
Did. de Trin. II. vii. 3 [p. 576 A]), Macedonius
himself, then the information given in de Trin. II.
viii. 1, viz. that Macedonius was made bishop by the
544),
(p.

3 It may be remarked that these two Church historians differ
noticeably in their judgment of Macedonius for, while Socrates
simply disparages him, Sozomen betrays a certain admiration of
the monastic ideals which he shared with Marathonius (cf. Soz.

;
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Arians, but was previously a deacon of the orthodox
Church, supplementg that given in II. x. only by
the latter and, indeed, correct (cf. Soc. II. vi. 3)
statement. Nor is it inconceivable that Didynius
obtained the name Macedonians and his information regarding Macedonius from the Macedonian
Yet the correspondence
dialogue used by him.
between what that dialogue tells us regarding the
Macedonian teaching and what Athanasius must
have known when he wrote his Epistles to Serapion
Can it have been the case that
is striking.
the above-mentioned summons of Macedonius to
Eleusius and Sophronius, referred to by Socrates
(II. xlv. 2), was contained in a letter, and that this
letter had come into Serapion's hands ? This would
explain how the Alexandrians had obtained information regarding the Macedonians ata relatively
early stage
it would explain
the information
possessed by Didymus regarding the alpea-idpxv^
Ma/ceocicio!, and also the account given by Socrates
(and Sozomen) of the origin of the Horaoiousian
party. The hypothesis is not impossible for the
first letter of Athanasius to Serapion may quite
well have been written as late as A.D. 361. The
point, however, cannot be decided in the present

—

'

'

;

;

state of our knowledge.
6. The persistence or recrudescence of

—

Homoiou-

sianism among' the Macedonians. There is still
another question to be considered. Athanasius
was aware that those who were known to Serapion
as opposed to the Deity of the Holy Spirit felt
themselves repelled by the Arian 'blasphemy'
against the Son {Ep. ad Scrap, i. 1 [p. 529 f.]), and
that they were detested by the Arians (ib. i. 32
this tits in remarkably well with the
[p. 605 B]
Somesituation from the beginning of A.D. 360).
what later the Homoiousians (' Macedonians'), as
a result of negotiations with Liberius at a synod
held at Tyana in 367, passed completely over to
the side of the Nicene Creed (Basil, Ep. ccxliv. 5
[PG xxxii. 917 D] ; Soz. VI. xii. 2f. cf. Sabinus,
Thereafter, as we read (Soc.
ap. Soc. IV. xii. 11).
Macedonians,' who
V. iv. 1 ; Soz. VII. ii. 2), the
at that time had neither a church nor a bishop in
Constantinople (Soz. IV. xxvii. 6, Vlll. i. 7), maintained ecclesiastical communion with the Honioousians. Thus the question arises how it came about
that the later Macedonian doctrine was HomoiouBasil [Ep. ccxliv. 9 [PG xxxii. 924 B]) tells
sian.
us that, at a synod held at Cyzicus in A.D. 376
otherwise unknown to us (Loots, Eustathius, p.
17 f.) Eustathius of Sebaste, the irpaTocTaTTjs t^s
TuK n;'ei;/iaTO|tiiix'^'' flpiaetiis (cf. § 4), subscribed a
formula which, together with Pneumatomachian
clauses, contained statements pointing away from
the Nicene Creed to the Homoiousion (rb o/iooia-i.oi'
;

;

'

—

KaTaa-tyaaavTes

rt>

Kar

odaiav 6iioiov vvv

^TrL(p^povcrt),

and that from 375 he had drawn closer, ecclesiastically, to the Homoiousian court-bishops (Basil,
Ep. ccxliv. 7 [p. 921 A, B] cf. 5 [p. 920 A], ccli. 3
;

[p. 936 B]; cf. Loofs, Eustathius, p. 76 fi'.); Basil
is of opinion that the fundamental Arian tendency

Eustathius had once more manifested itself
cxxx. 1 [p. 564 A]). Was this reversion of
Eustathius to the Homoiousion an act that (as he
merely suppresses, without overtly rejecting, the
Homoousion) did not as such altogether exclude recognition of the Nicene Creed ^ a decisive factor in
the later position of the Macedonians ? Our sources
do not enable us to answer the question. But to
the present writer it seems beyond doubt that what
is here said of Eustathius lends support to an
account of similar purport given by Sozomen (vii.
ii. 3), and less fully by Socrates (V. iv. 2 f.), regarding a synod held at Antioch in Caria (378). These
of

{Ep.

—

—

historians record that, when, after the death of
Valens (Uth Aug. 378), the Emperor Oratian enacted
a law (not now extant) conferring freedom of
worship upon all religious parties except the
Manichoeans, the Photinians, and the Eunomians
(Soc. v. ii. 1 ; Soz. vil. i. 3), the Macedonians
seceded again from the Homoousians, with whom
they had hitherto been in communion, abandoning
the Nicene Creed, and asserting their preference
bixoi.oiai.oi as against the b/xooiKno!.
From
that time a section of the Macedonians (Homoiousians) had continued to exist as a distinct party
{Idlg.
iKK\r)ala^ov), while another, breaking away
from the latter, had united themselves all the
more closely to the Homoousians. These statements are not altogether free from difficulties.
The present writer would not lay stress upon the
fact that the notice in Soz. iv. xxvii. 6 (cf. the
words oiyhp crvvex'^povi', kt\.), which obviously refers
to this re-appearance of the Macedonians, points
to the reign of Arcadius,^ as the notice in question
is manifestly erroneous.
Here, indeed, Sozomen
seems to have wrongly interpreted the statement
of his authority (Sabinus), which he renders
verbatim in VIll. i. 1.' May it not be the case,
however, that in Soz. VI. xii. 4 we have a doublet
of vil. ii. 3, clearly derived from Sabinus, and
providing fresh difficulties ? In VI. xii. 4 likewise
we read of a synod in the Carian Antioch, where,
in opposition to the Homoousion, the Confession
this synod,
of Lucian was made the standard
however, was held subsequently to the synod of
Tj'ana (367), and in opposition to those members
of the Homoiousian party who had gone over to
the Homoousion. The present writer must admit
that he finds this doublet
if it is a doublet
disturbing element. Still, it is possible that, as H.
Valesius {Adnot. to Soz. VI. xii. 4) assumes, there
were two Homoiousian synods at Antioch in Caria
(A.D. 368 and 378)
and, in fact, if the bishop of
that city was an intransigent Homoiousian, there
is much to be said for the theory.
If we accept it,
we must regard it as probable that the second of
these synods likewise gave its adherence to the
Confession of Lucian, which, as we have seen, was
so highly esteemed by the Macedonians.
It is in
the period succeeding that date that we find the

for the

;

'

'

—

—

;

J'or Macedouianism was simply
the Homoiousianism which, on account of the
doctrine of the Spirit, broke away from the
Homoiousians adhering to the Nicene Creed. The
fact that Epiphanius had also heard of certain
Pneumatomachians who were orthodox as regards
their Christology (see above) proves nothing to the
contrary, since that author wrote at a time prior
nor is our statement
to the synod of Antioch
refuted by the fact that Gregory of Nazianzus, in
a Whitsuntide sermon of the year 381, addressed
the Pneumatomachians as irepi rbv Tibp vyi.alvot>Tes
{Or. xii. 8 [FG xxxvi. 440 B]).
Gregory had as
valid grounds for this friendly judgment as had the
Orthodox when, shortly afterwards, at the synod
of 381, they reminded the thirty-six Pneumatomachians who attended under the leadership of
Eleusius of their negotiations with Liberius (Soc.

later Macedonians.

;

V. viii. 7

;

Soz. Vll.

vii. 4).

The breach which had been

started by the
rupture between Eustathius and Basil, and by the
synods of Cyzicus and Antioch in Caria, was
rendered absolute by the Council of 381. The

Pneumatomachians withdrew from tlie Council,
and were condemned by it (cf § 4). The amicable
overtures made at the instance of Theodosius I.
to the Arians, Eunomians, and Macedonians at
.

Bidez has kindly informed the author of this art. that all
read 'XpKaSiov.
If the source here is referring
mainly to the time of Valens, this would point to Gratian's
1 J.

the
Cf. Loofs, Eustathius, p. 78, with note 2, where, however,
the defection of Eustathius from the Nicene Creed is not
sufficiently recognized.
1

2W

MSS

2 ^e'xpi TTjs exo^e'fTjs (SairtAeta?.

reign.
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—

Eleusius being once more
the representative of the last-named group (Soc.
Soz. VII. xii. 9) were unsuccessful in
V. X. 24
winning the sect back to the Church. The Macedonians, undisturbed by the laws against heretics
see
passed in 383 and 384 (of. Soc. V. xx. 4
above, § i), still remained a distinct group apart
from the Church, but how far beyond A.D. 450
tliey maintained their position the present writer

Constantinople in 383

—

;

;

cannot say.

—
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religion of the Malagasy is extremely simple.
They believe in one
god, whom they call Zanahary, 'creator of all
things ; but this god, being essentially good and,
consequently, incapable of doing evil, is more or
'

neglected.
His attributes are vague, and
there is, properly speaking, no cult connected with
him.
Indeed, with the exception of sorcerers,
there are in Madagascar no individuals or classes
of individuals connected officially with any religion
less

—

Ancestor-worship. The shades of ancestors,
for all the Malagasy believe in a future
life
are the objects of profound veneration, and
inspire their worshippers with extraordinary awe.
They are credited with all power of good and evil
over the living, whom they visit from time to time.
A dead husband, e.g., will sometimes pay a visit
to his widow, and in this case the birth of post1.

however

—

—

humous

children is considered perfectly legitimate.
Offerings are made to ancestors, generally of a
small piece of ox-flesh and a few drops of rum,
which are taken to the grave of the ancestor whose
favours are sought.
2. Sorcery and fetishism.
The Malagasy do
not believe in death from natural causes, except in
the very rare case of extreme old age. Their idea
is that death is always the effect of witchcraft or
evil spells cast by sorcerers, and they are, therefore, careful to collect all hair-cuttings, nailparings, etc., in case a sorcerer should find them
and use them to work evil on their owner. The

—

Sakalava kings were always accompanied by a
servant whose sole charge was to gather up the
earth upon which they had spat.
Diviners or sorcerers play a very important part
in the life of the Malagasy.
The natives believe
that they are in communication with the spirits of
the dead and can cure disease, foretell the future,
discern whether the outcome of any enterprise
will be favourable and what is the most suitable
moment for undertaking it, indicate lucky and
unlucky days, and warn against what is forbidden
The Malagasy never embark upon any
(fady).
important undertaking without first consulting
the sorcerer, who makes use of sikidy a ceremony
in which a handful of seed is spread out on a cloth,
according to well-defined rules, so as to form sixteen figures, which are then interpreted with the
aid of a code.
The sikidy, which was introduced,
or at least very freg^uently employed, by the Antimorona, has been in general use throughout the
island for a long time.

—

—

—

these ody.

The Merina introduced the worship of national
fetishes, which were very similar to the foregoing.
These fetishes were regarded as royal personages,
and had a special residence with officiating servants.
The oldest and most famous of them was Kelimalaza.
3.

MADAGASCAR.—The

or cult.

sorcerers, who are called mpanazary, ommasina, etc., according to the difl'ereut
provinces, have as one of their occupations and
that not the least lucrative the manufacture of
amulets or talismans (ody), which generally consist
of small pieces of carved wood, bulls' horns ornamented with glass beads, or crocodiles' teeth. The
homs and teeth are usually filled with earth or
sand and various small objects such as gilt nails,
iron-filings, and so on.
After invoking the god
and sprinkling the talisman with grease, the sorcerer, for a consideration, hands it over to the
purchaser, who then hangs it round his neck. The
result is supposed to be that the wearer is successful in all his undertakings, fortunate in love, immune from gun-shots or crocodile bites, and so
on.
The natives have the most implicit faith in

The

biasa,

— In

almost every case there is some
these amulets and fetishes
forbidden to do certain things and to eat

Fady.

fady connected with
i.e., it is

certain foods.
If this prohibition is not rigidly
respected, the ody loses all its virtue and is useless.
The fady, which occurs throughout the whole of
Madagascar, is extremely curious, and recalls the
tabu of the Oceanians.
There are some places
which are regarded as fady for every one, whUe
others are fady only for certain families or even
for certain individuals. There a,refady days, when
no one should begin anything new or start on 3
journey. If a child is born on one of these unlucky
days, it is killed or, rather, it was until quite
recently, especially in the southern parts of the
island because it is supposed to bring evil upon
its
family.
There are also fady words, i.e.
words which must not be pronounced ; naturally,
these are fast disappearing from the language.
As an example of this we have the words which
went to make up the names of the Sakalava kings,
the use of which was prohibited after their death.
These fady are really of a religious nature ; their
aim is to appease the ^vrath of spirits and otherwise
gain their favour.

—

—

—

Human sacrifice has now
4. Human sacrifice.
been abolished in Madagascar, but it is not very
custom,
when a Sakalava king
long since it was the
was shaving for the first time, to dip the lazor for
this important operation in the blood of some
famous old chief killed for the occasion.
This
ceremony was still in vogue when the king of
M6nabe, Toera, who met his death in the attack
on the village of Ambiky by the French troops in
1897, reached the age of manhood. Not many years
ago, in accordance with an ancient custom practised in S. and AV. Madagascar, the favourite wife
of a great Mahafaly chief was killed on his grave,
that he might not be alone in the other world
four of his servants were also put to death and
their bodies laid under those of the chief and his
wife, so that they might not touch the ground.
The Malagasy
5. Crimes and punishments.
have no moral code.
Their religion seems to
authorize anything and everything, and the only

—

recognized sin is failure to observe the external
formalities of worship ; such a sin of omission may
be absolved by the penitent's making a small ottering to the god.
Before the conquest of Madagascar by the
French, justice was of an extremely summary
nature (except in the case of the Alerina, who
had a code of laws modelled on European codes),
based simply upon traditional use and wont.

MADAGASCAR
Justice was meted out by tlie king or tlie viDage
e.g., tlie Betsileo
chief, and in certain tribes
by
an assembly of the leadin;; men of the tribe. The
The principal
lex talionis was in universal use.
crimes were cow-stealing, failure to pay debts, and
the greatest crime of all— sorcery, which was
always punished by death.
In cases of doubt, re6. Ordeals and oaths.
course w.as had to trial by ordeal. Tlie poison
test, or tannhin, which has made so many victims
among the Hova, is one of the best-known methods,
and another test consisted in making the accused
cross a river infested with crocodiles, or an arm of
the sea where sliarks abounded, these animals being
supposed to eat the guilty and to do no harm to
the innocent.
Another interesting practice is the 'water-oath.'
Into a bowl half full of water are put a bullet, some powder,

—

—

—

earth from a 6acred spot e.g., the tombs of the old kings of
Imerina and especially a bit of f,'Old.
The accused, or the
litigants in a law-suit, drink this water, vowing their good
faith during the process ; and all the ills that flesh is heir to are
supposed to fall on those who swear falsely.

—

two

—

There is another ceremony similar to this the
'blood-oath,' or fatidra by which two persons
promise each other mutual aid and protection
throughout their lives, and enter into a voluntary
relationship more intimate and binding than real

—

blood-relationship.
To the contents of the bowl described above are added a few
drops of each individual's blood, drawn from a slight cut made
on his breast. While each holds in his hand the shaft of his
spear or the ramrod of his gun, with the points dipped in the
bowl, an orator announces the news of this fraternal union to
their ancestors in an eloquent speech, and calls upon God to
inflict the most severe punishment if either of them fails to keep
his oath (of., further, art. Brotherhood [Artificial], § 13).

—

The Malagasy have a peculiar
7. Exorcism.
ceremony wliich shows their belief in demoniacal
possession and exorcism. Its aim is to cure certain
maladies, and also to render thanks to God for the
cure effected. This is practised chiefly in the west
and south of the island, and is termed bilo^ or salaTnanga. Those who are submitted to treatment of
this kind are supposed to be possessed of a devil,
which must be expelled.
The patient is led out
where a platform 10 or 12

of the village to a large

open space

high, with a primitive ladder leading up to it, is erected for the occasion. At the foot of this
platform all the inhabitants of the neighbourhood are grouped
on one side, and the cattle belonging to the invalid or his
family on the other.
When he arrives, dancing and singing
begin, and there are great libations of ioaka (rum), large
quantities of which must be consumed by the patient.
The
unfortunate man is then led into the middle of the cattle,
where he has to point out with a stick two oxen, one of which
acts as a kind of scape-animal and is sacred to the man's
parents, who treat it with every kindness, while the other is
immediately sacrificed and eaten b}' the spectators.
The
patient, drunk with alcohol, noise, and the heat of the sun, has
then to climb up to the platform an operation not altogether
free from risk. If he reaches the top without much help, God
is supposed to be favourable to him and he will get better ; if
not, his case is hopeless. Once he is safely established on the
mat covering the top of the platform, a woman, who has had to
remain in a state of absolute chastity for twenty-four hours
previously, gives him food which she has cooked specially for
him, particularly newly-killed ox-flesh. If he eats it, or even
pretends to do so, that is a sure sign of his speedy recovery to
health and long life. The tumult of singing and shouting then
begins again with redoubled energy. The sick man is left lying
there, several feet above the ground, sometimes for a very long
time, while those who have assisted at the ceremony intoxicate
ft.

—

themselves with rum and gorge themselves with meat. He is
then carried back with great pomp to his dwelling, where,
nine times out of ten, he succumbs to the effects of his treatment.

—

Death and disposal of the dead. Among the
most characteristic customs of the Malagasy are
8.

those connected with burial of the dead.
The
funeral rites are not the same throughout the whole
island some peoples hide their cemeteries in the
heart of the forest, among hills and rocks, in desert
places, or anywhere far from the sight and sound
1 The Arabic word for
devil
is Iblls, and from this the
Malagasy have formed bilo, which is the name both for the evil
;

*

spirit

and

for the

ceremony

'

of exorcizing

it.
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of man
others, again, bury their dead by the side
of the high road or riglit in the midst of liuman
dwellings. The former, who are terrified at death
and everything connected with it, are mainly found
among the coast tribes, except in the south-east,
where the people are of Arab origin. The latter,
who like to live within sight of tlieir last restingplace, belong to the centre of the island, and consist chiefly of the Merina, Betsileo, and other tribes
civilized by the Malays.
The eastern tribes put the dead body in the
hollowed-out trunk of a tree, closed with a badlyfitting lid in the form of a roof, and this improvised
coffin they lay either on the ground or on a small
platform in the middle of a palisade roofed over
;

with branches and leaves.
The Antankarana make their cemeteries in the
natural grottoes or rock-caves found in the numerous small islands along the coast or in the limestone mountains of the north, and here again the
coffins, with beautifully carved lids, are simply
laid on the ground.
Some Betsileo and Bara
families follow the same custom, and bury their
dead in the hollows and caves which abound on
the higher reaches of their mountains.
The other natives of the island bury their dead
beneath the ground.
The western and southern
tribes the Sakalava, the Mahafaly, the Antandroy, and most of the Bara cover their graves
with a heap of loose stones in the form of a long
piirallelepiped, while some Sakalava families surround their tombs with posts carved in different
shapes (human beings, birds, crocodiles, etc.), which
recall certain cemeteries of Oceania.
The Merina custom is to hollow out a mortuary
chamber, above which they usually build a small
house for those of noble birth, and for the Hova,
or freemen, a small rectangular wall, where they
gather together stones and blocks or fragments of
quartz, with a raised stone at one end. The head
is generally turned to the east.
All the Malagasy have the same idea of the impurity of a dead body and its power to communicate
funeral procession must
uncleanness to others.
never pass in front of the king or anywhere near
his residence, and it must also avoid the neighbourhood of sacred stones. Those who have taken any
part in a burial ceremony must cleanse themselves
before going home.
As may be gathered from the prevalence of
ancestor-worship, all the Malagasy without exception stand in awe of the dead, and desire above aU
things to be buried in the family tomb. When a
Malagasy (in particular a Merina) dies away from
home, his urgent wish is that his relatives should
come, no matter how long after his death it may
be, and carry his bones back to his native land.
This desire is respected in almost all cases, and
even to-day it is no rare thing to meet little processions of Hova carrying back the mortal remains
of a member of their family wrapped in a white
In many cases
cloth hung on a long bamboo pole.
they go as far as four or five weeks' journey from
Tananarivo. When the body cannot be recovered,
the pillow or mattress of the deceased is buried
in his stead, or a stone or a post is erected to his
memory at the side of the road or near his native

—

—

A

village.

In Madagascar mourners cut their hair short
and keep it dishevelled they wear coarse dirty
clothes, and are not allowed to wash or look in a
;

—

mirror, even if they possess one they must appear
as unkempt as possible so as to keep other people
at a distance. On the death, or as the phrase

—

Madagascar, where ordinary everyday
words would never be used in connexion with such
high and exalted personages as kings on the departure,' of a sovereign, a number of sumptuary
goes in

—

'
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laws came into force which had to be strictly
obeyed, if one did not wish to run the rislc of being
considered responsible for the death of the king
and of being subjected to capital punishment as
a sorcerer. The following are some of the restrictions enforced on thedeath of Radama I. (1810-28)
all the inhabitants of the kingdom, with the exception of the heir to the throne, had to shave
their heads, sleep on the ground instead of in
beds, use neither chairs nor tables, pass each other
without greeting in the street, neither play any
musical instrument nor sing, have no fire or light
at night, do no work except in the fields, refuse to
be carried in a palanquin, use no mirror, go about
bare-headed, wear no tine clothes, and, in the case
of women, keep the shoulders bare.
As in the
East, white, not black as in Europe, is the colour
of mourning.
Several Malagasy tribes e.g., the Betsileo and
the Antankarana have the peculiar and repugnant custom of not burying their dead immediately
after death frequently they even wait till decomposition has set in ; and in many cases the putrid
liquid is collected and set apart.
Their funeral
watches are naturally far from agreeable, and, to
be able to live at all in the midst of the nauseating
odours, the relatives and friends of the dead man
drink rum all the time and burn quantities of incense, suet, and even leather.
This custom, which
is of Oceanic origin, comes from the desire not to
bury any putrescible or impure matter along with
the bones. Even the tribes which do not have this
practice generally have two burial ceremonies
one consisting in simply burying the dead, and the
other taking place some years after, when nothing
but the skeleton remains, and when the body is
finally placed in the family tomb.
Sometimes, as
in Imerina, the body is put into the family vault
at once, but it is wrapped round with several silk
lambas and is not placed in a coffin. Later, at a

—

;

certain specified time, the

ceremony

of the

mama-

dika takes place.
This consists in changing the
soiled lambas, and the Merina say then that they
turn the bodies on their other side so that they may
not get tired of lying in one position.
Funerals in Madagascar are always the occasion
of feasts in honour of the dead. The richer the
man is and the more cattle he possesses, the more
brilliant are the orgies that are indulged in. Shots
are fired and bulls are killed, the flesh being eaten
at the funeral feast, and the head and horns being
placed with great ceremony on the tomb of the
deceased. Rum flows like water, and as long as
there is anything left to eat or diink the feast
continues
the funeral festivities of great and
noble personages have been known to last for
months.
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of

the four sampraddyas,'^ or churches,

Vaisnava Bhakti-marga

(see art.

of the

Bhakti-maega,

ii. p. 545).
It has usually been stated that
this sect represents an attempt to form a compromise or alliance between Saivas and Vaisna^a8,'

vol.

but an examination of the authoritative documents of the faith shows that this is far from the
It is therefore advisable to include in this
article an account of the life of the founder of the
religion, and of the legends connected with his

truth.

coming.

The authorities on which the following account
based are (1) the Manimanjarl (quoted as Mm.),
which deals with the religious history of India
down to the birth of Madhva, the founder of the
sect (2) the Madhvavijaya (Mv.), which deals with
the life of Madhva himself both these works are
in Sanskrit, and are written by one Narayana, who
was the son of Trivikrama, an actual disciple of
Madhva (3) the Vdyustuti of the above Trivikrama and (4) C. N. Krishnaswami Aiyer's &ri
Madhwa and Madhivaism, (K. ), which includes a
summary in English of (1) and (2).
The basis of the
I. Accounts of the founder.
Madhva religion is, first, that Visnu is the Brahman
of the Upanisads and, secondly, that, whenever he
becomes incarnate, he always has his son, Vayu, the
air-god, as his friend and helper. Accordingly, the
is

:

;

;

;

;

—

;

first four sargas, or chapters, of Mm. after describing the order of creation, give detailed accounts of
the Rama and Krsna incarnations, Rama's great
friend and ally being Hanumat, the son of Vayu,
and Krsna's ally being, not Arjuna, as we might
expect, but Bhima (cf. Mv. i. 41), one of the five
heroes of the Mahdbhdrata, and also a son of the
In both of these cases the sonship is
air-god.
looked upon as equivalent to incarnation. In the
Mahdbhdrata BhIma is described as having performed many glorious feats, and as having con,

many

quered

demons

terrible

;

but in Madhva

theology these are all ignored save one, which,
compared with the others, is, in the epic, of quite
minor importance. In the Vana-parvan (Mahdbh.
iii.
11,661 if.) it is related that Bhima attacked
certain Yaksas or Raksasas belonging to the
country beyond the Himalaya, and killed their
Manimat had formerly ottered
leader, Manimat.
a filthy insult to the Indian sage Agastya (the
apostle of southern India), and had been cursed by
him to be slain by a mortal. Such stress is laid
upon this story by the Madhvas that they maintain
that the version, as we have it now in the Mahdbhdrata, was, with the sanction of Vyasa, the
author of the epic, rewritten and completed by
Madhva himself (K. p. 42).
The narrative of the events in the Kaliyuga, or present age
At first, the
of the world, commences in the 6th sarga of Mm.
knowledge of the Vedas, as taught by Krsna and Bhima (Mm.
Then the Asuras conspire to spread false
V. 1), reigns supreme.
doctrines. The demon Sakuni, urged by Chayakya, the son of
Lok<ayata, points out that other heresies, such as those of the
Charvakas, Jains, and Pa^upatas, had all failed (9-15). Therefore Mapiniat, who alone had sufficient skill, must become incarnate as a Brahmapa ascetic, and must destroy the Vedanta,
under cover of explaining it (15 ff.). Mayimat is dispatched
with instructions to abolish the Vedag and Purilgas, to ridicule
the theory that Visnu has gunas, or qualities, and to establish
the identity of the soul with Brahman (19 ff.).
Here (29) the story digresses to tell how at that time the
whole earth was under the sway of Buddhism, and to describe
the efforts of Sahara and Kumarila to refute it by the aid of the
PHrva-MtmdThsd system oi philosophy. The 6th sarj/a continues
this, narrating the successes of Kumarila and the rise of the
rival Prabhakara school.
At this stage of affairs Maijimat is born as a widow's bastard
6

(itfm. vi.

;

MV.

i.

46).

He

is

hence named Samkara.3

He

is

;

;

Paris, 1905-00.

G. Geandidiee.

1 It is called the Brahma-saihpraddya because it is said to
have been first communicated by Visnu to Brahman, who spread
through the world with the help' of his brother, Vayu. See

it

below.

MADHVAS, MADHVACHARIS.— The
Madhvas

or

Madhvacharis are an Indian

sect,

one

2 e.g.,
s The

name

by Wilson, Religious Sects of the Hindus,

p. 1,49.

Madhva books uniformly change the great Samkara'a
Sariikara.
The object is plain. Sadikara meana

to
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in preat poverty, and (as a slap at the moniyni HubBequently taugiit by him) it ia related that in his boyhood lie
could count only one tbin^jf at a time, never being aljle to fieo
a second (Mm. vi. 10). Heis talten to Saurapfra, where, under
the patronage of 6iva, he quicitly masters tlie sacred books (14).
He then (,'oeB from teacher to teacher, but is turned olT liy tliem
He invents his doctrine, described as
for his heretical views.
iunya-mdrga and nirgunatva, and is hailed by the demons as
their saviour (24). On their advice he joins the Buddhists and
teaches Buddhism under cover of VedantJBni. He makes the
Vodas without meaning, and equates, Brahman with nothingness {&iinyatva) (46). He becomes a Kakta, and messenger of
Bhairavi, who confers upon him a magic spell (51).
The 7th sdrga describes further disgraceful events in Sarfikara's life. He seduces the wife of his Briihmana host (Iff.).
He makes converts by magic arts. He falls sick and dies. Hts
last words are instructions to his disciples to uproot the learned
Satyaprajiia, the last of the great teachers of the true Vedic

brought up

doctrine.

we have the doings of Saiiikara's followers.
their opponents, burning down monasteries,
destroying cattle-pens, and by magic arts killing women and
children (2). They forcibly convert one of their chief opponents,
Prajiiatirtha, and compel him and his disciples to adopt the
mai/a-system (6). These, however, still secretly adhere to the
true religion, and, after consulting Satyaprajna, determine to
cause one disciple to become thoroughly learned in the mdydaystem, who should start a line of disciples, outwardly Rlayins,
but really devoted to Hari (i.e. Visiju). In this line of disciples
came, in due course, Ach^Titapreksa. In his time the Lord, i.e.
V.^yu, became incarnate as JIadbva, in the house of Madhyageha,
In the 8ih sarga

They persecute

The book ends with
(34 £f.).
a brief account of Madhva's work, specially mentioning that he
composed a commentary on the Vedanta Sutras utterly destroying that made by the thief Maijimat-Saiiikara.
and studied under Achyutapreksa

It thus appears that Madhva, like Bhima, was
of Vayu, who came to the earth to
destroy the followers of Saihkara and all their
teaching, that the true religion was delivered to

an incarnation

the present age by Krsna and Bhima, that it was
upheld by Kumarila in the Purva-Mimdmsa, and
that it was revived by Madhva. Samkara's maydsystem was declared to be only Buddhism in disguise {prachchhanna-Bauddha [Mv. i. 51]). There
is no trace whatever of any attempt to reconcile
the Saiva teaching of Sariikara with Vaisnavism.
Here also must be mentioned one other doctrine of
Madhvism not referred to above, but of considerable importance that salvation can be obtained
only through Vayu {i.e. in the present age, through
Madhva), and through no one else (K. p. 68).
In Mv. the first sarga sums up briefly the contents of Mm. special stress being again laid on the
Manimat story (i. 39), and on Bhima's close connexion with Krsna (41). The incarnation of Vayu

—

,

is

plainly stated in

ii.

24.

Tlie rest of the

work

is

a prolix account of Madhva's life, too long to
analyze here. The main facts are as follows
Madhyageha Bhatta, Madhva's father {Mv. ii.
9, 14), was a Brahmana living at Kajatapitha ' (6),
close to the modern Udipi, a town on the sea-coast
of the present district of S. Kanara, and about 40
miles due west of Sringeri, then, and stilL the
head-quarters of the Smarta followers of Sariikaracharya.
The ancient name of the country now comprising
the Districts of Dharwar and N. and S. Kanara,
together with the western portion of the State of
Mysore, was Tuluva, the modern Tulu, and it is
here that the Madhvas have always been strong.
No census figures are available for their number,
but a very rough estimate of the materials available leads us to put it at something like 70,000.
Elsewhere they are very few.^
After the usual natal rites, the boy was named
Vasudeva, but in later years he was known as
Madhva. The most probable date of his birth is
theSaka year 1119( = A.D. 1197), but some authori*auspiciou8,' but Saiiikara 'misbegotten* or 'rubbish.' The
whole account is a ferocious libel on the founder of the system
which it opposes.
1 Probably identical with the ancient town and still existing
village of Kalyanapura (/(?/ xiv. [1908] 814).
2 It is, however, important to note that the Vaisnavism of
Bengal, founded by Chaitanva {q.v.), is an offshoot of Madhvism
(see Pratapa - Simha, Bhakta - kalpadruma, Lucknow, 18S4,
p. 46).
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ties put it as late as A.D. 1238.'
Numerous tales
are told of his youthful exploits and of miracles
that will be referred to below.
His prowess in
pliysical exercises was recognized by his school-

who nicknamed him 'Bhima'

(Mv. iii.
he grew up, he became a pupil of
the Achyutapreksa already referred to {Mv. iv. 6),
and in due coarse, amidst a burst of prophecy from
the assembled crowd, received initiation under the
name of Purnabodha or Purnaprajfia (33). He
continued his studies under Achyutapreksa in the
fellows,
42-48).

When

Anantesvara monastery at Udij)i, and finally received from him the name of Anandatirtha {Mv.
V. 2), the title adopted by him in future as his penname. All this time, it must be remembered, he
was studying the Vedanta, according to the mdyaschool of saiiikara.
After further study, he made a tour through
southern India, having in the meantime developed
his own system of dualism in opposition to the
monism of oaihkara. He journeyed along, disputing with the doctors in each town, his most important combat being at Anantapura (the modem
Trivandrum) with the head of the Sariikara monastery at Sringeri {Mv. v. 36). Here there seems to

have been a drawn battle. The combatants parted
in enmity, and thenceforth began the deadly hatred
that ever after existed between the followers of the
two systems. Madhva had to take refuge for four
months at Bamesvara (v. 41 ff.), after which he

The result of this lirst tour was
to establish Madhva as the leader of a new sect
and to widen the breach between him and the
returned to Udipi.

authorities at Sringeri (K. p. 32).
After some years of further study at Udipi,
during which (Iv. p. 33) he seems to have completed
his commentary on the Vedanta Sutras, Madhva
started on his second tour, this time through
northern India. He at length reached Hardwar.
Here, after fasting and meditation, he left his
followers and went off alone into the heart of the
Himalaya, where he is said to have stayed with
Vyasa, the compiler of the Mahdbharata {Mv. vii.
16 ff.).
Vyasa encouraged him to return to India
and there to publish his commentary (viii. 44 ff.).
He accordingly went back to Hardwar, where he
widely proclaimed his doctrine, and ground opposing commentaries and false systems to dust'
(ix. 6 ff. ).
He made a leisurely return to Udipi,
'

converting more than one eminent Samkarite on
the way (ix. 17), and finally converted his own

Achyutapreksa (ix. 35).
There now began a period of persecution {Mv.
xii. and xiii.), in which the Sariikarites, led by the
head of the Sringeri monastery, did all that they
could to destroy the new teacher and his foUoweBS.
They even went so far as to carry off Madhva's
entire library, and it was restored only through
teacher,

the interposition of the local prince, Jaya Simha
of Visnumahgala.
It was shortly after this that
Madhva converted Trivikrama (xiii. 50 ff., xv. 64),
the father of the author of Mm. and Mv. In his
last years Madhva again toured to the North, and
is said to have rejoined Vyasa, in whose company
he still remains awaiting the conclusion of the
present age. His final journey is described ra Mv.
xvi.
The date of his death was probably Saka
1198 ( = A.D. 1276), when he was 79 years old.^
Thirty-seven different works are attributed to him,
of which the most important are his commentaries

on the Vedanta Sutras and on the Bhagavad-Gitd,
and his commentary on the Mahabhdrata, entitled
the Mahabhdrata-tdtparya-nirnaya.
1 See Subba Rau, Bhagavad-Gitd, p. xi ff. ; cf. Bhandarkar,
Vai.pmvism, ^aivism, and Minor Religious Systems, p. 59.
^ See Bhandarkar, p. 59.
A list of the thirty-seven works
attributed to him is given in Bhandarkar's Report on the Search
for Sanskrit MSS in the Bombay Presidency for 18S2-SS,

Bombav,

1384, p. 207.
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Madhvism rejects not
2. Doctrines of the sect.
only the monism of Saiiikara but also the Viiistddvaita, or qualified monism, of

Bhakti-marga,

vol.

ii.

p. 545).

Eamanuja

(see art.
Its followers call

themselve,s Sad-Vaisnavas to distinguish themselves
from the Sri-Vaisnava followers of the latter. The
basis of the whole philosophical system is dvaita,
By this is not meant the dualism of
or dualism.
spirit and matter, or that of good and evil, but
the distinction between the independent Supreme
Being {Paramdtman) and the dependent principle
of life (jivatman).
There are five real and eternal
distinctions (paiichabheda), viz. {a) between God
and the individual soul, (6) between God and
matter, (c) between the soul and matter, (d) between one soul and another, and (e) between one
particle of matter and another.
The account of
the order of creation given in Mm. i. 2 fF. closely
follows the well-known Safikhya-Yoga system, as
modified by the Puranas, and need not detain us.
Visnu, Narayana, or Paro Bhagavan, not Brahman,
is the name given to the Supreme Being.
He is
endowed with all auspicious qualities (c/una), and
has a consort, Laksmi, distinct from, but dependent on, him. By her he has two sons. Brahman,
the Creator, and the Vayu mentioned above, who
is the Saviour of mankind.
Moksa, or salvation,
consists in release from transmigration and eternal
residence in the abode of Narayana. Souls (jiva)
are innumerable, and each is eternal, has a separate
existence, and is subject to transmigration.
They
fall into three groups, viz. (a) the lesser gods, the
pitrs, ^sis, kings, and a few other select classes of
the good ; these are destined to salvation ; (b)
those who are neither sufficiently good to belong
to the first class nor sufficiently bad for the third ;
these are destined to perpetual transmigration
(saihsdra) ; and (c) demons, etc., and sinners,
especially followers of the maya-doctrine and other
heretics who reject Vayu ; these are destined to
eternal hell. Again, it must be noted that there
is no salvation, except through Vayu, i.e., in the
present age, through Madhva.
It is also noteworthy that in this religion the idea of eternal
bliss, or moksa, is balanced by the idea of an
eternal hell a logical symmetry that is missing
in the other religions of Madhva's time.
The natural soul is characterized by ignorance
(avidya), and this ignorance is dispelled, and salvation is obtained, by right knowledge of God.
This
knowledge is obtainable by souls of the first class,
and eighteen means are described as necessary for
its attainment.
Such are distaste of this world
(vairdgya), equanimity [Sama), attendance on a
guru, or religious teacher, bhakti directed to God,
due performance of rites and ceremonies (cf. the
Purva-Mimanisa), reprobation of false doctrines,
worship (updsand), and so on.'
Service to Visnu {i.e. to God) is expressed in
three ways : (a) by stigmatization, or branding
{ahkana) the body with the symbols of Visnu (6)
by giving his names to sons and others {nd^na-

—

;

karana) and (c) by worship (bhajana) with word,
Worship with word consists in
act, and thought.
;

(1) veracity,

study

(2)

usefulness, (3) kindliness, (4) sacred

with

act, in (5) almsgiving, (6) defence, (7)
protection ; with thought, in (8) mercy, (9) longing,
and (10) faith. Worship is the dedication to Narayana (i.e. God) of each of these as it is realized.^
;

The custom of branding symbols of Visnu on the
shoulders and breast is not peculiar to the followers
of Madhva, being also adopted by the Sri- Vaisnavas
but among the Madhvas, instead of being occasional,
it is universal, and is declared to be necessary according to the iastras. All classes, whether monks
or lay, are branded. The chief of each math, or
1

2

The complete

list ia given by Bhandarkar, p. 60 f.
Sarva-dariana-sathgraha, tr. p. 91.

monastery, tours among the faithful, and every
time he makes his visitation the laity undergo the
ceremony {K. p. 40). The sectarian marks, common
to monks and laity, are, besides these brands, twa
white perpendicular lines on the forehead, made
with gopi-chandana earth, and joined at the root
of the nose.
Between them is a straight black line
made with incense-charcoal, and terminating in a
spot of turmeric. Madhva did not allow bloody
sacrifices.
The old sacrifices were retained, but he
enjoined the substitution of a fictitious lamb made
of rice-meal as the victim, instead of a lamb of flesh
and blood.' Madhvism is also remarkable for the
extreme lengths to which fasting of great rigour is
carried out. The life of an orthodox Madhva is
one continuous round of fasts, and, according to
one writer, this has had an injurious efiect on the
average physique of the members of the sect (K.
A full account of these fasts will be found
p. 70).
in the

BG

xxii. 72

fl'.

The

chief math, or monastery, of the sect is at
Udipi, and is said to have been founded by Madhva
himself.
He also founded two others at Madhyatala and Subrahmanya respectively both, like
Udipi, in the coast district of Mangalor and gave
a svdmin, or head, to each of the three. The main
settlement he divided into eight sub-monasteries,
Each of
to each of which he also gave a svdmin.
these eight svdmins conducts the worship of Krsna
of
turn,
his
term
at the head monastery in his
office lasting for two years.
The change {paryaya)
of svdmins thus takes place every second year,
when the sun enters the sign of Makara, or Capricorn, early in January.
It is the occasion of a
great fair and festival. The succession of chief
xxii. (p. 59), and the
pontifl's is recorded in the
There are
thirty-fifth pontiff was living in 1883.
now eighteen subsects, of which ten are the followers
of the ten svdmins appointed by Madhva and five
were started by his four immediate successors.
Only two, and these still more modern, refuse to
acknowledge the authority of the head pontiff at
Udipi. The most salient doctrinal difference depends on the interpretation of the word bhajana,
or worship, and even this is of small importance
(K. p. 60).
In the art. Bhakti3. Influence of Christianity.
MAEGA (vol. ii. p. 548) it was pointed out that the
southern Indian reformers had probably been to a
certain extent influenced by the Christianity then
existing in their neighbourhood.' The apparent
influence of Christianity is especially noteworthy
Madhva's birthplace was either in
in Madhvism.
the ancient city of Kalyanapura or close to it.
Kalyanapura has always been reputed as one of
the earliest Christian settlements in India, and
here, so long ago as the 6th cent. A.D., Cosmas
Indicopleustes (p. 178 f. [PG Ixxxviii. 169]) found
a bishop who was appointed from Persia.^ These

—
—

BG

—

Christians were Nestorians (Garbe, p. 155). No
stress need be laid on most of the childish miracles
attributed to Madhva in Mv., because they are
such as are attributed to the infancy of many religious teachers ; but some of the legends deserve
1 It will be remembered that Madhva is said to have revised
the Makdbkdrata, and in this connexion it should be noted
that in the southern recension of the epic, after xil. cccxliv. 20,
six verses have been inserted in which it is directed that
animals of flour should be used at sacrifices.
2 The present writer takes this opportunity of withdrawing
ii. 648'' that Alopen had visited the
the remark made in
court of Siladitya. See J HAS, 1913, p. 144.
3 A. Burnell, I A
cj. R.
274 ff., iii. [1874] 310 fl.
ii. [1873]
Garbe, Indien und das Christentum, Tubingen, 1914, p. 151 ff.
The passajje in Cosmas is not quoted in J. W. McCrindle'a
Ancient fndia, Calcutta, 1877. Garbe (p. 162) considers it
probable that the Kailiana of Cosmas was another Kalyana
farther north and near Bombay, but it seems to the present
writer that the wording of Cosmas connects Kailiana so closely
with Male (Malabar) that it must be the town near Uqiipi.
Oarbe himself appears to accept this in his note on p. 273.

ERE

;
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a passing notice. Thus, before Madliva aiii)cared
on eartli, at a festive gathering at the temple at
Udipi the spirit of AnanteAvara (Vi?nu) came upon
a Biahmana and made him a messenger of good
news to proclaim that the l^ingdom of heaven was
at hand (K. p. 13). After the child had been presented in the temple at Udipi, as his parents were
taking him through a forest, a graha, or evil spirit,
opposed their way, but departed on being rebuked
by the divine child (K. p. 16 Mv. ii. 32 if. ). When
the child was five years old, his parents missed him,
and after an anxious search of three days found
him at Udipi, in the temple of AnanteSvara, teaching gods and men to worship Vi§nu according to
the Nostras K. p. 16; 3Tv. iii. 1 ff. ). On his southern
tour Madhva multiplied food in a wilderness, to
meet the needs of his followers (K. p. 27 Mv. v. 32).
On one of his northern tours he walked across
water without wetting his clothes (K. p. 35 3fv.
X. 27), and on another occasion he stilled an angry
;

(

;

'

;

'

The suba lamb of

sea by his look (K. p. 48 Mv. xvi. 11).
stitution at sacrifices of a lamb of rice for
flesh and blood also otters a striking analogy, but,
as K. p. 68 points out, it may with equal probability
be ascribed to Jain influence. Under any circumstances, considering the fact that Madhva was
born and brought up in the neighbourhood of
Christians and that the doctrine of bhalcti is common
to all forms of Vaisnaviam and to Christianity,
there is considerable probability that at least some
of these legends grew up under Christian influence.
Still more striking, however, is the central article
of Madhva belief that Vayu is the son of the
Supreme God, Visnu, and that salvation can be
obtained only through him. This is evidently an
idea borrowed from Christianity, quite possibly
promulgated as a rival to the central doctrine of
that faith.
In the two papers
4. Traces of Manichseism.
already quoted, Burnell points out that Persian
immigrants were welcomed in this part of India
long after the time of Cosmas, and that before the
beginning of the 9th cent. A.D. they had acquired
sovereign rights over their original settlement of
Manigrama, by a grant from the perumal, or local
Burnell goes on to suggest that these
chief.
Persians were Manichseans, and that the name of
Manes- (Mani-) town,'
their settlement meant
not Jewel-town,' as the compound would ordiBumell's theory was
narily mean in Sanskrit.
attacked in the same journal and, according to
Garbe (p. 152), completely controverted by R.
To the present writer it seems that, in
Collins.
the discussion, Collins failed in his main point
and that
the meaning of Mani in Mani-grama
Bumell's suggestion, though certainly not proved,
may possibly contain more elements of truth than
Garbe was prepared to admit.' It seems that
Burnell's suggestion that Mani refers to Manes
receives some confirmation from the Manimat
theory of the Madhvas. It is intelligible that
Bhima should be selected as the hero, but it is unintelligible why the altogether unimportant Manimat of the epic should be selected as the origin of
the arch-heretic Sariikara. Bhima killed many
;

—
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that there is little resemblance between Manichceism and 6aihkara's theology. The former is dualist
and the latter is monist. But Mani's dualism
taught the existence of two beings light and
darkness. Light had God at its head, and darkness had no god at its head. There is a certain
resemblance between this and Sariikara's Brahman
obscured by mdyd. At any rate, it is possible that
Madhva, who (K. p. 36) could speak the language

—

of the

Mlechchhaa

(foreigners),

may have become

acquainted with Manichspism, and may have associated it in this way with Saihkara's theory of maya.
The question deserves more investigation than has
hitherto been given to it.

—

LriERATURK. The Ma^imafijaH and the Sfadhvavijaya have
been already mentioned. Several editions of these have been
published in India. A useful summary of Madhva doctrines
will be found on p. 16 ff. of the Sakaldchdrya-mata-saihgraha,
an anonymous work published in the Benares Sanskrit Series
A fuller account will be found in Padmanabhasuri,
in 1907.
Madhvasidclkdnta-sdra, Bombay, 1883, quoted by Bhandarkar,
Finally, there is Midhvacharya, Sarva-darianap. 69.
saThgraha, of which many editions have been published in
India.
Of this there is an Eng. tr. by E. B. Cowell and A. E.
Gough(2nd ed., London, 1894). The system of Purijaprajna, i.e.
Madhva, will be found in ch. v. p. 87 ff. of the translation.
As for works in English, the earliest account of the Madhvas
Account of the Marda Goorooa, collected while
is contained in
Major Mackenzie was at Hurryhurr, 24th August 1800,' printed
on p. 33 ff. of the 'Characters' in the Asiatic Annual Register
We next have H. H. Wilson, sketch
for 1804 (London, 1806).
of the Religious Sects of the Uiiidus, reprinted from vols. xvi.
A
Researches,
London, 1861, i. 139 ff.
and xvii. of Asiatic
useful little book is C. N. Krishnaswami Aiyer, Sri Madhwa
been
freely
date.
This
has
and Madhwaism, Madras, no
utilized in the foregoing pages. See also the following R. G.
*

:

Bhandarkar, Vai^navism, Saivism and Minor licligioui
Systems ( = GIAP iii. 6), Strassburg, 1913, p. 67 ff.; BG, vol.
xxii., 'Dharwar,' Bombay, 1S84, p. 66 ff. (full account of the
history, religion, and customs of the Madhvas of the present
day); and G. Venkobo Rao, 'A Sketch of the Hist, of the
Madhwa Acharyas,' beginning in I A xliii. [1914] 233 (refers to
C. M. Padmanabhacharya, Life of M adhvdchdrya).
For an authentic account of Madhva's doctrines see S.
Subba Ran, 2'he Vedanta-sutras, with the Commentary by Sri
Madhwacharya, a complete Translation, Madras, 1904, The
Bhagavad'Gita, Translation and Commentaries in English
according to Sri Madhwacharya's Bhashyas, do. 1906. Both of
those are in English. The preface of the latter contains a life
cf. also P. Ramaof Madhva from the orthodox point of view
;

chandra

Rao, The Brahma

according

to the

text),

Siitfas : Construed literally
Cominentary of Sri Madhavdchdrya (Sanskrit

Kumbakonam,

G. A. GRIEESON.

1902.

MADHYAMAKA, MADHYAMIKAS.—

Madhyamaka is the name of a system of Buddhist
philosophy, 'the system of the middle way,' 'the
system of the Mean (iJ.iaov) the adherents of this
system are called Madhyamikas.
The work upon which the MadhI. Nagarjuna.
yamaka philosophy is based, the Mulamadhyainakakarikd, still survives, and tradition is agreed
in ascribing it to Nagarjuna numerous commenNagarjuna's
taries have been written upon it
own, the Ahutobhaya ; those of Buddhapalita and
Chandrakirti, which seem to give a faithful rendering of the author's meaning and that of Bhavaviveka, which transmits his personal views. There
are two branches of Madhyamaka, but the difference
between them has not been studied, and seems to
consist in a mere divergence in the inethod of demonstration.
All this literature is, or will soon be, accessible
much more noteworthy demons, who would have in the editions of the originals or in translations.'
but so small a The Mulamadhyamaha is probably the authentic
served Madhva's purpose better
about the middle
part does Manimat, the demon from beyond the work of Nagarjuna, who flourished
knew that this mysteriHimalaya, play in the epic ^ that Madhva had, of the 2nd cent. A.D.
person was the putative father
according to the legend, actually to get Vyasa's ous and miraculous
Mahayana (q.v.), and, in
permission to re-write the story, so as to make it of the Great Vehicle, or
revealer of the siltras of the Prajnacomplete. It must, on the other hand, be admitted particular, the
pdramitd, the teaching of which is akin to that of
1 The following are the references to the whole controvers}'.
the Madhyamaka. It is even possible that several
Garbe (loc. ciL) refers only to one of Collins's communications,
Vehicle were written with the
lA ii. 273 siltras of the Great
and does not notice any of Burnell's replies
sole purpose of stating the theories of the Madhiv.
181
(Burnell), iii. 308 (Burnell),
[1876] 163 (Collins),
(Burnell), 311 (Collins), v. [1S70] 26 (Burnell).
yamaka philosophy under the guise of words of
'

'

'

'

'

'

'

'

;

—

—

;

:

;

'

;

We

:

'

For the references see S. Sorensen, Iiviex
the Mahabharata, London, 1904 ff., p. 464.
2

to the

Sanies in
1

See Literature at end of

article.
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the Buddha.' It is difficult to determine what
Eart Nagarjuna took in the redaction of the sutras,
ut respect for tradition would lead U3 to believe
that his share was a large one. In any case, the
Madhyamaka school must be held responsible
for a considerable proportion of the Great Vehicle.
All this must be assigned, probably, to the early
centuries of the Christian era, from the first onwards.
2. The Madhyamaka system and its antecedents.
It is not difficult to show the place occupied by
the Madhyamaka in the development of Buddhist
philosophy from its beginning, and such a historical
sketch is indispensable to a definition of the system

—

itself.

The Buddha had given

his revelation as a ' path,'
(magga,patipada), and had qualified this
path \>y Ta\AA\&' {majjhima = madhyama), doubtless, as has been often said, because he repudiated
two ' extremes (anta) an exaggerated asceticism
(tapas), and an easy secular life [sukhallika).
But
he had also condemned other ' extremes,' viz. contradictory theories, such as ' Everything exists,'
nothing exists ; The person who feels is the same
thing as sensation,' 'the person who feels is a difl'erent thing from sensation' ; The Buddha exists after
death,' the Buddha does not exist after death ; and
some texts few, but explicit prove that, at the
time of the redaction of the Pali Nikdyas, middle
way meant a way between certain negations and
affirmations.'
This way is simply the philosophy of
the dharmas and of the negation of the individual
(pudgala, 'tIs'}, which is almost exactly the philosophy of the Canon, and finds, from the very first,
clear and skilful expression in the theory of dependent origination {patichchasamuppada, pratityasamutpdda).
The Canon teaches that there is no individual
(pudgala), one and permanent, of whom we can say
that he is identical with sensation or different from
it, or that he survives or fails to survive the destruction of the body. The individual does not
exist in himself (pudgala-nairatmya) he is merely
a mass of dharmas following one another in unbroken succession, cause and effect.
But what is meant by dharma ? This word, as

or a

way

'

'

'

—

'

:

'

'

'

'

'

—

'

—

'

'

'

;

Max

and intellections ; and this intellectual
complex presupposes, at least as a rule, a physical
complex body, sense-organs, heat, vital organ, not
to mention former actions to be rewarded, which
are sometimes regarded as subtle matter.
All dharma is intimately bound up with its
causes and effects ; its essential nature is to be
an effect and to be a cause it is a moment in
continuous time. Every thought has as determin-

tions, ideas,

—

;

ing causes (pratyaya) a great number of dharmas

more or less

exterior to itself (object of vision, visual
organ, etc.), but its cause, properly so called {hetu),
is the thought immediately preceding it
just as
every moment of the duration of a flame depends,
of course, upon the oil, the wick, etc., yet is, as a
matter of fact, the continuation of the preceding
moment of the flame. The Buddhists were quick
to see that flame and thought are made up of
instants of flame and thought succeeding each
other moment by moment.
Extending this observation, they formulated the general theory that
the dharmas perish the very moment they are
born.'
They perish without any other cause of
destruction than their very birth or their nature
they are not merely transitory (anitya), as the
Buddha said they are momentary (ksanika) (cf.
There can be no disart. Identity [Buddhist]).
tinction between a stone and a human being they
are both collections, more or less complex, of
dharmas, which do not last. The collections last
by constituting series, because the dharmas renew
themselves always the same in the case of the
stone, often very different in the case of the living
being.
In the course of an existence our vital
organs, sense-organs, etc., renew themselves without any essential modification volition, on the conwhich
trary, creates dharmas retribution, etc.
are different from volition itself. Volition is controlled by judgment ; and, when judgment is illumined by the law of the Buddha [yoniio manasikdra),

—

'

'

'

;

'

'

:

—

'

'

appears

—

iSBEx.

[1898] 3f.

;

Such

Buddha

—

—

supramundane (lokottara) actionsbecome possible,
and these destroy passions, desire, action, and retribution, and make for the realization of nirvana,
that is to say, the collection of mental dharmas
begins to become impoverished and finally dis-

co-ordinated with thought.'
The dharmas are realities,' things which actually exist, and nothing exists but these elementary
realities, which are all doomed to destruction
some e.g., the mental dharmas and the dharmas
forming the successive instants of the existence of
a flame perish moment by moment, whUe others
sometimes last for a long time.
Just as a waggon is nothing but the collection of
the parts of a waggon, so man is simply the collection
of the elementary realities, material and spiritual,
which constitute his pseudo-individuality. Apart
from dharmas, man and waggon have only an ideal
existence an existence of designation {prajiiapti),
as the Buddhists say.
It will be observed that none of these elementary
realities exists in isolation, but that every dha.rmu
combines with other dharmas to form a more or less
solid complex. The four chief elements (mahdbhuta)
combine in the formation of every material thing.
Anger presupposes, besides delusion, an elaborate
complex of intellectual dharmas contact, sensa-

—

;

—

it.

'

'

;

Miiller said,^ is difficult to translate, though
easy to understand. Man is a collection, a ' series
of dharmas ; every thought, every volition, every
sensation, is a dharma.
His body is composed of
material dharmas. Sound, colour, smell, whatever
can be struck or touched, is composed of material
dharmas. The organs of sense and intellect (mana,
indriya) are dhamvas of subtle matter. Concupiscence, hatred, and delusion are mental dharmas,
'

'

is no longer present to give life to
the phOosophy of ancient Buddhism,

desire
is

and it can be summed up in two words pudgalanairdtmya, the unreality of the individual, and
dharmdnityatva or dharmaksanikatva, the transitory or momentai'y character of the dharmas.
This philosophy satisfied Buddhists for a long
time.
But it did not satisfy the Madhyamaka
school, who put a more rigorous interpretation
:

'
void,' so often applied by the
to everything in general, and held that
this philosophy is in its nature not free from the
two ' extremes ' of perpetual duration and annihilation (saivata, uchcliheda), seeing that it inevitably regards nirvana as the annihilation of a
The Madhyamaka school
series of thoughts.
claims to find the true ' middle way by declaring, not only the unreality of the individual (pudgalanairdtmya), but also the unreality of the
dharmas themselves ; it denies the existence not
only of the being who sufiers, but also of pain.

upon the word

'

Everything is void.'
Nagarjuna and his school seem to hesitate between two positions.
Everything takes place as if things and living
i.
beings were composed of substantial dharmas, and,
to arrive at nirvana, the methods defined by the
ancients must be followed eliminate the dharmas
which generate new dharmas because they are
associated with desire ; and insert, in the complex
'

:

our being, the dharmas of
the knowledge that destroys desire, and so arrest
the renewal of the dlutrmas. Yet we do not put
series that constitutes
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it may be described
but,
the object described, the description
and the person describing are all similarly non

an end to existence by

exist except in so far as

is

in

this metliocl, for existenee
void of reality in itself, since the dliarmas do
not exist substantially we put an end to a provoid (iu7uja) dharmas wliich renew
cessus of
It is important
themselves in void dharmas.
to know this, for the only knowledge that can
arrest the renewal of unreal dharmas is knowledge
;

'

'

'

'

and fundamental unreality.

of their radical

The ancients saw that the

essential nature
(dharmatd) of things (dharma) is to be produced
by concurrent causes (pratityasamutpanna), dependently originated.' The Madhyamaka school
observes that what is produced by causes is not
produced in itself, does not exist in itself.' The
essential nature of things consists in not being
produced in themselves, in being void of all subvacuity' {iunyatd). This
stantial reality
i.e. in
term vacuity has been variously understood.
for others it is a
For some it is nothingness
permanent principle, transcendent and undefin'

'

'

'

'

'

'

;

able, immanent in transient and illusory things.
It would be a long and difficult task to explain the
mystical significance that it has in certain Bud-

dhist books we know that it ends by being confused with the term vajra, thunder- bolt, diamond,
male organ.' One thing is beyond all doubt: for
vacuity ' is neither nothingthe Madhyamaka,
ness nor a transcendent-immanent principle, but
things are not
the very nature of what exists
void because of vacuity' {iunyataya) conceived
but because they are void,'
as exterior to things
and they are void because they are produced by
Vacuity means production by causes,'
causes.
void
and is only an abstraction, a mere word
means produced by causes.
Existence (saiiisdra), tlierefore, is a complex
processus of dharmas which have no reason in
themselves for existing and which cannot exist
substantially by reason of their causes, i.e. former
dharmas which do not exist by themselves. The
following formula explains this clearly dharmas
resembling delusions of magic or reflexions in a
we might
mirror (mdyopama, pratibimbopama)
say contingent dharmas give birth to dharmas
that are equally illusory. Like begets like.
The objection of the realist against the Madhyamaka is, therefore, fruitless
If everything is
void, then existence and nirvana, impurity and
purity, ignorance and wisdom, are the same thing ;
and the path of salvation does not exist.'
Nagarjuna himself formulates this difficulty, and
answers it. Existence is the continuous production of phenomena not substantial but actually
existent, because they are existent by the only
existence that there is void existence, or existence
produced by causes.
Nirvana is the end of the
Impurity is atproduction of these phenomena.
tachment to phenomena conceived as pleasant;
purity is complete detachment from phenomena,
ignorance is a clinging to the substantiality of
phenomena, which induces attachment ; wisdom
is real truth, knowledge of the vacuity of things.
Nagarjuna, Chandrakirti, and Santideva very
often took this point of view, which is quite within
the logic of Buddhism and not unreasonable. But,
in order to give a true picture of the Madhyamaka
as it is, we must add that our teachers often go
;

'

'

'

;

—

'

—

'

'

'

'

'

;

'

'

:

'

—

—

'

:

'

—

much
ii.

further.

Just as their criticism destroys

—

all ideas of

experience and religion the notion of movement,
of time, of passion (since the connexion between
does not bear
the passionate man and passion
it also destroys
investigation')
the notion of
causality not only do the dharmas not exist substantially they do not exist at all, either in reality
They are like the daughter of a
or apparently.
barren woman, like the beauty of the daughter of
a barren woman this beauty evidently does not
'

'

'

—

;

;

:

;

reality,

existent.

Absolute truth, which is, properly speaking,
'knowledge of a Budilha,' is a 'not-knowledge'
is midway between affirmation and negation.
The dharmas are like the hairs that a monk with
diseased eyes thinks he sees in his almsbowl he
does not see them, for the knowledge which he
has of them does not exist any more than its
object. This ia proved by the fact that a man with
undiseased eyes has no thought about these hairs
it

;

he neither denies nor affirms their existknows them in their true nature
(which is void ') by not knowing them. The legitimate conclusion of this system is formulated in
our sources : 'Absolute truth is silence.'
LlTERATORE. — BhAHMANWAI. AND J AIN SOUllCES.—SaTVaat

all

;

ence, because he
'

i.

dar^anasa-thiiraha

new

series,

;

Saiikara on the Brahmasutraa (Sfitsion,

[190211.)).
— Mulainadhyainakakdriica,
iii. fl.

Buddhist Sakskiiit sourceswith Chandrakirti's commentary,

ii.

Prasamiapddd {BibL. Buddhica,
Madhyamakdvatdra (Tibetan tr.,
1907

ff. J,

Fr.

tr.,

itusion,

viii.

iv.

fl.

[Petrofjrad,

Bibi.

[1907

1903-12]);

Buddklaa,
ff. J) ;

ix.

[do.

Nagarjuna,

Akutobhaya, Germ, tr., after the Tibetan and Chinese, by
M. Walleser, Heidelberg, 1911-12 Bodhicharydvatara, ch. ix.
(Bibl. Indica, Calcutta, 1901 ff.), Fr. tr., Jntroduction d la
pratUjue des futurs Bouddhas, Paris, 1907.
iii.
TIBETAN
SOURCES (history and doctrines of the school). Manjugfhosahasavajra, Siddhdnta (summary in W. WassiliefF, Bud;

—

dkimiius, Petrograd, 1860, p. 320 ff.); Taranatha, Gesch. des
Buddhismus, tr. A. Schiefner, Petrograd, 1869, pdssim. iv.
European accounts.— l^. A. Waddell, The Buddhism oj
Tihtt. London, 1895, pp. 11, 124 ; H. Kern, Mdnual of Indian
Buddhism, Strassburg, 1896, p. 126; D. T. Suzuki, Outlines
of Mahdydna Buddhism, London, 1907, fip. 21, 62, etc. ; L. de
!a Valine Poussin, Bouddhisme: Opinions sur I'hist. de la
dogmalicjue, Paris, 1909, p. 191 ; M. Winternitz, Gesch. der
ind. Litteratur, ii. (Leipzig, 1913) 250.

L.

DE LA Vall^e Poussin.

MADRAS AND COORG.— In the Government
Census for 1911 the vast majority of the population in the Madras Presidency are classed as
Hindus. Out of a total population of 41,870,160
in the Presidency and the small Feudatory States
included in it, the Hindus number 37,230,034. The
rest of the population are classified as follows

:

Musalmans, 2,764,467 ; Christians, 1,208,515; Animists, 638,466 ; Jains, 27,005 ; Buddhists, 697
Parsis, 489 ; Brahma Samaj, 374 ; Jews, 71 ; while
42 are classed simply as others.'
1.
Christianity.
The most progressive of all
these religious bodies is the Christian. Excluding
the 40,928 European and Anglo-Indian Christians,
'

—

whose numbers do not largely vary from decade to
decade, we find that the Indian Christians have
increased during the decade from 1901 to 1911 by
168,964, or 17 per cent a rate more than double
that of the increase in the total population, and
one which compares favourably with an increase of
8 per cent among Hindus, and 11 per cent among

—

Muhammadans.
The main cause

of this increase in the Christian
the movement among the out-castes
of Hindu society towards Christianity that has
been in progress in S. India for the last sixty years.
Conversions to Christianity from the higher castes
of Hindus or from the Musalmans have been comparatively rare. On the other hand, the out-castes
are being gathered into the Christian Church in
the village districts in increasingly large numbers,
especially among the Telugus in the northern part
of the Presidency.
The causes that have led to
this great movement are mainly social.
The outcastes are the hereditary slaves or serfs of their
Hindu masters, and have been kept for many
generations in a state of abject poverty and utter
ignorance.
They have seen in the Christian
Church the hope and possibility of new life, and
for the last half century have been crowding into
it in thousands.
The great force behind the movement, therefore, is a natural human craving for life

population

is
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At the same time, there is also a
strong spiritual element in the movement.
In
almost every district where it is in progress it has
owed either its origin or its power to a few men
and women of true spirituality, and the fact that a
large number of the converts have to endure a very
bitter persecution when they first join the Christian
Church is in itself an indication that the movement
is due to something higher than a mere desire for
immediate temporal gain. This great movement
is bound to have a very striking infJuenee in the
future, not only upon the Christian Church itself,
but also upon the religious life and thought of
India as a whole.
great Christian Church is
steadily and rapidly rising up in India from the
lowest stratum of Hindu society. The conscience
of educated Hindus is becoming awakened to the
injustice and the social evils inherent in the caste
system.
Slowly and surely the work of the
Christian Church is preparing the way for a great
economic, social, and religious revolution throughout the length and breadth of India.
2. Hinduism.
Hinduism in the Madras Presidency does not difl'er greatly as regards either its
doctrines or its customs from Hinduism in other
parts of India.
One striking difference observable
between the Hinduism of S. India and that of N.
India is the predominance of the Brahmans in the
South, but this difference is social and political
rather than religious. The Vedantist philosophy
and the monism of Saiikara are more widely held
in the South than in the North, mainly owing to
the fact that Muhammadanism, with its clear
teaching on the unity and transcendence of God,
has had far less influence there than in N. India.
The stern and gloomy worship of Siva, the
Destroyer, which has absorbed into itself many
elements of the old animistic cults, is the predominant form of Hinduism but the worship of Visnu,
the Preserver, in all his manifold incarnations, has
a large number of devotees, and has a special
attraction for the lower castes of ^udras whom it
has admitted more freely to its temples than the
and freedom.

A

—

;

rival cult of Siva.

—

The prevalence of animism in the
3. Animism.
Madras Presidency is very inadequately represented
by the small number of people (638,466) classed as
animists in the Government Census. The large
majority of the Hindus in the villages, with the
exception of the Brahmans, even when they are
devotees of Visnu and Siva, are also animists worshipping the village deities, the Grama-Devatas,
as they are called in the vernacular, and a host of
spirits, good, bad, and indifferent.
The worship of
these village deities forms an important part of the
conglomerate of religious beliefs, customs, and
ceremonies which are often classed together under
the term Hinduism. In almost every village and
town of S. India may be seen a shrine or symbol of
the Grama-Devata, who is periodically worshipped
and propitiated. As a rule, the shrine of the
village deity is far less imposing than the Brahmanical temples in the neighbourhood very often
it is nothing more than a small enclosure with a
few rough stones in the centre, and often there is
no shrine at all but still, when calamity overtakes
the village, when pestilence, famine, or cattledisease makes its appearance, it is to the village
deity that the whole body of the villagers turn for
protection.
Siva and Visnu may be more dignified
beings, but the village deity is regarded as a more
present help in trouble, and is more intimately
concerned with the happiness and prosperity of
the villagers. In the animal sacrifices offered to
these deities the treatment of the blood, which is
sometimes drunk by the worshippers, sometimes
sprinkled upon their bodies, sometimes sprinkled
on the houses or the gate-way of the village, and
;

;

sometimes mixed with boiled rice and sprinkled all
round the village site, and also the sacrificial feast
upon the flesh of the victim, connect the sacrifices
to the Grama-Devata in India very closely with
the primitive systems of animal-sacrifice which are
found all over the world. Traces of human sacrifice, too, are often found in connexion with these
cults.
In Mysore the present Virriter came across a
ceremony called the human sacrifice ceremony,' in
which the man who represents the victim, instead
of being killed, is simply touched with a bunch of
coco-nut flowers. Lewis Kice states that similar
traces of human sacrifice are found among the
'

Coorgs in the

hill

country to the west of the

Mysore State, whose religion is anti-Brahmanical
and consists of the worship of ancestors and demons.
With reference to the worship of Grama-Devatas

among them, he says that, as among other
Dravidian mountain tribes, so also in Coorg, the
tradition relates that human sacrifices were ottered
in former times to secure the favour of their GramaDevatas, who are supposed to protect the villages
from all evil influences. At the present day a
he-goat or a cock is often sacrificed instead of
a man.
The special features which broadly distinguish
the worship of the village deities in S. India from
that of Siva and Visnu are three. (1) The fact
that the village deities, with very few exceptions,
are female.
In the Tamil country, it is true,
almost all the village goddesses have male attendants, who are supposed to guard the shrine and
to carry out the commands of the goddesses and
one male deity, lyenar, has a shrine to himself,
and is regarded as the night watchman of the
village.
In the Telugu country there is a being
called Potu-Razu, who figures sometimes as the
brother and sometimes as the husband of village
goddesses, and sometimes as an attendant. But,
with the exception of lyenar and one or two other
deities, all the male deities are so distinctly subordinate to the goddesses that they do not contravene the general principle that village deities
are female and not male. (2) The fact that the
village deities are almost universally worshipped
with animal sacrifices. Buffaloes, sheep, goats,
pigs, and fowls are freely offered to them, sometimes in thousands. In the Tamil country this
custom is modified by the influence of Brahmanism,
which has imbued the villagers with the idea that
the shedding of blood is low and irreligious. The
animal sacrifices are regarded, therefore, as offered
to the male attendants of the goddess and not to
the goddess herself. (3) The fact that the Pujaris,
i.e. the men who perform the worship and officiate
as priests, are not Brahmans, but are drawn from
the Sudra castes or sometimes from the out-castes.
On the other hand, in the temples of Siva and
Visnu, the ofiSciating priests are Brahmans, no
animal sacrifices are ever offered, and the principal
The origin of
deities are male and not female.
these cults is lost in antiquity ; they are certainly
pre- Aryan, but have been more or less modified in
various parts of S. India by Brahmanical influence.
Some details of the ceremonies used in them seem
to point back to a totemistic stage of religion
some of the deities are obviously agricultural,
others are the spirits of women who have died in
childbirth or of men or women who have died by
violent deaths, others are connected with disease
and pestilence, especially cholera and smallpox
many of the deities are of quite recent origin, and
it is easy to observe a deity in the making even at
the present day.
Snake- worship and tree-worship are also widely
prevalent throughout S. India and have become
incorporated in popular Hinduism. Almost every
village has its sacred pipal tree, representing a
;

MADURA
female, and a margosaa tree, representing a male,
planted close to each other. These two trees are
married with the same ceremonies as human beings.
In every house of one section of the Brahmans
(called Mfidhvas [q.v.'\ or Kaojis) there is a tulasi
plant (sacred to Visnu).
The snake is clo.sely
connected with the worship both of Vi^nu and of
A cobra forms the vdhana (sacred vehicle)
Siva.
on which Vi?nu rides, and Siva is always represented with a cobra in his hand. At the entrance
of almost every village of S. India there are figures
of the cobra carved on stone in bas-relief erected
on raised plal forms for the adoration of the public.

Brahmans and Sudras alike make otierings at these
shrines.
The living serpent is very generally worshipped, and few Hindus will consent to kill one.
If a cobra takes up its abode in the thatched roof
of the house or in one of the walls of the compound,
it is not only left undisturbed, but is fed with milk.
woman is often the priest in the worship both of
trees and of serpents, and women are the chief
worshippers, mainly for the purpose of obtaining
offspring.
On the W. Coast in Malabar snake-worship is
especially prevalent.
Some families are supposed
to be consecrated to the snake deity, and to exercise a peculiar influence over the deadly cobras
which are reputed to swarm in their houses and
crawl in and out among the members of the family
without ever doing them any injury.
Demonolatry is very prevalent, especially in the
Southern part of the Tamil country, and devildancing, performed by a class of men who are
supposed to have supernatural powers over the
devils, forms a weird feature of the religion of the
Tamil villagers. Some diseases, especially nervous
maladies, are supposed to be the result of possession

A

by an

Devils innumerable surround

evil spirit.

— water-devils, cow-devils, horse-devils,
and butfalo-devils — who are always ready to pounce
the village

down upon the unhappy villager. The poor people
who are supposed to be possessed by these devils
are often put to terrible tortures by the exorcist.
Red-hot iron needles are sometimes stuck all over
their bodies, or they are bound hand and foot and

then beaten with sticks.
The innumerable superstitions connected with
popular Hinduism are excellently described by
Edgar Thurston in his Omens and Superstitions of
Southern India.
LiTERATlJEE.— Ce)iSJ(S Reports, 1901 and 1911, 'Madraa'; E.
Thurston, Ornetu and Superstitions of Southern India, London,
1912 H. Whitehead, The Village Deities of Southern India,,
Bulletin of Madras Government Museum, v. [1907] no. 3, reprinted, London, 1915
J. A. Dubois, Hindu Manners,
Customs, and Ceremonies^, tr. H. K. Beauchamp, Oxford, 1906.
;

;

H. Whitehead.
the name of an imIndia 280 to 380 miles south

MADURA. — Madura

is

—

portant District in S.
of the town of Madi-as.
Its capital, Madura, had
a population of 134,130 in 1911, and is situated 10°
78°
N. lat. by
E. longitude.
It is a prosperous
town among whose progressive people are found
about 60,000 weavers. Yet, apart from government and railway works and the Scottish spinning
mill, there is hardly one horse power of steam used
in the whole community by which it may be
known that modern prosperity in the East is not
necessarily connected with the use of most modem
industrial appliances and forces.
Madura is a town of considerable antiquity. It

—

was known

Ptolemy (vil. i. 89, vill. xxvi. 17)
and was the centre of the ancient
Pandya kingdom whose fame spread westward
through the Greeks and Romans even before the
advent of the Christian era. Even to-day ancient
to

as M65oi;pa,

Roman

coins are occasionally discovered in the
regions.
Madura has long been designated ' the Athens of

town and surrounding

23V

the ancient and famed Madura College
was the source and inspiration of Tamil classical
literature for centuries.
Many of its most pojmlar
legends gather round its poet-saints, the narrative
of whose struggles and conflicts is a perennial
S. India'

;

source of delight to the people.
But it is its great Rlinaksi temple that is the
source of its pride and the centre of its life. The
town is built around its sacred precincts, all the
main streets running parallel to the four walls of
the temple. This temple has a past which runs far
beyond history into the misty realm of legend and

myth.

The first historical reference is to its partial
destruction by Malik Kafur, tlie famous general
of the Mughal emperor, 'Ala-ud-din, in 1310.
He
destroyed its outer wall and fourteen high towers,
and left little but the inner shrines, which were
saved only by an opportune dissension among the
vandals.
Perhaps all that now exists of this architectural
pride of^ S. India (except the inner shrines and
contiguous courts) is not older than the 16th cent,
and is largely the gift of kings of the Nayaken
dynasty, by far the most prominent of whom was
Tirumala Naik (1623-59).
Indian temples are the most spacious in the
The Madura shrine is the third in size,
but is the first in architectural excellence, best in
its upkeep, and most thoroughly devoted to its
religious purposes. Its outer walls, which are 25 ft.
high, form almost a square (830 ft. by 730 ft.) and
enclose an area of about 14 acres.
Each wall is
surmounted at its centre by a richly embellished
gopura, or tower, which is about 150 ft. high.
These towers are the landmarks of the country
around.
Granite is almost exclusively the material used
in the temple, even the roof being of granite slabs.
Its monolithic pillars are legion, and nearly all
of them are elaborately carved, some exhibiting
marvellous patience and skill. The Hall of a
Thousand Pillars' (correctly speaking, its pillars
are only 985 in number) is the culmination of its
architectural claims. Of this J. Fergusson writes
S.

world.

'

:

Its 'sculptures

surpass those of any other hail of its class I
acquainted with
. but it is not their number but their
marvellous elaboration that makes it the wonder of the place
(Hist, of Indian and Eastern Architecture'^, i. 392).
This hall is eclipsed, perhaps, by only one other,

am

.

.

the so-called Choultry, or Puthu Mandapam, which
is outside and to the east of the temple proper and
is the most imposing of all sacred edifices in S.
India.
It was erected by Tirumala Naik about
250 years ago, is 330 ft. by 105 ft. and is supported
by 124 richly sculptured pillars 20 ft. high. It is
a worthy granite monument to one of the great
kings of S. India. The whole temple is distinctly
Hindu in its architecture a style in which the
arch is entirely absent and densely pillared halls
predominate. Its many gopuras are pyramidal in
form, and are a striking development of the ancient
stupa, or pagoda, of Buddhism.
The temple is one of the most distinguished
fanes of baivism, representing that type of the
Brahmanio cult which first appealed to and was
adopted by the Dravidian people of S. India.
Because this is the more austere form of Hinduism,
it is more closely allied than the mild Vaisnavism
to the cruel demonolatry of the aboriginal people
of that region.
This temple and its worship also
admirably illustrate the habit of the Brahmanic
propaganda, which never antagonized a new and
contiguous faith, but rather fraternized with it,
then adopted its lefiding features, and finally
absorbed it entirely. Siva's representative in this
shrine is Sokkalihgam or Sundaresvara. The first
name is Dravidian, revealing the non-Brahmanic
or non-Aryan origin of the god who was adopted
,

—
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from the pantheon of the Dravidian cult to that of
the Aryan. Later, this S. India manifestation of
Siva popularized the northern faith among the
people of Madura by marrying the most dreaded
demoness of that region, Minaksi. The latter,
doubtless, was an ancient queen who was slain in
war, and was soon exalted to the highest place in
the Dravidian pantheon. By this marriage the
Aryan cult of the north was wedded to the supreme
faith of the south, and the great annual marriagefestival of the temple celebrates and perpetuates
the union of the two diverse cults in that region.
In that most popular festival there is another
interesting feature Minaksi is said to be the sister
of Alahan, a popular Vaisnava demon-deity a few
miles from Madura, and this brother comes to
attend the wedding ceremonies of his sister at
Madura ; but, unfortunately, he arrives a day late,
and is so incensed by the fact that he will not enter
the city or temple his idol is thus kept for three
days on the outskirts of the town, daring which
period all the people, both Sai vites and Vaisnavites,
fraternize together and bring their offerings to the
aggrieved god. Thus, upon tliis occasion, we find
the three cults of that region, Saivism, Vaisnavism,
and demonolatry, most strikingly brought together.
In many ways the worship of this famous Hindu
temple reveals a fact which outsiders can understand only with much difficulty. In a certain way,
all the Dravidian people are a part of Hinduism
and are loyal to that faith. But it is a Hinduism
which is completely impregnated with Dravidian
and animistic ideas. The worship of the Aryan
deities in S. India is a pleasing pastime ; but the
people are still obsessed with the fear of their
:

;

myriad demons, and

find

their

chief

religious

concern in appeasing them in the many demon
shrines which are found in evei-y town and village.
Even Kali, the chief consort of Siva, who also finds
a prominent place in this temple, is so Dravidianized
and demonized with a bloodthirsty passion that
no one can separate her from the many Dravidian
ammans, or demonesses, who haunt that region
and terrorize the whole community.
It is thus that we learn what the amorphous
thing called Hinduism is in S. India. In outward
form it poses as an Aryan cult, but in its inner
spirit it reveals the pervasive animistic genius
which has characterized the Dravidian mind and
heart from time immemorial.
The Aryan has
given to the religion its outer form and iclat ; but
the Dravidian has retained and conveyed into it
all the animism which his ancestors entertained
and practised. It is largely the spirit of the south
robed in the garb of the north. The Madura
temple furnishes one of the best illustrations of
this animistic type of Hinduism.

—
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(Rhein. Mus. xxvii. [1872] 1-22, 562-611 ; of.
Koscher, ii. 2243-2283). Then at length the powerful movement introduced into Greece by the new
deity, and the influence of that movement upon the
spiritual life of the people, were exhaustively
delineated by E. Rohde (Psyche*, Tiibingen, 1907,
ii. 5fi'.).
The researches of the folklorists among
other peoples have also brought to light interesting
parallels to the ancient Dionysian cult and customs ;
but great caution must be exercised with regard to
the ideas of vegetation deities,'
spirits of fertility,' etc., to which the modern tendency to trace
analogies everywhere has given rise (cf., e.g., O.
Gruppe, Griechische Mythologie und Religionsgeschichte, Munich, 1906, p. 905 f.).
Dionysus, the lord of the Maenads, of the
'Bacchae,' so named after him, was, as is now universally recognized, and as was already known to
Aristarchus, not originally a Greek deity, but was
derived from Thrace (cf. Herod, v. 7, and the
notes of W. W. How and J. Wells, London, 1912),
where he was worshipped under the name of Sabos
or Sabazios (schol. Aristoph. Vespce, 9fl'. ).
It is
true that Sabazios is also spoken of as a Phrygian
deity (relf. in Rohde, ii. 7, note 3), but, as the
Thracians and the Phrygians were, in the judgment of the ancients, closely related peoples,
we need not be surprised that the worship of the
Phrygian national goddess Cybele should show
so many points of contact with the forms of
the Thracian cult of Dionysus. The latter was a
non-Greek cult which was celebrated upon the
mountain heights of Thrace in the winter of every
alternate year (and in Greece, therefore, subsequently called the Tpier-qph). At these celebrations
women danced in wild frenzy amid the glare of
torches, whirling dizzily to the clangour of rude
music the clashing of bronze vessels, the hollow
roll of large drums (cf. Cybele), the shrill whistling
of flutes and with loud shouts of et 61 (which afterwards became euhoe, evoe, and finally evoe). These
raving creatures {/xaLi/dBes used generically as early
as Horn. H. xxii. 460), with their dishevelled hair
streaming in the wind, were clothed in long flowing
^acrcrdpai (whence they were also called BacrcrapiSes),
over which they wore the ce/3pis (cf. jEsch. frag.
64, and the pictorial representations), and in their
hands they carried serpents (animals sacred to
Sabazios [Theophr. Char. xxx. 4 cf. the Tro/nrri of
Ptolemy II. in Athenaeus, 198 C, etc.]), daggers, or
In their religious frenzy they threw themthyrsi.
selves upon the sacrificial animals, tearing them in
pieces with their teeth (Eur. Bacck, 736 fl'., etc. ;
but cf. the singular explanation of the practice in
Gruppe, p. 731 f ). In these riotous scenes the fumes
of wine played no part the women used no strong
drink to stimulate their frenzy, but, on the contrary, were able to work themselves into such a
condition of over-excitement as would bring about
the ecstatic state. Their delirium was regarded
as a means of compelling their god to appear (Eur.
Bacch. 141 ff., 306 f. ; Paus. VI. xxvi. 1 Kal rbv Bf^bv
(r<j>llJLV ^TTKfiOLT^V 4s
tCjV QviwV TTjV ^0pTT]V \^yo\jiXLv),
notable analogy to these practices is found in the
leaping of the Perchtas in the Tyrol ; here, on
'

'

—

—

;

;

.

;

:
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MAENADS. The character of the Maenads was
long a subject upon which the most mistaken ideas
prevailed.
The accounts of them given by poets,
mythographers, and historians were all mingled
together, and were, moreover, mixed up indiscriminately with the representations of the cult of
Dionysus in art, while, again, these artistic products were not submitted to any process of
critical analysis.
Thus arose the conception of a
wildly fantastic religious service celebrated by
delirious women in nearly all parts of Greece and
Asia Minor. The first to reduce the literary and
artistic data to order, and to give a clear impression of the development and character of the
Dionysus-cult, was A. Rapp, in his Die Miinade
im griechischen Kultus, in der Kunst und Poesie
'

A

Shrove Tuesday

(cf.

art.

Carnival,

vol.

iii.

p.

225 ff., esp. p. 228*), the Perchtas (so named, like
the Bacchse, after the deity whom they thus
honour) work themselves into a frenzy. Their
raving is carried to such a pitch that at length
they think that they actually see Percht herself
in their midst, and it is even said that she has
sometimes mangled her worshippers (F. A. Voigt,
in Roscher, i. 1041 f.).

This tumultuous cult, whose votaries were also
called KXiiSuves and Mi/iaXXij'es, maintained itself
till later times ; even Queen Olympias, the mother
of Alexander the Great, was devoted to the wild

MAGADHA
practices of the Thracian religion, and her tame
snakes, wliich would suddenly wriggle out from
amongst the ivy or from the sacred winnowing-fans,
not seldom startled the court of Philip (Plut.
Alex. 2). In that form, however, the cult certainly
met with opposition as it spread through Greece.
What mythology tells us, now of Lycurgus and the
struggle which he made against liionysus and his
Ttd^vai (so Horn. II. vi. 132 If. ; concrete details
regarding the rSrivai. are lacking), as of Pentheus,
and now of the Minyads and the Proetids, shows at
least that at some time the Bacchus cult had once
or oftener encountered enemies in various districts
to which it spread.
Its complete triumph throughout almost the whole of Greece is, of course, a
of history.
The new religion, with
its outlandish features, came to be so thoroughly
naturalized that its alien origin was almost forgotten
Herodotus speaks (iv. 79) of the Bacchic
frenzy as a peculiarly Hellenic characteristic in
contrast to the practices of other lands ; the

commonplace

:

Spartan Maenads, the SiaiJ-aivai., raved upon the
heights of Taygetus (reff., e.g., in Kohde, ii. 45,
note 2) and Galen (deAntid. 8, vol. xiv. 45[Kuhn])
could speak of snake-rending as still practised at
the Bacchic festivals.
But the educative power of Delphi was now
at work, and Apollo exercised his softening influence upon the raging Bacchus.
It was with
very different rites that the women performed their
worship of Bacchus on Mt. Parnassus. Here,
every two years, about the time of the shortest
day, tlie Thyiads awaked Amvlr-n^, the god who
lies in the sacred winnowing-fan (Plut. de Is. et Osir.
XXXV.) here (Rapp, Bhein. Mus. xxvii. 5) a caste
of priestesses was employed, who attended to the
rites of this winter festival on Parnassus.
With
such rites, too, the Attic Thyiads celebrated at
similar intervals the orgies of the god at Delphi.
Thus the celebration had now to do not with
Dionysus only, but with Apollo as well (Paus. x.
xxxii. 7).
Of this cult, whose Bacchic ecstasy had
been refined by Apollonian moderation, we find a
picture in the celebrated chorus of the Antigone of
Sophocles (1126 S'.), which tells indeed of the torchswmging Qvlai and of their dancing by night upon
Parnassus, but does not speak of the mad fury
of the Thracian observance the reason being that
in the precincts of Delphi this element no longer
had a place. Then Euripides, who, in contemplating the unrestrained frenzy imported from the
North, broadened and enriched that poetic sense
which understands all, produced a permanent
memorial of the thrillingly graceful activities of
the Meenads. In his Bacclice the actual and the
poetic run naturally into each other.
Here the
enthusiastic troops of women, crowned with wreaths
ivy
of
and smilax, garbed in the many-coloured
ve^pls, and holding the thyrsus in their hands,
plunge madly through the mountains, and fall to
the ground in the fullness of their rapture ; while,
again, they rush to the slaughter of the goats, the
gi-ound flows with milk and wine, and the stroke
of the thyrsus upon the rock causes a spring to
break forth ; ferocious animals are on a friendly
footing with the Msenads, who ofler the breast to
fawns and young wolves, while ill-disposed men
flee before the hurtling thyrsus (Bacch., passim).
Investigators have ha<l great difficulties also
with the portrayal of the Bacchus cult in art. In
this field, too, it was necessary to disengage the
mythological aspects from the presentation of the
real.
As a whole, it is only the general impression
to be found here that corresponds to the literary
account. On the artistic side it is pre-eminently
the Attic vases that merit consideration. On the
earlier specimens of these we see the orgiastic
dancing of women to the cadence of flutes later
;

'

—
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additions are the swinging of torches, the beating
of drums, and the liead thrown back upon the
shoulders. According to the more recent explanation, the celebration tnus represented is the Lenrea,
the festival of the raving women (\rivai), whicli
had been brought from Uoeotia (on all this cf.

A. Frickenhaus, Lendenvasen [Programm zum
Winckelmannsfeste der archdolog. Geselhch. Ixxii.],
Berlin, 1912).
With these designs are mingled
others showing a distinct background of mythology, and here we also find names of the Maenads,
such as Mai[i'<is], GT/pci, etc. (cf. C. Frankel, Satyr-

und Bakchennamen auf Vasenbildern, Halle, 1912).
Then later art brought the depictment of that
almost hysterical, ecstasy to its most
vigorous expression, and even extended it, most
unnaturally, to the uncouth satyrs this intense
expression of feeling is seen in its finest form in
the Mienads of Scopas (M. Treu, in Milanges
Perrot, Paris, 1902, p. 317 ft'.).
Nearly everywhere
in art, however, the representation of the Maenads
is an expression of early religious emotion, and the
vase-paintings designedly set forth the strict reserve of the Bacchse in contrast to the loose merrymaking of the satyrs. The introduction of the
Bacchic procession, with its troops of men and
women rolling wantonly along, and the transformation of the primitive festival, attended by
females only, into a turbulent orgy were the work
of the superficial art of the Hellenistic age.
furious,

;

LiTKRATUKB.
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article.

has been auificiently indicated in the
J. GeFFCKEN.
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MAGADHA. — Magadha, an

ancient kingdom in
was the scene of the greater part of Buddha's
preaching and the last stronghold of his faith in
India.
It was equivalent to the modern districts
of Patna, Gaya, and Shahabad in S. Bihar.
The
name Bihar itself, which is now that of a vast
district, is evidence of the predominance of Buddhism in these lands, for it was originally the
name of a town with a celebrated Buddhist
monastery (Skr. vihara). Buddha was not bom
in Magadha, but in the country to the north of it,
at the grove of Lumbini (q.v.), near KapUavastu
(q.v.), the 6akya capital in the Nepalese Tarai.
Magadha was the home and the nucleus of two of
the greatest Indian empires, the Maurya and the
India,

Gupta. It is celebrated in Sanskrit literature as
one of the richest, most fertile, and best irrigated

As the home of Buddhism and
Jainism, it is full of archaeological remains of the
greatest religious interest.
Its earliest capital was a very ancient hill fortress
named Girivraja (Pali Giribbaja), built, according
to tradition, by an architect named Mahagovinda ;
its place was taken in the 6th cent. B.C. by the
better known Kajagrha (Pali Rajagaha), built at
the foot of hills on whicli Girivraja stood ; Rajagrha
is the modern Rajger, which, however, stands about
a mile to the south. Its walls still exist, and are
probably the oldest stone buildings in India.
Kajagrha liad reached its zenith about Buddha's
time, soon after which it began to decline with the
growth of Pataliputra (the modern Patna). The
modern town of Gaya, although now a place of
pilgrimage for Hindus, has no ancient religious
associations ; 7 miles to the south, however, are
the remains of Bodh (Buddh) Gaya (see Gaya,
vol. vi. p. 181 ff.), one of the most interesting sites
districts in India.

in

India,

where Gautama Sakyamuni

finally

attained enlightenment {bodhi). To the south of
Gaya is the hill of Dhongra, the Pragbodhi (Po-loki-pu-ti) of Hiuen Tsiang, with a cave in which
Buddha once rested. Punawan, 14 miles east of
Gaya, is rich in Buddhist sculptures to the south
;

Hasra hill, which has been identified with
Kukkutapadagiri of the Chinese pilgrims.

of it is

the
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A. Cunningham, however, recognizes the latter in
Kurltihar, which lies some miles to the north.
Guneri, Dharawat, and Kavadal are all rich in
Buddhist remains, the last-named with a colossal
stone image of Buddha. Jetian, or Jakhtiban,
is the Yastivana ('bamboo-forest') of Buddha's
wanderings near it at Tapoban are the hot springs,
visited by Hiuen Tsiang, at which Buddha bathed.
In this neighbourhood the Chinese pilgrim visited
a cave with a stone which had been used by Indra
and Brahma for pounding sandalwood to anoint
Buddha's body. In the side of Baibhar hill, near
Kajger, was the Sattapanni cave in which the first
Buddhist synod met in 543 B.C.
according to
Cunningham,' this cave is the modern Son Bhandar
cave on the southern side of the hill. On the
adjacent hill of Ratnagiri is the pipal-tree cave of
t'a-Hian in which Buddha used to meditate after
his meals.
On the top of this hill there still is a
small Jain temple ; Ratnagiri is the Pandao of the
;

;

Pali chroniclers and the Rsigiri of the Mahdbhdrata.
The extensive ruins at the modern Baragaon

are the ancient Nalanda (q.v.), the greatest centre
of Buddhist learning in ancient India. Near Giriak
on the Panchana river a bathing festival is held
annually to commemorate Krsna's crossing of the
river here on his way to challenge Jarasandha.
Sasaran, Monghyr, and Shergarh are rich in relics
of Muhammadan architecture.
At Sitamarhi is a
cave with which a legend of Sita is associated. The
annual bathing festival of Sonpur, held in November at the junction of the Gandak and the Ganges,
is one of the oldest and most popular in India
it
was here that Visnu rescued the elephant from the
crocodile, and here Rama built a temple.
At
Afsar there is a fine sculpture of the varalia (boar)
avatar of Visnu.
;

LiTEEATDKE.— T. W. Rhys Davids, Buddhist India^, London, 1905; A. Cunningham, Ancient Geography of India,
T. W.
J. Legrge, Travels of Fa-hien, Oxford, 1886
Watters, On Yuan Chwang's Travels, London, 1904-05 IGI,

do. 1S71

;

;

;
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MAGAS.— See Sauras and Magas.
MAGH. — Magh, or, popularly, Mugh,

Mugg,

*

to the spirits of hill and river.
Among the Maramagris, on the
other hand, the tendency is to follow after modern Hinduism,
particularly in its Tantric developments, and to add the gross
worship of Siva and Durga to the simple observances prescribed
by their own communion. It thus comes to pass that while the
Buddhist Phungyis or Rdolis are the recognized priests of all
the tribes, considerable respect is shown to Brahmans, who are
frequently employed to determine auspicious days for particular
actions, and to assist in the worship of the Hindu gods. Among
the Thongchas old women often devote themselves to the service
of religion, and although not charged with special ceremonial
functions, are regarded as in some sense priestesses, and are
called by the distinctive name lerdama' (H. H. Eisley, TC,
Calcutta, 1891, ii. 33).

The people thus described are the Khyoungtha
of the hill tracts of Chittagong, who, as T. H.
Lewin states {Rill Tracts of Chittagong, Calcutta,
1869, p. 37, Wild Races of S.-E. India, London,
1870, p. 95), are known to the Bengalis of the plains
i Ancient Geography
of India, p. 463.

'

;

—

;

;

is

the designation of a group of Indo-Chinese tribes,
numbering 128,545 at the Census of 1911, and
practically all confined to Bengal.
The derivation
of the name is uncertain.
A. P. Phayre (Hist, of
Burma, London, 1884, p. 47 ; cf. H. Yule and
A. C. Burnell, Hobson-Jobson^, do. 1903, p. 594)
connects it with Magadha, the ancient name of
modern Bihar, while L. Vivien de St. Martin
(J. W. McCrindle, Ancient India as described by
Megasthenes and Arrian, Calcutta, 1877, p. 133,
note), identified the Magh with the Maccocalingae
of Pliny (EN VI. xxi. 8).
All Maghs are Buddhists of the Southern school, and regard
the Northern Buddhists of Tibet as wholly unorthodox. The
wilder sections of the Thongchas, however, retain some vestiges
of an earlier animistic faith, which bids them sacrifice cattle,
goats, and swine, and make offerings of rice, fruits, and flowers

,

Hill Mugh,' and are to be carefully distinguished from the true Maghs of the Chittagong
District, otherwise called Rajbansi, who are the
offspring of Bengali women by Burmans, when
the latter possessed Chittagong. They supply the
famous Magh cooks, well known in Calcutta and
other parts of Bengal.
The true Khyoungtha are
Buddhists and believe in the doctrine of metempsychosis or transmigration of souls
but their Buddhist worship is of a simple character the presence
of a priest is not indispensable
prayers are made
and oti'erings of flowers, food, etc., are placed before the shrine of Gautama by the people themselves.
Many villages have no priest, except
wandering friars, who are not so much ministers
of religion as recipients of alms.
Each village has
a temple (kldong), a bamboo structure built under
the shade of some trees, inside which, on a small
raised platform of bamboos, stands an image of
Gautama, made either of gilded wood or of alabaster, the figure being in a sitting posture, with
a pagoda-shaped headdress indicative of superior
power. Before it the village girls lay offerings of
flowers and rice every morning, and, at the same
time, bring the daily food of any priest or wayfarer who may be resting there.
By the side of
the image hangs a small stand of bells, which each
villager, after removing his turban and bowing to
the semblance of the Teacher, rings to announce
his presence.
Each one prays for himself, except
that now and again a father may be seen leading
his young son by the hand and teaching him how
to pray.
Each year, before the commencement of
the burning of the jungle for the purpose of sowing their crops, the boys are clothed in yellow
robes of the priesthood, have their heads shaved,
and go through a rite before a priest which seems
to be an assumption on their part of religious reWomen do not participate in this
sponsibilities.
rite
but it is common for a man to perform it two
or three times during his life. If a relative is sick,
or he himself has escaped any danger, he performs
the ceremony as a supplication or as an acknowledgment of the mercies which he has received.

as

Litbratdrb.

—The authorities are quoted in the article.

MAGI. — I. The name

W. Crooke.

(Gr. Md7os, Lat. Magus,
from Old Pers. Magu) is familiar to us from the
classical writers, and from two appearances in the
NT. It meets us first on the Behistan Inscription
of Darius, where the king describes (Bh. [Pers.
text] i. 35 ff. ) the usurpation of ' Gaumata the
Magus ' {Gaumata tya MaguS) and his own successful plot against him, by which he restored the
Achasmenian dynasty to its ancient throne. There
is nothing in the inscription to show what Magu
meant, and we must fall back on our Greek sources,
Herodotus first, and the rest longo intervallo. In
Herod, i. 101 we are told that 'Api^avrot, Mdyoi, and
four others were MriSav yivea. The six names were

explained as Aryan caste-titles by J. Oppert long
ago {Le Peuple et la langue des Mides, Paris, 1879,
p. 7), and again, on different lines, by A. J. Carnoy

{Musdon, new ser., ix. [1908] 121 If.) the tolerable
certainty that five are Aryan makes a strong presumption that MdYO! must be interpreted from the
same language group.
The etymology, however, must be left undecided. Putting
aside some attempts of Semitists to claim it, we have at least
;

two plausible accounts from the Indo-European side. Carnoy
cit.) compares ^rjxav-fi and 'i.lo.xa.fjiv with the meaning
helper, healer,' while Moulton {The Thinker, ii. [1892] 491 ; see
his Early Zoroastrianitiin, pp. 428-430) connects Gothic magus,
O. Ir. mug a connexion which Carnoy accepts, but in a
different sense. The Gothic word translates t^kvov once, and
The latter meaning is that of the
TTalq ( = servant') elsewhere.
Irish word we may probably compare the development of cor
'maid' and local uses of 'boy.' That 'boy' is the primitive
meaning is confirmed by the Later Avestan mayava, unmarried.'
The significant fact that mo-vu^ ( = 0. Pers. magie) occurs only
once in the Avesta, and that in a prose passage (Vs. Ixv. 7)
{loc.
'

—

'

;

'
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obviously late, speuk.s for the meaning 'bervant'; the Muj,'i
were LIiuh IJic lea^^i^^c tribe of the aborij^iiial population, enslaved
or reduced to political subjection by tlje invading Aryans. But
the whole historj of the word ia open to great uncertainty. The
authority of T. Noldeko and C. Bi;zold {ap. O, Bartholomae,
AUiran. Worierbuch, Strassburg, 1UU4, p. Ull) may be referred
to against the Semitic claim,

by Herodotus (i. 140) from the Persian custom of
burial after encasing in wax.
It has pronounced
aboriginal aHhiities, and was neither Semitic nor
(almost certainly) Aryan. Coupled with this was
(2) their insistence on next-of-kin marriage, which

While the Magi were thus a distinct caste of
Medians, and apparently the recof,'nized leaders of
the subject population in the time of Aryan (Persian)
dominion, there is no reason for doubt that their
ascendancy was essentially religious, like that of
the Brahmans in India. Darius writes of his
repairing temples which the Magus had destroyed
(Bh. [Pers. te.\t] i. 63-66), and so far the inscription
favours the existence of a marked difference of

of merit.

they belauded extravagantly for its accumulations
It was never accepted by the Persians,
and never found its way into the Avesta (see on
this Moulton, p. 205 f.), first appearing in the
Pahlavi writings of the Sasanian age as a precept
of developed Parsiism.
But modern Parsiism
repudiates it with the utmost emphasis, and its
scholars attempt the heroic but impossible task of
denying that their predecessors meant anything of
the kind (see art. Marriage [Iranian], § 2). (3)
religion of course, its scanty reference does not The very name of magic attests the strength of
definitely prove anything one way or another. But their association, in the mind of antiquity, with an
the testimony of Herodotus and all later classical accomplishment altogether ignored in the Avesta,
writers is so unanimous and precise that we need and never countenanced in Parsiism.
Equally
no other. It would appear that, having failed in ignored is (4) oneiromancy. The Jilagi were retheir bold bid for political supremacy, as leaders nowned for their skill in divining by dreams but
of the people against Aryan invaders, they began
the very word for dream occurs only once in the
to build up power upon their popular vogue as Later Avesta {Yt. xiii. 104), and there is no hint
shamans. It was easy to insinuate themselves into that dreams were ever studied. Closely linked
the open place of priest in the unreformed Iranian with this is (5) astrology, with which the Magi
nature-worship, as described most accurately by were traditionally credited. But the Avesta, while
Herodotus (i. 131 if.) they had only to emphasize it has plenty of star-lore, and some mythology,
certain clear points of resemblance between their has never a hint of ideas belonging to astrological
own religion and that of the Aryans, veneration of conceptions.
curious point under this head is
the sun and of fire being the chief. There is one the inconsistent views of the planets held in the
important detail of ritual in which we can with later Parsi Scriptures (the Avesta has nothing one
high probabilitj' trace an appearance of Magianism way or the other). On one side there is the official
separate from Aryan connexions at a very early view that planets were malign on the other we
date.
Ezk S""'- describes, as the greatest of three find them named by the names of the good yazatas,
abominations that had brought Jahweh's wrath including Ormazd himself. These names are simply
on Jerusalem, the sun-worship of men in eastward equivalents for the Babylonian terms, like those
position, who 'put the branch to the nose.' To which we ourselves have taken over through the
hold a bough before the face in solar cultus is a later Greeks and the Romans, so that the date is
natural action its special interest for us lies in its post-Avestan. But it seems probable that the
coincidence with the Parsi use of the barsovi {q.v. ),
Magi put the planets into the creation of Ahriman
a bunch of tamarisk twigs held by the priest before because of their irregular motion, while the Parsis
his face in worship.
The name, and the peculiar generally believed in their beneficence. There is
use of the verb spread to describe the preparation the same kind of discrepancy in (6) the views of
of the instrument, alike take us to something quite mountains, which in Aryan and Semitic mythology
difl'erent
the Aryan carpet of stalks of tender alike were venerated as divine, but by the Magi
grass (Herod, i. 132) on which the ottering was laid were treated as blots on the symmetry of creation,
(Skr. barhis, Av. baresman).
We may infer that to be smoothed out when the Regeneration came.
the Magi adapted the Aryan use to their own by It will be seen that most of these peculiar traits,
prescribing that a bunch of the sacred stalks should by which we may distinguish the Magi from the
be picked up from the ground and held reverentially people whose religion they adopted and adapted,
before the face.
are incompatible with either Aryan or Semitic
3. This notice enables us to trace the Magi in a
affiliation, or at least do not suggest the one or the
separate activity as far back as 591 B.C., when they other. It seems a fair inference that they were
seem to have secured proselytes in Judaea. This aboriginal Medians, who, like the Elamites, beis quite in keeping with what we know of them.
longed to neither of the two great races which
Their contemporary appearance in Babylon is divided Nearer Asia between them. To what stock
probably attested by Jer 39^- ", where the Rab- they belonged we may not be able to say. L. H.
Mag' appears among Nebuchadrezzar's ofiicers Gray (ExpT xxv. [1914] 257) points out t"hat there
(for alternative views of Rab-Mag see the Oxford
were Magas in India, about whom we hear in the
Lexicon and EBi, s.v.). H. Zimmern and H. Bhavisya Purdna and the Brhatsamhita he thinks
Winckler (KAT\ 416) explain the Rab-Mag's that these were probably Magians, accepting the
name, Nergal-sharezer, as Nergal, protect the general view of them which has been outlined above,
king ; and in their account of Nergal they and he believes them to be immigrants to India
expressly compare Ahriman, who in the Later from Persia.'
It must be premised that the foregoing view of the ethnography
Avesta has features which could be very easily
connected with Babylon. The head of a 'caste of of the Magi and their religious origins is to some extent new,
and has not yet had the benefit of full discussion. The extent
exorcists, who by their charms can keep the Satan of approval expressed by L. C. Casartelli {Manchester
from harming the king, is wholly in place at court. Guardian^ Dec. 23, 1913) and L. H. Gray {loc. cit.) encourages
compare at once the apotropjeic functions of the writer to epitomize here the thesis set forth in his Early
ZoroastHaniamy chs. vi. and vU. (cf. also K. Geldner, in ThLZ
the Magi in Plutarch, de Is. et Osir. 46. We may xxxix.
[1914] 290).
add to this small but important peculiarity several
4. Pursuing this thesis further, we are led to
other traits by which the Magi may be distinguished credit the Magi with aU that is fairly called
from the Persians in religion, whether in the earlier 'dualistic' in Parsiism. There is nothing really
or the later stages of what we now call Parsiism.
1 It may be noted that a Skr.
Marja cannot be directly
First come two conspicuous features recognized equated with Iranian Magu but Maf)U may be borrowed as a
from the first by Greek writers as Magian and not foreign word with altered declension (the form Magu also
Persian: (1) their exposure of the bodies of the occurs in the Bhav. Pur.). This would imply an Iranian
origin, which suits our theory.
See. on the Magas, art. Sauras
dead to birds and carrion dogs was distinguished AND Magas.
2.
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in Zarathushtra's Gathaa.
The very
Ahriman [angra mainyu, enemy spirit
occurs
only
see art. Aheiman)
once there (Ys. xlv.
The
2), as a casual epithet and not a fixed title.

that in Plutarch's quotation from Theopompus'
we should translate Hades is to be deserted,'
which agrees with the other accounts of the testimony of Theopompus. The absence of any doctrine
good and evil spirits make their choice in the of immortality in Tobit can hardly be regarded
beginning, but there is never any real question as (as in Moulton, p. 416) as a contributory argument.
to the issue of the strife between them
one whose For, whether the book is rightly or wrongly held
perpetual counsel is Resist the devil and he will (as by Moulton, ch. vii. and p. 332 ff., and D. C.
nee can never be called a dualist. But the Magi, Simpson in the Oxford Apocrypha) as containing
on Plutarch's express testimony, offered sacrifices a Median folk-story re-written by a Jew, we must
to Ahriman.' The practice is entirely absent from admit that the adapter was not likely to include
the Avesta a fact that does not discredit Plutarch, that element unless he agreed with it, which, if
but only shows the survival of distinct usages the date was early, he would not do. It is clear
among the Magi, whose genius is well suited by that, if Zarathushtra's eschatology came before
the mechanical division of the world into creations Jews during the ExUe only in an adaptation deterof Ormazd and creations of Ahriman. This is prac- mined by Magian ideas, it was very little likely to
tically absent from the Gathds, and even from the attract the thinkers of Israel.
The common belief
Yashts, where a pure Iranian nature-worship shows that the rise of the doctrine of immortality in postsmall sign of influence from Zarathushtra on the Exilic Judaism owed some real stimulus to Persian
one hand or the Magi on the other. The prose influence becomes less and less probable as the
Avesta (excluding the early Gdtha haptanghaiti)
history of early Zoroastrianism is investigated
which by the loss of metre and the presence of more thoroughly.
much dubious grammar proclaims itself composed
6. Such, then, in outline were the Magi as a
in a virtually dead language is full of this dualsacred tribe, so far as our information allows us
ism. Even words have to be distributed between to isolate them for separate portraiture. Most of
the two camps different terms are used for the what we hear of them naturally belongs rather to
head, hand, voice, etc., of an Ormazd-worshipper the religious system upon which they fastened so
and those of an Ahrimanian. Every yazata has tenaciously. As early as the travels of Herodotus,
a demoniacal opponent
but we note that the they had compensated for their failure to regain
balancing is imperfectly completed, and that the political ascendancy by making themselves indisfiends are often of manifestly late origin and vague pensable to the ritual of Persian religion.
It infunctions, so that we should suppose the work volved, as we have seen, considerable suppression
of correlation to have been rather half-heartedly of beliefs and usages traditional among themselves.
undertaken as a concession to theory. The type These they continued to practise in their own
of dualism implied suggests affinity with tliat community, with or without attempts at propawhich apparently called forth the declaration of ganda. They could easily use general similarities
Is 45'.
The presence of such a system in Baby- between their religion and that of the native
lonia during the Exile suits our view of the Magi Iranians so as to prove to the latter their fitness
as shamans exercising influence far beyond their to serve their altars and the people to whom they
own land of Media; and the presumption adds ministered, including a large proportion of their
something to the case for recognizing the Rab- own kin, would be slower to realize how much
Mag as an d^x'^avos.
may observe that, if change the proselytes were bringing to the religion
Jahwism emphatically denied this dualistic assign- which they so zealously adopted.
ing of darkness to an evil demiurge, Zarathushtra
7. Later developments of Magianism belong to
himself was no less clear in his claim that Mazda the history of Zoroastrianism as established under
made the night as well as the day ( Ys. xliv. 5).
It only remains here to
the Sasanian dynasty.
are reduced mainly to conjecture when add a few words about the Magi as they figure in
5.
we ask what was the Magian esohatology. That the Nativity story of our First Gospel. To discuss
death must be abolished if Ormazd is at last to the historic credibility of that story, or the various
conquer X\n:m\s.n—pouru-mahrka, many-slaying,' theories that have been devised to explain the
according to his standing Avestan epithet seems star, must be left to the Dictionaries of the Bible.
a natural inference from their first principles.
Here it suffices to connect the foremost traits of
know, further, that they pictured a regenerate the Magi, as described above, with points in the
world in which such unsymmetrical features as story of Mt 2.
That these Md70i dvb avaToXwv
mountains would disappear, and the earth would answer to the picture as experts in dream-interbecome a ' slopeless plain.' But how far they pretation and in star-lore is clear. It is notepressed their form of the doctrine of immortality worthy, therefore, that Mt 2, so far as its testimony
we have no means of knowing. Our early Greek goes, isolates the Magi from Persian religion,
witness, Theopompus, according to an important which, as we saw, has practically no room for
statement of Diogenes,'' declared that the Magi either (see art. Feavashi, ad Jin.). This constitaught the future resurrection of men to a death- tutes within its limits a rather striking witness,
less existence.
This excellent 4th cent, authority when we remember how little we are able to dismay, of course, be describing only the doctrine of cover about the Magi as apart from the religion
Persian religion in his own time, when the Magi with which even four centuries earlier they were
were its long-established priests. But the extract almost completely identified. Naturally we must
apparently connects this immortality with a doc- not be tempted to make too much of evidence so
trine that looks rather characteristic of the Magi limited in its range.
themselves. The locus classicus in Plutarch, already
Literature. — Greek and Latin loci classici are collected in
quoted, is ordinarily taken assilent as to any doctrine A. Rapp's two papers, ZDMO xix. [1866] 1-89 and xx. [1866]
of a resurrection among the Magi.
But E. Bbklen 49-140. Those which affect Zoroaster are conveniently printed
{Die Venoandtschaft der judisch-christl. mit der together in A. V. W. Jackson, Zoroaster^ the Prophet of
Ancient Iran, New York, 1S99. The account here given depends
pars. Escliatologic, Gottingen, 1902, p. 102 ff.) argues largely on the writer's full discussion of the whole subject in
dualistic
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1 de Is. el Osir. 46 : ' Zoroaster the Magus . . . taught them
to sacrifice to the other [Areimanios] offerings tor averting ill,
of a wolf is specially mentioned.
Ct. the Mithraic dedication DEO ARIlIAKIO.
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See Moulton, pp. 405, 416 f., for a full discussion.

and things of gloom.' The blood
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MAGIC (Introductory). i. History of the term
and problem of its definition. In any general treatment of the subject of magic the problem of its
definition must occupy the cliief place, seeing that

system of error was perfectly

constitutes a veritable storm-centre in the anthropological literature of the present day.
As so often
happens when a word belonging to the common language, and used in vague and conflicting ways, is
taken over by science that it may correspond to
some precise concept, theorists interested indifferent
and more or less incompatible concepts claim exclusive rights over the same technical term ; so
that, if they are at all equally matched, the term
becomes for the time being ambiguous, i.e., it
answers to more concepts than one. Something of
this kind has occurred in regard to the word magic.
It may be instructive, then, to begin with a glance
at its meaning as a popular expression.
It is, of
course, the lineal descendant of the Gr. imyela and
the Lat. magia, which in their strictest sense refer
simply to the religion, learning, and occult practices
of the Persian IVIagi, or priests of the sect of
Zoroaster, in the form in which they became known
to the West (see art. Magi).
Such matters, however, being both foreign and ill-understood, would
naturally be more or leas suspect. Hence the word
tends from the first to carry with it the unfavourable associations summed up in the notion of witchcraft (see, for instance, Hesychius, s.v. y/rtjs, which
he identifies with /xdyos, and Pliny,
xxx. 11
and for further references cf. H. Hubert, in Daremberg-Saglio, s.v. 'Magia'). These associations the
equivalent words in the various languages of modern
Europe have never lost. Bacon's attempt to rehabilitate magia as natural science in its operative
aspect {de Augmentis scientiarum, iii. ad Jin.)
proved quite abortive. Thus it comes about that
the modern anthropologist in attributing magic
to a given people can hardly do so without at the
same time implying that it is something inferior

science' (3rd ed., i. 112, 119).
'The principal key
to the understanding of occult science is to consider it as based on the association of ideas, a
faculty which lies at the very foundation of human
reason, but in no small degree of human unreason
also' (i. 115 f.).
He adds a disquisition on the

it

'

BN

;

'

and bad

—

may

something that, however prevalent it
be, belongs to the lower levels or even to the pathology of mind and society.
survey of representative views on the subject will bring out the fact
that, in this respect at least, most, if not all,

A

theories tend to be at one.

—

2. Representative views.
As far back as 1870
E. B. Tylor laid it down that the confusion of
objective with subjective connexion, ... so uniform in principle, though so various in details,
may be applied to explain one branch after another
of the arts of the sorcerer and diviner, till it almost
seems as though we were coming near the end of
his list, and might set down practices not based on
this mental process, as exceptions to a general rule
{Researches into the Early Hist, of Mankind, p. 129).
He adds that the same state of mind will account
for tabus, many of the food-prejudices of the savage,
for instance, depending on the belief that the qualities of the eaten pass into the eater {ib. p. 133). Such
an attitude of mind he characterizes as one of
'gross superstition and delusion {ib. p. 119), even
while allowing that at a stage of development when
'

.

.

.

'

human

life

'

was more

like a long

dream

'

such a

'intelligible'

{ib.

He

pursues the same line of explanation
work. Primitive Culture, where magio
described as 'occult science,' i.e. a 'pseudo-

139

f.).

in his later
is

futility of magic arts, in which he maintains
that ' in the whole monstrous farrago there is
'

practically no truth or value whatever (i. 133).
Meanwhile, he holds that the laws of mind are as
unchanging as the laws of chemical combination, so
that ' the thing that has been will be ' (i. 159). The
symbolic magic of the savage and modern spiritualism are alike hurtful superstitions bom of fallacies to which the human mind is naturally prone
(see ch. iv. , passim, esp. ad Jin.).
'

'

J.

G. Frazer {The Golden Bough) maintains a

position which in most respects is identical with
that of Tylor. In the first edition (1890) he credits
primitive man with two views of the world that
exist side by side, the one view being that it is

worked by personal beings acting on impulses and
motives like his own, the other view amounting in
germ to the conception of nature as a series of
events occurring in an invariable order without the
intervention of personal agency. The latter is the
view involved in sympathetic magic {GB^ i. 9),
though the savage acts on it, not only in magic art,
but in much of the business of daily life {ib. 31).
In the second edition (1900) Frazer lays far more
stress on the
fundamental distinction and even
opposition of principle between magic and religion,'
being influenced especially by the theories of H.
Oldenberg {Die Religion des Veda, Berlin, 1894),
F. B. Jevons (Introduction to the History oj Religion, London, 1896), and A. C. Lyall {Asiatic
'

Studies, 1st ser., London, 1899).
More than that,
he is now disposed to affirm that, ' in the evolution
of thought, magic, as representing a lower intellectual stratum, has probably everywhere preceded
religion (GB^ i. p. xvi). He still represents magic
as ' next of kin to science,' since the two have in
common the ' general assumption of a succession
of events determined by law.
Magic is nevertheless only ' the bastard sister of science.'
' All magic is necessarily false and barren
for were it ever
to become true and fruitful, it would no longer be magic but
'

;

science.'

All cases of sympathetic magic resolve themselves
on analysis into mistaken applications of the laws of
the association of ideas by similarity and contiguity.
'

Legitimately applied

'

these

illegitimately applied they yield

same

principles

magic

'

'

j-ield

science

;

{ib. p. 62).

Religion, on the other hand, is opposed in principle
both to magic and to science,' since its fundamental
assumption is that the course of nature and of human
life is controlled by personal beings superior to man.
Towards such beings conciliation must be employed,
whereas to exert mechanical control is the object of
magic and science, though the former often essays to
control spirits, treating them, however, exactly as
'
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if

they were inanimate agents

human race are assumed

(ii. p.

63

f.).

(Introductory)

Finally,

have passed through
an 'intellectual phase,' in which they 'attempted
to force the gi'eat powers of nature to do their
pleasure,' and had not yet thought of courting their
lavour by offerings and prayer. Such an 'age of
magic finally gave place to an ' age of religion
only because mankind at length were led by experithe

to

'

tardy recognition of the inherent falseof magic,' whereupon the more
thoughtful part of them cast about for a truertheory
of nature (J6. pp. 73, 75).
In the third edition (1911)
these main theses are retained, but the following
scheme of the principal branches of magic (taken
over from Lectures on the Early History of the
Kingship, ch. ii. ) is added, in accordance with the
view that magic is simply misapplied association
ence to a

'

hood and barrenness

of ideas

Sympathetic Magic
(,haw of Sympathy)

Contagious Magic

HoraoBopathic Magic
{Law of Siinilarity)

(Law

of Contact),

the whole erroneous system, both theoretical
and practical,' which answers to the name of magic
is classified under aspects according to the following
tabular form

while

'

beliefs in the magical powers of a rite even yet
disappeared from Christianity?' (p. 87).
Religion, on the other hand, is 'confined to cultual systems,
objects, so far as they are personal, are endowed with
free will, are to be approached with true worship, and may or
may not grant the prayers of their suppliants. . . Where the

whose

.

object is impersonal, or is but vaguely personal, it is none the
less treated with reverence and submission, as something transcending man ; it is the object of an emotional at titude, actively
directed towards it. The object thus, even where it is not
personal, tends to become so (p. 88).
'

A. Lehmann of Copenhagen (Aberglaube und
Zauberei von den dltesten Zeiten an bis in die
Gegenwart, Stuttgart, 1898) defines superstition
{Aberglaube) as any belief which either fails to
obtain authorization from a given religion or stands
in contradiction with the scientific conception of
nature prevailing at a given time. Correspondingly,
magic or sorcery {Magie oder Zauberei) is any
practice which is engendered by superstition, or is
explained in terms of superstitious notions (p. 6 f.).
By insisting on the essential relativity of these two
ideas he claims to have avoided many difficulties
that puzzled former inquirers. For instance, if it
be asked how magic is to be distinguished from
miracle, the reply is that it is all a question of standpoint, Aaron performingmiracles while his Egyptian
rivals are mere magicians (p. 9).
For the rest, he
finds two more or less independent theories to be
equally at the back of magical practice, namely,

the spiritist, which relies on the intermediation of
personal agents, and the occultist, which calls into
play mysterious powers of nature (p. 314).
H. Hubert and M. Mauss ( Esquisse d'une thdorie
g6n6rale de la magie,' in ASoc vii. [1904]) start
Theoretical
Practical
from the conception of rites. Rites are traditional
(Magic as a pseudo-science)
(Magic as a pseudo-art)
acts that are efficacious in a non-mechanical way,
thus involving the notion of mana {q.v.), or wonderworking power (p. 14 cf. p. 138). Such a notion
Positive Magic
Negative Magic
underlies the idea of the sacred as implied in a
or
or
religious rite like sacrifice.
A magical rite, though
Sorcery
Tabu.
non-religious, involves ideas of the same order
(Sec GB3, pt. i.. The Magic Art, i. 64 and 113.)
The differentia of magical rites consists
(p. 2f.).
The view that tabu is a negative magic did not in the fact that they do not form part of an organized
cult,
and
therefore tend to be regarded by the
appear in earlier editions of The Golden Bough.
Frazer holds that, if not the whole doctrine of tabu, society concerned as illicit (p. 19). Thus religion
at all events a large part of it, would seem to be and magic tend to stand to one another as two poles
but a special application of sympathetic magic, with representing severally the social and the anti-social
ways of trafficking with the miraculous. Finally,
its two great laws of similarity and contact (ib.
magic, as being always the outcast of society,
i. Ill n.).
E. S. Hartland {Ritual and Belief London, 1914) becomes charged with all the effects of decomposienters on a full discussion of The Relations of tion and rejection, and so is gradually differentiated
Religion and Magic' (p. 26 ff.). He insists at the from religion more and more. This very ingenious
and weighty study of magic, to which a short
outset that they spring from a common root.
I venture to suggest Chat in man's emotional response to his
sketch cannot pretend to do justice, is made, it
environment, in his interpretation in the terms of personality
must be remembered, from a strictly sociological
of the objects which encountered his attention, and in their
standpoint, and throughout regards magic and
investiture bj' him with potentiality, atmosphere, orenda, mana
call it by what name you will— we have the common root of
religion not as phases of mind, but as social institumagic and religion (p. 66).
tions, having as such a reality of their own deterCorrespondingly, magician and priest are differ- minable in terms of form and function.
entiated froma common type, namely, the medicineArnold van Gennep {Les Mites de passage, Paris,
man.
1909) treats the magieo-religious as an indivisible
Roughly and provisionally it may be said that the professional
whole, distinguishing only between the theoretical
magician is he who in the course of the evolution of society, by
and the practical activities which it comprises,
birth, by purchase, or by study and practice in the conventional
methods, has acquired the most powerful orenda. Similarly,
and assigning the term religion to the former
the professional priest is he who in these ways, or by prayer and
and magie to the latter. It is essential, in his
fastmg, has obtained the favour of the imaginary personages
view, to insist on the indissolubility of the relation
believed to influence or control the affairs of men —who has, in
a word, possessed himself of their orenda. The union of these
between the theoretical and the practical sides,
two professions in one person is not adventitious it is prob- since the theory divorced from the practice
ably fundamental (p. 95 f.).
passes into metaphysic, while the practice founded
Hartland, while thus differing from Frazer on the on another theory becomes science.
For the
question of origin, is disposed in other respects to rest, the mysterious forces which are the objects
follow the latter's method of delimiting magic and
conceived
of magieo-religious theory may be
-••eligion.
equally well under an impersonal or a personal
Magic conveys the notion of power, by whatsoever means
form and, correspondingly, magieo-religious pracacquired, wielded by the magician as his own, and not as that
Magic

'

;

,

'

'

—

'

'

'

'

'

'

;

'

'

;

whose cooperation is only obtained by suppliand self-abasement (p. 86).
On his view prayers and sacrifices are magical processes just in so far as a constraining power is attributed to them ; and he asks, ' Have analogous
of a higher beipg

cation

'

tice, whether it issue in positive acts or in abstentions viz. in the observance of tabus may seek
to deal with things either directly or indirectly

—

—

through personal agents having power over the
things, while the mechanism of association by
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The theory

alike.
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involved in both cases
stated (p. 18) in tabular

is

form as follows
Theory (Religion)

1.

dynamiem

animism

(raoniBt; impersonalist)

(dualist, etc.

;

personallet)
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preceded the age of religion, or whether, in the
style of Wundt, magic is identified with the lowest
form of religion. In either case magic answers to
sometliing to which is assigned an unfavourable,
because inferior, place in the evolutionary scale as
compared with religion at its most characteristic.
Anthropological science, however, is becoming increasingly chary of constructing any such scale on
lines so simple and so drastic.
Human evolution
is a tissue of
many interlacing strands and,
again, the savage of to-day is no older or earlier
than the civilized man, so that tyjiological and
historical primitiveness cannot be identihed offhand.
At most, then, it is with the help of
psychological and sociological considerations of a
general type that a primordial stage of mind and
society can be theoretically posited, out of which
determinate religion may be shown to have emerged
by some sort of subsequent process. Such general
considerations suggest that, just as Jourdain
talked prose before he realized the fact, so the
primeval savage acted before he thought about his
action.
Correspondingly, therefore, in the sphere
of nascent religion there must have been a stage
of cult or ritual (if so it may be termed), the product of sheer unreflective habit, which preceded
the growth of ideas concerning the how and why
of what was being done.
Certain recurrent situations in the social life and, as for the individual
life, it is wholly subordinate to the social so long
as mere gregariousness prevails induce states of
emotional intensity. The emotions must find a
vent somehow.
This they do either through
activities directed to practical ends, such as hunting, fighting, and love-making ; or else through
secondary activities such as are not immediately
practical in their object but serve simply as outlets
of superfluous energy, such as the dances that
simply play at hunting, fighting, or love-making.
In either case habit entwines with the activities in
question all sorts of more or less functionless accidents ; and the presence of these unaccountable
details helps to make the whole performance seem
mysterious to the performers and still more so to
the civilized onlooker.
the activity is of
the directly practical kind, say, hunting, whereas
the tracking, the killing of the game, and so on,
;

I

I

totemlsm

I

I

theism

polydEemonism

spiritism

(with

its inter-

mediate grades).
Practice (Magic)

2.

(Eites)

sympathetic

contagious

direct

indirect

negative

positive

(tabu).

Wilhelm Wvmdt

Volkarpsychologie, vol. ii. pts.
ii. and iii., Leipzig, 1907-09) makes myth or belief
the ultimate source of cult or ritual, since the
There
latter is but the former put into practice.
is but one mythical idea at the back of all rites,
namely, the idea of soul and from it are generated in succession three forms of cult, magic,
fetishism, and totemism, which by reaction cause
the idea of soul to develop correspondingly. To
deal only with the first of these, magic in its
primary form consists in the supposed direct action
of soul on soul, as when the evil eye is feared,
while the secondary form consists in supposed
action from a distance, when the soul-influence
makes itself felt indirectly by means of a symbol
(ii. 46 f.).
Thus Wundt is entirely opposed to the
Frazerian theory that magic implies a theory of
natural causation on the part of the savage. On
his view, while ordinary events are accepted as a
matter of course, extraordinary events, demanding
as they do a theory that will account for them,
are at first ascribed to the soul-power or will of a
man, and later (when the stage of magic is transcended) to that of a magnified man, or god, similar
soul-power or will being ascribed to inanimate
objects and to animals at the intermediate stages
of fetishism and totemism.
Here perforce must end the survey of representative views, those selected for examination
at least exemplifying the wide diversity of the
notions which it is sought for purposes of science
to impose on a highly plastic, since popular, term.
Naw the purely verbal side of the question need
not be a source of trouble.
If the things are
envisaged distinctly, the words may be trusted to
look after themselves. Thus in the present case
there are evidently different concepts answering
to separate aspects of human life and it will be
sutHcient for the present purpose if these aspects
are discriminated, so that terminology may be
given the chance of adjusting itself to the facts.
(

;

;

3. Magic as a general name for rudimentary
cult.— On any theory of the evolution of religion
which represents it as a single movement falling
into distinguishable stages, there will always be a
first stage of minimum development immediately
preceded by a stage of what Bacon would call
absentia in proximo a ' pre-religious stage, as it
might be termed. Now, since the word magic
tends to bear an unfavourable sense, nothing is
more natural than to dub magical whatever fails
to come up to the evolutionary standard which
religion is more or less arbitrarily taken to
embody. It hardly matters whether, after the
manner of Frazer, an age of magic is held to have

—

'

'

—

—

When

explain themselves, the accompanying observances
enjoined by custom which do not explain themselves BO readily for instance, wearing such and
such a garb, uttering certain words, and the like
may well seem to call for justification even to the
unthinking savage, who will at least translate his
sense of the value of custom into the vague doctrine that there is power in these things, that
they 'work.'
When, on the other hand, the
activities belong to those of the secondary type
which are not immediately practical, constituting
protreptic' rites, as they might be termed, which,
while affording emotional relief, act likewise on
the whole as preparations for the business of life
very much as play does, in the case of the young
then accretions in the way of accidental features
due to custom are likely to be more pronounced,
inasmuch as there is no discipline of hard fact to
impose bounds on the action. Meanwhile, in proportion as these secondary activities conform to
the same stimuli as the primary activities of which
they are the by-product, as, for instance, when
the hunting interest overflows into a pantomimic
rehearsal of the chase, they will wear an imitative
repercusappearance, though in reality being
sions rather than imitations.
When, however,
an ex post facto justification of them becomes
necessary, it is quite natural that the doctrine
that they have power should implicate the belief
that their seemingly imitative character has something to do with their efficacy. It is putting the

—

'

'

'

—

'

'

'

'
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cart before the horse to say, as Frazer seems to do,
that the belief that like produces like,' or what
not, generates symbolic ritual.
It is, on the contrary, symbolic ritual i.e. a ritual that involves a
more or less realistic reproduction of some practical
activity that generates the doctrine of sympathetic' causation in one or another of its forms.
As a matter of fact, the so-called symbolic rites
usually include all manner of details the mimetic
bearing of which ia at least not obvious ; and the
generalization that an age of magic ' indulges in
rites which are symbolic and sympathetic through
and through is reached by picking out the abstract
element of imitativeness which runs through primitive cult (and to no small extent through the more
' advanced
types of cult as well), and ignoring
'
'

—

'

'

everything that is like nothing but itself, yet
forms just as persistent a part of the approved
ritual.
If, then, we are going to use the word
magic loosely as a name for rudimentary or unreflective cult in general, let us at least identify
the magical quality, not with the imitativeness,
which is a secondary feature, but with the customariness, which is the real source of the value
attaching to these non-utilitarian accompaniments
of the more exciting moments of the practical life
these ' superstitious practices, as the civilized
onlooker ranks them. For the rest, in so far as
these relatively unideated discharges of the social
energy need any supporting doctrine, they would
seem to find it, not
any philosophy about like
producing like, and so on ideas that appear quite
late in the history of thought but in vague notions
of the mana type (see Man A).
In other words,
the savage comforts himself with no theory of how
these ritual practices work, but is content to feel
and know that they work that, despite all appearances to the contrary (since their non-utilitarian
character may be supposed to become gradually
manifest), they have power and efficacy in them or
behind them. It is just this faith in their efficacy
that distinguishes nascently religious practices
from such as are merely Eesthetic. The former are
so closely related to the practical activities that
a sense of their contributory value runs through
them, and they thus suggest and foreshadow practice in all sorts of ways that make for hope,
'

'

—

'

m

—

—

—

courage, and confidence, whereas eesthetic enjoyment, though possessing a recreative function,
does not thus point beyond itself. It remains only
to ask whether magic is a suitable word for the
designation of the most rudimentary type of cult.
On the whole, it would seem a pity for the evolutionist to apply a term redolent of disparagement
to what on his view is a genuine phase of the
serious life as lived under certain conditions of
culture.
It is far less question-begging to predicate religion throughout (unless, indeed, one is prepared to follow van Gennep, and predicate magic
throughout as well as a general name for the practical side of religion
which is surely an abuse of
language). The science of comparative religion,
if it is to do its work properly, must impartially
embrace the cults of all mankind in its survey.
An observation may be added for the benefit of
the field-worker, who, as a rule, has to take over
his classificatory apparatus ready-made from the
hands of the theorist. If such an one has learnt
to identify magic with the sympathetic principle
or with those early forms of cult in which this principle appears to predominate, he will be inclined to
'

'

—

label his collections of specific ceremonies

'

hunting

magic,' productive magic (a term often used to
describe rites of the intichiuma type, which bear
on the increase of food-animals and plants), agricultural magic,' and so on.
But it is just as easy
to speak of hunting and agricultural
rites or
' ritual
and it is mach more likely to lead to an
'

'

'

'

'

;

'

unprejudiced description of

all

the relevant facts,

whether they be of the sympathetic order or not.
So, again, tabus are better treated as a part of
ritual, namely, as observances of negative prescriptions, which will invariably be found to form one
context with sundry other positive prescriptions ;
to make them a part of magic is neitlier necessary
nor even natural according to the ordinary usage
of speech.
It may even be said to be now a recognized working principle that the first-hand observer
should class all magico-religious phenomena under
one general heading, and leave the theorists to

determine

how

far,

and along what

lines,

the

difierentiation of the magical and religious elements
involved in the complex needs to be pushed (see

Notes and Queries on Anthropology*, issued by the
Royal Anthrop. Institute, Lonclon, 1912, section
on The Study of Magico-Religious Facts,' p.
'
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f.).

4. Magic as a name for the black art and allied
developments. The view which has just been discussed and deprecated, that identifies magic with
rudimentary cult as a whole, may be said to draw
a horizontal line between magic and the later and
more evolved products of the same tendencies
which rudimentary cult embodies. The other view,
which will now be examined, difi'ers altogether
from the former in that it draws a perpendicular
line between magic and certain contemporaneous
but rival growths which may be broadly classed
under the two heads of religion and science. This
point comes out very clearly in Lehmann's definition, which correlates magic with superstition as
practice with theory, and in turn makes superstition co-extensive with such ideas as stand to the
accepted religious and scientific beliefs of a given
time in a relation of more or less direct conflict

—

and contradiction.
Starting once
(a) Magic as the rival of religion,
more from the fact that the word magic tends to
stand for something bad, we realize at once that it
is possible to treat magic as a general name for all
the bad kinds of trafficking with the occult and
supra-sensible in vogue in a given society, while,
conversely, religion may be taken to comprehend
Obviously
all the good kinds of such trafficking.
the power of bringing wonders to pass is a twosurprising
things
may
happen
edged sword, since
for weal and for woe, while, again, immoral as well
as moral persons may seek benefit from miracle.

—

'

'

It is, indeed, eminently characteristic of ideas of
the mana type that they are, from a moral point of
view, ambiguous and two-sided, covering all manifestations of the efficacy of rites, whether they be
beneficent or maleficent in their intention (see
Mana). Now it is easy to see how rites of an illintentioned kind will come to be practised and will
have efficacy imputed to them. Hate, greed, and
the other types of anti-social attitude being more
or less endemic at all levels of society, they are
bound to find expression in habitual activities that
assume the character of mystic rites in proportion
as they abound in accretions and in secondary
activities of the expletive order, such as cursing
in set phrases or destroying an absent enemy in
pantomime. Moreover, the very fear which hate
and malice awake in the breasts of those against
whom they are directed is enough to create an
atmosphere in which the natural seeds of black
magic cannot but terminate freely. The almost
universal dread of tlie evil eye illustrates very well
how the responsibility for the existence of a belief
in sorcery often rests with the credulous victim
just as much as, or more than, with the alleged
aggressor.
Anthropological literature is full of
striking examples of the tendency which W. E.
Roth (North Queensland Ethnography, Bulletin
no. 5, Brisbane, 1903, p. 28) calls thanatomania,
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namely, the suggestibility leading sooner or later
to death on the part of one who satislies himself
that he is doomed. Roth has had personal experience as a medical man of five or six such cases
among the Queensland natives. Thus it comes about
that, by an extension of the same line of thought,
evil magic becomes the stock explanation ollered
for any form of accident or mysterious disease.
An individual becomes incapacitated through some chronic
'

'

'

and painful illness which does not answer to the various
aboriginal methods of treatment or materia medica : the illness
weighs upon his mind, and after a time he becomes more and
more confirmed in his conviction that someone has been '* pointing " the rnuu(/uni (death-bone) at him i.e, that a " bone,"
pebble, flint, etc., has been put inside him and his blood
removed (W. E. Roth, Ethnnlogicat Studies amontj the NorthWest-Central Queensland Aborigines, Brisbane, 1S97, p. 154).
'

Indeed, it has often been observed that the savage
scarcely recognizes the fact of natural death, so
ready is he to impute the event to the sinister arts
of some particular individual or at least to the
machinations of persons unknown (cf. art. Life
AND Death [Primitive], § 7). From these vaguer
attributions of ill-will to one's neighbours it is but
a step to the conception of an evil magic independent of the will and intention of any person at
all.
Various more or less impersonal forms of evil
such as the arungquiltha of the Arunta (SpencerGillen", London, 1899, p. 548 n. ), the otgon of the
Hurons(J. N. B. 'B.e\y'itt, Am. Anthropologist, ne\f
ser., iv. [1902] 37 n.), or the badi of the Malays
(W. W. Skeat, Malay Magic, London, 1900, p. 94)
are regarded as malignant and destructive
agencies in their own right, very much as one
thinks of the plague or the influenza. In short,
there is always more or less of black magic in the
For this reason,
air for the panic-ridden savage.
and seeing also how much the healer of diseases
and, again, the witch-finder do to foster the evil
reputation of the magician by their highly-coloured
accounts of the dreadful arts which it is their professional privilege to be able to counteract, one
might almost be tempted to declare that the
sorcerer is a mere bogey, the creation of abject
But this
fear wedded to ignorance and credulity.
would be to go too far. There seems good evidence
that in Australia men and even women, despite
the fact that black magic practised within the
group is normally held to be punishable by death,
wreak their vengeance in this way on their private
enemies. Roth's own black servant, a mere layman, actually dared to point the bone at a native
doctor, the latter dying about a fortnight later
(N. Queensland Ethnography, Bull. no. 5, p. 30).
At most, then, it may be surmised that for every
case of genuine guilt there are far more false
accusations
and, in short, generally, in every
witch-haunted society, whether it be native
Australia or 17th cent. England, that the proofs of
witchcraft mainly rest on an argument from effect
'

'

—
—

'

'

;

to cause.

As for love-magic, it may not seem at first sight
to have the anti-social character of the magic of
hate ; but, if closely observed, it will be found on
the whole to minister to hardly less disreputable
purposes. Thus among the Arunta of Central
Australia such magic is chiefly resorted to in order
to bring about a runaway match.
It is true that,
according to native ideas, it is merely a case of one
tribal husband trying to entice the woman away
from another tribal husband, so that, as Spencer
and Gillen say, ' it is a breach of manners but not
of custom ' (°, p. 544).
Even so, however, it would
seem to be extremely liable to lead to a general
fight within the group, or between one local group
and another, so that its anti-social tendency is
bound in the long run to become tolerably
manifest.

So much
instances of

for

what are perhaps the

types of

clearest
ritual acts generated by
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passions and desires which society is bound to try
to suppress in the interest of its own self-preservation.
Such rites can be placed in a more or less
determinate class by themselves, whereas over
against this class can be set in contrast another
class of rites, entirely similar as regards the
general nature of their mechanism, but embodying
motives of a kind held to be socially salutary.
Broadly speaking, all public rites have this
common quality of being licit and reputable, since
the fact that they are the recognized custom of
the community is taken as a sufficient guarantee
that they exist for the furtherance of the common
weal. Thus the totemic ceremonies of the Central
Australians, the object of which is the increase of
the food-animals and plants, occupy exactly the
same place in the life of the people as is tilled by
the rites of the Church in a Christian country.
Hence E. Durkheim (Les Formes iUmcntaires de la
vie religieuse, Paris, 1912) takes the totemic system
of Australia as the typical instance of an elementary
religion, whereas Frazer, adopting what has been
termed the horizontal line of division between
magic and religion, would assign these totemic
rites wholesale to the age of magic.
Indeed, no
better instance could be cited to illustrate the incompatibility between the horizontal and the perpendicular methods of viewing magic and religion
in their relation to each other.
While, then, for
the simpler societies at all events, public rites
always rank as good and licit, does it follow that
private rites as such will tend to be regarded as
bad and illicit ? According to Robertson Smith
{The Religion of the Semites', London, 1S94, p. 263 f.),
it well-nigh amounts to this
:

was the communitj', and not the individual, that was
sure of the permanent and unfailing help of its deity. It was a
national not a personal providence that was taught by ancient
religion.
So much was this the case that in purely personal
concerns the ancients were very apt to turn, not to the recognised religion of the family or of the state, but to magical
'

It

superstitions. . . . Not only did these magical superstitions
lie outside religion, but in all well-ordered states they were
regarded as illicit. A man had no right to enter into private
relations with supernatural powers that might help him at
the expense of the community to which he belonged. In his
relations to the unseen he was bound always to think and act
with and for the community, and not for himself alone.'

Granting, however, that in the small undifferentiated society private enterprise is suspect, we
must recognize that, as the division of labour
develops and the individual asserts himself more
and more, the law is increasingly ready to sanction,
or at least condone, the use of ritual forms for
securing personal ends, such as the protection of
property by tabu-marks having the force of conditional curses (see P. Huvelin,
Magie et droit
'

ASoc x. [1907] 1 f.
Mausa and M. H. Beuchat, ib. ix.
individuel,' in

;

and

cf.

M.

[1906] 117, on

the magico-religious significance of the Eskimo
property-marks). For the rest, there will always
be in every society a number of ceremonial practices
to which a certain amount of magico-religious
value attaches that fall most naturally under the
category of folk-lore, having no place in the
official cult, yet being too insignificant to call for
much notice favourable or unfavourable, and, on
the whole, tending to be despised rather than
condemned. In short, for certain purposes of
science it is best to treat all magico-religious rites
as generically akin, even while making due allowance for tlieir tendency to group themselves round
the opposite pole of beneficence and maleficence,
of social service and individual greed or spite.
More especially is this so when the interest passes
from intent to content, from motive to mechanism.
Social and anti-social rites are hardly distinguishable in respect of their external forms at the stage
of the most rudimentary culture.
Thus the agent?
bear the closest resemblance to each other, the
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sorcerer and priest often meeting in the person of
the medicine-man. The rites are of the same
general pattern, whether they be manual or oral.
Lastly, the ideas that are bound up with the rites
conform to a common type, now to that of inana
and now to that of spirit (cf. Huvelin, op. cit. p. 2).
After all, it is no wonder that differentiation
should hardly have begun, seeing that, so long as
society is represented by an aggregate of small
groups living in a state of perpetual discord, what
would be evil if practised on a friend becomes good
the moment it is directed against the people just
across the way.
Or, again, society may halt as it
were between two ethical opinions, with the result
that ritual practices of contradictory intent may
obtain something like equal toleration ; the moral
status of love-magic was especially ambiguous,
so that, for instance, among the Kurnai tribe of
Victoria, where marriage by elopement verges on
the position of a recognized institution, ' while
there were medicine-men who assisted those who
wished to elope, there were other medicine-men
who aided the pursuing kindred to discover them
(A. W. Howitt, The Native Tribes of S.E. Australia,
London, 1904, p. 277). Once more the medicineman in his capacity of tribal head-man may use
his supernatural power to punish offenders against
the laws of the group, such as the novice who
behaves improperly at the initiation ceremonies,
or the man who attacks another by means of evil
magic ; but he will likewise in his private capacity
use his power against his enemies, and will even
bring to bear on them the power of Daramulun,
the great anthropomorphic god of the mysteries,
the very embodiment of all that is most religious
in the eyes of the tribe (Howitt, pp. 543, 382).
Clearly, then, it is not to the simpler and more undifferentiated societies that we must look for an
accurate evaluation of the purposes embodied in
rites, leading sooner or later to their organization
in rival systems that henceforth to some extent

develop independently. Organization and system,
however, are terms that perhaps are hardly applicable even to the later developments of black magic.
It is religion that has all the organization to itself,
because public approval affords it every chance of
free expansion.
Magic, on the other hand, as the
enemy of organized cult and, indeed, of the social
organization as a whole, must lurk in dark places,
and grows not by internal systematization, but
merely as does a rubbish-heap, by the casual
accumulation of degraded and disintegrated rites
of all kinds.
At most it may affect a certain
definiteness of form by imitating religious ritual
in a spirit of blasphemous parody, as in the case of

the 'black mass.'

On

the whole, however,

it is

utterly deficient on the side of theory, and consists
simply in a congeries of practices which by perversion and distortion have lost most of the meaning that they once had. Only in this sense, then,
do they rest on the principle of compulsion as

opposed to conciliation, that, being mere rites,
lacking the support of any consistent scheme of
thought, they have to depend for their validity on
the bare fact that they appear to work. Religion,
on the other hand, though never wholly escaping the
tendency to impute value and efficacy to its ritual
as such, is free to develop an ethical conception of
the godhead in which the action of mere power is
gradually converted into that of a power that
makes for righteousness, and is therefore to be
moved and conciliated not by rites but by righteous
conduct.
(b) Maijic as

—

the rival of science.
The view
advanced by Frazer to the effect that the fundamental conception of magic is identical %vith that
of modern science {GB^, pt. i., The Magic Art, i.
220) will hardly
bear close inspection.
The

magician surely does not postulate that the same
causes will always produce the same effects.' On
the contrary, his art is based on the supposed
possibility of miracle on what might be termed
super-causation as contrasted with normal causation.
In other words, he seeks to help out ordinary
action by means of an increment of power borrowed
from a supra-sensible source. This is what Tylor
means by characterizing magic as ' occult science.'
It makes a fatal difference if, after the manner of
Frazer, this qualification be omitted.
Magic thus
stands in far closer affinity with religion than with
science, inasmuch as religion and magic equally
consist in dealings with the supra-sensible and
differ not as regards the means employed but
simply as regards the ends pursued, since the one
tries to bring blessings to pass by means of miracle,
a id the other to bring curses. On the other hand,
at no known stage of his evolution does the existence of man consist in one continuous round of
mystic practices.
It is mainly at the crisis,
periodic or occasional, in the social and individual
life that the need to draw on unseen sources of
support is felt. In the intervals the workaday
world of actions, guided by the routine of senseperception, stands in the foreground of attention ;
and this is the world in which science in the sense
of natural science has always been at home.
Chipping a flint so as to produce a cutting edge is
nascent science, whereas bringing up a quartzcrystal mysteriously from one's inside is a magicoreligious proceeding belonging to quite another
order of experience.
considerable part at any
rate of modern science has originated in technical
processes of a directly utilitarian and 'lay' char'

—

A

acter.

Thus European geometry would seem

to

be the outcome of the art of the cord-fasteners
who measured out the land in Egypt after each
inundation of the Nile (cf. J. Burnet, Early Greek
Philosophy ', London, 1908, p. 24). It cannot be
denied, however, that, so long as their occult
character be recognized, certain developments of
the magico-religious way of thinking may be held
to correspond to sciences or pseudo-sciences, inasmuch as they severally represent a body of organized lore intended on the whole for the furtherance
of secular and purely technical ends.
Of these
the most characteristic types are faith-healing and
divination {qq.v.). Faith-healing is in its most
typical form a direct counterblast to sorcery,
which is in essence a faith-hurting. White magic
and black magic determine to a large extent each
other's form, since the natural procedure of the
'

healer is first to establish by his diagnosis what
exactly the wicked magician has done, and then
by dramatic reversal of the action to undo it.
Indeed, as has already been suggested, witchcraft
is in no small part a pure invention on the part of
leechcraft.
To bring about a faith-cure it is
essential to show that what is wrong is something
that will answer to the proposed method of putting
it right
and what more plain than that medicineman may checkmate medicine-man, diamond cut
diamond ? Meanwhile, the occult science of the
faith-healer is not the only form of medical science
known to the savage. On the contrary, it may
be more or less sharply distinguished from the
ordinary folk-medicine, towards which it stands
in a certain attitude of rivalry.
;

Thus Roth, who, as a medical man, went very carefully into
the various methods of dealing with disease that prevailed
among the aborigines of North Queensland, shows that no
*'
doctors" attend specially on the sick, the charge of all such
being left to individual caprice, e.g., a woman looks after her
husband, a mother after her child. Nor do they specially prewhere known to all of the therapeutiscribe, the knowledge
cal value of any plant, of massage, etc., being common to the
It is only when
(iV.
Queensland
Ethn.,
Bull. 5, p. 29).
tribe
the ordinary treatment fails that the aid of the medicine-man
*

—

'

is called in (ib.\

—
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Among the specifics in common use among the
natives observed by him, Kotli enumerates more
than forty different plants, for some of wliicli at
least genuine remedial properties can be claimed.
Again, ligatures, bleeding, massage, poultices and
fomentations, dressings for cuts, the use of splints
for fractures, and so on, are
lay methods of
treatment which rest on a basis of what we too
would be ready to recognize as 'science,' i.e. a
more or less organized common sense. At the
same time, the lay mind is likewise addicted to
what the modern doctors would regard as pure
superstition, such as reliance on charms, amulets,
the sucking-string, etc. But at any rate the
atmosphere of mystery with which the professional
faith-healer surrounds the exercise of his craft is
absent from these applications of communal lore
to the ills of life.
Further, the professional enters
into competition with the layman in order to
demonstrate how superior his wonder-working is
to the humdrum procedure of the ordinary folkmedicine.
Thua Roth Bpecially notes that among the Boulia blacks,
'

'

'

there are indications of a desire on the part of the medicinemen to claim a share in tlie cure, with a corresponding reward.'
The common cure for enake-bite being a vapour-bath, which
apparently answers very well, the medicine-man undertakes to
help it out by operating on the snake. *The doctor himself
goes to the place where the accident happened, is shown where
the snake lies hid, digs it out, and lets it glide away a few feet
before commencing to pelt it with stones. During this process
the snake gradually diminishes in size, and gradually becomes
harmless, when it is carried back to camp, where the medicineman, turning its skin half-way inside out while still alive, throws
it into water, and so makes an end of it.
It is needless to say
that no layman iti allowed to witness any part of this procedure
(«. p. 42).
•

It only

remains to add, in fairness to the medicine-

man, that a reputation for magic in the sense of a
more or less bad and anti-social kind of wonderworking is thrust upon him by the very fact that
he is a professional and hence has the public
against him, according to the principle that whatever is private in rude society is suspect. As
Huvelin points out, so long as society remains
undifferentiated, all custom rests on the common
belief and wears a religious character, so that every
manifestation of individuality is destitute of sanction, when it does not actually amount to a crime.
Hence, when social organization begins to come
into existence through the division of labour,
individual activity is obliged to disguise itself
under a cloak of religious forms, which gives the
professional an ambiguous character, not only in
the eyes of others, but even in his own eyes, since
others suspect, while he himself is obscurely conscious, that powers and practices which originally
came into being for the public service are being exploited for private ends (Huvelin, p. 46). Whether
it be the professional doctor or the professional
smith, his right to be a specialist has been purchased at the cost of seeming, and being, something
of

a humbug.

Passing to the subject of divination, we have
an even clearer case of a pseudo-science, since,
whereas faith-healing has been to a certain extent
purged of its aupernaturalism and incorporated
into modern medicine, divination has no part or lot
in the science of to-day, unless we detect its aftermath in the accepted postulate that the goal of
science is prediction.
On the other hand, divination has in certain of its developments all the
appearance of science so far as concerns the organization of its principles and the directly practical
characterof its aims. Thus Babylonian divination,
theliterature of which is particularly rich, reveals an
amazing wealth of lore involving the most elaborate
classifications of omens resting on a wide basis of
genuine observation. It is also to be noticed that
here the practice of the art depending on this body
of would-be knowledge was thoroughly respectable.
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being, in fact, a branch or department of the official
religion (see Divi.\ation [Assyro-Babylonian]).
It is not, in fact, until it migrates into Europe that

Babylonian astrology

is

dillerentiated from astro-

nomy, and the opposition between the two becomea
apparent. Again, at a lower stage of social evolution divination can lill tlie place of science in so far
as it calls out the reasoning powers of the mind
and supplies some sort of intellectual gymnastic.
Thus H. A. Junud, a missionary, who gives an
admirable account of the use of the divinatory
bones among the Thonga of S. Africa, spent many
hours with his native teachers trying to acquire
the principles of this system of theirs which they
call
The Word,' and vaunt to be superior to the
missionary's Bible
'

So I had an opportunity of reaching the depths of the Bantu
mind, that mind which has perhaps invented nothing more
elaborate and more magical than the divinatory system. Of
course no sensible person would for a moment "believe in the
objective value of these practices. Astralogomancy has no
more real worth than Cheiromancy, Necromancy, and all the
other " manciea." But I am obliged to confess that the Thonga
system is far more clever than any other which I have met with,
and that it admirably answers to the wants of the Natives, as
it comprehends all the elements of their life, photographs them,
so to speak, in such a way that indications and directions can
be obtained for all possible cases' (3'/ie Lije of a South African
Tribe, NeuchMel, 1913, ii. 494).
It remains to show how science in the modern sense
has managed to shake itself free of its rivals, the
pseudo-sciences.
As far as relates to what has
been called ' the European epoch of the human
mind,' the mother of science is undoubtedly ancient
Greece. There the human spirit shook itself free
of the domination of the magico-religious, thanks
to its interest in the things of this world.
'Between Homer and Herodotus, Greek Reason haa come
into the world. .
Man has become the measure of all things
and things are worth observing and recording
according
as they do, or do not, amplify human knowledge already acquired, or prompt or ^uide human attempts to classify and
interpret them. In this high meaning of the word all Greek
records are utilitarian, relative to an end in view and this end
is ever anthropocentric, it is nothing less, but it is also nothing
more, than the Good Life, the Wellbeing of Mankind (J. L.
M^res, in Anthropology and the Classics, ed. Marett, Oxford,
'

.

.

;

.

.

.

:

'

1908, p. 123).

There

is

no violent breaking with the old-world

rituals and the associated beliefs ; but colonization, trade, and the progress of the industrial arts
beget a secular frame of mind which dismisses
theological prejudices in so far as they conflict with

technical improvements.
'All ailments are from God,' writes Hippocrates, 'no one of
them being more divine than another, or more human either,
but all alike from God. But each of such things has a process
of growth, and nothing comes into being without a process of
growth.' Wherefore he turns without more ado to the study
of these physical causes (cf. Myres, loc.

cit.

p. 140).

Meanwhile, in philosophy, which at first understands by nature something eminently supernatural in its potency for making wonders happen,
there gradually develops a scientific tradition by
the side of a mystic tradition, the former of which
'

'

affirms the reality of the many tilings of the sense,
world as against the reality of the one transcendental world-soul conceived by the latter (cf. F. M.

Cornford, From Religion to Philosophy, London,
The former view culminates in
1912, p. 144 f.).
the atomism of Democritus, which has prevailed
in the sphere of physical science until recent times.

Now

this whole scientific movement is opposed in
spirit to magic and religion alike.
It contradicts
the whole tenor of the magico-religious type of

procedure whether by manual or by oral rites, and
hence cannot be identified or equated, after the
fashion of Frazer, with magic regarded as equivalent to the earliest phase of cult in general.
Nor,
again, has it any real affinity with black magic or
any parallel development, save in so far as all
technical processes undertaken by experts are at
first more or less suspect as private exploitations,
as has already been explained.
Natural science

MAGIC
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by association with the productive arts has taken
into its liands the entire control of the mechanical

and material sphere

human

of

and within

life,

sphere will brook no rival. In the moral
sphere, on the other hand, it shows no signs of
making headway against the claim of religion to
be the supreme authority. Meanwhile, neither
science nor religion can atibrd to tolerate the antisocial and immoral person, the man who tries to
make a living out of the credulity and idle fears of
this

weak humanity.

In practice, however, both find
hard to distinguish between the delinquent and
the innovator, so that the line between evil magic
and charlatanry, on the one hand, and mere heterodoxy, on the other, tends to be even now of a
somewhat fluctuating kind. As for black magic,
it has almost disappeared from view in civilized
society.
As the folklorist knows, however, a
permanent possibility of demoralizing superstition
lurks in human nature, and only education in
regard to both physical facts and moral truths can
keep the monster down.
it

—

Literature. The subject has a vast literature, more especiaccording to one definition of the term, magic
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(Arabian and Muslim).— The word used
in Arabic for this notion is sihr, connected with
the verb meaning to produce illusion on the eyes
(Qur'an, vii. 113)
it seems, therefore, to be in
origin the causative of the verb hara,
to be bev/ildered,' and is explained by the verb to frighten
{istarhaba), whence the whole phrase resembles
nayeiuv Ka,l i^urrdixjiv in Ac 8*. It is probable that
the Hebrew shahar, used twice by Isaiah for
'conjure away,' is identical, and the Armenian
skhroumn, 'marvel,' may be borrowed from this
word. The passage in the Qur'an which contains
most information on the subject is ii. 96, where it
is stated that the sihr was revealed to the two
angels in Babel, Harut and Marut, who taught it
to mankind, without concealing the fact that they
were tempting them
the sihr showed how to
separate a man from his wife, i.e. was the contrary
of a love-philtre.
Isaiah (47") connects the shahar
with Babylon, which, according to classical writers
also, was the headquarters of magic
'

'

;

'

'

;

:

'Tunc Babylon Persea

Omne vetustorum

licet,

secretaque

solvat penetrale

Memphis

Magorum

(Lucan, Pharsalia,

'

vi.

449

f.).

Harut and Marut seem from their names to be
Aramaic personifications of miscliief and rebellion,
with which their recorded operation corresponds.
In the Qur'an, as might be expected, it is not

clear whether the results of sihr are always subjective only or may be objective ; and some commentators think both possible. When, therefore, a
miracle is branded as sihr, it may be regarded either
as an optical illusion or as an illicit process due tp
the eniploymentof demons ; it is true that Solomon
employed them (according to the Qur'an), but this
may have been a prophetic privilege. And a theological difficulty arises from the statement that
sihr was revealed to two angels, as what is revealed
ought not to be evil. The orthodox view is that
magic can be objective; but some Mu'tazilite
doctors and some members of the Shati'ite and
^Janifite schools took the other view
and even
those who believed that it was objective thought
that it could aflect accidents only, and could not
transmute substances.
The practice was forbidden, and, indeed, under
penalty of death ; Malik held that one convicted
of sorcery should not even be given the option of
repentance, whereas Shafi'i confined the deathsentence to the case where examination of the
accused proved him to be guilty of unbelief (Qastallani. Commentary on the Mawahib Laduniyyah,
Acquisition of the theory
Cairo, 1278, vii. 116).
was, however, permissible, and, according to some,
a duty incumbent on certain members of the community, as protection against those who practised
;

the art.
The recognition by Islam of the existence of
jinn furnished a basis for the belief in magic, to
which, however, the attitude of the educated
and of serious writers is about the same in most
countries
it is not ordinarily recognized as an
agent in the course of events, yet may well be admitted into tales of wonder and delight, whereas
the superstitious may resort to it for a variety of
;

needs.
It figures on one occasion in the biography of
the Prophet, when an illness was brouglit upon
him by a Jew named Labid ben al-A'sam ; according to one account, the latter obtained possession
of some hair left on the Prophet's comb, which he
hid with some other objects in a well ; according
to others, the object hidden was a string with a
number of knots upon it. The latter version is
doubtless suggested by the penultimate sura of

the Qur'an, which is a spell against eclipses and
breathe or spit on knots. The practices against which these spells are directed are
similar to, if not identical with, those which are
enumerated by classical writers (e.g., Lucan, vi.
Others, of which the Arabian Nights
460 ff.).
otters ample illustration, also have analogies in the
the transformaliterature of classical antiquity
tion of men into animals by a witch's potion is
found as early as the Odyssey. In Arabic there is

women who

;

a special word for this process, Tnask/i.
yaji Khalifah {Lexicon bibliograph. et encyclopmd., ed. G. Flugel, London, 1835-58, iii. 584)
classifies the various magical methods as follows
:

the Nabathe Greek
in compelling the service of the spirits of the spheres and the
stars ; that of the Hebrews, Copts, and Arabs in mentioning
names of unknown meaning this method being a variety of
that by incantation, those who employ it professing thereby to
press into their service the angels who have power over the
jinn. This last expression recalls Lucan's

The Indian consists in purification of the soul
employment of spells at suitable times

taean in the

;

;

—

'habent haec carmina certum
Imperiosa deum, qui mundura cogere, quicquid
Cogitur ipse potest (vi. 497 ff.).
'

cannot be maintained, though it
is possible that the tendency in the case of the
difterent nations corresponded roughly with the
methods assigned thus doubtless the theory that
ascetic practice won command over the gods was
carried to greater lengths by the Indians than elsewhere, whereas the theory of mysterious words
may be particularly Jewish, and the Hermetic

The

classification

;
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oniinarily, however,
these ideas are confused or combined.
The difference emphasized by Lucan between
authorized and unauthorized occultism ('si quid
tacitum, sed fas erat' and detestanda deis saevorum arcana magorum ') was fully recognized in the
Islamic State, which had its official astrologers
while it condemned the black art. Since, however,
what was required from the former was prediction
of the future, the distinction could not be maintained with the desirable clearness.

magic specially astrological

;

all

'

Tabari records {History, ed. M. J. de Goeje, Leyden, 1879'AH ben
iii. 1463) how the highly respected astrologer,
Yaljya, in the year 247, was reading out to the khalif a book of
>rediclion8 (»H(M/t?'m), when he came across the statement that
sihe tenth khalif would be slain in his own reception-room ; he
had to alter the text in consequence. Much the same is recorded by him in the case of an unauthorized lad, who possessed
'
the Book of the Empire (Kitdb al-daulah), where there was a
prophecy that the khalif Mahdi would last ten years. Since
such a prophecy would mean certain death to any one who
was discovered to be in possession of it, the word * forty ' was
substituted for *ten' in the book, and with such skill that no
one could detect the interpolation (iii. 497). In the year 284
(Tabari, iii. 2179) an unknown person haunted the palace of the
khalif Mu'tadid, who summoned ' the lunatics and the conjurers * to detect him ; the conjurers were to get control of the
demon in possession of one of the lunatics, who would then give
the necessary information. The behaviour of the lunatics, however, 80 much alarmed the khalif that he dismissed them all
with gratuities before anything could be done.
1901,

'

Similarly, there is a distinction between the normal
or legitimate spell and that which would be condemned by the orthodo.\, though here, too, clearness is wanting. The child's amulet called tamimah
is regarded as normal.
About the magical employment of Qur'anic verses there seem to be
differences of opinion.
The historian Sakhawi
{Tibr Masbuk, Cairo, 1896, p. 218) records a controversy about the hafizatRamaddn, certain verses
which, if written on the last Friday in Kamadan,
will secure the house which contains them from
burning and the ship whereon they are inscribed
from being wrecked ; the historian's teacher wished
for government interference with their inscription,
but the practice was too widely spread to admit

In the Maqdmahs of IJariri the impostor
succeeds with the spells which he composes ; in
one case the magic lies in the eloquence of the
composition, whereas in the other (for facilitating
childbirth) the work is really done by a drug with
which he happens to be acquainted.
In the Arabian Nights the magician is frequently a Moor (Maghribl), and the association of
magic with those regions is not extinct the most
elaborate treatise which we possess on Islamic
magic is E. Doutt6's Magie et religion dans
I'Afrique du Nord (Algiers, 1909). Women and
negroes also play a considerable r61e.
In the
tradition the art has a tendency to be connected
with Israelites, as we have seen in the case of the
Prophet.
of this.

;

According to Mas'ijdi {Muruj al-dhakab, ed. and tr. B. de
P. de Courteille, Paris, 1881-77, iv. 266), one of the
complaints against Uthman, the third khalif, was that he had
shown insufficient firmness in dealing with the case of a Jew,
named Batruni, who had performed some marvellous exploits in
the mosque of Kiifa
he caused a mighty king mounted on a
horse to ride in the court, he then turned himself into a camel,
then produced a phantom ass, which passed through him, then
he beheaded a man, and by another stroke with his sword put
him together again
a pious spectator beheaded the Jew, who
probably was a conjurer, and performed some feats which the
narrators have exaggerated.
Written spells which are brought to Europe from
Islamic countries are often in Hebrew or contain

Meynard and

'

;

' ;

Hebrew words.
The limits which separate the practices condemned by the Prophet from those which he
approved are again very narrow

thus in the
authoritative collection of traditions by Muslim
(Cairo, 1290, ii. 180-183) evidence is adduced to
show that Muhammad sanctioned the employment
of spells or magical prayers for treatment of the
evil eye, snake-poison, and disease generally
the
;

;

S53

expert who employed the Qur'anic texts for this
purpose might even charge a fee, out of which the
Prophet would accept a royalty. The word ruijf-

yah

is employed for charms of this kind, and in
the case of snakes it would seem, from a story
told by Jahiif (Zuology, Cairo, 1906, iv. 134), that
tlieir eH'ectiveness depended on the loudness of the

charmer's voice.

The name for collections of oracles is, as has
been seen, Maldhim, and this word is applied to
those prophetical works wherein the future is
regularly read [e.g., the Book of Daniel), as well
as to less authoritative books.
Others were of the
sort known as Consulting -boolcs, i.e. tables whence
the future could be divined by certain modes of
combining the words, letters, or figures which
make them up. It is likely that the primitive
practices which constitute the magicians' chief
stock-in-trade, and are common to many countries,
are handed on by oral tradition, and to be learned
only from the persons who perform them or from
travellers who have made careful observations
(e.g., E. W. Lane, Manners and Customs of the

Modern Egyptians, London,

1895).

—

Literature. The authorities are quoted in the article. 01.,
further, Divination (Muslim), Charms and Amulets (j^luhammadan).
B. S. MaRGOLIOUTH.
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MAGIC

(Babylonian). For the purpose of this
regard the terra magic as connoting practices which have their origin in the
belief that man is able by their exercise to control
the unseen powers and force them to act in accordance with his own wUl. Without attempting to
discuss the vexed question of the relationship
of magic to religion (see
Introductory section
above), we may say that this generally accepted
use of the term has great advantages for the classification of material. And it corresponds, moreover,
to a distinct contrast in attitude towards the
supernatural. Magic may be said to be present
wherever power over the unseen is believed to be
inherent in the ritual, whereas, according to the
religious concept, the seat of power is regarded as
resting outside the sphere of man's deliberate conWhen the term is used in this sense, it must
trol.
be admitted that a great body of the religious
beliefs and practices of the Babylonians and
Assyrians should be more accurately described as
falling under the category of magic.
It is true that, when reading some of the Babylonian religious compositions, one is struck by the
resemblance which many of the phrases bear to
ethical passages in the Hebrew Psalms and prophetical writings.
Quoted apart from their context, such passages suggest an extraordinarily high
standard of morality and great depth of feeling.
article

we may

'

'

'

'

But it is dangerous to judge any literature merely
by extracts or anthologies and, when studied in
;

own

surroundings, they are at once seen to
have a background that is largely magical rather
than moral. To take a single example, the Babylonian penitential psalms and many of the prayers
to the gods show that the Babylonians had a very
keen sense of sin. The contrition and misery of
the penitent are expressed with great beauty of
metaphor
but it is essential to examine the
precise meaning of the words employed, and not
In this
to read extraneous associations into them.
connexion it is important to realize that the moral
character of sin which we find emphasized in the
Hebrew prophets is quite foreign to the Babylonian
In almost the whole of their religious
conception.
literature the expressions 'sin,' 'sickness,' and
possession by evil spirits are employed as pure
synonyms they denote merely an evil state of the
body. In fact, all sickness and disease were believed to be due to the attacks of evU spirits, under

their

;

'

'

;
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whose power or influence the sufferer had fallen,
whether by his own act or through the machinations of a hostile sorcerer or sorceress.
Such spirits
and powers of evil were legion, and were ever on
the look-out to inflict bodily harm on men. They
might be ghosts of the dead, or gruesome spirits
half-human and half-demon, or, lastly, liends and
devils of a nature corresponding to, but lower than,
that of the gods.
The sole object of the magical texts was to
enable the priests to control and exorcize these
demons, or to break in some way the malign
influence which they exerted upon their victim.
And, in order to be successful, it was of the utmost
importance that the spirit or evil influence which
affected the sick man should be mentioned by
name. To this end the magician repeated long
lists of ghosts and devils, any one of which might
be the cause of the sickness.
Thanks to this
practice, we know a great deal about the Babylonian demons and their characteristics.
In order
to illustrate the manner of their attack, and how
dissociated this was from any moral oft'ence on
their victim's part, it will suffice to refer briefly to
one class of spirits, the ghosts of the dead. These
spirits were the ghosts of dead people which, for
some reason or other, could not find rest, but
wandered as spectres over the earth. After death
the spirits of men and women who died in the
ordinary course of nature and were buried were
believed to enter the under world, where they
eked out a miserable existence with the help of
ott'erings and libations paid to them by their
descendants and relatives upon earth. But, if the
offerings were not made, or if the corpse was left
unburied, the spirit might wander unsatisfied.
Other ghosts were the spirits of those who died
violent or unnatural deaths, or who departed this
life before completing certain natural functions
such as the ghosts of women who died in childbed.

MakM

of the
series, col. iii. lines 8-22, which give
directions for the due recital of incantations on the
Sixth Tablet of the series and the performance of

accompanying

rites.

" Thou art good, who in a
pure place art born 1" over a good offering shalt thou recite,
and upon the fumigation-bowl, which is at the head of the bed,
shalt thou pLace it.
'

The incantation (beginning)

(a)

;

" Come my sorceress or my
(&) The incantation (beginning)
enchantress!" over a nuLukhkha-^\B.nX, shalt thou recite, and
upon the fumigation-bowl, which is at the head of the bed, shalt
tiiou place it (and) with an upper-garment Shalt thou envelop
:

;

the bed.

" Come my sorcerer or my
enchantress I" over twelve pieces of sAa'irrw-wood shalt thou
recite, and upon the fumigation-bowl, which is at the head of
the bed, ahalt thou place them.
" Come my sorceress, my
{d) The incantation (beginning)
witch, whose paths are over all the world " over two caged
locusts shalt thou recite, and to the right of the door and to the
left of the door of the enchanted man shalt thou set them.
ie) The incantation (beginning): *'Come my sorceress, my
witch " over a stone from the mountain shalt thou recite, and
in the court (of the house) shalt thou lay it.
(/) The objects for ceremonial burning (^-uiari), which belong
to the incantation (beginning) " Ellil my head," all that are
described as potent against bans, shalt thou lieap together and
make to go up in smoke. The incantation (beginning) ** EllU
my head," shalt thou recite.'
The connexion between these rites and the corresponding
sections of the liturgical, or recitative, portions of the composition is clear.
For example, the incantation referred to in
section (&) corresponds to Maklil vi. 102-109, which twice refers
to the nulukhkha-]i\9.x\t (cf. lOSf.); that in (c) corresponds to
MaJftH vi. 110-117, and the sha'irru-wood is referred to in line
115 of the text, which should read * At the head of my bed will
that in (d) is Maklu
I place twelve pieces of s/ia'irru-wood
vi. 118-12Q, and the two locusts are symbolical of the two * gods
of the watch who will slay the sorceress (cf. 12311.).
(c)

The incantation (beginning)

:

:

1

1

:

:

;

As a

rule, such spirits haunted ruins or desolate
places, and, if a man wandered there, they might
seize on him and plague him.
spirit of this sort

A

could also fasten himself on any one who had been
in any way connected with him in this life, by the
sharing of food with him or by the mere act of
eating, drinking, or dressing in his company. From
these instances it will be seen that a man was
liable, through no fault of his own, to supernatural
attack, and precisely similar results were believed
to follow both ceremonial and moral offences.
To
touch the chair or bed of a person already affected
by such evil influence or ban was, according to the
texts, quite as dangerous as committing a moral
offence, such as theft, adultery, or murder, and
the resulting condition of sickness or misfortune
was the same.
In order to escape the ban and cure his sickness
or misfortune, the sufferer had recourse to the

magician, who, by his knowledge of magical
words, prayers, and ritual, could invoke the help
of the great gods, and so gain control over the
demon itself, or, in cases induced by human intervention, over the hostile sorcerer or sorceress who
had cast the spell. In a large class of texts prepared for the use of the magician their purely
magical character is sufficiently apparent from
their contents. In others, where the contents refer
more to the condition of the sufl'erer than to the
possible causes of his misfortune or the means to
relieve it, the essentially magical character of the
compositions may sometimes be detected in notes
or rubrics which give directions for their due
recital and for the performance of accompanying
rites and ceremonies.
For the rites prescribed
often have an intimate connexion with t!ie subjectmatter of the prayer or incantation. Sometimes
the offerings and the accompanying rites have, to
'

our eyes, only a vague relationship to the character
of the god or goddess addressed.
But in other
compositions the media employed for the magic are
specifically named in the recitative, or liturgical,
portion of the text. In fact, a studj' of the rubrics
makes it clear that many present a certain general
resemblance in giving directions for the recital of
the main text over something which is mentioned
in the accompanying formulae.
The relationship
between text and ritual may be illustrated by the
following group of rubrics from the Eighth T'ablet

'

'

;

'

This rite of the locusts, which may be regarded
as typical of a great body of Babylonian ritual,
will be seen, when examined, to be an obvious
example of sympathetic magic. The locusts were
set, one on each side of the sick man's door, to
represent Lugal-girra and Meslamtaea, who, as
'
gods of the watch,' would be ready to pounce upon
the sorceress and slay her. The magic would work
and the gods would act at the second recital of the
incantation.
In many of the rites and ceremonies the use of
fire was essential, and it would seem that, after
the recital of the correct formuliB, the destruction
of the objects collected by the magician for that
purpose synchronized with the destruction or
removal of the evil influence under which the
patient suffered. The rites sometimes required
substances of some value or rarity, such as fragments of gold or precious stones ; and it is probable
that, except for powerful or wealthy clients, the

magician would

and again.

make the same fragments do again

But the

objects used by the magician

also included plants, pieces of wood, various sorts
of seeds, vegetables, dates, palm-spathes, sheepskin, wool, etc.— all perishable substances which
could easily be consumed. And in their case the
sympathetic connexion between the destruction of
the ban and that of the object is obvious. That
this is the correct explanation of this whole class
of ritual is clear from a singularly instructive
sub-section, in which the employment of images is
prescribed in place of unfashioned natural objects
The images were to be fashioned
or substances.
in human form, to represent the hostile sorcerer or
sorceress, and the destruction of these by fire, to

MAGIC
the recital of the correct formuloe, was obviously
believed to synchronize with the destruction of the
hostile person whose figure had been imitated.
These images could bemadeof wax, honey, bitumen,
sesame-seed, and the like all perishable and
common substances. When metal was employed,
we may assume that the mere passing through the
fire was suthcient for the purposes of the magic.
Evidence of the great part played by fire in Babylonian magic may be seen in the titles of the two

—

chief magical works, Shurpu and MaklH, both of
which signify ' burning,' and in the great number
of prayers and incantations addressed to the firegod.
In one particularly interesting class of magical
rites the relationship which was constituted by the
magician between the hostile influence and the
object destroyed may be clearly traced.
Here
the magician is engaged in exorcizing a demon
from his patient, and, having gained control by the
necessary formulas, he transfers him to some object
which may be destroyed or rendered harmless. In
one such case the medium is a pot of water, which
is then broken and the water spilt ; in another a
clay image is fastened to the patient's body and
afterwards removed ; or the body of a pig might
be spread upon the sick man, and afterwards thrown
out of the house. In these cases we have a physical
transference of the hostile power from the sick man
to the object employed. In other rites, such as the
knotting of cords, the weaving and unweaving of
coloured threads, and the like, it is not clear how
far the physical action was believed to exercise a
direct influence.
It is possible that we should
exijlain such rites on the principle of imitation,
which is the basis of sympathetic magic.
But it must be confessed that with regard to a
considerable section of the ritual we are still not in
a position to follow the underlying trains of though t.
The large class of so-called medical prescriptions
were, no doubt, essentially magical, and, although
in some instancJ3s the substances prescribed may
have actually had curative efl'ects, the associations
which led to their employment by the Babylonians
are still obscure.
Most of our knowledge of Babylonian magic is
derived from purely textual sources, for we have
recovered but few amulets, in which we may be said
to deal with magic in a concrete form.
It is true
that we possess a few plague-tablets, inscribed with
a text relating to the plague-god, and intended to
be hung up in houses to keep off the plague ; we
have also recovered the figures and heads of demons,
sometimes inscribed with incantations ; and these,
too, were doubtless employed in propitiation or
defence.
But the only magical apparatus, in the
strict sense of the term, that has come down to us
may be seen in certain rectangular plaques of cast
metal, moulded on the face with the figure of a
sick man lying on a couch, attended by the
magicians or exorcizers, and surrounded by various
hostile demons and protecting spirits or their
emblems, which are arranged in horizontal registers.
On the back is the large figure of a demon in relief,
mth his head usually protruding above the top of
the plaque. From the subject of the reliefs it is
clear that the plaques are to be classified under
the general heading of sympathetic magic, but the
precise manner in which they were employed by
the magician in cases of sickness is not certain.
Another class of objects, consisting of little clay
figures of deities or birds, which were buried below
the pavement in the main doorways of a temple
or a palace, niay be treated as magical in their

supposed efl'ects, but they fall rather under the
special heading of foundation-deposits.
It may be
added that the magical beliefs and practices of the
Babylonians survived their racial disappearance.
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and, largely through .Jewish, Syriac, and Mandaic
channels, contributed in no small degree to the
great and composite body of mediaeval magic.
LiTERATURK,— General treatises on Babylonian magic will b«
in M. Jastrow, Die Jicti<jinn Babyloniensund Aasyrien^^

found

ii.,Glea3en, lUlO; A. H. Sayce, The J{clviioiiso/ Ancient fjrjypt
ond/ia/<j/toJua(OilTor(lUc:iure8), Edinburgh. lurj2 ; C. Fossey,
La Slaijie asvyrienjie, I'ariH, 19U2 R. C. Thompson, Seinittc
Marjic, London, 19U8 ; R.
Rogers, Tlie neli-/iou o/ Eaiy;

W.

loiua

and Assyria, New York and London,

Morgenstern,

ilJOS

;

and

J.

Doctrine of Sin in the Babylonian BelFor edd., with trr., of the principal magical works see K. L. Tallqvist, Die assyrieche Bescliwamnrjsserie Maqla, Leipzig. 1S94
H. Zimmern, Dit Besehworungstafeln Hiirpu, do. 1898, and Ritualtafeln JilT den
WahrsagcT, Beschwijrer, und Sanger, do. 1901 L. W. Kin^,
Babylonian Majjicand Sorceyji, London, 1890 Thompson, The
Devils and Eail Spirits of Babylonia, do. 1903-04
and S.
Langdon, Sumerian and Babylonian Psalms, Paris, 1909.
Full references to other published texts (up to 1910) are given
in Jastrow, op. eit.
and for subsequent references, the
bibliographies in ZA, AJSL, or the Babylonian sections of the
Orient, Bibliorj raphie may be consulted. For the plague-tablet
amulets see King, in ZA xi. [1896] 603. and for the magical
plaques for the cure of the sick see K. Frank, Babylonische
Beschworungsreliefs, Leipzig, 1908. For the latest discussion
of the survival of Babylonian magical practices, cf.
J. A.
Montgomery, Aramaic Incantation Texts from Nippur
Philadelphia, 1913, p. 106 £f.
L.
KING.
i-Uion

(^MVO

Tlie

X. S [1906]).

;

:

;

;

;

;
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(Buddhist).— If we rightly understand

the real character of Buddhism, what Buddhism
ought to be according to its cardinal tenets, there
is no possible connexion between Buddhism and
magic. The only aim of the Buddhist monk is
nirvana to be attained in this life,' i.e. absolute
freedom from passion in order to reach freedom
from rebirth, i.e. eternal, blissful nirvana. All
the machinery of intellectual and moral life is
organized with a view to this. Buddhism does not
deny that there are good [kuiala) acts that ripen
into happiness in a future life (svarga, paradise '),'
but monks consider them not only as of no avail
for, but even as obstacles to, nirvana.
Ascetic
and religious acts {iilavrata, tapas, pUjd) have no
place in the training for nirvana, and it is a very
grave and delusive heresy to lay stress upon them.
A fortiori, in contrast with Vedism and Brahman'

'

Buddhism ignores all the magical theories
connected with sacrifice, worship, or asceticism as
a means of salvation.
As far as every-day or
trivial magic is concerned, its eflSciency is acknowledged, but Buddhists are strictly forbidden to
practise it all kinds of magical arts and performances even of a benevolent nature are regarded
ism,

;

—

—

as pernicious.^

But historic Buddhism is not, in every respect,
what Buddhism ought to be. Buddhists are Hindus,
regular
Hindus
and no large religious
body has ever been found that was always scrupul'

'

'

'

;

ously faithful to the true spirit of its creed, the
more so as the Buddhist creed implies a superhuman
disinterestedness and a non-Oriental disregard for

any kind of
Pddhi.

I.

human

—superstition.
'There
a
is

large category of

'

super-

which to some extent would be
understood by Europeans as magical, and which
are very good Buddhism.' We mean rddhi (Pali
iddhi) in the words of Rhys Davids,
mystic
wonder,' wondrous gift,' magic power,' a mastery (prabhava), which is only the exercise of a
power acquired by pious works, by penance, and
also by 'formulas,' and especially by contempla'

activities,

'

—

'

'

'

tion.
There

is
nothing ' preternatural ' in the Tddhi, and the
natural character of the * miracles performed hy^ddhi is clearly
' *'
in the following passage of the Milinda-pailka
There
are persons who can go with this four-element-made body to
'

shown

:

1 These are
mundane (laukika) good acts, in contrast with
supranmndane {lokottara), those which lead to nirvdiia, i.e.
the volitions concerned with trances (dhyana) and other 'concentrations {samddhi).
2 On the position of the Buddha with regard to magic see
T. W. Kliys Davids, Dialogues of the Buddha, i. {SBB ii., London,
'

'

'

'

'

'

1899) 273.

'
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(Buddhist)

Uttara-kuru [see art. Blkst, Arode of tue (Buddhist)], or to the
" But how can they ? " "Do you admit
."
Brahma world
having ever jumped three or six feet of ground ? " " Yes, I do
I can jump twelve feet."
" But how ? " "I cause this idea to
arise
There will I alight
With the genesis of this idea, my
body becomes buoyant to me." " Just so does a monk, who has
iddhi and mastery over his thought, travel through the air." 1
.

.

;

:

*

I

'

'

The man whose thought

concentrated has
indeed a great power over his body ; but this
power is not different, in nature, from the power
of an ordinary man.
Birds are, by nature, endowed with magic power,
as is proved by the fact that they go through the air.
Their j'ddki is born from the ripening of acts,' i.e.,
the special character of some of their acts in a
former birth endows them with this special superhuman faculty. Gods are, of course, magicians
they go through the air, they create at their will
palaces and pleasures {bhoga). Sovereign kings or
world-emperors (chakravartin [?.«.]), too, are magicians by nature.
Ordinary men obtain momentary
magic power by many devices, and are 'superhuman at some time and for some object.^
As a matter of fact, Buddha was looked upon by
his followers as he was by the unbelievers as
a great magician ; and it is recognized by all
Buddhists that magic power is one of the natural
possessions of the saints, since they are holy men,
just like the yogis of old and the modern faqlrs.
Magic power ranks therefore with the divine eye,
the divine ear, the knowledge of the thought of
others, the knowledge of former births, the knowledge of the disappearing of passions, i.e. with the
ia

'

'

'

—

—

And

most desirable

gifts

mean eulogy

Maudgalyayana that he

'

of

of saintship.

it is

no

styled

is

the best of the Buddha's disciples with regard to

magic'
It is evident that the admission of the reality of
is beset with many dangers.
Buddhists
were, accordingly, strictly forbidden to boast of
possessing superhuman faculties ; that was one of
the gravest sins.
Tliere is nothing specially Buddhist in the manifestations of fddhi.
Buddha's disciples win success
in the phantasmagorial shows which have long
been familiar to Hindu romancers and dreamers

fddhi

:

* Being
one, he becomes many, or having become many,
becomes one again he becomes invisible or visible he goes,
feeling no obstruction, to the other side of a wall or rampart or
hill, as if through air
he penetrates up and down through solid
ground, as if through air he walks on water
. ; he travels
cross-legged in the sky
even the sun and the moon, so mighty
though they be, does he touch and feel with his hand he
3
reaches in the body even up to the heaven of Brahma.
Stories of miraculous exhibitions intended to
convert the incredulous are frequent. Buddha and
his disciples willingly condescend to give 'signs.'
When the Tibetan writer Taranatha narrates the mediaeval
miraculous tournaments between the Buddhist and Br.ahmanist
scholars, which often conclude with the Buddhist victory and
the conversion of kings, he only testifies the continuance of an
old tradition. But and this restriction is of paramount import
even when narrating miracles, the old texts add that miracles,
by themselves, prove nothing the unbelievers, conquered by
the more powerful magic of Buddha, used to say
Gautama
the mundane name of the Buddha, and the one used b}' unbelievers 'Gautama is the magician {mdydvin); every thou;

;

;

;

.

.

;

;

.

.

. '

—

—

;

:

—

'

*

'

'

sandth year there appears in the world a great magician who
eats or enjoys the world {Abhidhannako&a) or, in the words
of the Eevaddtiasutta
Well, Sir there is a certain charm
called the gandhara-charm. It is by the efficacy thereof that he
performs all this. '4
'

;

:

!

Tliere is in the Bodhisattvahhumi, a text-book of
the Vijnanavadins (by Asahga, 4th-5th cent. A.D. ?),
1 C. A. F. Rhys Davids, Buddhist Psychology, London, 1914,
p. 161 ; see also pp. 127, 190, 199 ;
xxxv. [1890] 129 f.

SBB

Magic power {rddhi) is sometimes only a momentary possession
cf. the story of a disciple who, when crossing a river, concentrates his mind, and, accordingly, walks on water; but, being
distracted, he sinks (Jdtaka 190).
2 On the ten kinds of iddhi see Patisambhiddmagaa (London,
1907), ii. 205. The iddhi born from spells or made of spells
;

'

'

'

(vijjamaya) is the worst.
* See
Samarinaplialaautta," Dialogues of the Buddha, i. 88,
and Mahdvi/utpatti, § 14 f. (Bibl. Bvddhica, xiii., Petrograd,
"
'

1911).
4 bialoQuee of the

Buddha^

i.

278.

a complete survey of the magical power of the
budhisattvas.
It is said to be twofold pdrinamiki
j-ddhi, power of transformation, when a bodhisattva
modifies the nature of an existing thing ; and
nairmanikl, power of creation, when he creates
some thing or some person. The created persons
{nirmita, nirmitaka) are frequently mentioned in
the Mahayana works ; but they are not unknown
in the Hinayana, both Pali and Sanskrit.
Elaborate theories on the nirmitakas are to be found in
the Abhidharma treatises of the Sarvastivadins
{Lokaprajnapti, 1st cent. A.D.), which embody the
views of the Sanskrit Hinayana and in the Abhidharmakoia (ch. vi.), where the creative power of
Buddha and of the gods (nirm&narati, etc.) is
:

'

;

discussed.'
2.
Paritta.
Another very orthodox form of
magic is paritta, or rakkha, ' guard,' ' safeguard.'
It plays an important part in Siifahalese Buddhism
under the name of pirit (Spence Hardy, Eastern
Monachism, London, 1850, p. 240, Manual ofBudhisrn', do.
1880, p. 47 ; D. J. Gogerly, Ceylon
Buddhism, ed. A. S. Bishop, Colombo, 1908, pp.
327-393).
Good examples are found in Pali literature.
Taking refuge in the three 'jewels' (ratna,

—

ratana), Buddha, the Dharma, and the Sahgha,
forms a charm called sutta of the jewels,' which
is very efficacious against illness
Whatever spirits have come together here, either belonging
to the earth or living in the air, let all spirits be happy, and
then listen attentively to what is said. Therefore, O spirits,
do ye all pay attention, show kindness to the human race who
'

:

'

both day and night bring their offerings
therefore protect
them strenuously. Whatever wealth there be here or in the
other world, or whatever excellent jewel in the heavens, it is
certainly not equal to Tathagata. ... By this truth may there
be salvation.' In the same way: 'Nothing is equal to the
Dharma, to the Saiigha 2
So also, in the Peacock Jataka, sun-worship
;

!

'

('the only king, the one who beholds, the light of
the world ') is connected with that of the Buddhas
I worship thee, golden and luminous being
May I spend
this day under thy care
Homage to the omniscient sages
May they protect me Homage to the Buddhas and to the
.'
illuminatioUj^to the delivered and to the deliverance
When Sakyamuni was a large golden peacock,
he recited this half-solar, half-Buddhist prayer
morning and evening, and consequently avoided all
dangers. And, as the peacock is the bom enemy
of serpents, the ' sutta (or charm ') of the peacock
is used as a preventive and as a cure for serpent'

I

!

I

!

!

.

.

'

bites."

In these examples the magical character is not
very prominent
there is nothing pagan in the
formulas, which are, above all, acts of Buddhist
faith
there is nothing mechanical, nothing really
magical, in the efficacy ascribed to the pirit. The
non-Buddhist gods are clearly subordinated to the
Buddha it is almost a dogma that the Buddha
converted gods and demons ; * and it is quite
reasonable to believe that they wUl grant their
favour to the disciples of Buddha. It is believed
also that benevolence (maitri) possesses a power in
itself (maitrlbala), which is capable of protecting
the benevolent person against all the attacks of
the wicked ; in order to avoid serpent-bites, it is
not a bad plan to sleep on a raised bed, but the
right method is to declare to all the tribes of
serpents that they are being enveloped in a universal
sentiment of benevolence." This magic of bene1 A summary of the Bodhisattvahhumi has been published
:

;

:

by C. Bendall and the present writer

in MusiSon, vi. [1905] 33[1906] 213-230.
A summary of the Lokaprajildpti is
being published as an Appendix in Cosmologie bouddhique,
troisikme chapitre de V Abhidharinako&a, London, 1915.
2 Ratanasutta {Sutta- Nipdta, ii. 1) Rhys Davids, SBE xxxv,
213 art. Jewel (Buddhist), § g.
3 Morajdtaka, Jdtaka, ed. V. Fausboll, London, 1877-97, ii. 33.
It is a dogma for the Sarvastiviidins (see A. Csoma and L.
Feer, 'Analyse du Kandjour,'
ii.
[1881] 167).
The Pali
sources admit that there are still wicked gods {Digha, xxxii.).
5 See Chullavagga, vi. 2. 3, and v. 6. 1 (SBE xx. [1885] 163 f.,
52, vii.

'

'

;

;

**
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volence

moat noteworthy invention of
connexion with the subject which we

the

ia

Buddhism

in

are discusaing.

—

All practices tainted with
3. Hindu influences.
magic or superstition, from the most trivial to the
astrology,
strictly
forbidden
most serious, are

—

:

divination, charms, incantations in a word, all
that any one may accomplish with the help of
certain secret recipes and a technical method.
Holy men, in ancient as in modern India, priests
or sorcerers, had only too much opportunity for
making huge profits by giving horoscopes and
The Buddha
practising white or black magic.
the first Order was anxious that the monks
should be sheltered from this temptation, and drew
up a long list of 'wrong means of livelihood,' of
The
low arts, that were strictly prohibited.
Brahmans also made an effort to distinguish themselves from sorcerers.
Among these 'low arts' we may mention
specially
Arranging a lucky day for marriages usin^ charms to make
people lucky or unlucky, to procure abortion, to bring on
obtaining
dumbness, deafness, to keep a man's jaw fixed
oracular answers by means of the magic mirror, or through a
girl possessed bringing forth flames from one's mputh causing
virility
making a man impotent invoking Siri (Sri), the

—

'

;

;

;

;

;

;

goddess of luck

;

worship of sun,'

etc.i

Whatever precautions the Order took to avoid
paganism and superstition, there is, nevertheIt was impossible to guard
less, a Buddhist magic.
against Hindu infiltrations. At no time could
all

people have been completely ignorant of the sun
or the inferior deities a day came when the in;

filtrations became ' streams,'

—

theurgies under a thin Buddhist veneer, took
place in sacred literature. Of course, we find

rites,
its

when paganism — gods,

popular magic always condemned in principle (loverites, elixir of life, etc.).

What

is

more

serious,

worship and mysticism are permeated with
Hindu elements, heavily laden with magic this is,
properly speaking, what is called Tantrisra (?.«.).

official

;

the earliest of these infiltrations we may
(1) in some very orthodox books of the
Mahayana, the great value attached to the sacred
texts, to the sutras, the mere reading of which
effaces sin
(2) the great value attached to sacred
names {.e.g., the name of Amitabha) devotion
turns to superstition pure and simple ; (3) the name
replaced or strengthened by mystic formulae (see
AvalokiteSvara), represented, when carried to
an extreme, by the Tibetan prayer- wheel ; it
has been noticed that, in the Lotus of the True
Law (q.v.), in which there is no mention of a female
deity, the formulas are made from feminine
vocatives
these invocations or litanies are undoubtedly borrowed from rituals (4) the coming of
a day when the rituals received the consecration of
literature, and were put at the service of the great
work of identifying the faithful with the Buddhas
(Tantrism).

Among

mention:

;

:

'

'

:

;

—

Literature. R. C. Childers, Dictionary of the Pali Language, London, 1875, s.vo. 'Iddhi,' 'Paritta'; M. Winternitz,
SEE 1. [1910], s.vv. 'Iddhi,' 'Magic,' 'Miracles'; Jdtaka, Eng.
tr.,

ed. E. B.

Miracles
P- 362 f.
*

'

;

OoweU, Cambridge, 1895-1913,

vii. s.vv.

'

Magic,'

L. de la Valine Poussin, Bouddhisme, Paris, 1909,

L.
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MAGIC

(Celtic).— I. Wielders of magicrites resembling those used by other
abound in Celtic paganism. They were performed by the gods, the Tuatha De Danann being
later regarded as supernal wizards, by kings (a re-

Magical
races

miniscence, perhaps, of the origin of the kingship
in the magic-wielding class), and by all members of
society, but, above all, by the druids as the official
magical class. There is evidence that they had
ousted women as the earlier magic-wielding persons.
The rites of agriculture and the possession
1 See
Rhys Davids, Dialogues of the Buddha, i. 23 f. —
collection of interesting
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much primitive lore having been first of all in
the hands of women, and these riles being largely
magical, tliey were /lar cxccWencc magicians. VVitn
the gradual encroachment of man on woman's
domain, with the growing supremacy of gods over
goddesses, men became also greater magicians.
But women still professed magic, and their claims
were never forgotten. The so-called druidesses
of the later empire, the priestesses of Sena, .and
the virgin guardians of Brigit's fire were magicwielders. The spells of women were feared even
by St. Patrick, as they had been in earlier times
by Connla's father,' and in the Irish texts women
as magicians, performing all magical rites ascribed
to druids, are much in evidence.
But their magic
was, so to speak, non-official
hence, when the
druids were overthrown, they still retained their
powers, and much mediaeval witchcraft is directly
connected with them. Women, as the earliest,
remained also the latest, magicians, though in
time they were proscribed and persecuted. On
the other hand, many of the druidic magical ritea
were later ascribed to the Jilid, or poets, and also
to Christian saints.
Whatever view may be taken
of the origin of the druids, it is certain that the
Celts believed firmly in magic, and did not require
to learn the superstition in any of its branches
from the races which they conquered.
of

'

'

'

'

;

For the druids aa magicians

in

Gaul and Ireland see Drutds,

Their prominence ia seen in the fact that in later Celtic
literature ' druid is the equivalent of magus, ' magician,' as in
the lives of Celtic saints magi=* druids,' while in saga and folk§ 7.

'

tale

'druidism

'

= magic.

—

Elemental magic. The druids, who claimed
to have created the elements, claimed also to rule
them. They could cover the dry land with the
sea to destroy their victims ; ^ they produced
enchanted mists in which to hide people or places ;
they changed day into night, or caused blinding
snow-storms. These feats are ascribed to them
even in the lives of early Celtic saints.* They
caused showers of fire to fall upon enemies during
battle.^
In other cases they dried up all the rivers
and wells in an enemy's country by means of spells,
though the druids of the latter caused water to
flow again by shooting an arrow into the ground."
They even claimed to remove mountains and dash
them against an opposing host.' Druids accompanied the warring hosts of Erin, and these marvels
usually occurred on such occasions, the rival
magicians striving to outdo each other. These
and other powers e.g., rain-making were later
claimed by wizards (tempestarii) and witches in
Christian times over the Celtic area. Rain-making
was usually associated with a sacred well, whither
the people went in procession, probably with an
image of a divinity, which was sprinkled with the
water in some instances it was sufficient to beat
the water with branches, sprinkle it on stones, or
throw it in the air. In certain cases the Church
took over this rite by making it a part of an
elaborate ritual, including a procession with an
image of a saint, the priest officiating and saying
2.

—

;

prayers.' But in pagan times the presence of a
druid was probably essential. The control of the
elements by tempestarii, which was denounced by
the Church, was directly borrowed from druidic
magic.
Until comparatively recent times the
1

W. O. E. Windisch, Irischf Texte,

Leipzig, 1880

fl.,

H. d'Arbois de JubainvUle, L'Epopie celtique en Jrlande,

i.

68;

Paris,

1892, p. 387.
2
3

D'Arbois, p. 277.
W. Stokes, Three Middle-Irish Homilies, Calcutta, 1877,

p. 24.
>

RCel

5 E.

xii. [1891] 83
d'Arbois de JubainvUle, p. 424.
O'Curry, Lectures on the MS Materials of Ancient Irish
;

Hist., Dublin, 1861, p. 271
6

RCel

f.

xii. 81.

L. F. A. Maury, Croyances et Ugendes du moyen dge, Paris,
1896, p. 14 ; P. S(S'billot, Folk-lore de France, do. 1904-07, i. 101,
ii. 224 f. ; L. J. B. B6renger-F6raud, Superstitions et survivances.
do. 1896, iii. 169, 190.
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the druid could take any shape, or invest others
with it, while the same power is also ascribed to

magicians, by which stones or trees seemed to be
armed men and were attacked by the victim, is
It
also strongly suggestive of hypnotic influence.
may, however, be merely the record of actual hallucinatory cases, since the glamour in which the
modern Celt believes is little else than hallucination.
The druid could also turn a man into a
lunatic by throwing a wisp of straw at his face
after saying a spell over it.' Even more primitive
was the method of killing a person by throwing a
spear into his shadow,'' or of making an image of
him and sticking pins into it or placing it in running water, so that he might sufl'er or waste away.
This image is the corp creadh, still known and
used in remote Celtic regions.
Druid's hedge,' was an
4. The Airbe Druad, or
invisible magic barrier made by the magician round

divinities.

an army, probably by circumambulating

The children of Ler became swans through the arts of their
step-mother, the daughter of the god Bodb Derg, while Oisin's
mother became a fawn through the power of the druid Fear
Doirohe(P. W. Joyce, Old Celtic Romances^, London, 1S94, p. Iff.
P. Kennedy, Lef]end(lry Fictiwis of the Irish Celtn, do. 1866,
p. 235). The priestesses of Sena could take any shape (Pomp.
Mela, iii. 6), and many tales of goddesses or women assuming
the shape of birds are found in the sagas. In some instances the
belief is evidently connected with totemism, explaining a tabu
upon eating certain animals by saying that they were human
beino;s transformed.

and singing

priest in rural French parishes was believed capable
of causing rain in time of drought, or of averting

tempests/
3.

Magic affecting human beings. — The druids
make themselves or others invisible, and this

could

A

spell used for
also done by Celtic saints.''
this purpose, or by which the person using it appeared in another form to his enemy and so escaped,
as well as the eifeot produced, was caXledfceth jiada
(' the wild beast's cry ').
By it he and his followers
appeared as deer to their foes.* The power of such
an incantation is still spoken of in remote parts of
the W. Highlands.'' Still more common was the
power of shape-shifting, which was also ascribed to
women. The evidence of Irish texts shows that

was

—

'Kiniing' people to death a practice used by
the filid as well as by the druids was connected
with the power of the spoken word, though it may
also be connected with the actual power of violent
emotion to affect the body. It was usually the
result of a satire spoken in verse to the victim
black, red, and white blotches arose on the face,
and were followed, sooner or later, by decay or
death. The satire was probably a magical spell,
and the fear of such a spell brought about the
result automatically.
Coirpre pronounced the first
satire in Ireland upon Bres, king of the Fomorians, and many other instances occur in the
lexts.^ To the power of the satire was attributed
magical
a quelling force over nature itself.'

—

A

sleep

times

was also produced in different ways. Someit was done by music, which produced first

These three
laughter, then tears, then sleep.
results are uniformly ascribed to music in Irish
saga ; they were brought about by Dagda's harp,
as well as by the songs of the filid.'' All this probably reflects the power of music upon primitive
minds, especially since it is so frequently connected
with religious or magical dances and orgiastic
rites, in which the motion and the music produce
But it may also sugdelirium, then exhaustion.
gest the soothing power of music. Similar magical
sleep was caused by the music of divine visitants
In
(see Blest, Abode of the [Celtic], §§ 2, 6).
other cases sleep was produced by a drink of
oblivion,' probably some narcotic made from
herbs ; ' but sometimes the etlect was curious, as
when Ciiehulainn, by the drink given him by the
druids, was made to forget his fairy mistress, and
his wife to forget her jealousy.' Another druidic
sleep,' in which the victim is made to forget or is
rendered motionless, and occasionally in that state
is caused to tell secrets, is of frequent occurrence,
and is suggestive of hypnotism, the powers of
which are well known to savage medicine-men,
and may quite well have been employed by the
druids. ''
The power of ' glamour produced by
1 B6renger-Fi5raud, iii. 218
GB3, pt. i.. The Magic Art, Lon'

'

;

don, 1911, i. 232.
2 D'Arbois de Jubainville, p. 387.
3 Windisch, i. 52
Stokes, Tripartite Life of St. Patrick,
;

London,
1
5
*>

1887, p. 38.

'

;

RCel

xii.

109

;

OVurrv,

p. 265.

Windisch, Ir. Texie, i. 226.
Joyce, p. 88 RCti xxiii. [1902] 394.
;

'

'

it

sunwise

was that the ranks
could not be broken, but, if any one was bold
enough to break through, its power was gone,
spells.

Its effect

though the act usually cost the trespasser his life.*
5. Magical rites connected with stones and
The cult of stones and the belief that
trees.
sepulchral stones were the abode of the ghosts of
the dead probably gave rise to many magical rites,
the origin of which must be sought in remote
times.
Many of these are still practised, and the
method used throws light upon the earlier pagan
customs. These are of a magico-erotic nature,
and, like similar rites among savages, are founded
on the belief that the ghost can cause fruitfulness,

—

may

incarnate himself in the barren
performs the rite. The woman sits
on the stone, or slides down it, or thrusts her head
or body through a hole in one of the stones of a
dolmen. Pregnant women do the same to ensure
an easy delivery, or unmarried girls to procure a
husband.* Similar practices are used in connexion
with boulders or stones which are not sepulchral,
and probably these were anterior to the use of
megalithio monuments. In these cases the rocks
were believed to be the abode of spirits, or perhaps
manifestations of the power of the Earth divinity,
who gave vitality or fruitfulness to those performing the rites. A small ottering was usually left on
the stone.^ Such practices may already have been
used by the Celts, though they necessarily adapted
them to existing stones and monuments in the
lands conquered by them. Other practices were
the passing of sick persons three times through a
holed dolmen or a weather-worn hole in a rock, to
obtain strength and healing.* In other cases a slit
was made in an oak or ash sapling, through which
the patient was passed, and the slit was then careThe underlying idea is
fully closed and bound.
complex. The spirit of tree or stone was expected
to cause healing, or there was a transference of
the disease to either, or perhaps there was some
idea of a new birth with renewed strength to the
or perhaps

woman who

re-born.'

Certain magical stones had the power of producing rain or wind when turned with appropriate
rites, or in other cases the water in which stones
of a fetish kind had been dipped procured healing
when it was drunk— a method used by St. Coluniba.*
Other magical rites with stones were used in cursing an enemy.
1 O'Curry, Manners
don, 1873, ii. 203.

and Customs

of the Ancient Irish, Lon-

2 RCet XV. [1894] 444.
3 Stokes, Lives of Irish Saints, Oxford, 1890, p.
i Eerenger-FSraud, i. 529 fl. ; T. A. Trollope,

xxvui.

A Summer

tn
Brittany, London, 1840, ii. 229 W. 0. Borlase, The Dolmens of
Ireland, do. 1897, iii. 841.
6 S6bilIot, i. 334 f.
6 Berenger-FiSraud, i. 529, ii. 367.
7 L'Anthropologie, iv. [Paris, 1893] 33 ; F. T. Elworthy, The
Evil Eye, London, 1895, pp. 09, 106.
„.
v.
» Adamnan, Vita S. Columlce, ii. 34 ; J. A. MaoCulloch, The
Misty Isle of Sky e, Edinburgh, 1905, p. 249.
;

A. Oarmichael, Carmina Gadelica, Edinburgh, 1900, ii, 25.
RCet xii. 71 O'Curry, p. 248.
Windisch, Die altir. Eeldensage, Tain b6 Cualnge, Leipzig,

1006, line 6467.
»
i»
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Joyce, p. 279.
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(Chinese)

and magic. Much of the magic
was popularly ascribed to the saints
who combated them witli tliis dill'erence, that
tlioir power was held to come from God.
In the

numerous

6.

—

Celtic saints

of the druids

—

we find them opposing druids
own weapons — neutralizing their magic,

Lives of Celtic saints

with

tlieir

controlling the elements, producing rain, rendering
themselves invisible, producing marvellous supplies
of food, and causing transformation or confusion
through their curses. The popular belief in magic
could not be eradicated, and they who now Hlled
the place of the ancient priesthood were freely
dowered by the people and by their biographers

with the ancient powers.
See also Charms and Amulets

(Celtic).

—

Literature. J. A. MacCulloch, The Hetifjion of the Ancient
Edinburgh, 1911 S. Reinach, Culies, mythes, et religions, Paris, 1905-12, passim.
J. A. MacCulloch.
Celts,
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—

(Chinese).
Magic in all its forms is a
subject which has always fascinated the Chinese
mind. The literature which deals with the theory
and practice of magic is enormous and, if much
of this literature is wearisome to the modern reader
on account of the childish credulity of its authors
and the extravagance of their speculations, it is
nevertheless worthy of more patient scrutiny and
analysis than it has yet received from anthropologists and students of folklore, or even from
In
serious students of Chinese life and character.
this article we cannot do more than touch the
fringe of a subject which derives much of its
interest from the fact that a belief in magic is still
a living force in the China of to-day.
There are many early references to a class of
sorcerers or witches known as wu.
This name is
often applied to male as well as female witches,
though the more correct designation of the former
is chi.
The term nhi is rarely found outside the
old books, but the term mu (usually in some such
combination as rvu-p'o, which means witch-wife')
has persisted throughout the ages, and is still in
common use. In pre-Confueian days the iim held
a recognized position in the social organization of
the country. They were entrusted even in the
courts of kings witii certain quasi-sacerdotal functions, and in public ceremonials they had stated
duties to perform in connexion with divination and
exorcism. Judging from the somewhat meagre
accounts which we possess, we may suspect that
the rites observed by the wu were in many respects
identical with those practised to this day by the
shamans of Central Asia and Siberia (see BUEIATS,
Shamanism). Their methods included mimetic
dancing, drum-beating, chanting of mystic formula, and trance-mediumship, and their efforts were
directed towards the foretelling of the future, the
conjuration of spirits, and (in general) the invocation of good influences and the expulsion of evil.
In the course of ages their position gradually
deteriorated. This was largely the result of the
rise of Confucian culture, which always aimed at
reducing every non-Confucian ideal and practice to
a position of inferiority ; but it was also due to the
fact that many of the magical notions and methods
of the wu fraternity were taken up and systematized by the Taoists. This is one of the reasons
why the popular Taoism of modern times concerns
itself with magic and sorcery to an extent which
seems quite unwarranted by early Taoist philosophy, and why the illiterate village witches and
fortune-tellers of the present day usually profess
to act in co-operation with one or more of the
innumerable Taoist deities, in spite of the fact that
they are the sole surviving representatives of the
ancient tvu, wliose name they still bear.
There is reason to believe, however, that besides
the officially-recognized vm there were always
;

'
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'
free-lance ' witches who carried on a
lucrative business among the superstitious multitudes, and whose connexion with the State-cult or
predominant religion of the time was little more
th.in nominal.
It was probably sorcerers of this
type that were aimed at in certain anti-witclicraft
regulations (reminding us of l^lato's Laws, xi. 'S.iS)

which we

find in the

Li Ki—ths canonical Book
'

of

Hi tes.
Those who gave false reports about spirits, about seasons
and days, about consultings ol the tortoise-shell and stalkB, so
as to perplex the multitudes: these were put to death* (5"/>i?
xxvii. 237f.).
It may be added that the same fate befell
inventors of
wonderful contrivances and extraordinary implements,' because such things raised 'doubts among the
'

'

multitude'

(ib.).

But it seems that even the official imt were not
always free from peril, for the very fact that they
were supposed to have a mysterious controlling
power over the forces of nature rendered them
liable to terrible punishment if those forces seemed
to be showing hostility to mankind.
In the year 683 B.C., e.g., there was a disastrous drought, and a
certain reigning duke expressed his intention of dealing with
the situation by burning two persons— an emaciated or defonned
man and a witch. Evidently this was a familiar practice in such
emergencies, and the reason why special mention was made of
it in this particular case was that, owing to the remonstrances
of the duke's minister who seems to have been far in advance
of his time in his attitude towards popular superstitions the
barbarous custom was not carried out.l From a similar story
which refers to the reign of Duke Hu (409-377 B.C.) it appears
that the practice had been modified to the extent that the witch

—

—

and deformed man were no longer burned alive, but were merely
exposed to the scorching heat of the sun.2

One explanation of these customs is that by burning a deformed or emaciated man, or by exposing
him to the sun, the pity of the heavenly powers
would be aroused and rain would be sent to alleviate the wretched man's suiferings and that the
same happy result would follow the burning or
exposure of a witch, because a witch was a person
who was able to compel spirits to descend to earth.
A sounder explanation is based on the belief in the
supposed interaction of the principles of yanff and
yin the male and female, or active and passive,
forces, which by their alternating pulsations or
activities give rise to all natural phenomena.
In
time of drought the yang principle shows excessive
activity and disturbs the harmony of nature's processes
steps must be taken, therefore, to redi'ess
the balance of forces. The intricacies of the yinyang theory are necessarily bewildering to a
Western reader until he has acquired some knowledge of the principles of fr.ng-skid {q.v.) but it is
this pseudo-philosophy— belief in which is slowly
decaying in China, but is still far from extinct-that supplies some of the most important hypotheses on which the edifice of Chinese magic has
been erected.
No doubt it was only in extremely serious cases
of drought that the witches were tortured or put
The regular method of obtaining their
to death.
assistance in rain-making was to send them out,
under the guidance of their official leader, the
ssu-wu, to perform a ritual dance.^ The dancing
of the witches formed part of the ordinary ritufu
observed on the occasion of the oHicial rainsacrifices; and, if we may judge from .similar
practices in other parts of the world, the dancing
partook of the nature of mimetic magic* It was
;

—

;

;

1

See Tso Chuan, in Legge's Chinese Classics,

p. 179

vol. v. pt.

i.

f.

See S5E xxvii. 201. It has been suspected by commentators
that the two stories refer to the same historical incident.
2

Chou Li (Biot's tr., ii. 102).
The ceremonial dancing of ancient China was not always
There were six dances officially recognized under tiie
Chou dynasty, of which only one (the Huang) had anything to
do with rain-making. Ceremonial dancing is not yet extinct in
3
*

magical.

it still forms part of the ritual proceedings at the
Confucian sacrifices. For an interesting account of the ancient
Chinese dances see H. A. Giles, Adversaria Sinica, Shanghai,

China, for

1906, p. 119

f.
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accompanied by music

;

and,

if

there

is

any truth

Mu

in such ancient legends as that of King
(whose
reign ended in 947 B.C.), we may suspect that
music preceded dancing as a means of producing
rain.
are told that the method adopted by
that monarch for putting an end to an excessive
drought was to play magic music on his flute.
Many of the observances still carried out at the
popular festivals in China are undoubtedly of a
magical character, and are intended to regulate
the rainfall, to expel disease and misfortune, to
ensure good harvests, and to attract good luck.
Communal magic of this kind is sometimes official
in character, as in the case of the spring-welcoming
ceremonies presided over by the local districtmagistrates ; but for the most part the rites are
conducted by the villagers themselves, under the
guidance of their own clan-committees (hui-shou),

We

or headmen.
Ceremonies which at one time were
doubtless carried out with punctilious care and

with something like religious awe have in many
cases become mere village games and pastimes of
which the original signiHcance has been partially
or wholly lost.
Such are the lantern-dances and
stilt-walking of the cliildren of N. China at the
full moon of the first month of the year.
Few
of those who take part in such merry-makings
understand that by the skilful manipulation of
their paper lanterns they are supposed to be helping and encouraging the moon to go successfully
through her phases
that in getting up before
dawn on a certain day and cooking a dumpling
which rises they are assisting nature to stimulate
the dormant activities of animals and vegetation
and that in walking on stilts over ground destined
to produce a crop of grain they are helping the
;

'

'

;

wheat and millet

to

grow

to their full height.

It

perhaps a significant fact (when we remember
the important part played by women in fertilitymagic in other parts of the world) that many of
the men and boys who take part in these festivalceremonies are clothed for the occasion in women's
garments.
Magical notions are also traceable in numerous
simple acts which practically every family performs
with a view to the well-being of its own members.
Such are the hanging of certain plants above the
doorway on certain days, the entwining of red
threads in the queues of children to protect them
from the demons of disease, and the affixing of
pieces of scarlet cloth to the scrub-oak bushes
to ensure the protection of the shrubs and the
silkworms against hurtful insects and noxious
influences.
At the New Year it is customary to
cover the outsides of doors and windows with
paper scrolls containing sage mottoes, quotations
from classical and other literature, and words
expressive of virtuous aims or suggestive of material prosperity.
These scrolls may fairly be
regarded as magic charms wliich will not only
prevent evil from entering the house, but will
attract the influences which make for good fortune
and happiness.
Many of the usages connected
with death and burial, the ceremonial summoning
of ancestral spirits, and the tabuing of personal
is

names are

also essentially magical, though their
intimate connexion with religious beliefs and observances makes it difficult to decide where magic
ends and religion begins.
In China, as elsewhere, magic arts are practised
for private and personal as well as for public and
family purposes, and many persons who know of
no normal method whereby they may bring about
the fulfilment of their desires are glad to seek the
aid of magicians and witches.
The witches of

China have had many illustrious clients. One of
them was the T'ang emperor Hsiian Tsung, who
ordered certain Taoist necromancers to summon

(Chinese)
before him the sliade of his dead consort, the
beautiful Yang Kuei-fei. Very similar stories are
told of the emperor
of the Han dynasty and
the emperor Hsiao-Wu of the earlier Sung dynasty.
As for the self-styled First Emperor,' who reigned
in the 3rd cent. B.C., the assistance of witches and
necromancers in his case was unnecessary, for he
like the king Solomon of Muliammadan legend
was himself a king of magicians. ^ Returning to
more recent times, we find that the great empressdowager, who died in 1908, put implicit faith for a
time in the magical attainments of the 'Boxers'
and, though the 'Sacred Edict' of the emperor
K'ang-hsi bids men abjure all kinds of heterodox
teachings and practices, among which the arts of
magic are included, and though in quite recent
years proclamations have been issued warning the
people not to allow themselves to be deluded by
witches and soothsayers, it is beyond question that
a belief in the reality of magic is by no means
confined to the ignorant peasantry.
The official attitude towards black magic (to
use the convenient Western term) is clearly demonstrated in the anti-witchcraft clauses of the
Penal Code of the late IManchu dynasty.
The
punishments inflicted on persons convicted of this

Wu
'

—

'

'

crime were extremely severe, though it is only fair
to add (in the words of a scholarly student of the
subject) that the pages of Chinese history have
never been stained by such a mad epidemic of
'

witch-killing as disgraced Europe and America in
the seventeenth century.'^
As recently as the summer of 1914 an alleged
case of ' blaclc magic occurred in the territory of
Wei-hai-wei, at present administered by Great
Britain.
The inhabitanta of a certain villacre approached one of the
'

British Courts with a petition in wiiich they complained that
a fellow-villagfer had been practisinj^ magic ivith disastrous
results to their little community. It was stated that he had
quarrelled with the village headman, and had foretold the
lieadman's death. 'And sure enough,' they said, 'the headman died, though there was nothing whatever the matter with
him.' Two or three other enemies of the accused subsequently
died in the same mysterious way and, to crown all, a villager,
on going to the slirine of the guardian-spirit of the village,
discovered there a slip of paper on which were written, in
the accused's handwriting, the names of various people with
whom he was known to be on bad terms. This discovery
created a panic among the villagers, who took it for granted
that the list comprised the names of all those unfortunate
persons whom the wizard had condemned to a speedy death.
They therefore seized him and brought him before the writer of
this article, who in his magisterial capacity had to perform the
;

somewhat

delicate task of differentiating

between

real

and

imaginary wrongs and grievances.

From the point of view of the student of magic,
the special interest of this particular case centres
in the unexpected part played by the tutelary
deity of the village. Here, it would appear, we
have an instructive example of the intermingling
of religion and magic, and the junction seems to
have been brought about

in

this

way.

One

of

the principal functions of the t'u-ii, or village
deity, is to receive the spirits of the newly dead
and to act as their spiritual friend and guardian.*
Each village has its own little shrine dedicated
to the local deity, and this shrine usually stands
by the roadside a short distance outside the village.
When a villager dies, the members of his family
go in procession to the t'w-ti shrine to make a
formal announcement of the death, in order that
the deity may make arrangements for the proper
reception of the dead man's spirit.
Now, at first
sight, there seems to be no obvious reason why an
1 For some of the stories of his magical exploits, which included
the transfixing of the sun with a needle in order that uninterrupted daylight might be secured for the building of the Great
Johnston, Lion and Dragon in Northern China,

"Wall, see R. F.

London,

1910, p. 20

f.

2 E. T. Williams, in a paper on_ Witchcraft in the Chinese
Penal Code,' JRAS (North China Branch) xxxviii. [1907] 95.
^ For a full discussion of the t'u-ti and his functions see
Johnston, p. 371 f.
'
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expert in black maf;ic wlio wishes to bring about
tlie death of bis enemies should expect the t'u-ti
who is regarded as friendly to men and interested in their welfare to give him help and
countenance in carrying out liis nefarious designs
against their lives. What, then, is the magician's
object in placing a list of the names of his intended
victims on the little stone altar of the village
The theory seems to be that, when the
t'u-tit
t'u-ti perceives the list of names, he will assume
that the persons bearing those names are already
dead, ana will make prepai'ations in the under
These
world for the reception of their souls.
preparations will act with a powerful attractive
force upon the souls concerned, and will create

—

in

—

them an

irresistible inclination to sever their

connexion with their respective bodies. The nonarrival in the under world of the spirits of persons
whose death had already been announced in a
formal manner would cause bewilderment to the
well-meaning t'u-ti, and might perhaps arouse his
wrath and, as it is strongly advisable, in the
;

interests of the community in general, to 'save
the face' of the t'%i-ti and maintain friendly relations with him, the only reasonable course for
the spirits in question to adopt is to bow to the
inevitable and acquiesce in the premature loss of
iheir physical bodies.
Magical and semi-religious theories of this kind
are hardly likely to find Western parallels but
many of the ordinary magical practices of the
Chinese are strikingly similar to some of those
;

forms of sympathetic and mimetic magic with
which we are familiar in Europe.
The great artist Ku K'ai-chih (4th cent, of our era), one of
whose paintings

is amon[j the most treasured artistic possessions of the British Museum, was himself a graduate in magic.
When spurned by the girl whom he loved, he drew her portrait,
and in the place where the heart should be he stuck a thorn.
Thereupon the girl, who knew nothing of the portrait and the
thorn, began to suffer pain in the region of the heart, and next
time her lover paid his addresses to her she did not scorn him.
The artist then withdrew the thorn from the portrait, and,

though the pain in the damsel's heart promptly disappeared, her
love for him remained.

That many

and artists of China
have been credited with a knowledge of magic
is no matter for surprise when we know how
of the poets

frequently their passionate love of wild nature
broinjht them into contact with the Buddhist
and Taoist saints and hermits, whose favourite
dwelling-places have always been the caves and
forests and ravines of the mysterious mountains.

These mountain-dwelling ascetics have been for
ages regarded as the discoverers and guardians of
occult secrets of various kinds, and, though their
disciples and biographers endowed them with
faculties which they never possessed and which
the best of them never pretended to possess, it is
highly probable that there were some who, in the
course of their own heart-searchings and their
solitary communings witli nature, not only made
valuable discoveries as to tlie properties of plants
and herbs, but were also successful pioneers in
various untrodden fields of psychology and mysticism.
To some extent, at least, the popular
belief in their supernormal capacities and attainments was justified.
When Buddhism first came to China, and for
some centuries afterwards, the relations between
Buddhists and Taoists were often strained to
breaking point. Tlie victories of the Buddhists^
if
we may credit the Buddhist historians and
biographers were often brought about by miraculous occurrences which non-Buddhists would
perhaps describe as magic if not as mere conjuring tricks.
It is difficult, perhaps, in some
cases, to draw a distinction between miracles and
magic. A miracle, as E. S. Hartland remarks, is
legitimate magic,' while magic is a forbidden

—

'

'

(Chinese)
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However this may be, many of the
marvellous doings attributed to Buddhist monks
and hermits bear a close resemblance to those recorded of Christian saints. But we know from
the earliest Buddhist scriptures that the brethren
were not encouraged to perform miracles, and it
was certainly not bv the help of miracles or of
magic that the Buddhists achieved their most substantial successes in China. The Taoists, however,
did not scruple to ally themselves with various
forms of magic and sorcery, and it is their fatal
readiness to meet the popular demand for signs
and wonders that is largely answerable for their
present degeneration (see Taoism).
If we had space to deal with matters of detail,
it would be necessary to describe
the various
magical uses made of plants and animals and also
of manufactured articles such as metal mirrors
and weapons.
An authority has stated (see
EBr^^ xviii. 577) that magic mirrors are mentioned in Chinese literature of the 9th cent. but
they are mentioned and their uses fully described
much earlier than that. The curious book known
as Pao P' o-tzit, which was written by the famous
wizard Ko Hung in the 4th cent, of our era,
contains full accounts of how to detect the presence of evil spirits and other dangerous beings
by the use of magic mirrors. The belief once
prevalent in the British Isles that a witch could
turn herself into a hare is paralleled by the Far
Eastern belief (still extremely common in China)
that demon-witches can assume the form of foxes
and other beasts.^ A book could be filled with
the magical notions and theories which in China
are based on the habits and peculiarities of animals.
Even insects are not exempt from the necessity of
making a contribution to the treasury of magical
There is in China a destructive little insect
lore.
known to Europeans as the silver-fish {LepisTna
saccharina), which is a most unwelcome visitor to
libraries.
It is believed that, if one of these
insects gets into a Taoist classic and eats the two
miracle.''

;

characters

shen-hsien

('spiritual -immortal'), its
will become five-coloured.
If the
coloured insect be subsequently caught and eaten,
the man who eats it will have the happiness of
attaining the goal of Taoist ambition he will
overcome death and develop into a spiritual being.
As to trees, plants, and herbs, large numbers are
believed to possess some magical property or to
be adaptable to magical uses. The cypress, pine,
and similar trees are supposed to be conducive to

silvery

body

—

immortality, and, when we learn that a noted
hermit was in the habit of sleeping on a bed of
pine-needles, we may be sure that this was not
done merely as a means of mortifying the flesh.'
The willow is much used as a rain-charm. In
times of drought in Shansi and neighbouring provinces adults and children may be seen going about
with willow-wreaths on their heads. The peachtree is famous for its magical properties, and for
this reason peach-twigs and peach-blossom are frequently mentioned in Chinese fairy-lore. The use
of peachwood for the exorcism of evil spirits is very
ancient, for the brandishing of peach-wands was
part of the recognized procedure of the professional
wxi at royal courts under the Chou kings and
probably at a much earlier date.
That large and important subdivision of Chinese
magic which concerns itself with charms and
amulets and divination is dealt with elsewhere
(see Literature below).
Here it must suffice to
mention that the principal purveyor of charms is
1 Ritual and Belief, London, 1914, p. SI.
2 For a full discussion of all forms of zoanthropy see de
Groot, Religious Sy&tem of China, iv. 156 f. ; see also art.
LyCA.NTUROPV.
3 See Johnston, Buddhist China, London, 1913, p. 245, and
Lion and Dragon in Nttrthern China, pp. 262 f., 375-3S4.
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Master
usually described by
the Taoist pope
who lives among
the l)ragon-Tiger Mountains in the province of
Kiangsi.
The practice of divination is also
largely in the hands of Taoist specialists and
wu-po; but Confucianism has always had under
its patronage the complex systems of divination
which are based on that abstruse classic the / King,
the

'

Celestial

Europeans as

'

'

'

—

or 'Book of Changes' (SBE xvi.). There is a
grass known as shih-ts'ao which grows on the grave
of Confucius and is carefully gathered and put up
into packets.
The stiff dried stalks of this plant
are believed to retain some of the ling, or spiritual
efficacy, which lies latent in the sacred soil, and
they are or were highly valued for divining purposes.
During recent years a very interesting
discovery of oracle bones and tortoise-shell fragments was made in the province of Honan. They
are believed (mainly on the evidence of the archaic
script) to belong to the 12th cent. B.C., though
certain authorities assign some of them to a somewhat later period. An inspection of these fragments throws a most welcome light on the classical
and post-classical references to the ancient methods
'

'

of 'fortune-telling.''
Divination by the tortoise-shell and by the dried stalks of
certain plants ' were the methods by which the ancient sage
kings made the people believe in seasons and days, revere
spiritual be'jjgs, stand in awe of their laws and orders ; the
methods (also) by which they made tbem determine their perplexities and settle their misgivings {Li Ki, i. i. 5. 27 [SBE
xxvii. 94]).
'

The forms of magic which are or were popularly
supposed to be associated with astrology and palmistry, and with automatic writing, telepathy,
clairvoyance, and 'possession by gods or demons,
'

familiar to the people of China and there
is good reason to believe that any society for
psychic research which showed itself enterprising enough to conduct some patient investigations
on Chinese soil would be rewarded by interesting

are

all

;

'

'

and perhaps valuable

results.

—

LrrERATURE. The subject of magic and allied topics is exhaustively dealt with in J. J. M. de Groot, TAe Religious
Si/stem of China, Leyden , 1892 fl. , esp. vols. v. and v\. E. Blot's
Fr. tr. of the Cliou Li {Le Tcheou-Li, Paris, 1861) should be
consulted for information regarding the official standing and
functions of the wu (see esp. ii. 76-104). There are many references to sorcery and magic some of them shrewdly critical
in
Ch'ung, Lun H£ng, an Eng. tr. of which (by A.
Forke) has appeared in two parts (pt. i., London, 1907 ; pt. ii.,
Berlin, 1911).
In J. Legge, Chinese Classicg, Hongkong,
1861-72, and SBE xvi. [1882], xxvii. [1885], xxviii. [1886], xxxix.
[1S91], and xl. [1891], English readers will find all the references
to magic which occur in the canonical literature mentioned in
the above article. Students of the subject will also do well to
consult H. Dor6, Recherches sur les superstitions en Chine,
Shanghai, 1911 {Variit^s sinologiques, no. 32), and L. Wieger,
Folklore chinois modeme, Paris, 1909. From a more popular
point of view the subject of Chinese magic has been dealt with
in N. B. Dennys, Folklore of China, London, 1876, and F. H.
Balfour, Leaves from my Chinese Scrapbook, do. 1S87. Interesting sidelights on popular notions of magic can be gathered
from the collection of stories known as the Liao Chai, tr. H.
A. Giles, under the title of Strange Stories from a Chinese
Studio, London, 1880, new ed., Shanghai, 1908. The Chinese
literature dealing with the subject from every conceivable
point of view is voluminous, and hitherto only fragments of
it have been translated.
Good Chinese bibliographies will be
found in the works of de Groot, DorS, and Wieger referred to.
See also artt. Demoss akd Spirits (Chinese), Charms and
Amulets (Buddhist), Divination (Buddhist), Fexo-Shot, Festivals AND Fasts (Chinese), Calendar (Chinese), Fortune

Wang

—

Communion with the Dead (Chinese), Communion
WITH Deitt (Chinese).
R. l<\ JoHKSTON.

(Chinese),

MAGIC

(Egyptian).— I. The Egyptian view of
the Egyptians had been more selfanalytic than they actually were, they might, from
their own point of view, have described all their
magic.

— If

actions as either ordinary or magical. By ordinary
actions would have been understood all those simple
ways of coping with inanimate things and living
beings which were suggested by habit, mother wit,
' See, e,g., various passages in the / King, Shu King,
Li Ei,
and Chou Li. A recent account of the new discovery is to be
found in

J HAS (North

China Branch)

xlv. [1914] 66

f

(Egyptian)
But, when inanimate matter
proved recalcitrant, and living creatures were unor acquired skill.

moved by

requests, prayers, commands, promises,
or threats, there still remained, in their opinion,
a method of achieving their ends by means of an
art that they called hike' (Coptic 21 K). There is
direct traditional authority for translating this

very ancient term by the English word magic
{tm-yeijuiv, /xaylai., Ac 8'- "), and the examination of
the hieroglyphic and hieratic examples of its use
proves it to correspond fairly well to what we
understand by 'magical power.' Wherever mysterious, miraculous knowledge was requii'ed to
effect a purpose, that was hike'
hike' was something different from the techniques and practices
of everyday life, since it postulated special powera
in its user, and always made a greater or less
'

;

demand upon faith.
2. Magic and religion.

—

For our traditional
Western thought magic and religion are always
more or less consciously contrasted with one another,
whence students have often unwarrantably assumed
that the two are radically heterogeneous, and that
they represent successive strata in the mental
developmentof mankind. Some investigators argue
that magic is the earlier and ruder product [e.g.,
Frazer), while others {e.g., Erman) hold it to be a
debased corruption of the nobler phenomenon of
religion.
So far as Egypt is concerned, there
cannot be the slightest doubt that hike' was part
and parcel of the same Weltanschauung as created
the religion which it deeply interpenetrated. Before
defining 'magic' and 'religion' for Egyptological
purposes and we must insist on our right to frame
our own definitions within the limits prescribed by
the current, untechnical meaning of these terms

—

will be profitable to
facts to be distributed
it

make a rapid survey of the
between the two provinces.

It is with active relations that we are here concerned, and
with doctrines only in so far as they are involved in the same.
There are three classes of being that are affected, namely the
living, the dead, and the gods.
Perhaps the most remariiable

characteristic of the Egyptians' view of the universe is the
thoroughgoing and impartial logic with which they drew the
consequences of their belief that the gods and the dead were

beings of like nature with themselves, subject to human
appetites and needs, and amenable to the same methods of
persuasion or compulsion. Hence the principal duty of the
priests was to keep those whom they served provided with food
and drink, and to maintain their houses in good order ; the
analogy with tlie domestic services demanded by the living was
fully conscious, for the priests of the gods and the dead were
called 'the servants of the god' (Ijia-ntr) s.i\d' the servants of
the departed spirit' {lim-k') respectively, even as the temple
was called tlie house of the god (/i'-( ntr) and the tomb (or an
essential portion of it) the house of the departed sjiirit '(?i'-( k').
Again, the Egyptians could seek help of their gods and dead in
the same naive and unsophisticated way as one man sought help
of another e.g., by prayer, by questioning (asking for an oracle),
and by writing letters (for letters to the dead, see art. Life and
Death [EgjT^tian], § 9). But in their own everyday life, as seen
above (§ i), the Egyptians resorted, when all else failed, to
mysterious, uncanny arts (lilke') to achieve various difficult
aims ; the method employed was not simply coercion, but
coercion of an abnormal and special kind. It would have
been strange if the practice of hike' had been restricted to the
narrow circle of the living, when the living shared with the
gods and the dead all their other modes of intercourse. In
point of fact, it was Jiike' more than anything else that welded
together the seen and the unseen worlds. The self- protective
rites of the living, as we shall have abundant occasion to see,
are full of traiiicking with the gods and the dead. But the
gods and the dead themselves had a use for the miraculous
power called Jiike' ; Thoth and Isis were famous adepts of the
art (below, § lo), and in a demotic story the dead priest
Neneferkaptah deeply resents the attempt to rob him of a book
of incantations that had been buried with him in his tomb
(F. LI. Griffith, Stories of the High Pnests of Memphis, Oxford,
Nothing could better prove the wide range ol
1900, p. 30 f.).
J.iike' than to observe its transference from secular to funerary
or divine employments and vice versa.
In the Pi/raynid Texts
and the Book of the Dead, compilations intended to ensure the
well-being of the departed, one may often come across spells
that must originally have been composed for earthly use
spells directed against the bites of snakes (e.g.. Die altdgyp.
Pyramidentexte, ed. K. Sethe, Leipzig, 1908, §§ 246, 247) or of
crocodiles (e.g., Book of the Dead, tr. E. A. W. Budge, London,
1908, chs. xxxi., xxxii.), for example ; even erotic ciiarms may
be found inscribed on coffins (cf. H. Schack-Schackenburg,
'

'

'
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ZifKiwegelnich, Leipzig, 1903, pi. 16. 11-13). Conversely, the
Book of Overthrowing Apophis (Budije, Eriyplian Hieratic
Papyri, London, 1910) was a liLur^jy intetided for daily recitation
in the temple of Alnen-r6* at Ttiebea, Apophib bein^j the mythical
snake that was supposed to be the eternal foe of the sun-t'Od
Re' ; the rubrics of this book nevertheless declare that it will
prove of the greatest advantage to the private individual who
It may be added that the
recites it in the presence of tlie god.
word hike' is quite common in all parts of the Hook of the Dead^
temple
rituals
as
the
Book o/ Overthrowing
as well as in such
A/ntphis just mentionea.
was as intimately
proved
that
fiike'
It may therefore be taken as
associated with the presumed existence of the gods and the
living.
But,
existence
of
the
dead as it was with the real
further than this, a greater or less element of Jiike' may have
side
the
one
dealings
between
men
on
been inherent in all the
and the gods and the dead on the other. The two last classes
world
elusive
in
apart,
of being were, after all, creatures of a
their nature and hard to reach by ordinary, matter-of-fact
strain
upon
existence
puts
a
of
their
means. The very idea
the imagination, and for tliis reason sot form8_ of words,
indicative of an effort to break down mystical barriers, had to
accompany even such simple deeds of homage as the presentation
of food-oflerings.
In other terms, the gods and tlie dead could
hardly be approached save by the medium of what is known as
'ritual,' and the attribute which distinguishes ritual from
ordinary performances may have been just that attribute which
the Egyptians called fiike'. The point is not susceptible of
absolute proof, tor it was naturally only in the more extreme
cases, where the sense of mystery and miracle-working had to
be emphasized, that the term Jiike' was actually applied ; but
the view that hike' underlies all ritual is favoured by the close
resemblance between the divine and funerary rites, on the one
hand, and the rites performed for human benefit (self-protective
and similar rites), on the other. The formulse of the Book of
the Dead difTer neither in form nor in substance from the
incantations which the Egyptians used to heal their own
maladies and the same general similarity also runs through
the daily liturgies of the temples and the tombs (see A. Moret,
Le Ritiiel du culte divin joumalier en Egypte^ Paris, 1902).
;

From the Egyptian point of view we may say
there
that there was no such thing as religion
was only hike', the nearest English equivalent of
which is magical power.' The universe being
populated by three homogeneous groups of beings
the gods, the dead, and living human persons their
actions, whether within a single group or as between
one group and another, were either ordinary or
uncanny (hike'). But the gods and the dead were
somewhat uncanny themselves, so that all dealings
'

'

;

'

—

with them or performed by them were more or
less Mke'.
It was only when men treated them
ordinarily, and as man to man, that this quality of
hike' was reduced to a minimum, as in the case of
spontaneous prayer and the letters to the dead
in fact, just in those rare instances where the
solemn phraseology of ritual was avoided.
3. Magic defined for Egyptological purposes as
shall hardly be able to avoid
privata religio.
rendering hike' in English by the words ' magic
'
or magical power ' ; but, if the Egyptian conception of hike be taken as the criterion of what is
magical and what is not, we shall have little or no
use for the word 'religion,' and a multitude of
facts which the common parlance would more
naturally describe as ' religious ' will fall under
It is advisable, therefore,
the head of 'magic'
in defining ' magic ' for Egyptological purposes, to
strike a compromise between the Egyptian connotation of hike' and the English connotation of

— We

'magic'

Taking our cue from the former, we

shall restrict the sense of ' magic ' to those actions
which clearly have the implications of mystery
and the miraculous ; at the same time we shall
attempt to maintain the distinction between magic
and religion, or, rather, between magic and other
kinds of religious acts. It is fully in accordance
with the practice of Egyptologists, instinctively
adopted but inconsistently carried out, to contrast
'
magic ' with the ' cult of the dead and the cult
of the gods,' as referring exclusively to those rites
which deliberately and in the first instance aimed
at the advantage of living human beings, the cults
of the dead and of the gods being in this division
implicitly classed together as 'religion.' Magical
actions may therefore, for our purposes, be defined
as those actions which men performed for their
'

'
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own

lienefit or for the benefit of other living men,
and which demanded certain miraculous powers
Warning must be given
for tlieir performance.
against two misconceptions in tlie first place, it
must be clearly understood that the gods and the
dead may, as indeed they usually do, enter into
the
the dramatis perso7ice of the magical rite
:

;

principle of division is not de guibus but cui bono ;
in the second place, magic as thus defined did not
diller essentially in its mechanism from the cults
of the dead and of the gods, nor was it necessarily
regarded with feelings of moral reprobation.
similar definition see A. H. Gardiner, Notes on EgypFor
'

Magic,* in Trans. Third Internat. Conqr. IJiit. liei.,
Oxford, 1008, i. 208-210. Erman (jCgyptische Religion'', Berlin,
1909), though forming a very different estimate of magic from
that here adopted, accepts the same tripartite division of the
active aspect of religion into Gotterkuttus, TotenkltUus, and
Zauberei. Magic as thus defined has a wliole native literature
of its own
various hieratic papyri in Leyden, Turin, London,
Berlin, Cairo, Rome, Vienna, and elsewhere, mostly dating from
the New Kingdom several similar papyri of the Middle Kingdom, in the Uamesseum find of 1896, still unpublished and
numerous ostraca in various collections.
the writer's hands
Besides these must be named the medico-magical papyri (see
art. Disease and Medicine [Egyptian]), and the so-called Cippi
of Bonis, of which the type is the Metternich Stele (ed. W.
tian

:

;

m

;

GolenischeEE, Leipzig, 1877).

The

is once or twice
apparently in something like the
magic in this
restricted meaning assigned to
section. Two physicians of the Old Kingdom bear,
priest of Horus in
besides the honorific title
Hundred-town,' also that of 'priest of ^ike' (A.
Mariette, Les Mastabas de I'ancien empire, Paris,
1889, p. 96 ; R. Lepsius, Denkmdler, Berlin, 1849-

abstract concept of hike'

found

deified,

'

'

'

'

58,

ii.

91a).

The deified concept of Hike* is figured in the form of a man in
some sculptures of the Vth dyn. (L. Borchardt, Dax Qrahdenkmal
des Konigs Sahure', Leipzig, 1913, ii. pi. 20), and is of occasional
occurrence also in the texts (ib. p. 99). A funerary incantation
it was sought to confer upon the deceased the powers
of Hike' himself has recently come to light (P. Lacau, Textes
reli'gieux, Paris, 1910, no. Ixxviii.); here Hike' is described as
a creation of the sun-god in primordial times, when as yet
nothing else existed.

whereby

The

4.

domain

of

—

In theory the
of magic.
magic was as wide as men's desires

purposes

themselves, magical art supplying all those things
that were not procurable by simpler means. Our
existing materials, which illustrate only a limited
number of purposes, are probably very one-sided.
The Egyptians believed, or feigned to believe, that
their wizards could work all kinds of wonders ; in
a late tale a charm is made to bring the viceroy
of Ethiopia up to Egypt, to the place where
Pharaoh dwells, where he is to be beaten with five
hundred blows of the stick, and returned to the
land of Ethiopia again, all in six hours thither
'

of the High Priests, p. 59). It is
said to have been related at the court of Cheops
how one magician fashioned a crocodile of wax
that devoured an adulterer, how another parted the
waters of a lake into which a jewel had accidentally fallen, and how a third cut off a goose's head
and replaced it in a twinkling (Erman, Die Marchen
des Papyrus Westcar, Berlin, 1891, i. 8f.). The
magical contest of Moses with Jannes and Jambres
(Ex 78-'^ 2 Ti 38) is thus quite Egyptian in spirit.
Passing from such fabulous reports to practical
magic, we may classify the attested uses under
a comparatively small number of heads
Defensive. — How important this class was may be judged
from the fact that in a general panegyric of God as creator He
made magical spells for men for defence against
is said to have
(Griffith, Stories

:

i.

'

A

(ed. Golenischeff,
things that happened * (Pap. Petersburg 1116
Petrograd, 1913], line 136 1.).
and F. Eossi,
W.
Pleyte
(1) Prophylactic.— To avert death,
Papynis de Turin, Leyden, 1869-76, pi. 120 1. ; W. M. F. Petrie,
scorpions,
against
27
c;
Gizeh and Rifeh, London, 1907, pi.
Pap. Turin, 134 ; Pap. Leyden Sh9 against lions, hyaenas,
drink
blood,* Le
eat
flesh
and
and 'all long-tailed animals that
;

Chabas, ChMon-sur-Sa6ne,
1S61 also Budge, Egyptian Hieratic Papyri), verso B against
crocodiles and other dangers of the river, such as drowning,
ib. recto; against snakes, L. Stern, Papyrus Ebers, Leipzig,

Papyrus magique Harris
;

1S75, pi. 97. 17.

(ed. F. J.

;
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To prevent a woman from conceiving,'
to prevent rats from demedical, unpublished
vouring the grain in a barn,' Ebera, 98. 6.
To lay a spell (^;' s\) on him whom one
(3) Counter-charms.
tears,' Louvre, Hier. Ostr. 694, no. 1 ; 'to banish magic from
the body (prescription of drugs), Ehers, 34. 2, 7, 10 against a
complaint named 'the artifice of spells,' Ebers, 88. 13. A book
containinf^r 'formulae for repelling the evil eye' (eiep'BfjON J
cf. also Pap. Anast. iii. 5. 4) was preserved in the Library of
Preventive.

(2)

'

Ramesseum

'

;

—

'

'

Edfu iZA

;

ix. [1871] 44).

—

Spell to cure scorpion-stings, Pap. Turin, 31
headache, Pap. Leyden SIS, verso 2. 9 burns, Ebers, 69.

(4) Cxirative.

+77

;

;

Pap. Leyden

SUS, recto 3. 1 ; to ease pain, Ebers, 30. 6.
of magic and medicine see below, § 8.
*
book for repelling fear which comes to
(5) Psi/chological.
befall a man by night or day, from front or behind,' Pap. Leyden
3,

6

;

For the relations

recto

SltS,

—

A

2. 1.

PHODUCTnrE.--(X) Obstetric— To facilitate birth, Erman,
Zauhersprilche Jiir Mutter und Kind, Berlin, 1901, pi. 5. 8, 6. 8
Pap. Leyden HhS, recto 12. 6
to bring milk to a woman who is
nursing a child (prescription only), Ebers, 97. 10 'to keep a
child warm,' Zauberspriiche, verso 2. 2.
(2) Weather-charms.— Thou shalt perform these ceremonies
when a storm rages in the east of heaven, or when Re sets in
the West, to prevent storm-clouds in the east of heaven.
.
Thou shalt perform these ceremonies many times against bad
weather, that the sun may shine, and Apophis be overthrown in
truth (Book of Overthrowing Apophis, 23. 14 f.).
A spell to secure sexual enjoyment,
(3) Love -charms.
secondarily used for funerary purposes, has been alluded to in
Erotic charms must have been frequent, but those that
§ 2.
ii.

'

;

;

'

'

.

'

.

—

known are of late date ; in demotic, see F. LI. Griffith and
H. Thompson, Demotic Magical Papyrus, London, 1904, p. 14;
in Greek, C. Wessely, Griechische Zauberpapyrus, Vienna, 1888,
lines 296 f. and 1877 f.
' He who recites this book is blessed every day
(4) General.
he hungers not, thirsts not, lacks not clothes, and is not melancholy.
He does not enter into the law-court, nor does judgare

—

ment go

forth against him.
But if he enters the law-court, he
goes forth vindicated, praise being ^iven to him like a god.
Nor does his popularity depart from hmi' {Pap. Leyden 3k7, 12.
10-12).
iii. PiiOGNOSTTC.—M.a.ny cases that fall under this head are
on the border-line between magic and the techniques of ordinary

life.

(1) Obstetric— To know whether a child will live, Ebers, 97.
13 to know whether a woman will give birth, W. Wreszinski,
Medizinischer Papyrus des Berliner Museimis, Leipzig, 1909,
verso 1. 3, 7, 9, etc.
A number of magical modes of divination
(2) Divination.
are detailed in the 'Demotic Magical Papyrus, ed. GriffithThompson (see p. 14), but these instances do not seem to be of
ancient origin. Oracle-seeking does not come under the head
of ma^ic, as here defined.
(3) Soothsaying.— In the tale of Unamun (RTAP xxi. [1899]
81) there is related a case of a young man being seized by the
god and giving a solemn warning while in this condition.
(4) Prophecy may perhaps be brought within the sphere of
magic, as it postulates supernatural power in its human mouthpiece, and usually involves the welfare of human beings.
There
is only one very ancient book of predictive prophecies, in a
Petrograd papyrus (see A. H. Gardiner, Journal of Egyptian
;

—

The poison which was rejoicing, the hearts of multitudes grieve
Horus has slain it by his magic. He who mourned is in
for it
Stand up, thou who wast prostrate, Horus has restored
joy.
thee to life. He who came as one carried Is gone forth of himHorus has overcome his bites. All men, when they behold
self
Re', praise the son of Osiris. Turn back, thou snake, conjured
Behold,
is thy poison which was in any limb of N the son of M.
the magic of Horus is powerful against thee. Flow out, thou
poison, come forth upon the ground.
To be recited over a hawk with the two feathers on its head,
being made of isy-wood and painted. Open its mouth arA offer
Place it on the fa/^e of mie
to it bread and beer and incense.
suffering from the bite of any snake and recite from, beginning
;

;

to end.

It will repel the poison.

Turin, 131. l-S = Mettemich

A

successful specific

Stele, 3-8).

'

{Pap.

— Except

in
7. Analysis of the magical rite.
border-line cases (prognostics, medical
treatment, etc.), the magical rite is always twofold and comprises (1) an oral rite, consisting of
certain words to be recited, and (2) a manual
rite, consisting of certain actions to be performed.
These two portions must be discussed in detail.
The task that lay before the
(1) The oral rite.
magician usually involved a struggle with some
difficulty, which might consequently be regarded
as a hostile and aggressive force. This force is
not always completely personified, but more often
than not it is treated personally, being commanded,
persuaded, cajoled, warned, threatened, or cursed,

certain

—

just like a

human

being.

A leading idea in defensive magic, which embraces no small
The possible
part of our material, is that of 'possession.'
antagonists are often enumerated in a long rigmarole— e.fif., the
assaults of a god, the assaults of a goddess, the assaults of a
male pain, the assaults of a female pain, the assaults of a dead
man, or the assaults of a dead woman,' etc. (Ebers, 30. 13);
' enemy male or female, dead man male or female, adversary
male or female' (Pap. Turin, 122. 5). Any god could doubtless
attack human beings, but savage or malicious deities, like Seth,
the murderer of Osiris, or Sakhmet, the 'lady of pestilence'
(nb-t 'idtv), were doubtless most to be feared. The dead were
specially to be feared nor was it only those dead who were
unhappy or unburied that might torment the living, for the
magician sometimes warns them that their tombs are endangered (Zauberspriiche, recto 8. 7-9 Pap. Turin, 124. 12-13).
The possessing spirit was particularly likely to be of foreign
origin, a negress or an Asiatic woman (Zauberspriiche, recto 2.
7-8); and it was wont to come secretly, 'arriving in darkness,
gliding in, its nose backwards and its face turned (ib. 1. 9 f.).
the 'demon*
Its mode of taking possession is, as a rule, vague
'

;

;

'

;

'

'

Archceology,

i.

[1914] lOOf.).

There seems to be no Pharaonic evidence for horoscopes,
and other forms of prognostic magic.
iv. Malevolent.
See next section.
Cursing and oaths
(conditional self-curses) are magical in quaUty, but cannot be
ordeals,

—

dealt with in this article.

afflicted

.

;

;

—

IVIagic and law,
The Egyptians themselves
seem to have made no distinction between * black
magic' and 'white magic,' but, when magical
arts were used for wicked purposes and to injure
others, they naturally came within the category
of legal offences.
Thus papyri of the XlXth dyn. {Les Papyrus Lee et Rollin,
published by T. Dev6ria, CEuvres et fragments [Biblioth&que
igyptologique, v.], Paris, 1897, ii. 97 ff.) record the case of two
barem-conspirators, one of whom made magical writings to
lead astray and work mischief, and made certain gods of wax
and certain medicines to weaken the limbs of men,' while the
other procured
writings for giving himself fearfulness and
majesty,* and made 'men of wax and writings in order that
they might be introduced into the harem
so as to lead
astray the one faction and so as to bewitch the rest.'
Both
these criminals were condemned to death.
5.

Boheiric l>0) doubtless often dwelt *with' or in the
one (Bekhten Stele, 11. 19=Budge, Egyptian Reading
Book, London, 1888, p. 27 f.), but sometimes it merely injected
some kind of poison, such as its semen, urine, or the like (Pap.
Leyden ShS, verso 6. 6 f ; cf. especially the word 'o'e' in Ebers, 24.
Or else, again, the hostile power might attack
14, 34. 10, etc.).
with arrows (Pap. Leyden SU6, 1. 5). The evil influences were
most easily ejected through the excretions of the body, such as
the sweat or urine (Zauberspriiche, recto 2. 8-10) or they might
come out in the form of winds (Pap. Leyden sLs, verso 12. 9).
All the members of the body were subject to attacks of the kind,
whence their frequent enumeration in magical texts (see below)
here they are not seldom called upon to open their mouths and
vomit forth what is in them (Pap. Leyden 31^5, recto Q 2. 2.
(i;&,

'

'

'

14-3.

1).

The malignant
formed of

its

was sometimes merely

force

in-

defeat

*Thou flyest before the sorcerer, before the servant of Horus,
as soon as he mentions the name of Horus, or the name of Seth,
the lord of heaven. He raiseth his scimitar, and smiteth thy
forearm and thy throat. Thou fallest upon the ground on which
thy loin-cloth is spread, and there thou gropest in quest of thy
heart. So dost thou die, and the report goes forth to the house
of Re' that Horus has conquered the disease ' (Pap. Leyden SltS,
recto G 3. 12-4. 1).

'

.

6.

The magical

rite.

.

.

— A characteristic example

of a magical spell, translated in extenso from the
original, will give a truer impression of the
methods of Egyptian magic than any amount of

mere

description.
Plow out, thou poison, come forth upon the ground. Horus
conjures thee, he cuts thee off, he spits thee out, and thou risest
not u]! but fallest down.
Thou art weak and not strong, a
coward and dost not fight, blind and dost not see. 'Thou littest
,not thy face.
Thou art turned back and findest not thy way.
Thou mournest and dost not ry'oice. Thou creepest away and
dost not appear. So apeaketh Horus, efficacious of magic
•

Sometimes the magician frustrates the aims

enemy by a simple veto
*
'

it

Dost thou come to kiss this child?
(Zauberspriiche, recto

of the

:

I suffer

thee not to kisa

2. 1).

Elsewhere, as in the example quoted in § 6, the
poison is bidden to flow forth upon the earth.
Warnings frequently supplemented and reinforced
such commands, as
Fall not upon his tongue it is a serpent at the mouth of its
:

'

;

hole' (Zauberspriiche, recto
of similar phrases).

3. 11, in

Commands and warnings
more persuasive means
•

Come,

lay thee

is

the midst of a long series

failing in their effect, a
tried :

down, departing to the place where thy
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are, on whose hair ia myrrh, and fresh incense
(ZauOernp-riiclie, recLo 3. 5-6).
'

265

More often the point of the narrative is merely
implied in the following short incantation against
burns even the names of the interlocutors, namely
a messenger and Isis, are omitted
;

else the demon is made to
delaying; to obey the magician
order oi nature in suspense :

Or

undersland that in
he holds the whole

M

In the last resort curses are employed

'

:

. The
Ennead curses thee (Pap.

Every god curses thee, every goddess curses thee.

'

[great]

Ennead curses

thee, the little

.

.

'

Leyden Sia, verso 1. 1-S).
It often happens, indeed almost in every spell, that
gods are summoned to the sorcerer's aid. They
are invoked with salutations and praise
Hail to thee, Horus, thou that art in the town of Hundreds,
thou sharp-horned one, who shootest at the mark. ... I come
'

to thee, I praise thy beauty ; destroy thou the evil that
my limbs ' (Pap. Leyden SUT, 3. 10-13).

A

is

in

Egyptian magic, noted

trait characteristic of

already by lamblichus (ed. G. Partliey, Berlin,
1857, p. 245), is the threatening tone often adopted
towards the gods examples are very common ^
On the night that the wife of Horus (Selkis, the scorpion
:

;

*

goddess) shall bite thee, I suffer not the Nile to beat upon its
bank, I suffer not the sun to shine upon the earth, I suiter not
the seed to grow, I suffer not cakes to be made, I suffer not
jugs of beer to be brewed for the 365 gods, who are hungry by
both day and night—on that night of the burial of Osiris (Pap.
Turin, 137. 1^).
'

The most daring menace

of all is the following
and burn up Osiris (Pap.
:

will throw fire into Busiris
Turin, 135. 10 ; cf. Ebers, 30. 8).
*

I

On

'

such occasions the magician

bis responsibility
* It is not I who say

apt to disclaim

is

not I who repeat it it is Isis who
it (Pap. Leyden SiS, recto 11. 7
Fap. mag. Harris, 9. 11).
Elsewhere the gods are referred to in the third
person, and the more numerous they are, the more
efficacious the rite is likely to be.
Thus, when

says

it, it is

Isis

Pap. Turin,

who

136. 8-9

it, it is

repeats

;

'

;

;

the limbs of the body are enumerated,^ it often
happens that each separate limb is identified with,
or said to belong to, some special deity and the
list ends with the words,
;

'

There

verso

is

no limb

of his without a

god (Pap. Leyden
'

SIS,

6. 2).

Origen

(c.

Celsum,

tians divided the

viii.

58) asserts that the Egypthirty-six parts,

human body into

and placed each one of them under the charge of a
god 'and so,' he says, 'invoking these, they heal
the diseases of the limbs.' The divine names mentioned by Origen are those of the gods of the decans,
;

or ten-day periods.
The magician often speaks of himself in the first
person, but sometimes identifies himself with a
particular god whose assistance he desires e.g.,
*Iam Re' in this his mysterious name " He-who-was-in-theNun," shooting his arrows against his foes (Pap. Leyden HUT,
'

llf.)—
or else
4.

with some god who, like the person for
is performed, had once been menaced
by some imminent danger
Avaunt thou, for I am Horus retire thou, for I am the son
of Osiris. The magic of my mother (Isis) is the protection of
my limbs (Hearst medical Papyrus, 11. 4 f.)
At other times he merely claims to be the
servant of Horua' {Pap. Leyden 345, verso F 1 ;
Pap. Turin, 134. 1.).
Often a mythical precedent Avas alluded to or
narrated at length, and the mere mention of a
parallel case seems to have been considered a

whom the rite

:

*

;

'

'

useful expedient for ensuring the success of the
Thus the magician declares
rite.
I will banish all bad and evil things which come to fall upon
:

'

N the

son of M, even as Re' saved himself from his enemies,
even as Khnum saved himself from Sobk, even as Horus saved
himself from Seth, and even as Thoth saved himself from
Be'bo" (Pap. Turin, 118. 9-10).
1

ZA
2

:

"Thy son Horus has been burnt in the desert." " Is water
there?" *' There is no water there." "There is water in my
mouth, and a Nile between my le(,'s I am come to quench the
lire " '(Ehers, 69. 3-4; see U. Schiiter, in ZA xxxvi. [1898] 129-131).
'

R6' waits for thee in order to shine, and Atum to aet, that
thou maj'eat quit the arm of N son of M. The chief of tlie
Westerners waits for thee in order to enter in triumphant,
(Pap. Leuden
that thou mayest quit the arm of N son of
Sis, verso G 4. 2-4).
'

For similar examples from the funerary books see H. Grapow,
xlix. [1911] 48-54.

See Ermaii's remarks, Zauberspriiche, p.

23.

;

Many

valuable fragments of myths have been preserved to us by this means.
Especially frequent are tales that turn upon the
revelation of the true name of a god a well-known
instance is the story of how Isis devised a stratagem by which the sun-god Re should be compelled
to divulge his name
this she brought about by
causing him to receive a snake-bite which none
could cure save herself (Pap. Turin, 131-133).
Less well known is the narrative of the attempts
made by Seth to provoke Horus into betraying his
real name, which would have given the mischievous
god power over his nephew
Horus, however,
invents various absurd names, and so manages to
elude his wicked uncle [Pap. Turin, 134 f.).
;

;

;

The importance of names in Egyptian magic
was very considerable the knowledge of names
gave control, whether for good or for evil. It was
;

not a rare proverb that a man lives who is conjured by his name' {Pap. Turin, 133. 6, 11, 134. 7,
Thus to be familiar with the names of
9, etc.).
the epagoraenal days {Pap. Leyden 34S, 2. 6) was
a safe method of protecting oneself against their
perils.
This is a topic that might be greatly
elaborated (see art. Names [Egyptian]).
Closely akin to the question of the importance
of names is that of the importance of language.
Certain formulae were supposed to possess particular efficacy, such as the words Protection behind,
(Zaubera protection that comes, a protection
'

'

!

'

spriXche, recto 9. 2).
The magical potency of anything depends in a large degree on its mysteriousness, and it is therefore but little wonder that

cabbalistic gibberish {Pap. mag. Harris, verso C)
and foreign spells were held in high esteem (Der
Londoner tnedizinische Papyrus, ed. W. Wreszinski,
Leipzig, 1912, nos. 27, 28, 32, the last being in the

Kefti language).

The

significance attached to names and language
an aspect of the doctrine of sympathy, by far the
most fertile conception of all those underlying the
magical rite.
This doctrine holds that things
that have once been associated in any way remain
henceforth connected and almost interchangeable
is

for practical purposes ; its chief varieties are (1)
the principle of contagion, which affirms that things
that belong together or have once been in contact

continue to influence one another even when separated ; and (2) the principle of homoeopathy, according to which like has special power to ali'ect like.
These and other forms of sympathetic magic not
so easily classified are of constant recurrence in
the Egj'ptian magical books, both in the oral and
in the manual rites; the recital of mythical precedents also clearly comes under this head. The
very idea of the oral rite is an instance of homoeopathic magic, for language may be said to imitate
and image the things which it expresses, and in so
far verbal references to a desired effect may have
been considered instrumental in producing it.
Sympathetic magic takes curious forms at times ;
one or two instances may be singled out. In connexion with the importance of language reference
may be made to the significance of puns.
magician says
I make a charm for him against thee of 'a/ai-plant, which

A

:

'

does injury, of onions, which destroy thee, and of honey, which
(Zaubersphiche, recto
is sweet to men and sour to the dead
'

2. 4).

The virtues here

ascribed to the 'a/ai-plant and to
honey are of obscure origin, but the destructive
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property of onions is clearly due to the fact that
the Egyptian word for onions was hddg (the vowel
is merely guessed), while to destroy was hodg. In
order to tell whether a new-born infant would live
or not, its first articulate cries were to be noted
'

'

:

'If it aaya ny, that means it will live;
it will die (Ebers, 97. 13) ;

means

it

if

says fnbi, tlaat

'

the sound mbi resembles _the emphatic Egyptian
expression for 'no' (see ZA xliv. [1907] 132).
A widely ditt'erent example of the supposed
influence of like upon like is illustrated by the
folloAving words, addressed to a demon that is
causing sickness
'Thy head has no power over his head, thy arms have no
power over his arms, thy legs have no power over his legs'
H. Gardiner, J. G. fililne, and H. Thompson, Theban Oatraca,

(A.

Jjondon, 1913, p. 14

A

1.).

nms upon

conditional curse that

may

similar lines

also be quoted

He who is deaf to this decree, may Osiris pursue him, may
pursue his wife, and Horus pursue his children (H. Sottas,
Preservation de la propriiU J'un^raire, Paris, 1913, p. 128).
'

Isis

'

The mystical potency attaching

to certain

numbers

doubtless originated in associations of thought
that to us are obscure. The number seven, in
Egyptian magic, was regarded as particularly
efficacious.
Thus we find references to the seven
Hathors (Pap. med. Berlin, 21. 8 Pctp- Turin,
137. 12
cf. ai ^Trra ^vxo-i rod ovpavoO [A. Dieterich,
;

;

Sine Mithrasliturgie^, Leipzig,

1910, p. 71])
* The seven dau<^hters of Ke',* who
stand and weep and niake
seven knots in their seven tunica (Pap. Turin, 135. 12 f.)
and, similarly, we read of
' the seven hawks who are in
front of the barque of Re' (ih.
*

'

'

136.

3).

Oral rites have occasionally to be recited seven
times (ib. 138. 9, 10), but the more usual number
is four (Pap. Leydcn 34S, verso 3. 3, 5, 4. 10, etc.
;
Pap. mag. Harris, 7. 4), a number doubtless
associated with the four pillars of heaven (ol
T^acrapes arvMaKoi [Dieterich, p.
71]), or, as we
should say, the four cardinal points.
'

'

A

characteristic feature of the oral rite is its
complexity. This is shown in various ways, and
least
not
in the love manifested for enumerations.
Reference has been made to the long lists of parts
of the body, and to the formulse naming all the
possible enemies from whom attacks are to be
feared.
Similarly, lists are found of the various
ways in which a man might meet his death (Pap.
Turin, 120-121 Petrie, Giseh and Eifeh, pi. 27 c),
and of the various excretions through which the
demon might transmit his baneful influence (Pap.
Leyden 34S, verso 6. 6 f.). This gnasi-legal tautology is to be explained partly by the desire to
cover all eventualities, and partly by the necessity
of compelling respect for the learning and skiD of
the magician.
(a) Active elements.
(2) The manual rite.
The
employment of images played an important part in
the manual side of magic. Sometimes it is the
hostile power to be destroyed that is thus counterfeited and done to death
so, in the Book of Overthrowing Apophis, the words of the oral rite are
to be recited over an Apophis made of wax or drawn on a
new sheet of papyrus and thrown into the fire' ^(26. 20' ct
;

—

—

;

'

.

22. 6).

More

often the object imitated represented a
means of effecting the purpose of the rite.
Thus in a spell to assist child-birth there was made a dwarf
'

of clay to be placed on the forehead of the
birth (Pap. Leyden SiS, recto 12. 6).

woman who

is

giving

'

Miniature hands,
ful to

ing

ward

oti'

and crocodiles were powerdoubtless by slaying it, seal-

seals,

evil,

up, or devouring it (Zauberspriiche, verso
ZA xxxix. [1901] 87).
great number
of
the amulets found in such abundance in
Egyptian tombs were of a magical nature, all,
indeed, except those whose purpose was exclusively funerary. Like the images mentioned above.
2.

4

it
;

cf.

A

if explicable at all, always be interpreted by the principle of sympathetic magic in
one or other of its various forms (see Petrie,

amulets can,

Amulets, London, 1914).

The materials of which such images and amulets
should be made are nearly always specified, and it
is evident that this was considered a matter o.'
vital importance.
Here we meet with a new
aspect of sympathetic magic, namely the doctrine
every plant, stone, metal, and
of properties
;

colour possessed its own peculiar virtue, which
prompted its use in the diverse cases. Wax and
clay were very commonly employed, and perhaps

not only because they were easy of manipulation ;
their plasticity may have been thought symbolic
of a wide adaptability.
Aetiological myths assign
a divine origin to various substances thus the
bees that supply the wax are said to have sprung
from tears shed by Kg (Pap. Salt 835, 2. 5-6,
[unpublished]), and the cedar-tree emanated from
the sweat of Osiris (ZA xlvii. [1910] 71).
Images were not immediately potent of themselves, but had to be charged with magical power
in one way or another.
The oral rite is usually
recited over them (dd mdio hr, passim), and this
transitory and intangible kind of contact seems to
have ensured their continuous efficacy.
;

In a fabulous story the magician Hor, the son of Pa-neshe,
litter with four bearers and 'pronounced writing upon

made a

thein, gave them breath of respiration, and
(Gritfith, Stories of the High Priests, p. 59).

made them

live

Elsewhere the ceremony of 'opening the mouth,'
familiar from the funerary ritual, was performed
over the magical figure (Pap. Turin, 131. 7), and
offerings and incense were presented to it in
token of its now animate condition (ib. ; Pap.
Leyden 3Jf6, 2. 3). Drawings upon papyrus or
rag were treated in exactly the same way, and
seem to have been equally ett'eetive (Pap.
Leyden 346, ib. Pap. Turin, 31-1-77. 3); or the
figures of the gods whose help was invoked could
be sketched on the patient's hand, and licked
off by some one (Pap. Turin, ib.).
At times
the mediating image could be dispensed with
the magician pronounced his spell, and then spat
on the diseased limb (Ebers, 30. 17).
Magically charged amulets, images, or beads
were often attached to the person whom they
were designed to protect or heal ; some kind of
contact was a prime necessity of Egyptian magic ;
e.g., we read of spells that were fastened to the
left foot (Pap. Leyden S4S, verso 4. 3) ; but the
neck was naturally the spot where most charms
were worn (Zauberspriiche, recto 1. 3, 8. 3, and
passim).
The string or strip of rag employed
for this purpose was usually tied into magical
knots (q.v.), seven being the favourite number.
Such knotted strings have often been found and
are to be seen in many collections (Erman, Zauberspriiche, p.
In other lands than Egypt
31).
the idea of the magical knot is frequently to
bind the hostile force
but, though references
to binding demons can be found in Egyptian
magical texts (Pap. mag. Harris, verso A 6), it is
not in connexion with knots. One view that
seems to have been taken of knots is that they
were obstacles, as, e.g., in the following words
put into the mouth of a magician
;

;

'

'

;

:

'

If

the poison pass these seven knots, which Horus has made
I will not allow the sun to shine,' etc. (Pap.

on his body,
Turin, 135. 8).

Particularly interesting

a spell where twelve

is

gods were invoked.
These were drawn on a rag of fine linen to be tied into
twelve knots. Offer to them bread, beer, and burnt incense.
To be placed on the neck of a man (Pap. Leyden 31*6, 2. 3).
'

'

Here evidently each

knot was put under the
guardianship of a special deity, and thus formed
a divinely protected barrier between the malign
influence

and

its

possible victim.
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Imitative or significant actions were frequently
performed \\'itli tlie apparatus of the magical rite
we have seen liow a waxen ima^e of Apopliia
was thrown into the fire and so destroyed, and
;

similar cases could be multiplied.

At

on two crocodiles. Such stelie seem to have
been placed in buildings for their protection, and
especially to rid them of snakes and scorpions (see
Golenischefl', Metiernichstele
G. Daressy, Textcs
feet

;

dessins macjiques, Cairo, 190.3).
(b) JSIecjative or precautionary elements.
Magical
rites could not be performed at any time and
under any conditions, Vjut strict rules and restrictions had to be observed.
Of these some,
like the injunction to the magician to stand
'with his face to the East' {Pap. Leyden SJfl,
12. 10), are of so many different types that they
elude classification.
Times and seasons, like
everything else in ancient Egypt, had their own
specific properties
some days were lucky and
others unlucky, in part at least through mythological associations (for such calendars on papyrus
see art. Calendar [Egyptian], § 2).
Sucli considerations had to be taken into special account
et

—

;

where magical rites were concerned, and perhaps
more attention was paid to the question of time
than is indicated in the brief instructions usually
given as to the performance of the manual rites.
of ODe apell we learn that
when the sun ig settings
'

had to he recited ' at eventide,
(Zaubffrspriicke, verso 3. 7)
in

it

;

another case seven knots have to be tied, one in the morning:,
and another in the evening, until seven knots are complete
'

*

{Zaubersprilche, verso

3. 3).

Magical rites were also in demand for safeguarding men against dangerous periods of the
year.
As in ancient Mexico {GB^, pt. iv.,
Osiris, Attis, and Adonis-, London, 1914, ii. 28,
3), the intercalary days, in Egypt known as
the five epagomenal days, were fraught with
exceptional risks, against which enchantments
were employed {Pap. Leyden 34S) the user of
these had to refrain from all work during the
period in question (ib. 3. 4).
Purity was requisite in him who would be benefited by magic {Book of Overthrowing Apophis,
24. 19, etc.), just as ch. Ixiv. of the Book of the
Dead was ordained to be recited by one pure
and clean, not having eaten venison or fish, and
not having been near women.' In another place
the user of a spell is cliarged to purify liimself
for nine days, and his servants are to do the
same (E. Naville,
Destruction des hommes,'

n.

;

'

'

line 79, in

TSBA

iv.

the

selection

of

dru''s

the doctrine

undoubtedly played a great part,
though the defectiveness of our evidence and the
fact that medicine was in process of becoming an
empirical science tend to conceal this from our
observation.
It is no argument against the thesis
here supported that many of the herbs and drugs
prescribed were actually, and were known to be,
wholesome. In the first place, magic itself is
not necessarily irrational in its methods, and, in
the second place, even the utility of many wholesome things like onions was based upon essentially
magical conceptions (see above, § 7 (1)). The
exotic and abhorrent nature of many drugs
cannot conceivably be explained except as due
to superstitious reasons
how else could one account for the use of the bones of an oxyrhynchus;

'

{Ebers,

the urine of a male ass that
has begotten another' (Griffith, Peirie Papyri,
London, 1898, pi. 5, 1. 18)? It is significant that
the latter medicament occurs in a treatise on
midwifery and kindred topics. One can often
make a shrewd guess at the meaning of a prescription. To cure a complaint called the working
of charms' {hmt-s') the following is prescribed
lish

'

6. 3),

or

'

'

:

A

large beetle (liprr), whose head and wings have been cut
off.
To be burnt and put into fat, and then applied (Ebera,
88.13).
*

'

The

point of this must surely be that, the word
for beetle being derived from the verb Mqpcr (hpr),
' to
become,' a mutilated beetle would symbolize

the frustrated achievement of a purpose ; the purpose here to be frustrated was 'the working of
charms.'
It must not be imagined that there was no
distinction between a medical prescription and a
magical rite. The former consisted mainly, if not
wholly, of what may be considered as a specialized
development of the manual rite, namelj', the

enumeration of drugs and directions for their use.
diagnosis, which is ushered in by the words
so shalt thou say (dd-fy-k), and which sometimes

The
'

'

precedes the list of drugs, may owe its origin to
the oral rite of magic just as the magician sometimes declares that he knows the name of the
enemy.
difference is made in the medical papyri
between an incantation {shinet) and a remedy
{pakhret)
the latter is, in the main, an enumeration of drugs.
In the same way the physician
{sunn) was not quite the same thing as the
magician the physician might be a layman, while
the magician was a priest (below, § 9).
That even in the 'remedy' {pakhret) magical
ideas were latent may be proved by some additional
evidence.
The following is explicit enough
Formula for drinking a remedy Welcome, remedy, wel-

—

A

'

'

'

'

;

;

'

'

'

—

'

In

2).

of properties

:

[1876] 16).

Secrecy was essential in dealing with magic.
In reference to a spell \vi-itten on a strip of
fine linen the warning is given that
it is not
to be looked at {Pap. Leyden SlfS, recto 2. 7)
of another it is said that it must not be used for
any one except him for whom it was prescribed
{ih. verso 8. 6).
For similar instructions in the
Book of the Dead see J. Baillet, Idies morales
dans VEgypte antique, Blois, 1912, pp. 72-75.
8. Magic and medicine.
Magical spells are
often recommended on account of their proven
efficacy
a true remedy on many occasions is
a formula extremely frequent in the magical
;

never became really emancipated from its parent.'
The medical books are seldom free from incantations, and the magical papyri arc leavened witli
medical prescriptions (e.g., Zauherspruclic, recto
7.

may

be mentioned the composite
steljB known as Ci]ypi of llonis ; these are of
comparatively late date (Saite period and after),
and are covered with magical texts of the kind
described above, and with sculptured figures, chief
among which is the figure of Horus with his
this point

267

'

papyri {e.g.. Pap. Leyden 347, 13. 2-3). This
appeal to experience indicates a desire to justify
magic as a science, and hints at the possibility of
a real science arising out of it. There cannot be
the slightest doubt that Egj ptian medicine is the
direct offspring of Egyptian magic, and that it

i

come, which destroyest the trouble in this my heart and in
these my limbs. The magic 0>li:e') of Horus is victorious in the

remedy (jpahhret) (Ebers, 2. 1-2).
also find formuloe to be recited in applying
remedies generally {Ebers, 1. 1-11), in using the
medicine-measures {Pap. med. Hearst, 13. 14), in
using animal fat {ib. 14. 4), and so forth. These
formulae seem intended to supply the place of the
incantations of which most medical prescriptions
have purged themselves ; their reintroduction was
'

We

a reactionary step.
Where, then, does medicine begin and magic
end ? There is no definite boundary-line. Medicine may be said to begin when incantations are
no longer used. At that point medicine becomes a
technique, though using means which it does not
understand, and which, if it pauses to give ex1

art.

The writer thus agrees with the views of E. Thramer (in
Health a.vd Gods of Healing [Greek]) against F. von
and H. Schneider.

Cefele

MAGIC

268

(Egyptian)

hand, remained permanently under the
influence of magical conceptions.
The
magician. A Greek alchemistic treatise
9.
quoted by Maspero (PSBA xiii. [1891] 502) exactly
defines the difference between the physician {sunu)
and the practitioner of magic. The former exercises
mechanically
his craft diri /3i/3X£ou
/j.tixo.i'i.kCjs,
and by book,' while the latter is a priest (ie/jeiJs),
acting through his own religious feeling (Sta ttjs
I8ias d€t(ndaiij.ovias ttolCjv).
There appears to be no
common word for magician (s'.w, charmer,' e.g. in
Ebers, 99. 3, is very rare), and magicians certainly
formed no caste of their own. It is in accordance
with the homogeneity of religion and magic
emphasized above (§ 2) that the priests should
have been the chief repositaries of magical know-

10.

will begin

;

;

;

other

'

—
.

'

'

'

'

'

,

ledge, and particularly those priests whose function it was to be versed in the sacred writings.
The subjects of many of the books kept in the
library of the temple of Edfu cannot be described
otherwise than as magical (see H. Brugsch, Aegyptologie, Leipzig, 1889-90, p. 156 ; cf. Clem. Alex.
Strom, vi. 268). The ' lector-priest ' {chrai-hab) is
specially named as empowered to perform cures
(Pap. nied. Berlin, 8. 10), as having discovered
incantations (Pap. med. London, 8. 12), and as
being endowed with the gift of prophecy (Pap.
Petersburg 1116 B, recto 9) ; and the wonderworkers at the court of Cheops in the tale were all
'
chief lectors ' (see Erman, Mdrchen dcs Papyrus

Westcar,

i.

21).

(99. 2) singles

A passage in the Ebers Papyrus
out the priests of Sakhmet (w'eb
'

'

Sakhmet) for special mention as skilled members
of the magico-medical profession
this is because
Sakhmet was a baleful goddess who manifested her
wrath in inflicting disease her priests were likely to
know best how to cope with her. Priests, doctors,
and sacred scribes alike received the final touches
to their education at colleges called • the house of
life' (per- onkh) ; of these we know lut little.
A chief physician' of the time of Darius describes how he
;

;

*

was summoned

b}' Pharaoh to restore the per-'oiifch (in Sais)
because His Majesty Itnew the value of this (i.e. the medical)
{ZA xxxvii, [1899] 74). There was a per-'onkh at Abydos,
apparently attached to the temple {Louvre A. 93 = ZK xxxii.
The word icpoypajLLfiaTei? in the bilingual decrees is
[1894] 119).
rendered in the demotic as 'scribes of the house of life' (see
GritBth, Rijlands Papyri, Manchester, 1909, p. 81, n. 13, Stories
0/ the High Priests, p. 19). Magic could be learnt at the peronkh (ib.
Pap. mag. Harris, Q. 10).
*

art

;

was mainly in his skill in warding off attacks
that this was displayed the Horus of Letopolis is

'

;

On

the whole, we receive the impression that
importance was attached in Egypt than in
other lands to the personality of the magician ; his
powers might in some cases be due to special gifts,
but, broadly speaking, the belief in magic was a
tribute to knowledge, and not to the supernatural
powers of certain men. The instructions appended
to magical incantations usually presuppose that
less

private individuals could use

them

;

'

'

for their

own

'

it

'

.

.

—

Celebrities in magic.
Egyptian-wise, we
with the gods. Thoth was the most
powerful of all magicians in the end this qualification of his gave rise to the fame of Hermes
Trismegistos (q.v. see Griffith, Stories of the High
Priests, p. 58).
The skill of Thoth as a magician
is associated with his reputation as the inventor
of hieroglyphs and the sciences of astronomy and
mathematics in the myth of Osiris he played the
part of physician of the eye of Horus (Pap. med.
Hearst, 14. 6). Isis enjoyed great fame as a sorceress, mainly on account of the charms which she
devised to protect her infant son Horus (Pap.
Turin, 31 -I- 77. 6 Ebers, 1. 12 and passim), florua
himself was not devoid of magical ability, though

planations, it explains by superstitious reasons,
far as medicine was practised witiiout a sense
of mystery and witiiout making appeals to faith,
it was a technique of ordinary life like any other ;
but, wherever there was consciousness of its exceptional, occult nature, it might be said to lapse
back into the domain of magic. Egyptian medicine was at its best in diagnosis and in its physiological speculations ; the materia medica, on the

bo

described as the chief physician in the house of
Re (Pap. Turin, 124. 5). The eye of the sun-god,
which was subsequently called the eye of Horus
and identified with the Urasus-snake on the forehead of Re and of the Pharaohs, the earthly representatives of Re, finally becoming synonymous
with the crown of Lower Egypt, was a mighty
goddess, Uto or Buto by name ; she is often
referred to as Weret-hike',
she who is great of
magic' (Sethe, Untersuchungen zur Gesch. und
Altertumskunde Aegyptens, v. [Leipzig, 1912] 128).
According to Manetho, King Athothis of the 1st
dyn. practised medicine and composed anatomical
books. Under King Zoser of the Ilird dyn. lived
the wise Imhotep, whose skill as a doctor led to hia
identification by the Greeks with Asclepius; like
Amenhotpe, son of Hepu, a famous man of the
reign of Amenophis III. (XVIIIth dyn.), Imhotep
was in late times worshipped as a god (see art.
Heroes and Hero-Gods [Egyptian], II. 2). The
prince Hardedef, a son of Cheops, wae similarly
noted for his deep learning and wise utterances
he was the reputed discoverer of various books of
hike' incorporated in the Book of the Dead (see
Erman, Mdrchcn des Papyrus Westcar, i. 18).
Another royal prince, who was high priest of
Ptah, became the hero of many tales in which he
appears as a great magician this was Khamwese,
one of the innumerable progeny of Ramesses II.
(see Griffith, Stories of the High Priests, p. 2 f. ).
In the later Greek and patristic literature reference
is made to various Egyptian magicians of note,
Sochos, Psenosiris, and, above all, Nectanebo, the
last native Pharaoh, who plays an important part
in the legend of Alexander the Great.
Egyptian magic.
11. The nature of
The
magical rite, as described in § 7, was by no means
wholly irrational in its methods indeed, granting
its premisses, namely the existence of gods and
demons, the theory of possession, the principles
of sympathy, and the doctrine of properties, ita
manner of setting to work was perfectly logical
and businesslike. Here, at first sight, we are face
the essence of hike' we
to face with a paradox
stated to reside in its opposition to the mechanism
of ordinary action (§ 1), yet now the methods of
magic are declared to be simple and straightforward. The fact is that no explanation of the
magical rite is afforded by the consideration of its
parts either severally or collectively its explanation can be sought only in the concept of hike', which
is a thing apart from, and, as it were, superimposed
upon, the methods and premisses of the magical
'

'

'

;

—

;

;

only they observed the right precautions.
Thus the magician's presence was not essential,
and his authority lay solely in the fact that he was
the possessor of magical knowledge the epithet
'knower of things' (rakh ikhet) was commonly
applied to him (Bekhten Stele, 11
Ebers, 1. 9).
This point is well brought out in a passage describing the all-wisdom of the Pharaoh Amosis
An unique king, whom Sothis taught, praised of the goddess

Without the concept of hike' the
it is.'
magical rite would doubtless have seemed to the
Egyptians no more than what to us it appears
to be, a puerile, though not wholly meaningless,

of writing ; the reverence of Thoth is beside him, and he gives
to him knowledge of things, so that he guides scribes according
to the true rule.
He is one great of hike' ' (Sethe, Urkunden,
iv. [Leipzig, 1906] 19 f.).

[1902-03], esp. pp. 97-108.

profit

if

;

;

:

'

;

rite,

this

'

a sort of pervading vital principle making

what

1 For the proof of this assertion see H. Hubert and M. Mauss,
Esquisse d'une theorie gen6rale de la magie,' in ASoc vii
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combination of words and pantomime. There was
perhajis once a period when even the most gifted
were utterly ignorant of the limitations of their
own power and that of the world outside they saw
forces which they treated personally in all kinds
of external phenomena, and the law of sympathy
seemed to them very good logic indeed. In this
hypothetical period magic and science were undiiferentiated. Later on, a distinction became gradually
discernible between the simple techniques of ordinary life and the less successful or, at least, less
trustworthy means by which men sought to achieve
more difficult aims, and the notion of hike' or
magical power, was precipitated. Hike' gathered
round itself just those less matter-of-fact preconceptions which were found unserviceable in ordinary life, and these became its methods. Now,
the simple techniques are always able to detect,
amid the complex environment in which acts are
necessarily performed, the actual determining factor in their results not so hike, which is therefore
apt to regard the whole complex environment as
essential to the achievement of its purposes.
This
is the reason for the meticulous attention tliat
hike' pays to detail, the set form of words to be
recited, the restrictions as to time and place, the
;

,

;

purity of the officiant, etc. The more restricted
the domain of hike' became and the less successful
it was, the greater the necessity which it felt of
insisting on its own inherent efficaciousness, and
of diverting attention from its methods
hence its
love of secrecy, and its use of mystic, incomprehensible jargon to enhance the impression of
the wisdom lying behind it.
In this context
;

is more primitive and, for that very
reason, more cosmopolitan, more literally devoid
of distinguishable national traits, than magic.

principles,

Anything which might be considered indigenous
u.sually secondary as well as comparatively
unimportant, and, in any case, can rarely be
identified with certainty.
This is especially true
of the two great nations of classical antiquity.
Here, as elsewhere, magic was believed and practised by the common man, and even the literary
record of magic tlieory and practice begins with
Homer and continues with increasing volume and
particularity until the latest times.
But, rich as
they are, the records of classical magic are too
incomplete and the possibility of filling the lacunse
is too remote to warrant us in hoping that a search
for the indigenous would meet with any success.
is

We

shall therefore omit all reference to this aspect
of our subject.
For this reason, too, as well as on
account of the intimate cultural relations between
Greece and Rome, it seems best to deal with the
two nations as one.
I.

Magic and religion.— From more than one

point of view the civilization of classical antiquity
IS still quite justified in challenging comparison
with that of any other period in history. No

shown such remarkable ability to
observe, reflect, organize, and create in so many
great departments of human thought and action.
And yet among all the higher civilizations of the
world there is none in which magic of all things
the most relentlessly and essentially primitive
civilization has

—

—had

mention must be made of two more ways in
which it was souglit to obtain credit for hike',
namely the appeal to antiquity and the appeal to

such an abiding influence, none in which
men had such a perennial interest in the subject,
none in which the progress of magic from the lore
of the farmer to the lucubrations of the philosopher is more clearly marked and more profusely

authority.

illustrated.

Such and such a rite was ' found at nijyhtfall in the forecourt
of the temple of Coptos as a secret of this g:oddess (Isis) by a
lector of that fane ; the earth was in darkness, but the moon
shone upon this book, illuminating it on every side. It was
brought as a wonder to King Cheops ' (Pap, med. London,
8. 11-13).

The papyrus from which this quotation comes was
written in the time of Amenophis III., more than
a thousand years after the reign of Clieops.
mythical origin is assigned to other spells.
One was said

A

to have been ' invented by Geb on his own
Hearst, 5. 11) ; while others were devised by

behalf ' (Pap. mM,
Nut or Isis on behalf of Re'

(ib. 6. 13, 15).

A

of

more reputable way of appraising the value
a magical rite was by appealing to the test of

experience
it is often claimed for a particular
spell that it has been successful on many occasions
(see above, § 8).
Where the claim has proved
;

justifiable, or where it has seemed sufficiently so
for the rite to pass into general use, the more

mysterious elements rapidly disappear, and the
becomes an ordinary technique ; so in the case
of medicine and, it may be here added, of legal
oaths.'
Nothing can better illuminate the nature
of hike' than the alterations which it undergoes in
course
of its transformation into some ordinary
the
rite

technique.

—

LiTBRATURE. This has been indicated in the body of the
Of t^eneral treatises may be named E. A. W. Budgre,
Egyptian ilagifi, London, 1901 A. Erman, Sgyptisohe Hetigion-, Berlin, 1909, ch. vii.
A. Moret, La Magie dans I'Egypte
ancienne (Bibllothiqite de vulgarisation du Mus^e Guimet, xx.),
Paris, 1907
A. Wiedemann, Magie und Zauberei im, alien
Xgypten (Der alle Orient, vol. vi., pt. iv.), Leipzig, 1905.
article.

The paradox, however,

is

only apparent.

Owing

to its exaggerated conservatism, the religion of

both nations always remained amazingly primithat it was always impossible
to distinguish it from magic on the basis of any
essential details of ceremonial or of the generalizations from which they were derived.
Even the
doctrine of incantation, with all the conclusions
for which it is ultimately responsible, was never
distinctive of the one as opposed to the other.
It
is obvious, therefore, that the Greeks and Romans
were always in the position of their primitive
ancestors they were utterly unable to difierentiate clearly between magic and their religion on
the basis of this or of any other criterion which,
when seriously applied, would have left their
religion unimpaired, and at the same time would
have transformed their once redoubtable magic
into an interesting but harmless fossil.
Their
only course was to cling to the ancient distinction
tive, so primitive

—

of official recognition.
According to this distinction, 'ireligion is prescribed, official,
an organized cult. Magic is prohibited, secret at most it ia
permitted, without being prescribed (N. W. Thomas, EBr^^
xvii. 305, summarizing H. Hubert).
Magic cannot be distinguished from religion by
the doctrine of sympathy, or by any supposed
necessary sequence of cause and effect, or even by
;

'

;

;

;
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and Roman). —I. INTRODUC-

TORY. It is practically impossible to extract
anything from the great mass of magic theory
and practice as certainly the particular contribution of any given people.
There is no system of
human thought which, in its unchanging essential
^ Legal
oaths are, of course, a fairly eiTectual way of
guaranteeing truthfulness but less because the implied curse
is feared than because perjury is a criminal offence.
;

maleficent character.
Religion, then, is the
orthodox, magic is heterodox, it being understood,
of course, that for the Greeks and Romans the
criterion of orthodoxy was the official recognition
of their own State.
The god must be officially
recognized by the State, and his ceremonial must
be the one prescribed by the ofKcial experts of the
its

Other gods, and therefore their ceremonials, are heterodox. Even orthodox gods must
be approached only by prescribed ceremonials.
This Grceco-Roman retention of the primitive
distinction between magic and religion is our only
guide in establishing meaning and coherence in
State.
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the bewildering array of phenomena witli which
we have to deal. For instance, it will be seen at
once that the only effect of this criterion, so far as
magic itself is conoemed, is, so to speak, to define
its social position.
It does not necessarily destroy
or even impair the belief in the reality and power
of magic as such ; on the contrary, from the very
nature of the distinction, it takes them both for
granted.
Hence the persistence of magic in a
civilization otherwise so advanced as was that of
classical antiquity.
must assume this test of orthodoxy, e.g., in
the case of Cato's cure for a sprained hip (de Agr.
By any other test it is patently magic but
160).
Cato did not consider it magic, or he would not
have recommended it. It was orthodox, i.e., it was
Roman, it had an immemorial tradition in the
Roman countryside ; at the most, it had become
secularized.
By the same test the old Roman
ritual for calling out and appropriating the gods

We

;

a conquered city (Macrob. III. ix. 7) is religion,
and the operation known as calling down the
moon is magic. Again, the same criterion is
responsible for the well-known method of raising
the heterodox to the orthodox by official recogof

'

'

nition.

This device of naturalizing foreign cults

and thereby embracing within the sphere of their
influence heaven and hell as well as humanity, is
several times illustrated in the religious history of

the Romans.'
All foreign religions, therefore, were classified as
magic. The foreign cult, as such, was occasionally
despised, but quite as often it was thought to be
full of terrible possibilities in the way of mysterious knowledge.
This was especially the case
if its possessors were an older nation or a nation
far away in space or time.
Despite their native
good sense, the Greeks were much impressed by
the pretentious wisdom of the East, as after them
were the Romans by the complicated mummeries
of the Etruscans.
Nations living far away, particularly those who live at or near the place where
the sun rises from the under world in the morning
or goes down into it at night, are notable for their
knowledge of magic. Under such circumstances
as these whole nations may be endowed by nature
with magic power, especiallj' for some given thing.
Remoteness in time is, if anything, a more powerful factor than remoteness in space. When a faith
has been superseded, it thereby becomes magic.
In Italy the term la vecchia rdigione is known to
be used as a synonym for 'magic' So the elder
and alien race is apt to be looked upon, especially
by those who superseded it in the same country,
as a race of formidable magicians so formidable,
in fact, and, by reason of their antiquity, so much
nearer the days of the gods, that they themselves
are sometimes believed to have been of supernatural origin. But they are still heterodox, they
belong to the old order of things, they are more or
less allied to the Lords of Misrule.
One of the most characteristic features of magic
is a direct result of this persistent association of
the heterodox and the foreign.
From the very
first, there is no magician like the one from foreign
parts (Theocr. ii. 162 and often), no magic like the
imported brand. Helen's nepenthe (Hom. Od. iv.
219), as the poet is careful to tell us, was Egyptian
the very word magic suggests the influence of Persia and to the end of the Empire the
native practitioner had no vogue as compared with
that of his rival who was, or pretended to be, from
Egypt, Chaldfea, Colchis, India, or any other place
but Rome.
It is true, of course, that ' magic is prohibited,
secret at the most, not prescribed.' But, so far
as classical antiquity is concerned, these distinc-

—

'

'

'

;

'

;

;

J

E. Schmidt,

'

Kultiibertragungen,' in

RVV

viii.

2 (1909).

seem to be secondary and derivative. Magic
was prohibited because it was heterodox. The
Romans, in particular, disliked secret rites of any
tions

above all, foreign rites with mysteria, like
those Greek cults so much affected by the Greeks
tliemselves.
If the Greeks objected to the secrecy
of magic, it could only have been because magic
itself was heterodox.
So far, then, as secrecy was
felt to characterize magic as opposed to religion,
the ultimate source of the distinction in Greece as
well as in Rome was the criterion of orthodoxy.
To the same criterion is due the fact that, as a
rule, men turned to magic for the things which
they could not or would not ask of religion. Nor,
of course, was magic necessarily maleficent ; on
the contrary, it might be distinctly otherwise. So
long as orthodoxy was the test, magic was magic
whether it happened to be white or black and
this, of course, explains why the Roman law never
made any attempt to distinguish between the two.
2. Magic and legislation.
The general reputatiou of magic at all times was due to the sa,me
sort,

—

—

was always illicit, it was always
always had a bad name. And when
the law stepped in as it did at an early date in
both Greece and Rome the orthodox and the
legal, the heterodox and the illegal, became
criterion ;
distrusted,

it

it

—

—

synonymous terms.
Magic was then
and punished accordingly. The history

criminal,
of magic
early period, but, so

before the law began at an
Greece is concerned, our records
are too incomplete to give a very satisfactory idea
of the question.
In Greece, however, as in Rome,
it concerned itself most seriously with the matter
of strange religions a burning question as soon
as communication with the outside world became
more intimate and extensive ; still more in Rome
when, owing to rapid expansion after the Second
far, at least, as

—

Punic War, alien beliefs and rituals came pouring
in from every side.
From the Decemviri to Tlieodosius and beyond, the Roman laws against magic
were affirmed and reaffirmed, the domain of magic
was at once particularized and extended, new laws
were frequently passed, and the jurisprudence of
the subject grew steadily in volume and importance.
And, so far as the legal aspect of magic
is concerned, it may be emphasized anew that,
whether in Greece or in Rome, the ultimate
foundation and guide of procedure was always
It is clear, for
the old criterion of orthodoxy.
instance, that the characteristic tendency of the
law to extend its scope was both suggested and
guided by this criterion. It was particularly useful whenever the law felt obliged to take cognizance of some system of activity more or less
such, e.g., as
mental that was 'good in parts'
divination {q.v.), which stands on the border line
between magic and religion, or alchemy (q.v.),
which hovers in like manner between magic and
science, or, again, certain types of mysticism
(q.v.), which were more or less an amalgam of
magic and logical thinking. In every case what
was to be considered legal and what illegal was
determined by official recognition. Above all, the
inclusion of foreign rites and religions within the
legal concept of magic was an obvious and entirely
Not
logical deduction from the test of orthodoxy.

—

only so, but by the same test it was equally obvious
that precisely those foreign rites were tlie most
How, e.g., shall we
serious question in magic.
define the legal status of the native religions of
The final solution was again
the provinces ?
entirely logical. The Emperor was the civil and
He was
religious representative of the State.
therefore entitled to investigate them and to make
But this
such use of them as seemed proper.
privilege was his alone, and only by virtue of his
office.
In the hands of private individuals it was
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considered dangerous, and no doubt it was largely
for tliis reason tliat magic was so rigorously proscribed and its illegality so sedulously kept alive.'
The recorded history of Koman legislation on
the subject of foreign rites begins witn the causa
cdibre of its type, the Senatus consultuw cle
Baockanalibus in 186 B.C. (Livy, xxxix. 8-19),^ in
connexion with which it was ordered that all
books of divination and magic should be deThe history of Koman legislation on
stroyed.
the subject of magic, whether directed against
specific practices or against the art as a whole,
begins with the Decemviri (Leges XII. Tab.
Notable in later days was the Lex
viii, 8a).'
82 B.C.* Dio
Cornelia de Sicariis et Veneficis
Cassius (xlix. 43) tells us that in 32 B.C. the triumvirs, Oetavius, Antony, and Lepidus, banished
the magicians and astrologi, and refers (lii. 36) to a
speech by Maecenas against foreign religions and
In A.D.
secret societies for purposes of magic.
16 Tiberius banished tlie magicians and mathematici, and in the same reign L. Pituanius was
thrown from the Tarpeian Rock and P. Marcius
was executed more prisco outside the Porta
Esquilina (Tac. Ann. ii. 32), and Mamercus
Scaurus committed suicide to escape a suit
for magic {ib. vi. 29). Under Nero, Servilia,
the young daughter of Soranus, was accused of
selling part of her dowry to procure the means to
save her father's life by magic rites {ib. xvi. 31).
The prescriptions of Tiberius were renewed by

m

'

52) and Vitellius (Suet. Vitell.
of official paganism was marked
the laws of Diocletian against the malejici,

Claudius
14),

by

'

(ib.

xii.

and the end

ManichcEi, and mathematici (Coll. XV. iii. 1
[Buschke]). Sometimes the law prescribed special
and severe punishments, and how far the law
itself had extended b}^ the 3rd cent. A.D. may
be seen from the Sententice of lulius Paullus ^ on
the Lex Cornelia de Sicariis
:

Qui abortionis aut amatorium poculum dant, etsi id dolo
nonfaciant, tamen mali exempli res est, humiliores in metallum,
honestiores in insulani amissa parte bonorum relepantur quod
'

;

ex hoc mulier aut homo perierit, summo supplicio adficiuntur.
Qui sacra inipia nocturnave ut quern obcantarent, defigerent,
obligarent, fecerint faciendave curaverint, aut cruci eutliffuntur
aut bestiis obiiciuntur. Qui hominem immolaverint exve eius
sanguine litaverint, fanum templumve polluerint bestiia obiiciuntur, vel si honestiores sint capite puniuntur. Magicas artis
conscios summo suppiicio adfici placuit, id est, bestiis obiici aut
cruci suffigi. Ipsi autem magi vivi exuruntur. Libros magicee
et penes quoscumque
artis apud se neminem habere licet
reperti sint, bonis ademptis ambustis his publice honestiores
Non
in insulani deportantur, humiliores capite puniuntur.
tantum huius artis professio, sed etiam scientia prohibita est.'
See also the Cod. Theodos. ix. 16, xvi. 10 Cod. lustin. ix. 18.
si

;

;

Doubtless the object of the law was or, at least,
ought to have been merely to punish the abuse
of magic (Plato, Legg. 933 D), but it went much
further than that. All the old laws were revived
and reinforced by new legislation as soon as, under
Constantino, Christianity succeeded paganism as
the official religion of the Empire. Of course, the
moment the change was effected Christianity became the plaintiff and paganism the defendant in
the ancient process of Religion v. Magic. It was
Christianity now that was responsible for the welBut, among other
fare of the State in this world.
things, Christianity differed essentially from paganism in the fact that it had also a keen interest in the
welfare of every member of the State in the world
to come. Between the two, the new representative
of orthodoxy
in the hands of those who do not
understand or appreciate its message and meaning,
the most intolerant of all religions thought fit to

—

—

T. Mommsen, Religionsfrevel nach rdmischen Recht,' in H.
von Sybel's Hist. Zeitschr. Ixiv. [1S90] 389-429, reprinted in
Gesammelte Schriften, Berlin, 1905 fl., iii. 389-422.
2 C. G. Bruns, Pontes iuris romani antiqui^^ Freiburg, 1893,
1

p. 160.
3 Ib. p. 30.

'

> Ib. p. 93.

Collected by P. E. Huschke, Corpus iurisprudentioB anteiustinimvje^, Leipzig, 1908-11, v. xxiii. 14 ff., vol. ii. p. 149f.
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with a zeal worthy
and a rigour that amounted to

its predeces.'sor

of a better cause

persecution.'
The practice of the courts naturally went hand
in hand with the law and was regulated by it.
The charge of magic in one form or another was
always a cause of action. It was perhaps most
common in cases in which our plea is ' undue influence.'
In Greek testamentary law, e.g., this jdea
was specified either as iiirb tj:apjj.dKo}y or as yvfaiKl
ireiBliixevo^ (i.e., 'drugs,' in the ancient sense of the
word, or ' persuaded by one's wife ').
The best known case of this kind is the one brought against
Apuleius, the famous rhetor and author of the 2ncr cent. A.D.,
by the re]ati\es of the impressionable old widow, Fudeiitilla,
whom he had just married. The charge was that he had won
her affections by magic, and specified practices were alleged.
The le^al basis of the action was perhaps ultimately the Lez
Cornelia de Sicariin et Veneficis passed by Sulla in 82 B.C. The
defendant conducted his own case and won it by a speech, the
de Mai/ia, which still survives and is a valuable contribution to
our knowledge of magic in that period. It must be said, however, that for the most part the great rhetor does not touch
upon the real point at issue.

Considering the comparative frequency of such
litigation in everyday life, \\e can understand with
what interest the Athenian audience listened to
the famous scene in the Andromache of Euripides
in which she is charged by Hermione, the wife of
Neoptolemus, with winning his affections by the
use of philtres. Her dignified and stinging reply,
Not of my philtres thy lord hateth thee.
But that thy nature is no mate for his.
That is the love-charm woman, 'tis not beauty
That witcheth bridegrooms, nay, but nobleness
(205 fl.
tr. A. S. Way, Tragedies, London, 1894-98),
'

:

;

doubtless the poet's own protest against the folly
a charge. But, if one may judge from
eases still occasionally reported in the daily press,
it is a charge which, old as it is, will never cease
to be preferred in one form or another.
All the words for
3. Derivation and definition.
'magic' in Greek and Latin record some real or
supposed fact in the history of the subject or else
indicate that some particular manifestation of it
was sufficiently prominent to stand for the whole.
The ordinary Greek words for 'magic' are /^ayeta, yoTyreia,
and i^yapixaiceia. The last two are old and popular. The yoijTris,
is

of such

—

according to the derivation offered by the Greeks themselves

—

—anb

Ton' yotuy KoX tOiv Bprji'iav Till*' ^v ToI$ Ta<|)ois ytvOjj.4viov
specifically a necromancer in the original sense of that
i.e., like the Witch of Endor, he called up the dead
a thing which in all ages has been one of the
(veKvoij-avrtiCa)
most important specialties of the magic art. It is true that the
derivation just quoted is on the face of it equally descriptive of

was

word,

—

professional mourners, and, as Hubert observes,^ the two occupations are not incompatible. The yo^TTj? may very well have
been both. But, as we shall see below, the old etymologist is
not thinking of mourners ; he is giving a very good description
of a special and particular type of magic with which he himself
was doubtless quite familiar. The -yo^Tvjs was, no doubt, much
feared by the population in general, but he was also more ©f
less a roadside charlatan, and in other respects the associations
with a person of his type were such that of the three ordinary
names of magic,' yoijTet'a appears always to have been the most
distinctly pejorative. The prominence of ([iapfxaKeia in this connexion is due to the primitive idea that the action of any drug
using that word in its most extended application is
((lidpij.aKov)
due to magic power. In its original sense tltapuaKeia means the
science which deals with the magic properties of plants and
simples. Hence the tjiappjiKos in all countries the primitive
ancestor of the doctor, the apothecary, and the toxicologist
(amateur or professional) was the magician whose specialty
was this particular branch of the subject, and the (papixaKov,
As
i.e. the 'drug' which he prepared, was a magic charm.
such, the efficacj' of the (t>a.pij.aKov is enhanced, if not actually
conditioned, by the incantation which generally is associated
with some stage of its history. In most cases, too, it must
be discovered, prepared, or given under certain conditions or
Of course, its effect may be helpful or
in a certain way.
harmful according to the intentions of the giver. Hence the
secondary use of the word in the sense of either a * poison or
a 'remedy.' Homer himself generally distinguishes by the use
The origin and use of pLayeCa
of an adjective (Orf. iv. 230).
(Lat. magia), from which, through the substantivized adjective
(rexv-ri pLayiKij, ars magica), our own word is derived, are an
'

—

—

—

—

'

1 Maury, La Magie et I'astrologie, p. 106 fT.
2 A. Abt, ' Die Apologie des Apuleius von Madaura
antike Zauberei,' in R V V iv. 2 [1908] pp. 75-344.
s In Daremberg-Saglio, s.v. 'M.agia,' p. 1499.
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excellent illustration of the Greek and Roman attitude towards
an alien faith to which allusion has already been made. In its
original and restricted sense fiayeia meant nothings more than
the religion of the Persian Magi (so, e.g., Plato, Alcib, I. 122 A).
It is well known that this faith, which was imported to Greece
by the Magi ^q.v.f, takes rank as one of the great religions of
the world. But it was imported, and had no official standing ;
even though impressive, it was unauthorized. Between these
two facts [j.ayeia. became a general term for magic as early, at
least, as the 4th cent. B.C., as we see from Theophrastus, Hist.
Plant, ix. 17, and, perhaps, Aristotle, frag. 361 (though this is
only an indirect quotation by Diog. Laert. promm. vi. 8), and
thereafter retained no apparent traces of its specific and pretenMayei'a is perhaps the most colourless of the three
tious origin.
words ; yoTjret'a, except when it returns to its original and distinctive use, is a pejorative term for magic in general ; ijiapfiaKeia, when used generically, is possibly fuller than the others of
vague and dreadful associations but otherwise there seems to
have been no great difference between them in current speech.
Hesychius, e.g., defines yoT7Teta by fuiyeCa, and for Por]jhyriu8
the general term for ' magic is yoryreia (pejorative) and what'

'

;

'

ever may be detached from it is religion. The Mystics (e.g.,
Porphyr. de Abstinentia, ii. 40) differentiated theoretically the
use of these words they distinguish between good magic and
bad magic, and enter into all sorts of subtle speculations regarding the hierarchy of demons through whose aid the good or the
bad magic, as the case may be, is able to accomplish its purpose.
The Alexandrian school of philosophers undertook to draw a
distinction between yorjT^ia and the particularly pretentious
theurgia of later days. But Augustine (de Cio. Dei, x. 9) is too
much of a practical, clear-headed Roman not to see the essential
weakness of the entire theory. The worship of God, he says,
is a matter of
simplici fide atque fiducia pietatis, non incantationibua et carminibus nefarije curiositatis arte compositis,
quam vel magian vel detestabiliori nomine goetian vel honorabiliori theurgian vocant, qui quasi conantur ista decernere et illicitis artibus deditos alios damnabiles, quos et maleficos vulgua
appellat (hos enim ad goetian pertinere dicunt), alios autem
laudabiles videri volunt, quibus theurgian deputant cum sint
utrique ritibus fallacibus d^monum obstricti sub nominibus
angelorum.' In other words, Christianity is orthodox therefore
all else is heterodox, i.e. magic.
And, whatever we call it, however we disguise it, magic is magic. This, of course, is nothing
more or less than our familiar old criterion of orthodoxy,
unimpaired and unaltered by the fact that Christianity instead
of paganism happens to be the official and legal standard of
comparison. For the Romans themselves at least, after the 1st
cent. A.D.
the difference between the malejicus, the venejicu^,
the saga, and the Ttmgus was only difference of degree.2
;

a chance to be reckoned per se.
Not until it
assumed the alias of chemistry was it able to
escape from its old associations with magic (see

Alchemy).
It

has already been noted that divination, even

by the old
a more or
magic and

criterion of official sanction, occupies
less indeterminate position between
religion.
Indeed, /lavreia and magic
are so thoroughly commingled that even in antique
parlance the one is often merely a synonym for
the other.' In others a fairly sharp distinction is
supplied by official sanction. Nekyomantia, for
instance, was religious if used in a family cult,
i.e., it was presumed that a man has the right to
call up his own ancestors if he pleases. By a somewhat similar presumption it was also sanctioned
in the cult of the heroes.^ Under any other circumstances it is not only magic, but one of the
most formidable and characteristic operations of
magic. The same distinction holds good in another
very important and extensive branch of divination,
one in which every one was interested and which
all the schools of philosophy, especially the Stoics,

—

investigated and discussed at great length the
source, valuation, and interpretation of dreams

'

;

;

—

—

—

{HN xxx. 2) is that magic began
and that the chief causes of further
growth were tlie admixture of religion and astrology (ars mathematica) all with intent to deceive.
In the same way magic is extended to alchemy and
Pliny's opinion

witli medicine,

—

divination (Tert. de Idol. 9, de Cultu Fern. 1 f.,
etc.).
Hubert rightly observes^ that, in spite of
the fact that the Chaldaei and the plain magicians
are in the same class, a sharp distinction should
be made between astrology and magic. The business of astrology is to foretell the very things
which it is the business of magic to prevent or,
at least, to modify.
If, therefore, magic enters
into astrology, it is for that purpose [Pap. Paris,
2891, 2901, 2910). Hubert does acknowledge, however, that the astrologer's ceremonial in consulting
the stars derives no small part of its efficacy from
the fact that it has so much in common with the
incantations of magic.
might, perhaps, add
that the whole science of astrology is based upon
a type of reasoning so primitive, so nearly akin
to that upon which magic itself is based, that
one might be excused for failing to see sometimes
where magic begins and astrology ends.
There
was at least one large and especially popular class
of astrologers about whom there could be no
doubt: the so-called 'larpofiaBijfiaTiKol, or astrological quacks, whose entire practice was founded
on speculations regarding the mystic properties

We

'

'

and powers of mere numbers. The Roman legislators were quite justified in believing that, if
there was any distinction between this theory and
the theory of magic incantation, it was a distinction without a dii'Ierence.
It is also quite true, as Hubert insists, that
alchemy should be reckoned per se as a science.
We might add, however, that alchemy never had
ed. V. Rose, Leipzig, 18S6.
- T. Mommsen, Rom. Strafrecht, Leipzig, 1899, p. 639
:i
Op. cit. p. 1495.

(dveipoKpurla

30 f., and

;

see

ff.

vol. V. p.

'

'

—

—

Corybantes

(see

Kouketes AND Korybantes)—

hold a position which amply illustrates the fundamental ideas about magic already mentioned.
The first three were reckoned the primitive preHellenic inhabitants of Greek lands the Telchines, of Khodes (Strabo, p. 472 ; Diod. Sic. v.
55, though here, as with the others, there is a
tendency to confusion in names and places of
origin)
the Dactyli, of Cretan or Phrygian Ida
(Strabo, p. 355
Apoll. Rhod. i. 1129)
and the

—

;

;

I

DREAMS AND SLEEP,

Arteniidorus, Onirocritica, a curious
treatise of the 2nd cent. A.D. which still survives).
The method officially sanctioned for securing true
and prophetic dreams {6i>ei.poiroixirla, 6vcipaiT7i<rla)
was incubatio, but the magic papyri (esp. the Pap.
Lugd. Batav., Leyden, 1843-85, v., vi. ) are full of
dveipaiTTp-iKa., formulae and charms for obtaining
such dreams. Hubert would also include within
the sphere of magic such practices as divination per
sortes with verses of Homer, Vergil, or the Scriptures, (pap/xaKo/j.avTeia (Athen. vi. 80 [261 F]) and, in
general, any ceremonial for purposes of divination
which implies the use of magic rites in our sense
of the word.
By that criterion, of course, we
should agree with Hubert that divination in
private cults was strongly tinged ^vith magic.
The same was true even of official divination,
although this was when the oracles were revived
in the 2nd cent, and was for historical reasons. In
all these cases, however, magic was distinguished
from religion by the usual criterion of official
sanction.
II. Mythological period.— Until the age of
Pericles the history of our subject is largely confined to what Hubert calls the
mythology of
magic. This is partly due to the fact that our
record is so fragmentary and that what survives
belongs to types less likely to be concerned with
such a subject. But it is fairly certain that not
far from the time of Pericles magic itself rapidly
assumed greater importance in the everyday life of
the nation. By that time the average man's faith
in the old gods was rapidly diminishing ; and
among the factors contributing to the growth and
spread of magic and kindred ideas in any people
the decay of orthodox belief is by no means the
last to be considered.
I. The magicians.
Among mythical magicians,
the Telchines (or Telchinae), the Dactyli, the
Curetes and in connexion with the Curetes the
of.

1

;

C. a. Lobeck, Aglaophamiut, Konigsberg, 1S29, p. (532.
236 ; L. Deubner, De Irunibatiane, Leipzig, 1900, p.

2 lb. p.
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Curetes, of Acarnania.' As such, they were all
regarded as servants of the gods and, indeed, as
themselves more or less divine and, in some cases,
they actually had a cult.'' Even the Telchines, a
synonym of spitefulness in the folklore of Greece,
were in their time founders of cults (Diod. Sic.
But they all belong
cf. Paus, IX. xix. 5).
v. 55
to the old order, they are all heterodox, they
Strabo,
are all classed as yo-fireis (Nonn. xiv. 36 f.
Indeed, the Telchines are inimical to
p. 601).°
They
spiteful
towards
men.
use
the gods and
the water of the Styx in their charms (Nonnus,
they are malignant sorcerers,
Dionys. xiv. 36)
who wither the plants, ruin the crops, and make
barren the domestic animals.
Most notable is the position of these clans in the
history of the arts.
As the Cyclopes were the
servants of Hephtestus, so these semi-divine corporations of smiths were the first workers in iron
and copper, gold and silver in fact, they were the
Hence the Telchines in
inventors of metallurgy.
particular are aptly compared by W. Pape * to the
Kobolde of Germanic mythology. These clans of
demoniac master magicians know all the secrets of
nature. The Dactyli were masters of music and
They taught Orpheus (Diod.
of the healing art.
Sic. V. 64) and, long afterwards, Pythagoras.
Akesidas,
the three great physiPaionius, lasius,
Later, they
cians of the epic, are all Dactyli.
were regarded as inventors of the famous Ephesia
Grammata (Clem. Alex. Strom, i. 15 [PC viii. 781]).
The Centaurs Chiron and Nessus are also masters
The gift of prophecy, though
of the healing art.
naturally common to all by reason of their magic
powers, IS especially associated with the Curetes.
Among all nations the most notable symptom of
the power to prophesy is an ecstatic state of mind.
The assumed origin and pattern of the Corybantic
worship, the best known and most widely spread
cult of this nature among the Greeks and liomans,
was the wild noise and clatter of the armed dance
of the Curetes around the baby Zeus really a
primitive spell, an airoTpoiraXov, to keep the child
;

;

;

;

;

—

from harm

(see

Koueetes AND Kohybantes).

The great

individual magicians of Greek mythology are Prometheus (Apoll. Rhod. iii. 845 Val.
vii.
Flac.
356), Agamedes,' Melampus (Apollod.
;

CEnone

II. ii. 2),

(ib.

III.

xii.

6),

Pasiphae

(ib. III.

Agamede

or Perimede (Roscher, s.vv. ;
schol.), Circe (Roscher, ii. 1193),
and Medea (ib. s.v.). The special, though not the
exclusive, interest of all is ^ap/iaKela. Prometheus,
XV.

1),

Theoor.

16

ii.

and

the wise and kindly Titan, belongs to the old regime.
Melampus comes from Thessaly, the distant land
All the rest (except CEnone, and
of magicians.
even she is a water-nymph) are in some way connected with the sun or which amounts to the
same thing with the sea or the moon. Agamedes
is the grandson of Poseidon.
The rest are descendants of Helios. Agamede is also the beloved
of Poseidon.
The greatest of all are Circe and
Medea both of the seed of Helios and Poseidon,
both from Colchis, the distant land where the sungod himself rises at dawn from the ocean stream.
Circe.
In the Homeric account
the most
marvellously correct and sympathetic portrayal in
all literature of her curious, abnormai, not quite
human type Circe dwells far away in the mystic
and trackless seas. Cruel, but no more consciously
cruel than the child who separates some luckless
fly from its wings, this (pa.piJ.aKis, whose special
power is metamorphosis, amuses herself with enticing such wandering mariners as come within
her reach to drink magic potions which straight-

—

—

—

—

—

—

1

Roscher,

ii.

1688.

2 lb.

ii.

way

turn them into swine.
Like any other queen
mermaids, Circe is unmoral rather than
immoral. Nothing could be more in harmony
with her type than her lirst meeting with Odysseus
and their subsequent life together, or than the fact
that, in the long run and all things considered, the
Wanderer never had a more disinterested friend
of the

among women.
Medea. — Medea

is a relative of Circe and, like
Circe, was sometimes worshipped as a goddess
(Hes. Theog. 956 tt'. ; Alcman, cited by Athenag.
Legat. pro Christ. 14) ; in fact, the Romans
identified her with Angitia and the Bona Dea
(Macrob. I. xii. ; Serv. on yEn. vii. 750). Of all
mythical magicians she is most distinctly the
sorceress, and her powers as such are the most
varied and terrible. As Hubert says,' she is evidently the most highly developed personality in a
group of homonyms. It was therefore the constant
tendency of tradition to make her the originator
of rites and charms which previously had no
definite pedigree at all or were attributed to some
more obscure rival. At all events, in song and story,
in the long annals of magic itself, there never has
been a sorceress to compare with Medea. Medea,
the beautiful and awful Colchian, as awful as her
mistress the goddess of the crossways, Medea
iratKpdp/xaKos, daughter of .(Eetes and granddaughter
of the sun-god, is still the arch-enchantress of all

the Occident. She is first and foremost a (pap/jLaKls.
It is therefore particularly, though not exclusively,
from her knowledge of (pipfiaKa that her power is
derived.
Her box of magic simples is often mentioned (Apoll. Rhod. iii. 802, iv. 25), and in art she
is often represented as holding it in her hand.
Her charms are innumerable.'' She can restore
youth, bestow invulnerability, lull the dragon of
the golden fleece to slumber, quiet the storms,
make the rivers pause in their courses, call down
the moon from heaven, etc. Indeed, Apollonius's
description (iv. 1665-72) of her procedure when,
from the deck of the Argo, she cast the evil eye on
the giant Talus far away on the cliffs of Crete and

brought him down to his death is enough to chill
But Medea is also beneficent, and
one's blood.
K. Seeliger (in Roscher) even suggests that this
was really her primitive character. She heals the
wounds of the Argonauts, cures Heracles of his
madness, frees the Corinthians from a famine, and
even a prophetess.
Even in the fancy of the unlettered her memory
never fades. On the contrary, the popular tradition of her continued to grow in its own way (Tib.
I. ii. 51, note, ed. K. F. Smith, New York, 1913).
Special feats of magic were supposed to have been
her invention (e.g., Paus. II. xii. 1), and, as the
line just cited from Tibullus suggests, we may be

is

sure that the

lib7-i
'

carminuni valentium

Refixa coelo devocare sidera'

which Horace refers (Epod. xvii. 4)
contained more than one charm claimed to be
Medea's own. So, too, the magic plants and
simples for which Thessaly was so famous were
supposed to have sprung up in the first place from
the box of charms lost by Medea as she was passing
over that land with her winged dragons (schol.
Aristoph. Nubes, 749 Aristides, i. p. 76 [Dindorf]).
Her fame in the written word is unique.
are
obliged to agree that she never lived among men ;
she was merely a child of popular fancy and the
foster-child of a long line of literary artists few of
whom were men of transcendent genius and yet
she emerges as perhaps the most wonderful woman
of Canidia to

;

We

;

in all classical antiquity.

Poets, historians, orators,
philosophers, even unimpressionable grammarians

1611.

SLobeck, p. 1181 fl.
4 W&rterbuch der griech. Eigennamen^, Brunswicli,
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1876, s.v.

Op. cit. p. 1498.
2 Roscher, ii. 2483, (or list
1

5

Deubner,

VOL.

p. 18, n. 7.

VIII.

— 18

and

references.

MAGIC

274

(Greek and Roman)

and commentators— few fail to mention her. Ovid
never escaped from lier spell. From Homer to the
last feeble echoes of rhetoric, and again in the
renaissance of the modern world, hers is a dominant
personality, and the story of her love and her
lover, her betrayal and her terrible revenge, has
never grown old or lost its interest and charm.
As we might guess, Medea is the typical Grseco-

Roman

enchantress.
Her connexion with Hecate,
her methods of discovering, securing, preparing,
and administering her <p6.pfj.aKa, and the large preponderance of (papixaKela itself in her theory and
practice of magic are all typical of every other
enchantress both in literature and in life from
Homer to the end of the classical world.
2. Their methods.
<Pa.pij.aKa
are either to be
swallowed or to be applied outwardly as salves or
plasters.
The distinction is medical, but it is also
Homeric, and applies equally well to magic at any
time.
Circe uses a salve to restore her victims to
human shape {Od. x. 391f. ); Medea uses another
to render Jason invulnerable (Apoll, Khod. iii.
1041 ff. ), and still another in the form of an
aspersion to put the dragon to sleep {ib. iv. 156)
in the old Lesbian folk-tale Aphrodite gave Phaon
a box of salve which, when applied as directed,
gave him youth and surpassing beauty (^lian,
Var. Hist. xii. 18 Serv. on jEn. iii. 279 Palaephat. 49 ; Lucian, Dial. Mart. ix. 2 Roscher, s.v.
Phaon '). The shirt of Nessus and the robe of
Creusa belong to the same type. Pamphila Apul.
Met. iii. 21) went so far as to have a box filled
with little caskets, each containing a special salve
for a given metamorphosis.
Quite as ancient and characteristic is the <pA.piJM.Kov
taken as a drink. So Helen, herself a sorceress,
administered her Egyptian nepenthe (Od. iv. 220so Circe effected all her transformations (ib.
232)
X. 237)
so Medea performed some of her feats.
And here, again, the method is typical of later
times.
One branch of it the use of tplXrpa or
pocula amatoria, i.e. drinks to inspire love is
perhaps the commonest and most characteristic
feature of all ancient magic.
It is to be noted
here that in Circe's case the process is not completed until she touches the victim with her pd/SSos,
or magic wand.
In art Medea is frequently represented with a wand with a wand Athene makes
Odysseus look young again {Od. xvi. 172); so
Hermes overpowers our senses {II. xxiv. 343 ; Od.
V. 47) ; and, as every one knows, to this day no
magician's outfit, even if he is nothing more than
an ordinary sleight-of-hand performer, is complete
without this ancient and dramatic accessory. The
use of the wand seems to be an application of the
doctrine of sympathy. It facilitates the transfer
of the magician's power to the object upon which
he wishes to exert it. But in all cases the wand is
a help rather than an actual necessity. Except,
perhaps, in the case of the gods just mentioned,
who, as such, are too powerful to need it, the
really essential thing is the <pdpijaKov, and, as we
have seen, the Greeco-Roman theory of magic presupposes that Circe had already prepared her
(pdp/xaKa to the accompaniment of the proper charm,
and that Helen's nepenthe had been similarly
treated either by herself or by the specialists
from whom she had procured it.
The same rules hold good for <pap/j.aKsla in the
art of healing.
The sons of Autolycus bind up the
wound of Odysseus, and stop the flow of blood with
an iiraoiSTi {Od. xix. 457); the divine physician,
Asclepius, follows the same methods (Pind. Pyth.
iii. 52
cf. iv. 217
schol. Isthm. vi. 53 ; cf. Soph.
(Ed. Col. 1194 [Jebb]), and at all times the use of
incantation with a remedy was so characteristic
that one of our richest sources for the study of
(papnaKda, as magic is the works of the physicians

—

—

;

;

;

'

(

;

;

—

;

;

;

—

from Hippocrates to MarceUus. Not that men
like Hippocrates and Galen were much impressed
by the magic of medicine ; but their patients were,
and any good doctor learns that his most powerful
are the patient's own determination to recovei
belief that he is going to succeed.
In
popular medicine, of course, the survival of magic
Here, too, the practice of
is much more marked.
pre-Periclean times is typical. The case of Iphiclus
(ApoUod. I. ix. 12 Roscher, ii. 306) is an excellent
allies

and his

;

example.
For ten years Iphiclus could have no children. At last he
consulted Melampua the seer. Melampus, whose specialty, lilce
that of Mopsus the Arj^onaut (Apoll. Rhod. iii. 916 ff.), was the
language of birds, consulted the vulture. The vulture said that
ten years before, while castrating rams, Iphiclus had,threatened
his father Phylacus with the knife. It was then discovered that
the linife had at that time, and presumably by Phylacus himself,
been struck into the tree with which the life and well-being of
Iphiclus were bound up,l and that it had stuck there ever
The knife was removed, the rust scraped off and presince.
pared as a ^ap/xaKoi/, and, when Iphiclus had taken it as
prescribed, he immediately recovered his powers. Similarly,
the wound of Telephus could be cured only by the rust on the
spear of Achilles by which the wound had originally been inflicted.
The principle is, of course, frequently illustrated in
the later history of Graeco-Roman magic, and still survives
in our own homely saying that *the hair of the dog cures his
bite.'

Other branches of magic referred to in this
period are equally typical. According to Homer
{Od. X. 516 fi'.), Odysseus learned from Circe how
to call up the dead, and the ceremonial of nekyomantia, as the poet pictures it, always remained
practically the same.
Indeed the antics of Empedocles, as described by Diog. Laert. (viii. 59, 62 ff.),
show clearly that the type of the 70^x7;! became
finally fixed at a very early period.
Again, the
bag of mnds given by iEolus to Odysseus {Od. x.
16 If.) repeats the symbolism of wind and weather
all times and countries. ^
The same is
true of the primitive rustic magic attributed to the
Finally, the love-charm known as
Telchines.
drawing down the moon was certainly familiar
long before the time of Sophron, who, according to
PresumSuidas, was a contemporary of Xerxes.
ably this charm was from the first looked upon as
the special property of the Thessalian witches. At
all events, the idea was firmly fixed in the time of
Aristophanes {Nubes, 749) and was never after-

magic in

'

'

wards forgotten.

Foreign influences.

—We

have seen
with the law of distance in time
or space or both, the early Greeks attributed special
magic powers to their alien predecessors, the
Telchines, Daotyli, and Curetes apparently, too,
the Pelasgi and that unusual activity and ability
in magic were attributed to what at the time were
felt to be such distant countries as Colchis, Egypt,
Thessaly, and even the Islands. As time went on
and the horizon of the known world became correspondingly wider, such local centres became pari
passu more and more distant, and the strange
tribes of the African deserts, the mysterious
nations of the Far East, and the still more
mysterious peoples of the Far North took their
turn as redoubtable magicians.
But the primacy always remained with Thessaly.
In the time of Aristophanes as in the time of
Apuleius, Thessaly was par excellence the realm of
magic and magicians. The literature is full of it,
III.

that, in conformity

—

—

literature was in this respect a
faithful reflexion of average opinion in the world
Numberless passages might be cited to
at large.
show that in the Athens of Pericles, as long afterwards in the Rome of Augustus, the average professional enchantress found it 'good business' to
advertise herself as a 'genuine Thessalian.'
Orphism. Thrace too, though Pliny
xxx.

and evidently the

—

1

{HN
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p. 30 ff.
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denies it, was anotlier famous locality for
magic. But Thracian magic, as Hubert warns us,'
If.)

was really another name for Orphic maf^ic. Now
/"Orphism itself was not essentially magic on the
contrary, it was not only a religious movement
but a religious movement of the most momentous
;

I

importance in the spiritual development of
antiquity

cal

and

ultimately

of

the

classi-

entire

(see

;

—

any
was

rate, in the ordinarjr opinion of later times it
tlie type of all such iniiuence in general
almost immediate result, e.g., of absorption by its
native rival was the designation of the new combination as fiayela. As we have seen, this was not
later than the middle of the 4th cent. B.C. ; we are
.

An

therefore safe in assuming that by that time the
Greeks had already drawn the inevitable corollary,
afterwards generally accepted, that the original
fountain-head of the new combination was Zoroaster, the Persian.
The intrusion of Zoroaster
upon magic is characteristically reflected in the
later history of the subject.
Thus, as it was
popularly believed in the ancient world that great
scholars and sages especially if, like Pythagoras,
Epimenides, Democritus, and even Plato, they had
also travelled in foreign parts and had been
vouchsafed the ineffable mysteries of the Oriental
religions were thereby mighty magicians, if not
actually the first to reveal their wondrous art to
the world at large (Val. Max. vill. vii. 7, ext. 2
Solinus, 3;
xxx. 3f., xxiv. 156 ff., xxv. 13 If. ;

—

—

;

HN

1
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2

For formulje attributed to Orpheus see E. Abel, Orphica,
R. Wiinscb, Rhein. Ulus. Iv. [1000] 78.
Orphica, 974 ff. ; Lithica, BO
A. Dieterioh, Abraxas,

8

1499.
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cit.

alchemy.

Of these

Persian sages

associated

with

the

Grseco-Roman magic the most famous
was Osthanes (HN xxx. 8, etc.).
His special
prominence was partly due to the belief that he
had committed to writing all the voluminous and
tradition of

unutterably precious but, until his time, entirely
tradition of ancient magic [ib.).
The first
book on medical magic was attributed to him
(ib. xxviii. 6), and also certain apocryphal books
on alchemy.' Of all the authors on magic he is
the most frequently referred to, and his name may
be found cited as an important authority in
oral

'

dream-books

As we

'

still

for sale.
this foreign influence

on
magic was much discussed by the philosophers
(Diog. Laert. procem. 1).
One of the most notable
contributions must have been the so-called Mo7iki5s,
shall

see, all

usually attributed to Aristotle (Frag. Aristot., ed.
Rose, frag. 32ft'.).
Suidas (s.v.
Antisthenes ')
does well to doubt Aristotelian authorship, for the
'

symptomatically childish statements referred to it
are eminently uncharacteristic of that residuary
legatee of Hellenic thought, the hard-headed and
highly intellectual Stagyrite.
IV. Italic magic— The traditional history of
Italic magic is not so well attested, but the
assumption that, generally speaking, it was quite
the same as that of Greece is fully supported by
such testimony as survives.
The first Roman
reference to magic is the law of the Twelve Tables

QVI FRVGES EXCANTASSIT.
SEGETEM PELLEXERIS) - whioh
( '

.

.

.

NEVE ALIENAM

forbids the transference by magic of the crops growing in other
people's fields to your own.
This primitive and
universal explanation of the reason why the wheatears in your neighbour's field are full of grain and
yours are not never died out among the Romans.
It is illustrated by Pliny's typical anecdote of one
Furius Chresimus (HN xviii. 41), and as late as
the 6th cent. A.D. we are told by Agobardus of
Lyons, de Grandine et Tonitruis, 2 (PL civ. 148),
that in his time the belief was current that the
witches had formed a sort of trust and were transporting all the crops in air-ships to a land with
the significant name of Magonia.
certain amount of magic of this primitive
type is preserved by the Elder Cato (de Agr. 70 f.,
73, 96, 102, 127, 166-160) and Varro (de Be Rust.
I. ii. 27) and is more or less discernible in later
authors (e.g.,
xi. 5, xxviii. 4
Sen. Qucest.
Nat. iv. 7 Serv. on Ed. viii. 99 Aug. de Civ.
Dei, viii. 10 ; Pallad. i. 35).
It will be observed
that the only difference here between magic and
religion is that religion is officially sanctioned,
while magic is not. The effect of the law of the
Twelve Tables is simply to establish this distinction from the legal point of view.
Divination, as usual, occupies a more or less
indefinite position between religion and magic.
Hence nelcyomantia was practised to a certain
extent by private individuals, and Cicero's accusation of Vatinius (in Vatin. vi. 14) is not so extraordinary as it sounds.

—

—

'

A
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;

;

;

;

Leipzig, 1891.
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Plut. Sympos. viii. 8; Aul. Gell. x. 12; Apul. de
27, 31 ; Diog. Laert. ix. 7 ; Lucian, Necyomantia, 6 ; Apoll. Tyan. Ep. xvi), we now hear
that Pythagoras was a pupil of Zoroaster indeed,
we are told .still later that he was also a pupil
of Zaratas the Chalda;an (Lobeck, Aglaophaiims,
Democritus broke into the tomb of Darp. 471).
danus in order to secure the wondrous MSS buried
with the defunct ; and others say that, after being
initiated by the Persian Osthanes, he became
one of the fountain-heads of the tradition of

Mag.

;

Orphism).
But it was
heterodox and, therefore, 'magic' This seems
definite
example
to be the first great and
within historical times of the impingement of a
strange religion on Greek orthodoxy. Aristophanes and his fellow poets make all manner of
fun of the Orphics, and such a passage as Euripides,
Cyclops, 639 tf. (cf. Plato, Rep. 364 E), shows that
Orpheus, like Museeus, had already become an
inventor of magic, a sort of protomagician and
doctor.^ Finally, Orpheus the magician, as he
appeared to the popular mind of the 5th cent. B.C.,
became a character of great importance in the
mystic magic of later days,^ the rites of the Orphics
were associated with those of the Chaldsei, the
Ophitse claimed Orpheus as their founder, and he
was even made one of the founders of astrology
and alchemy. Indeed, as Hubert says,'' it is often
difficult to distinguish between Orphic texts and
magic texts. Further confusion was caused by the
lustral ceremonies peculiar to Orpliism, and to the
association of Orpheus with the cult of Selene and
Hecate.
So far as the average man was concerned, the distinction between the ayipraL and
the /xdnTSL! and the unattached priests of Orphism
(Plato, Eep. 364 B Theophr. Char. xxx. [xvi.])= was
practically negligible. The standing charge against
them was their emphasis on mysteria. But Orphism
itself suffered from the fact that, being a strange
As
religion, it was at once classed as mere magic.
such, it had no standing and inevitably began to
deteriorate.
It justified more and more its new
name of ordinary magic, and its adherents assumed
more and more the habits and point of view of
ordinary magicians. On the other hand, ordinary
magic was enriched and enlarged, as usual, by
contact with new principles and methods of procedure.
Here, of course, we have one important
reason for the incomparable wealth and variety of
Graeco-Koman magic.
The Magi. But of all these foreign influences
on native magic the religion of the Persians, i.e.
At
of the Magi, was perhaps the most important.

Western world
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The usual term for a magician ia maleficus, but the word doea
not occur in the law until Diocletian. 1 Venejlcium ia the generic
name for any magic ceremony, whether legal or illegal, and
venejicus or venejica as the epithet of a magician ia used in the
same way. The magtts in Cicero's time waa still more or less
associated with his Persian origin, but with the first year of
Tiberius 2 he comes under the ban of the law, and after Trajan's
time the word waa applied to any one who practised illegal
magic (Cod. Theodos. ix. 16. 4 Cod. Justin, ix. 18. 7). Saga,
'wise woman,' is probably one of the oldest words for a
witch in the language, and the fact that it also means a
bawd is a sufficient indication of the saga's social position as
well as of her specific functions as a magician. She is one of
the standard characters of the Roman elegy. Striges (utrigm,
;

'

'

*

'

Petron. 63; Ital. streghe), lit. 'screech owls,' waa a name for
witches which records the popular Roman explanation of
vampires.

As the Greeks looked upon Thessaly, so the old
Romans appear to have looked upon Etruria, as
a land of magic and magicians.
Among other
accomplishments, the Etrurians knew how to
call up the dead, bring on rain, and discover
hidden springs (Wissowa, in Pauly-Wissowa, s.v.
'
Aquilex '). So, too, such ancient and mysterious
peoples as the Sabines, Marsi, and Pceligni were

famous

particularly
(

Verg.

^n.

60, Sat.

758
29 f.

vii.

for
;

magic powers

certain

Hor. Spod.

BN

v.

76, xvii. 29,

Ovid, Fasti,
vi. 141 f.).
The Romans saved the Etruscan haruspicina at an early date by naturalizing it. Cato
(de Agr. v. 4) classes it with the rituals of the
augures, harioli, and Chaldcei as a matter which
any solid farmer would do well to avoid but,
although he himself was doubtless unaware of it,
his o\m charm for a sprained hip has a suspiciously
foreign sound. Even then Roman magic had been
exposed for some time to the influx of foreign
religions which set in soon after the Second Punic
War the overpowering influence of Hellenism
began still earlier and, as we have seen, Greek
magic itself had been thoroughly commingled and
overlaid with foreign elements.
Finally, our principal Roman source for the details of magic practice
is the poets
and the poets conflne themselves for
the most part to the Greek tradition. The result
is that after Cato's time we are dealing not so
ix.

I.

;

xxi.

78

;

;

;

;

—

much with Greek magic

or Roman magic as with
the magic of the Grteco-Roman Empire.
Before referring to the ancient literature connected with this subject originally enormous and
still formidable
it should be observed that no
small amount of magic of a certain type had
already passed into the category of what Hubert
aptly calls magie 6ternelle,'^ i.e. magic too old to
have a definite origin, and so common that the fact
that it was ever magic at all has long since been
forgotten in short, magic that has been secularized
and is reckoned merely so much scientific knowledge already acquired. This explains why Pliny,
a hard-headed Roman who had no use whatever
for what he would define as magic, is for us a
principal source for those magic formulae and incantations which long usage had made a part of
medicine and the various sciences with which he
deals.
And to a greater or less extent similar
material may be found in any other ancient authority who deals with the same matters.
One of the
most important themes of Grseco-Roman science
was the tradition of the given subject. Perhaps
this explains tlie curious fact that in the course of
time the very word (pv(rLK6s itself acquired the
secondary meaning of magic'
For these as well as for other reasons already
given, few sources are so valuable to the student
of Grseco-Roman magic as the ancient treatises
concerned with medicine, especially if, like Pliny,
the author is an inveterate collector of useful
information, or if, like the de Medicamentis of
Marcellus, the book is intended for home use.
One of the most notable and characteristic developMommsen, Strafrecht, p. 640, n. 3.

—

—

'

—

'

1

2 lb. p. 640, n. 7.
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Op.

cit. p.

1601.

ments of antiquity, especially during and after the
Alexandrian age, was the extent to which every
conceivable subject of a scientific or ywast-scientitic
nature was treated as literature, particularly as a

theme

for verse.
In such causes whatever magic
in the subject was rarely forgotten.
sources for the magic of medicine,
therefore, are the Theriaca and Alexipharmaca of
Nicander (even more famous were the lost poems

there

was

Valuable

on the same subject by ^milius Macer) and the
long passage on snakes in Lucan, ix. 607-937,
which doubtless owed much to Macer. Particularly valuable, too, are those writers who deal with
some homelier branch of medicine, such as the £jt
of the veterinary like Palladius and the authors
of Hippiatrica and the Mulomedicina.
Especially
notable among physicians are jEtius of Amida,

—

Theophanes Nonnus, and Alexander of Tralles,
but, above all, Cyranides and Dioscurides.
Scribonius Largus and Serenus Sammonicus also might
be considered.
In short, any ancient doctor,
however wise or learned, is likely to contribute
something to medical magic.
The writers on agriculture and kindred themes
Cato, Varro, Columella, the author of the
Geoponica, Gargilius Martialis), the writers on
botany, beginning with Theophrastus (Historia
Plantarum), the naturalists, and the writers of
(pva-tKd, like Neptunalius, are valuable.
The same
is true of antiquarians like Gellius and Macrobius,
of the Paradoxographi, of the Agrimensores, and
of the Parcemiographi.
In short, omitting for the
present that large and important class of writers
who deal with the subject merely as a literary
asset, any ancient author, no matter what his
theme may be, is likely to contribute something
to our knowledge of contemporary magic.
It is the philosophers, however, especially the
philosophers of a certain type, who are most intimately associated with the most remarkable phase
in the history of our subject.
have already
seen at how early a date the spiritual life of
antiquity began to feel the impact of foreign ideas
and systems. The Orphics, the Magi, the worship
of Mithra, the Assyrians, the Babylonians, the
Phoenicians, the Egyptians, the Hebrews these
are merely the most important. And the process
was facilitated to an indefinite extent by the conquests of Alexander, as it was again later by the
extension of Roman power to whatever seemed
worth while in the way of territory. Laws were
passed and, as we have seen, were severely enforced.
But they appear to have been practically powerless.
The classical world was a babel of creeds, and in
the time of Augustus the great capital was alive
with a dozen difi'erent kinds of magicians, from the
lowly saga to the impressive ChaldcBus. As yet
the average man of birth and education was not,
as one might say, dangerously afl'ected by these
different varieties of heterodoxy
but already
powerful disintegrating influences had long been
at work. As early as three hundred years before
Augustus, the great tide of mysticism and related
ideas was already rising. Orphism was prominent
in it.
But Orphism (and, for that matter, any
other specific creed that one might name) was perhaps quite as much a symptom as a cause. Spiritual
unrest was world-wide. Men needed new wine, and
the old bottles could not contain it. The craving
which for generations bad been more or less vague
grew in volume and intensity, and finally reached
its acme not far from the beginning of the 2nd
cent, of our era.
There were creeds then like
those of Isis and Mithra that would seem to have
just missed becoming great religions of the future.
There were men, too, in that period e.g., Apolloni)is of Tyana and the Peregrinus of Lucian
who were philosophers of the contemporary type,
(e.g.,

We
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;

—

—
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founders of

charlatans, of course, but not entirely
so ; and it is not altogether inconceivable that the
names of some of these men might have gone ringing through the ages instead of being merely an
object of occasional scholastic contemplation.

creeas

—

Mysticism. The unusual prominence of magic
in this period is symptomatic and due to a number
There was, of course, the ignorant
of causes.
lower class, who always believe in magic. But
there was also a higher class, fairly well educated
heavily recruited in a period like this who had
lost their faith in orthodoxy, but who lacked the

—

—

character to seek the truth elsewhere and the continuity of purpose to attain it. They preferred to
give themselves up to whatever promised the

—

incredible in a way sufficiently dramatic and
interesting to gratify the taste for novelty. Under
such circumstances there is always another class
ready to cater to this form of intellectual and
Both these classes the
spiritual dissipation.
willing deceivers and the willingly deceived are
pictured to the life in Lucian's admirable skit,
the Philopseudes, i.e. Liars for the love of it.'
few, of course, ridiculed the whole matter ; the
most notable example is Lucian himself, who has
the Voltaire of antiquity.'
been well named
Others undertook to demolish magic by argument
chief among these were the Sceptics, the Cynics,
and the Epicureans, i.e. those who did not believe
in orthodoxy, and therefore, by our familiar criterion, were not logically driven to accept the reality
Finally, however, there were also
of heterodoxy.
others especially the Gnostics and the Alexandrian school of philosophy who, after honest
and conscientious investigation, became responsible
for the most remarkable development of magic in
Grseco-Roman times. This is the magic of mysticism in its various forms. Among the most
important authorities for this aspect of the
Alexandrian school are Porphyrins {de Abstinentia and de Mysteriis) and Proclus (de Sctcrificio
The theory, as Hubert observes,' is
et Magia).
one in which the philosophical and the religious
elements are still imperfectly dift'erentiated. It is
a synthesis of all the known methods of acting on
the powers of the supernatural world. It is halfway between religion and ordinary magic, and
capable of moving in either direction. The philosophers, of course, emphasized the religious character
of the combination, but, as Augustine (loc. cit. ) saw,
and as Porphyrins himself acknowledged (quoted
by Ens. Prcep. Evang. v. 10), they could make no
satisfactory distinction between goetia, magia, and
theurgia. Their principal criterion was the character and intentions of the individual performing
the given ceremony a criterion hard to apply and
of no real value in itself.
Their theurgia became
dissociated from religion ; its position in society,
like that of the theurgia of the old Egyptians, was
not such as to give it the character of a religion ;
in fact, even without it the Alexandrian philosophy
had all the outward appearance of magic. The

—
—

A

'

'

—

—

—

attack on Apuleius was supported more by the
various initiations of which he was so proud and
the sanctity of the traditions which he invoked than
by any specific acts of magic with which he was
charged. Theurgia did afterwards enter religion,
but it entered by the Gnostics, not by the philosophers and this only in so far as the Gnostics who
transformed it into a cult were recognized as a
religious organization.
So, too, the cult of Mithra
gave a religious character to theories and cerethat
Pliny's
time (HN xxx. 17 f.) were
monials
in
described as magic. On the other hand, it was
always difficult to distinguish between the Ophitae
and the regular associations of magicians.''

—

1

Op.
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Theurgical philosophy was violently attacked liy
the Sceptics, Epicureans, and Cynics (I'hilostr.
Apoll. lyan. vii. 39).
Among the most important
works were the Kari l/liyoiv of the Ejiicurean
Celsus (probably the adversary of Origen, and the
one to whom Lucian dedicated his Fseudomantis),
and the To-qruiv 'i'oipd of the Cynic Qinomaus.
The Upds MaBi)fMaTiKovi of Sextus Empiricus still
survives, and it is unusually dreary reading.
Like

Lucian

Alexander

.leu Pseudomantis,
they attacked not
only magic, but everything marvellous in either
religion or mythology.
Lucian feels that the
wandering priests of the Syrian goddess are no
better than any other magicians. All magic is
a mere pretence, all magicians are hypocrites,
rascals, and charlatans, whose object is to play on
the credulity of the average man.

(e.g.,

in his

Demonax, Philopseudes,

etc.),

—

The Christians. The attitude of the Christians,
as we have seen, was difierent. According to
Origen, Celsus had no right to deny the reality of
magic Augustine was quite certain that the rites
;

used for summoning demons were efficacious (de
Civ. Dei, xxi. 6)
and, indeed, the Church Fathers
in general are far from denying the existence and
power of magic (Epiph. Hcer. xxxiv. 1 ; Tert. Apol.
Ens. Prcep. Evang. v. 14), especi35, de Anima, 57
ally in those early days when it seemed necessary
to make the sharpest possible distinction between
the Christians and the Gnostics. All heretics in
general and Gnostics in particular were magicians
;

;

and

their faith

was magic

(Iren.

Hcer.

i.

13

if.

;

Justin Martyr, Apol. i. 26).
Paganism in any
form was magic. For the Alexandrian theurgi the
difference between gods and demons was merely a
diBerence in degree ; for the Christians there was
an absolute opposition between the two God was
good, all the demons were evil
the pagan gods
were all demons, therefore all the pagan gods
were evil. Any and all marvels which did not
happen to be orthodox were the work of the
:

;

demons.
It will be seen that this is really the familiar old
distinction between the orthodox and the hetero-

dox, with a much greater emphasis on the secondary
conclusion, also ancient, that the one was good and
the other evil, per se. And the same old distinction carried with it the same old assumption that
the one was just as real as the other. The Christians never seem to have realized any more than
did their pagan forefathers that the ditt'erence
between their gods and other people's gods might
conceivably be the difference between gods who are
and gods who never were. The only way to deal
with the pagan gods was to classify them as evil
demons (Tatian, Orat. viii.). They were just as
real as ever ; the marvels and prodigies attributed to them were just as real and just as readily
believed as ever it was merely insisted that the
same had been wrought with intent to deceive. The
;

nodded and gave signs from time to
time, just as they had always done but that was
a magica operatio wrought by the demons of the
'

idols

'

still

;

BE

ix. 3).
old religion (Iren. ffiBr. v. 28. 2 Eus.
The persistence of this old prodigy of nodding,
etc., is an interesting proof that the Christians
still clung to the old pagan idea, more or less
generally entertained by the less educated class,
that the gods actually inhabited their statues.
Many a priceless example of ancient art lias been
destroyed for this reason, and the idea still survives
King of
in the famous mediseval story of the
;

'

Venus.'

Of particular interest to the student of magic of
this strange period are such surviving treatises as
the Poimandres of Hermes Trismegistus, Asclepivs
Dialogus Hermetis Trismegisti, the Sieroglyphica of Horapollon, and the astrological works
sive
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Nechepao and Petosiris.' The literature of the
magic oracles belongs to astrology as well as to
magic. Another important source is the TabellcB
Devotionis, so many of which have come to light in
of

recent years.''

—

The magic papyri. But most important of all
are the magic papyri which continue to turn up
from time to time in Egypt. Hubert' gives the
list of those published down to 1904
for later finds
and their discussion, the reader is referred to Von
Christ (op. cit.), L. Mitteis and U. Wilcken,
Papyruskiinde (Leipzig, 1912), the Archiv Jitr
Papyrusforschung, and the occasional reports in
Bursian's Jahresbericht des hlassischen Altertums.
The magic papyri belong for the most part to the
period between A.D. 300 and 500. Their discovery
is peculiarly fortunate in view of the fact that they
belong to a type which came under the ban of the
law, and which some of the later emperors, notably
Diocletian, made sedulous eflbrts to destroy. They
are not original and independent works, but merely
handbooks of magic, and, as might be expected,
the editorial tradition is very poor. There are
often different versions of the same thing sometimes the hymn or formula in one version will be
considerably abbreviated as compared with the
same hymn or formula in another version again,
certain habitual formulae are often merely indicated.
It is therefore extremely difficult to reconstruct any complete and trustworthy text of
this type.
The authorities habitually quoted and the sources,
so far as we can trace them, seem in some respects
to bear out Pliny's statements in his account (ffiV
XXX. 1 fl'. of the growth and development of magic.
Pliny distinguishes three principal sources of
ancient magic (1) the Persian school, founded by
Zoroaster ; his 2,000,000 verses on this important
subject (note the childish exaggeration characteristic of this sphere) were revealed and explained
;

;

;

)

:

Greeks by Osthanes. Pythagoras, Empeand Democritus belonged to this school,
and also certain ancient Medes, Babylonians, and
Assyrians. Democritus explained the magic books
of Dardanus, which he had found in his tomb
they were written in Phcenician. (2) The second
is the Jewish school,
descended from Moses,
lamnes, and lotapes (Pap. Mag. p. 755 ; Apul. de
Mag. 9 ; Ex 7"'-i2), and (3) the third is a Cypriote
to the
docles,

school.
It will be observed that Pliny makes no reference
to the Egyptian school, which was particularly
important and which, of course, is often mentioned
in the papyri themselves.
One of the most important authorities in magic alchemy is Maria, the
Jewess, but the papyri also refer to real philosophers like Thales, Anaxagoras, Heraclitus, and

The genuine magicians, i.e. the contemporary or recent authorities, are generally
referred to under such names as Zosimus, Synesius,
Olympiodorus, Pelagius, and lamblichus. Now
and then we tind such curious and characteristic
documents as a letter of the magician Nephotes to
Psammetichus, a charm of Solomon, or a letter of
Pitys, the Thessalian, to Osthanes.
This gives
some idea of the attitude of the Alexandrian magicians towards the tradition which they followed.
It is no longer possible to trace the Persian,
druidical, and Brahmanical elements in this strange
compound. Assyro-Chaldcean influence must have
been strong, but it appears to have been indirect.
Jewish influence, on the contrary, was both strong
and direct, the magic papyri being strongly affected
by Judaism. Jewish magicians were in evidence,
Diogenes.

1

See W. von Christ, Gesck. der

1908, § 820, for editions, etc.
2 See esp. W. S. Fox, ' The Johns
AJPh, Suppl. to vol. xxxiii. [1912]
3
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and they doubtless encouraged the impression that
they were the only depositories of the genuine
tradition of real magic.
But, as Hubert remarks,'
they brought no organized system to bear upon the
Graeco-Roman type, but merely introduced certain
powerful elements of magic. Especially important
here was the Bible, which was presented in Egyptian by way of the Hermetic tradition, after being
translated from Greek, and furnished part of the

more

or less peculiar mythology of magic at this
Their god, as we should expect, is frequently
mentioned in incantations, especially the different
forms of his name (Aoth, Abaoth, Arbathiao,
Abriao, Adonai, etc.). Especially frequent, too,
are the names of Moses, Abraham, Jacob, Solomon,
and the various archangels. F. G. Kenyon^ has
explained Abraxas as a corruption of the Hebrew
benediction hab-h'rakhah ddbh'rah,
pronounce
the blessing,' which still survives in the magic
of modem times as the familiar 'abracadabra.'
Hebrew words more or less corrupted are frequent
in the papyri, and Christian influence is also evident;
time.

'

'

'

followed in the wake of Judaism, and, though
naturally not so strong, is of the same general type.
But one of the most remarkable contributions of
all is that of Egypt, as we might expect of a country
so ancient, so full of pretentious wisdom, with a
language so utterly strange, and an alphabet
which to the ordinary outsider seemed so hopelessly
complicated and mysterious. The last two qualifiare
cations alone
both sovereign for charms
enough to establish the reputation of any country
as a land of magic and magicians.
It may be
observed, however, that, unlike the Jews, the
Egyptians contributed a complete, organized system
of magic to the combination.
The fact that, as we
learn from the Book of the De.adf a magician
could be prosecuted shows that the old Egyptians
had long since separated magic from religion by
the familiar criterion of official recognition. So
far as the Greeks and Romans are concerned, the
great name here is Hermes Trismegistus. He is
not only the principal vehicle and interpreter of
Egyptian magic, but, as we have seen, the Hermetic
tradition is quite as powerful in the articulate
presentation of the Hebrew contributions.
All these foreign influences on the theory and
practice of Grseco-Boman magic of this later period
are more or less clearly traceable in the magic
papyri.
But it is to be observed that they are
never clearly differentiated. Isis, e.g., reveals the
wonderful art of magic to Horus. This is all well
enough Horus was one of the family. But Isis
learned all her magic from one of the Hebrew
archangels. It is equally surprising to see Sabaoth
approached with Greek rites. Often special efficacy
is gained by issuing a sort of general call to all the
pantheon or which, thanks to the doctrine of
sympathy, amounts to the same thing by adding
to one god the names of the most revered gods in
a number of nationalities. Magic naturally turns
to the foreign religions.
It also believes that the
plural is more redoubtable than the singular.
Hence the more or less chaotic pantheon of magic,
especially in its more advanced stages, the symptomatic tendency to multiplication and mixture for
purposes of power, which reflects to a certain
extent the fact that magic is an outlaw, that it is
not subject to official control, and that it has no
assured position in the body politic.
V. Theory of magic. The proceduresof magic,
especially of magic so highly developed as was that
of Greece and Rome, are, atfirst sight, bewilderingly
complex. But the main ideas, the essential principles from which they all derive and upon which they
it

—

—

;

—

—

—
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are all founded, are simple, universal, and eternal.

The fundamental purpose of magic is to compel
by supernatural means the primary object and
supposed result of every charm is some form of
;

Possession or obsession (xdroxo!) is a
constraint.
constraint, any form of metamorphosis (such, e.g.,
as lycanthropy) is a constraint, /rtscijiaiio in all its
numerous forms is a constraint. The ancients
habitually associate the processes of magic with
the ideas of binding, tying up, nailing down, and
magic act is a KaraSeaiioi, a
their opposites.
the removal of its
/caTciSeffis, a defixio, a devinctio

A

;

dydXvins, a solutio, and the corresponding verbs are, e.g., Karao^oi, dejigo, \iu>, solvo. The
language of charms and the details of ritual are
largely suggested and guided by some form of this
fundamental idea. One sees it most clearly in such
symbolic acts as the tying of knots, the driving of
effect is

an

and the binding of images.
The object of every magic act is to put beings or things into
or talie them out of a state in which certain movements, certain
changes, certain phenomena must infallibly ensue. A charnails,
'

acter or condition is either produced or suppressed, a spell
either imposed or removed.'
I.

The doctrine

of

sympathy.— One

fundamental principles

of

magic art

is

is

of the great

the doctrine

sympathy but, while the doctrine of sympathy
explains much, it should not be forced to explain
This would be expecting too much of such a
all.
phenomenon as magic, in spite of the fact that its

of

;

deductions are, in their way, so amazingly logical.
It is also true that magic is supposed to work in
two different ways it either reaches its object
independently and directly and acts at once, as it
were, automatically, or— and this was the prevailing theory of the Greeks and Romans it reaches
its object indirectly through the agency of some
intervening power to whom its behests are addressed
and by whom they are executed. The distinction
but here, again, vye
is important and enlightening
must not apply it too rigidly. There are cases in
which the characteristic features of both methods
must not expect
are more or less traceable.
too much of the magician ; he is not always a clear
thinker, and he has an inveterate habit of calling
;

—

;

We

all known powers to his aid, whether they happen
to be logically related or not.
The doctrine of sympathy is most clearly seen
The simplest and most
in the direct method.
common form among the Greeks and Romans is
that in which the magic power possessed or acquired
by a given thing works upon the desired object by
The virtue of the amulet {see Charms
contact.
AND Amulets) is shared by the person who wears
it, the virtue of philtres and (pdp/iaKa of any kind
is appropriated by those who take them as directed.
It may be observed, however, that even here, so
far as the Greeks and Romans were concerned, the

supernatural power had already intervened in the
preparation of the given article ; and the magician's
characteristic method of pluralizing for power is
naively illustrated by the rule that in preparing a
tpdp/jaKop

one should combine ingredients which

individually are capable of producing the desired
The reasoning is evident. The large use
efiect.
of magic of this type, i.e. <papfj.aK(la., helps to explain
the magician's particular interest in the properties
For a similar reason the
of plants and simples.
alchemist is particularly interested in the properties
of stones and gems ; some of them are sovereign
for certain diseases, if ground up and taken
inwardly with the appropriate ceremonial. Primitive medicine is a fearsome adventure for the
In rare cases the mana inheres in the
patient.
object as such, but this is generally a secondary
conclusion. As a rule, the mana is acquired, or
merely accidental. Some objects are only conductors of mana which explains why they can be

—

1
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used forapparently contradictory purposes. Other
staple ingredients in a large number of charms
sucn as honey. Hour, rain-water, etc. have lost
Objects are selected
their original significance.
according to the usual rules some real or fancied
resemblance, especially the association with some
certain thing, e.g., is yellow, theregod, etc.
(Such odd names for
fore it is good for jaundice.
plants as Jove's Beard or ' Venus' Ears reoord
associations with gods, and were doubtless originally secret. The place from which an object comes
articles found in the
is often a decisive factor
The Christians conpublic baths were magic.
sidered certain lilthy animals magic because they
were associated with the devil. Certain names of
plants and minerals are magic because they correspond to the planets.' Sometimes the decision is
made from etymology, true or false ; the reseda
owes its power to its name only (HN xxvii. 131).
The virtue of lead for certain purposes is due to the
fact that it is heavy or cold or indestructible, etc.
One of the most important applications of the
doctrine of sympathy is the use of symbolism.^
As we have already seen, symbolism is even more
characteristic of magic than it is of religion.
Hubert^ defines two methods. In the one, which
is particularly dramatic, the person or thing upon
which we wish our magic to act is represented by
The most notable example of this
a substitute.
The
class is the use of clay and waxen puppets.
second consists in prefiguring the desired action
and result (Tib. I. vi. 53 f. ; Soph. Aias, 1175)—
e.g., apply a stone to a wart (contact and sj'mpathy), throw
the stone away (symbolism), and the wart goes with it. Or, if
you have a pain in the stomach, apply the stomach of a frog
to the part affected, and your pain becomes his pain, etc. (HS

—

—

A

'

'

'

:

xxii. 149

;

Marcellus, xxvii. 123).

idea of contact and sympathy creates
the familiar rule of magic homceopathy, that the
cause of a given thing is also its remedy.
But, so far as magic is concerned, perhaps the
most momentous deduction from the doctrine of
sympathy is the rule that the part may stand for
the whole, that the two are inseparably connected ;
the part is able to draw the whole to itself, if
aided by magic. What Vergil called the exuyimol
jEneas had a special function and a special significance in the pretended solutio amons of the unWithout assuming
happy Dido (^n. iv. 494 ft'.).
the active co-operation of this principle, we cannot
appreciate the true inwardness of the most striking
performances of magic in classical antiquity. If,
tor instance, a magician can secure bones of the
dead, he has a special and powerful means of
calling up the dead to whom those bones originally

The same

belonged (Tib. I. ii. 46)— which is one important
reason why witches were so often accused of haunting the graveyards (Hor. Sat. i. 8 Lucan, vi. 530),
and in primitive times the principal reason why
the corpse was so carefully watched until it was
safe in the grave (Petron. 63 Apul. Met. ii. 21).
So, too, if we wish to reach the living, it is very
important to possess a lock of their hair, the
parings of their nails, a garment, or anything
nearly or remotely associated with them. Nothing
is more intimately and entirely part and parcel of
Rome,' it is said
a thing than its real name.
(Tib. I. ii. 57 f., with the present writer's note ;
xxviii. 18, iii. 65 ; Plut.
Macrob. III. ix. 2
Serv. on ^n. i. 277
Quaist. Bom. 61 [p. 279 A]
Lydus, de Mens. iv. 73), is only the
Solinus, 1
The
alias of the great city with world dominion.
true name, i.e. the name which would have enabled
her enemies to conjure against her with magic,
was a religious secret. So the clay or waxen image
may be comparatively harmless until it has been
;

;

'

;

HN

;

;

;

1
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named with the true name
meant to represent. ^
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of the

it is

Names are not the only words which are an integral part of the things which they represent.
similar relation exists between the verb, or the
sentence, and the action described by it. Hence,
of course, the theory of incantation as opposed to
that of prayer in the modern sense. From this
point of view the lines of Euripides (Hippol. 478 f. ),

A

diai^creTOt Tt T^afie tf>dpiia.Kov fdcov,

echoed by Horace (Epist.
'

Sunt verba

I.

i.

et voces quibus

34

f.)

hunc

in

lenire

dolorem

magnam morbi deponere partem,'
are true not only of magic theory in general, but of
the Graeco-Roman conception of magic in particular.
Incantation is rarely, if ever, absent from some
Possis et

stage

The influence of the indirect
seen even more clearly in the fact that

of the act.

method is
sympathy

created by the incantation
which accompanies the act (e.g.,
xxvi. 93).
In the exorcism of disease the incantation is often
sufficient in itself.
Again, a mere verbal comparison is sufficient, especially if accompanied by
a gesture.
Salvum sit quod tangfo
ejaculates Triraalchio piously
(Petron. C3), to avoid possible consequences when he touches
his friend's arm to illustrate where and how the unfortunate
is

often

'

UN

!

'

character in his story was touched by the witch.

Given, therefore, the right words in the right
order and pronounced in the right way, the desired

must ensue. But which words ? Ancient
formulae connected with or naming the appropriate
gods are, of course, valuable, but in many cases
nothing can compare with ancient words in an
utterly incomprehensible tongue.
The most
famous example in antiquity was the so-called
Ephesia Grammata attributed to the Dactyli."
But it is by no means necessary that an incantation should consist of what, even in the most
general sense, could be termed articulate speech
of any sort. Mere music, e.g., as such is distinctly
magic.
The great musicians of mythology
Amphion, Orpheus, Vainiimoinen, etc. are always
magicians.
no longer attribute the power of
music to magic in the literal sense, but primitive
man can hardly be blamed for doing so. The
ancient doctors made a considerable use of music
in their practice, and we ourselves have learned
that it is sometimes distinctly beneficial in certain
obstinate nervous disorders of long standing.
Here, however, our particular concern is with a
class of sounds which are anything but musical,
but which are mentioned again in the literature of
the Empire as being especially powerful and efficacious in magic incantations.
Lucan, vi. 686 if.,
tells us that all the sounds of nature were imitated
by such an expert as Erichtho, and does not fail to
add his usual and characteristic catalogue. But
Lucan is too anxious to tell us all he has read in
his uncle's library to be of any great value in a
matter like this. Whatever they afterwards may
have become, we can be sure that these phenomena
were simpler and more specific, that they were
probably inspired by some aspect of the doctrine
of sympathy, and used for a special purpose.
The Komans habitually describe them by stridor
and stridere. The sounds to which these words
are applied are many, and vary from the filing of
a saw to the creaking of a door and the shrilling of
a locust. But they are all alike in being inarticulate, high-pitched, and disagreeable.
The obvious
and instructive parallel is the primitive Greek
result

—

We

•yor)T€la.

The 7oi;T£i! were specifically necromancers

we saw above

they were supposed
to have received their name from the most notable

and, as

(p. 271''),

1 E. Eohde, Psyche*, Tubingen, 1907, p. 61 ;
often in the
papyri.
" See E. Kuhnert, in Pauly-Wissowa, v. 2771-2773, and references.

peculiarity of their magic, viz. from their wailing
and crying among the tombs.' So, long afterwards,
in Grseco-Roman times the charms described by
stridor and stridere are very characteristic of
nekyomantia. If so, and we can hardly doubt it,
the inarticulate magic charms connoted by these
two words should be just those described as wailing and crying among the tombs,' and their purpose
should be to call up the dead. Such being the
case, the two most common and characteristic uses
of stridor and stridere outside the sphere of magic
'

'

itself are illuminating.

(1)

One

of these is that

squeaking and gibbering of the dead to which the
ancients so often refer
'

:

Ecce inter tumulos atque osaa carentia bustis

minantur

Umbrarum

auribua
628; cf. Stat.
Theb. vii. 770; Sil. Ital. xiii. 600; Claudian, in Ruf. i. 126;
Ovid, Fasti, v. 468 ; Verg. jEn. vi. 492 f. Horn. Od. xxiv. 6
and Hor. Sat. i. viii. 40 f.).
facies diro stridore

incertum

'

(Petron. cxxii. 137)

umbra' (Lucan,

strideat

feralis

;

'

vi.

;

By

the doctrine, therefore, of sympathy the
stridores of the necromancers were an imitation of
the wailing and crying of the dead, and owed their
efficacy to that reason.
(2) Stridor is regularly
used to describe the hoot of the strix, or screechowl that long-drawn, shuddering scream that
suggests nothing so much as the wail of the
banshee, the moaning of souls that can find no
rest, the ominous cry of the piaiodavaroi, questing
ghosts of those who died before their time (see
Hecate's Suppers). No wonder the strix is the
most remarkable and ill-omened bird in classical
folklore.
Owls, disembodied spirits, or necromancers calling up those spirits so far as the cry
alone was concerned, how was one to be sure which
was which ? As a matter of fact, all three were
more or less inextricably confused -svith each other,
and there can be no doubt that the cry had much
The strix is associated
to do with the situation.
with all sorts of witchcraft in antiquity, but especially and above all with vampirism in its various
forms (see the present writer's note on Tib. I. v.
The classics are rich in examples of the type
42).
which happens to be more familiar to us, especially
in the erotic sphere.
The return of Protesilaus is
a case in point (Roscher, s.v.), also the story of the
Lamia (Philostr. Apoll. Tyan. iv. 25) immortalized
by Keats, and the simple and touching tale told
by Phlegon of Tralles (Mirab. 1) which is the
prototype of Schiller's ' Braut von Korinth and
Gautier's 'Morte Amoureuse.'
But witches can turn owls whenever they like,
and they do so regularly, when their object is

—

—

'

some form of necromancy.
Ovid, Amor. I. viii. 13-18, speaking

of Dipsas,
the redoubtable saga with eyes of different colours
(' pupula duplex '),' says
Hanc ego nocturnas versam volitare perumbras
:

'

Suspicor et pluma corpus anile tegi
Suspicor, et famast oculis quoque pupula duplex
Fulminat et gemino lumen ab orbe micat
Evocat antiquis proavos atavosque sepulcris
Et solidam longo carmine findit humum.'
;

But the ever present and most gruesome
this idea, as of

magic

side of

in general, is the sexual side.

Most frequently the witch is like Pamphila in
She assumes the form of a
iii. 21).
she never comes to him as
strix to fly to her lover
a human and normal woman. The fires of hell are
Apuleius (Met.

;

in her eyes, the fires of hell are in her veins, the
She is the
taste of blood and death is on her lips.
erotic vampire
the succuba, as she was called in
the Middle Ages who haunts her victim in his
dreams and little by little draws to herself the very

—

—

Hence it is that the Grrecoscreech-owl, who, even at her best, as
Pliny substantially says (UN x. 34), seems to make
no eflfort to look or act like a well-meaning and
self-respecting fowl of the air, belongs quite as
1 See K. F. Smith, in Studies in Ronor o/ B. L. GildersUeve,

marrow

in his bones.

Roman

Baltimore, 1902, p. 287.
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much

kingdom of dreams as to the kin','dom
How can one be sure in any given
the strixis a real strix or a witch
whether
instance
Indeed,
in the form of one (Ovid, Fasti, vi. 141) ?
to the
of birds.

as early as I'lautus (Pseud. 820 ; cf. Propert. IV. v.
17) strigas already meant 'witches' as well as
'
screech-owls,' and this designation of what is
evidently the Roman parallel of the old Greek
7<niTets records a popular belief which showed no
tendency to diminish in later days.
2. Sources of magic power.
Our surviving
testimony is insufficient to give us a very clear
idea how the powers of the classical magician were
defined or from what sources they were supposed
to be derived.
For the Egyptians, as Hubert
remarks, the magician was like the priest in being
closely associated, if not actually identilied, with
the god whose power he was utilizing,^ and perhaps in the ultimate issue this is everywhere the
explanation of his power. Particularly notable was
the development of this principle among the Alexandrian theurgi. Here, of course, the chai'acteristic Grseco-Roman preference for the indirect
method aiibrded a favourable soil, but, without
doubt, the chief factor was the direct influence of
the Egyptian theory just mentioned.
But, granted that he does identify himself vrith
the god, how does he compass it ? Is it a gift, or

—

does he acquire it, and, if so, how? The theurgi
emphasized the theory that it was acquired, and
the methods recommended indicate in themselves
the effort to raise magic to the level of a religiophilosophical system permeated with the ideas and
ceremonials characteristic of mysticism. Asceticism was recommended, but, above all, the magician
must be an adept. Such persons may have a revelation coming to them more or less directly by way
of the fallen angels or the archangels (Tert. de
Idol. 9f., Apol. 35).
Indeed, Maria the Jewess
was instructed by God Himself.^ Gods, kings,
great philosophers, and sages of old loom large in
The Book of Moses •
this aspect of later magic.
gives us a good idea of the complicated ceremonial
through which the candidate was supposed to pass
in order to arrive at the perfection desired. There
were purifications, sacrificial rites, invocations, and,
to crown all, a revelation of the Koa/t-ovoda (how the
universe was made and the secrets thereof). This
puts the adept in relation not with certain specific
gods, as appears to have been the idea of the Egyptian prototype, but with the stars and planets, i.e.
the universal powers.
The magician, especially
the magician-alchemist, derives his power from
the acquaintance with the forces of nature. He
has established rapport with the universe and, as
there is also rapport between all the parts of the
universe, he has extended his power over the entire
universe as a whole. This, of course, is the old
doctrine of sympathy on a particularly grand and
impressive scale. The result of the ceremony is
that the magician, the theurgus, is himself no longer
a man, but a god.'
This is a conception calculated to appeal to any
man whose imagination is still in working order,
but it does not emerge clearly in ordinary magic.
It belongs rather to mystic magic, which was
the special development of serious souls, some of
them really great, who believed that this path
would lead them to the undiscovered secrets of life,
death, and immortality. To speak in terms of the
average man and of the history of the art as a
whole, the ideas which determined the powers of
the magician were much the same as those which
dictated the choice of a magic object or the con'

'

;

1

3
4

2 Dieterich, p. 136.
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struction of a charm, and which, in fact, are fundamental in the art of m.-igic as a whole. (Generally
speaking, magic is a gift and, as such, it is often
due to some accident of birth or to some special
privilege.
In some cases it is inalienable ; again,
it can be outgrown or easily lost.
Children, e.g.,
merely as such, sometimes pos.sess it.' Virginity
has always been considered an important condition
of the power to prophesy {Geopon. XI. ii. 4; Plut.
de Defectu Orac. 46).' 'I^he idea seems to be that
the seeress is, as it were, married to tlie god and
that infidelity to him is punished by loss of the
power which he gave her. The entire world seems
to be agreed that women, simply as women, are
peculiarly gifted in this direction (Uemosth. c.
Aristog. i. 17 ; Aristoph. Nubes, 749 ; Lucian, Dial.
Dear. xx. 10, Dial. Meretrie. i. 2, iv. 4, Bi-i Accus.
have already seen how important they
21).
are in the mythology of Greek magic, and this is
true of all magic. They are less prominent in the
magic of the mystics and their brethren, but this
is itself symptomatic of the ideals and pretensions
of the movement.
In the genuine, traditional,
immemorial magic of everyday life in Greece and
Rome they never lost their importance. As a
(pap/jiaKls, Medea was typical of her sex.
The knowledge and practice of (papfiaKcla as a branch of magic
were always more or less confined to women.
The distant, the foreign, the strange, the unusual, even the horrible, are all important factors.
' Magic
is a primitive name for anything abnormal.
Those who come from distant countries, especially
if, like the Brahmans (Philostr. Apoll. Tyan. iii. ),
they are also the priests of strange and remote
religions, are magicians.
Hence, on the principle
of omne ignotum pro magnifico,' there are distant
countries in which all the inhabitants are magicians
or possess the evil eye or some such uncanny gift.
Any person with the evil eye is a magician ; so,
too, the ventriloquist (schol. Aristoph.
Vespce,
1014 ; Plato, Soph. 232 C ; Plut. de Defectu Orac. 9).
Anything abnormal about one's birth or pedigree is likely to give one magic powers. Persons
born with a caul have the gift of prophecy. The
child of incest, especially of deliberate incest, is
bound to be a magician. This was harped on continually in the witch trials of the Middle Ages, but
it is also prominent in ancient tradition, especially
in connexion with the Magi themselves (Catullus,
xc. ; Xanthus, frag. 28 \_FHG i. 43] ; Sotion, ap.
Diog. Laert. prooem. 7 ; Strabo, p. 735). Sometimes
whole peoples, clans, or families are supposed to

We

'

'

be magicians (Herod,
Thibii
evil

{HN

eye

;

vii. 17)

iv.

— owe

others have

105) ;*

it to

some

e.g.,

the

the possession of the

some particular

siiecialty.

The Ophiogenes, the

Psylli, the Marsi, etc. {ib. xxviii. 30, vii.
kill snakes simply by breathing on them, or can cure
snake-bites merely hy touching the wound with their hands.
A certain family in Corinth could calm tempests (Hesych. and
Suidas, 8.V. aveixoKolrai), and so on. Many similar statements
made by Alexandrian authors and others now lost are preserved
by Pliny {HN, esp. bks. vii. and xxviii.).

13-15),

can

In the majority of such cases the ability is more or
vaguely conceived of as inborn, in others it is
a secret transmitted from generation to generation.
But, whether inborn or imparted, magic is a secret.
Indeed, initiates were sworn to secrecy in the later
days among the mystics.
But the most charac3. The powers invoked.
teristic feature of Greek and Roman magic is the
universal prevalence of the indirect method and its
influence on the development of the art.
So far as
Greece and Rome were concerned, the theory of
demons those spirits to whose action practically
every phenomenon is due was as characteristic of
the world at large as it was of Plato and his
less

—

—

1

Oraculis Chaldaicis,' in Breslauer philol.

1 [1894;, p. 66.
' Dieterich, p. 136, n. 1.
vii.
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—

Abt, op. cit. pp. 245, 202.
See E. Fehrle, Die kultische Keuschheit im Altertum,' in
'
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were caused by specific demons, panic was caused
by Pan such figures as the Erinyes, Nemesis,
Poena, Empusa, the Motpat, 'Afci7^at, and Batr/cotrt^i/at
are not only popular but very old. There are even
demons whose only function is to execute the commands of the magic tablets deposited in the baths,
and there are others who are merely a,irbppoiai, or
emanations. The efficacy, e.g., of the ixjyi demands,
as Hubert observes,' the creation of a demon or of
a special god ^ a curious but characteristic retention of the primitive view that nothing in this world
can happen or be except by the individual exertion
;

—

in every case of conscious, energizing will.
The magician may find it necessary or advisable
to consider other spirits besides the specific agents
He cannot be sure
of the phenomenon in question.
He may make mistakes,
of success beforehand.
And, even
ceremonial
is
fatal.
and a mistake in a
if everything is correct, the ceremony may be entirely iipset by something unexpected and unforeseen.
In addition, therefore, to the specific
energizing demon, lie considers it prudent to summon to his aid such other powers as he can command. He calls on some appropriate god, e.g., to

send him the necessary energizing demon, or he
summons the spirit to whom the efficacy of the rite
itself is due
hence the theory of the familiar,'
demoniac factotum,' which
the magician's own
assumed such importance in the Middle Ages.
'

;

'

The object, therefore, of magic was to act upon
and use the supernatural powers either as energizing spirits or as auxiliaries. Some of these powers
occur only in the tradition of magic itself, but the
large majority are common to both magic and
religion.
Most important here are the demons.
Plato himself (Suidas, s.v. fiayeia), as well as the
average man, attributed to them the success of any
magic rite.^ The magic charms of the later period
are full of invocations to demons demons of all
kinds and descriptions and exercising every imaginable function, but all of varying degrees of inferiIn fact, as time goes on,
ority to the great gods.
the realm of the supernatural assumes more and
more the aspect of an Oriental despotism with a
thoroughly organized bureaucratic government, all
in the hands of demons.
There are secretaries and
under-secretaries, guards, doorkeepers, messengers
a regular hierarchy of demoniac officials, whose
rank and functions are established and fixed with
meticulous exactness. The only private citizens
in this government are the ordinary human man
and the occasional person with influence,' i.e. the
magician and it is curious to see how soon and
easily the latter assumes the methods and attitude
of the influential citizen who lives under a similar
government in this world. If he wishes to reach
the ear of the all-highest at the other end of the
line, he addresses the demon of lowest rank, the
message is transmitted through the appropriate
channels, and in time he gets his answer. Indeed,
as in all such governments, the first demoniac
underling may be so nearly human and, therefore,
so much in sympathy with the magician himself
as to take a really personal and lively interest in
furthering the matter in hand. All this question of
rank and functions was carefully discussed by Proclus and Porphyrins (de Mysteriis .iEgyp.), and, in
fact, the prominence of it is particularly characterThis school, it
istic of their school and period.
may be observed, made a distinction between good
demons and bad demons, attributing the errors of
yorireLa. to the latter.
The demons were identified
with the Jewish angels in their function of divine
messengers, and even the old pagan gods, reduced to

—

—

'

;

1

Op. at.

3 J.

p. 1511.

Tambornino,

[1909], fossim.

*

Kroll, op.

cit. p. 39.

De Antiquorum Diemonismo,'

in
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the rank of demons, became messengers of the universal deity (Aug. de Civ. Dei, ix. 19), while the
archangels, Michael, Gabriel, etc., take rank with
the archontes of the Gnostics as tutelary gods
of the planets (W. Anz, TU xv. [Leipzig, 1897]
passim). With Christianity the old gods became
demons, and all were considered evil. But magic,
the conservative of conservatives, never gave them
up, though all of them now without distinction
were in the service of the devU.
One of the most important classes of demons
connected with magic are the spirits of the dead,
the veKudal/Movei, especially those who, like the

died violent deaths or otherwise before
their time, or never received proper burial, and
therefore cannot rest in their graves.' The heroes,
so to speak, have a somewhat higher social position,
but they too are important in magic.^
notable peculiarity of paganism as contrasted
with its successor was the inability to make a sharp
distinction between gods and demons. The obvious
Neither
criterion would be power or disposition.
fiiaioddnaroi.,

A

were trustworthy. Some demons were greater
than some gods, and some gods were as unmistakably malignant as some demons were beneficent.
The demons, therefore, were not the only powers
The
to whom the magician addressed himself.
gods themselves practised magic (ApoUod. I. ii. 1,
III. vi. 8)
indeed, Pindar says {Fyth. iv. 213 fl'.) that
it was Aphrodite herself who taught Jason how to
draw down the moon ; and so the magician
would naturally turn to them (Apul. de Mag. 31).
;

'

'

The

preference

is,

of course, for the di inferi

—

Hades, Demeter, Persephone, Baubo, the Praxidikai, the

Erinyes, Gaia, Cybele, especially those

who, like Hecate, Selene, and Hermes, habitually
pass back and forth between the two worlds.

The greatest

of all, the goddess

^ar

excellence of

magic and magicians throughout antiquity,

is

Hecate-Selene,^ the Dea Triformis of the crossways, and the queen of the ghosts, who sweeps
through the night followed by her dreadful train
of questing spirits.
Her power is universal, but
she is specially connected with the magic of love,

metamorphosis, and cpdpfiaKa. The most famous
and dramatic incantations of antiquity are associated with her. The lunulce, the tiry^, the selenitis,
the redoubtable spuma Panaris, and the rhombus
are only a few magic objects and properties directly
associated with her. The schol. on ApoU. Khod.
iii. 478 even informs us that Circe was her daughter.
At all events, Medea was her priestess, Musseus
was called her son, etc. Next to her, perhaps,
especially in the magic papyri, comes Hermes
Chthonius, often confused with Hermes Trismegistus (Diog. li&eTt. proasm. 7 ; Porphyr. de Abstin.
ii.

16).''

But the Kiipiot OeoL, the great gods, are also addressed, and not only the great gods of foreign races
which we should expect but those of Greece and
Rome. This habit, however, belongs more prominently to the babel of the later period. Here the
habit of calling on a number of gods at once, or of
reinforcing the name of some Greek god with the
names of all the strange gods of foreign lands who

—

—

are supposed to be identical with him, or of using
'Idu as the name of the god of gods, or 'Idu, in the
feminine, to sum up, as it were, all the aspects of
divinity, or of combining gods in the hermaphroall these are so
ditic form for the same purpose
many illustrations of the magician's inveterate
habit of pluralizing for power. The result is, of
course, that the divinities lose all personality and,
as Hubert says, ' become mere factors of a divine

—

total.'

°

Nothing was

E. Rieas, in Rhein.
2 Deubner, p. 29.
* Deubner, p. 21 n.
1

left

Mus.

but the name, and even
307 ff.
Abt, op. cit. p. 197 ff.
Op. cit. p. 1513.

xlviii. [1893]
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was more or less concealed or defaced in the
magician's characteristic ell'ort to get at the true
name, the name of power for the now somewhat
vague supernatural force which he wished to utilize.
Having the name and also the image of the god,
lie could use the force for anything desired, it being
understood, of course, that such accompanying
ceremonials had been performed as were appropriate for realizing the mystic presence of the god.
Thanks to this habit
4. Rites and ceremonies.
of pluralizing for power, of summoning from every
direction all kinds of strange and, therefore, parthis

—

ticularly irresponsible forces, a magic ceremony
was even more complex than a religious ceremony.
Especially notable in all ages is the number of
conditions and precautions which have to be observed.
This is characteristic of any cult in which
the theory of incantation still survives. Under

such circumstances the immediate conclusion always is that religion is a perilous pursuit. Any
man who approaches gods with an invocation so
worded and presented that it is a command which
must be obeyed knows that he is handling an edged
tool able to cut both ways.
The gods resent the
imperative, especially from an inferior, and will
destroy him if they can. The Koman account of
the death of old king Tullus shows liow dangerous
even in religion, much
it was in their opinion
more in magic for an amateur to start the complicated machinery of invocation.
There was an
old Greek saying that the witch who draws down
the moon finally draws it down on herself.' The
saying reflects the general idea, afterwards so
strongly emphasized in the Middle Ages, that the
magician, of all people, is foredoomed to something
like the fate of Tullus Hostilius in the end.
The

—

—

'

is also apt as a specific illustration.
It was
generally held that of all charms one of the most
difficult and dangerous was
drawing down the
moon' so dangerous, in fact, that the magician
deemed it wise to arm himself in advance with a
protective counter-charm against the very power
whom he was about to invoke. The Aia/3oA7) irpis
^cXrivriv preserved in the Papyrus Paris, line 3622 tf.
is an interesting example of what was considered
efficacious against the wrath and vengeance of
niri/ia SeXdva, 'Our Lady Moon'
a suggestive
forerunner of the ' magic circle of which we hear
so much in the more pretentious magic of the

Greek

'

—

—

'

Middle Ages.
The magician must also ohserve certain

rules,

likewise characteristic of religion, which, to a large
extent, are suggested by the nature of the powers
with whom he has to deal.^ He, or the person in
wliose interest the charm is being jjerformed, or
both, must be in such a condition tliat contact with
the spirits evoked shall be without danger. Kegulations vary, but among the most common are
ayi/ela,
purity,' ablutions at stated intervals,
anointings with oil, avoidance of certain foods
(esp. fish), fasting, temporary chastity^ (cf. Tib.
II. i. 11 f.
the regular secubitus so often referred to
by the elegiac poets, etc.). More rigorous and
more numerous are the conditions attending the
performance of the rite itself, and most important
is the observance of nudity or its ceremonial equivalent.'
The costume must be flowing, i.e. without
knots or fastenings of any kind, or it must be coarse,
or of linen, and in the last case, either white or
white with purple streamers (the ceremonial significance of colours has already been referred to).^
Having gone through the preliminary purifications
and donned the appropriate raiment, the operator
must then consider the attitude to assume. This
'

;

1

-

Deubner,

p. 20
Ct. Fehrle, loc.

ff.

;

T. Waohter,

iaRVVix.l

[1910].

cit.

Heckenbach, 'De Nuditate sacra sacrisque vinculis,'
iJKFix. S[1911].
* See Abt, op. dt. p. 148, n. 3, for literature on this point.
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In most cases there are gestures which
Equally important is the
magician's own state of mind. He must have faith,
lie must ])ut all his soul into the accomplishment
of the rite (Gargilius Martialis, 19).
The time at which the rite should be performed
is also very important.
This is largely determined
by tlie habits and associations of the god to be
addressed, and is an immediate deduction from the
law of sympathy. For magic in general, but in
particular for all magic connected with SeleneHecate, sunset and the few minutes just before
sunrise are very favourable so, too, any phase of
the moon, but, above all, the new and full moon.
The stars and planets for the most part became
important only after astrology gave greater precision to the sort of influence supposed to be exerted
by each. As a matter of course, night is a better
time than day.^
The place is quite as important as the time, and
the choice of it is again a direct deduction from
the law of sympathy, as regards either the god to
be addressed or the person to be affected. Koads,
streets, boundaries, and the threshold are all sacred
in both magic and religion. The cross-roads suggest
Hecate, the graveyard nekyomantia. Both are
favourite spots so far as the magician is concerned.
Finally, as we have just seen, there are cereis vital.

cannot be omitted.'

;

monies which the operator does not venture to perform unless he is armed with some sort of protective
charm against the god whom he is addressing, or
against any one who might interrupt the ceremony,
or against the ett'ect of possible counter-charms.
The best and clearest description of the ceremony,
properly speaking, is given by Hubert." It involves
the use of two kinds of rites. The purpose of the
one is to accomplish the object itself of the ceremony
by a logical application of the principles of magic
action the object of the other is to manufacture
or, at least, to assure the presence of the actual
;

magic power sufficient to work in the way prepared
and thus to accomplish the purpose desired. In
other words, to state it in terms of modern electrical science
the theory of which is curiously near
to that of magic he must construct the proper
macliinery and establish the proper connexions
then, before turning on the power, he must see to
it that the power is really there.
The first class of rites, the machinery and connexions, calls for the use of a certain number of

—

—

objects or parts which, in the end, generally come
to be considered magic in themselves.
One of the
most common and dramatic is the magic wand,
which is really a conductor of the magician's mana.
The divining rod,'' though used in a difierent way
and for a different purpose, derived its efficacy
from a similar conception. 'The Etruscans used it
in searching for hidden springs (Daremberg-Saglio,
s.v. ' Aquilex '), and, as the writer of this article
can testify from personal observation, as late as
twenty years ago a similar method for discovering
the best place in which to dig a well was still used
occasionally in the American countryside. In addition to the magic wand and the divining rod, we
have the apparatus of dactylomantia (Amm. Marc.
XXIX. i. 29 tt'.), the lamps in lychnomantia, the
basins of water in lecanomantia, keys in their symbolic use, cymbals, the various substances referred
to above, threads of different colours, portions of
the dead, the iV7{ (Piud. Pyth. iv. 213, and often),
the famous rhombus, turbo, or vertigo, i.e. the
witches' wheel,' the rotation of which, by imitation and sympathy, was sovereign to influence the
will of the person whom one wished to gain, etc.
'

1

Deubner,

4

Abt, op.

p. 36, for

by E. Norden,
819 n.

examples.

3 Op. cU. p. 1516 fl.
292 fl.
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these end

by being considered magic

in

(Greek and Roman)
them-

selves, but, in view of wliat has been said, it will be
seen that this idea is secondary. Their real function and purpose was to facilitate or render possible

the action of magic power and, at least originally,
they were chosen from that point of view.
Sometimes the ceremonial proper needs the assistance of some rite whose object is to put the
person interested in a state to receive the benefit
A case in point is the cereof the action desired.
monial of incubatio.^ The purpose of incubatio is
to surround a person with the appropriate conditions to secure for him the true and prophetic
dream which he desires. Conditions are, as often,
dictated by the law of sympathy. And, except
that the nature of dreams was never quite clear to
the ancients and perhaps will never be quite clear
to any one the nameless theorists and thinkers by
whom these conditions were first discovered and
formulated appear to have been quite familiar with
the results of J. Borner's famous dissertation
afterwards incorporated and extended in W. H.
Koscher's Ephialtes: eine paihologisch-mytholog-

—
—

Abhandlung iiber die Alptrdume und Alpddmonen des klassischen Altertums, Leipzig, 1901.^
ische

Hence we have cases in which two puppets are
used, one representing the person to be acted upon,
the other the spirit by whom the action is to be
performed (Hor. Sat. x. viii. 25 f.).' Occasionally
even three figures appear to have been used (schol.
Bern, on Verg. Eel. viii. 75). Often they were
hollow, and their power was enhanced by putting
written incantations inside. As a rule, these
puppets must be made of clay or wax, but occasionally other substances were just as rigorously
Eusebius (ioc. cii.) speaks of such an
prescribed.
image of Hecate made of pulverized lizards and
sheet of metal or even of
the roots of rue.
paper upon which the figure has been traced is
The value and philoconsidered
sufficient.^
often
sophy of exuvicB have already been mentioned.
But one may use such arbitrary substitutes as the
body of a bird, a sprig of myrtle or of rue, etc'
Indeed, as we have already seen, the name is suf-

A

On the same principle, a written
incantation placed in a tomb has the same effect
as would a puppet (Apul. Met. i. 10, de. Mag. 53).
The verbal portions of a magic rite are of the
highest importance. In many cases they are the
operator's instructions to the intervening demon
in order that he may make no mistake as to the
meaning and object of the symbolic rite. The
puppet is inscribed with the name of the person
whom it represents, and sometimes this is accompanied by a written statement of what is to happen
to him.
So, when one gathers a medicinal plant,
one should be careful to utter the name of the
patient who is to be benefited by it. Again, in
constructing a devotio, one should specify in order
each and every part in which it is desired that the
proposed victim shall sufl'er.*
The indirect method is also directly responsible
for the conclusion that incantations are a special
help to the operator in the accomplishment of his
second great task the creation of magic power.
Hence the use of the magic hymns and litanies,
the object of which is to ensure the presence and
active participation of the appropriate spirit, to
indicate his duty, and, if necessary, to frighten
him into doing it."
We have seen how various objects, plants,
simples, etc. originally selected as facilitating in
some way magic rapport, finally came to be considered magic in themselves. Names and incantations underwent precisely the same secondary
development. From being a means to an end
they became magic per se. The further conclusion
was then drawn that their power might be indefinitely increased by frequent repetition, by
lengthening certain syllables to an extraordinary
extent, by abstracting certain syllables and decorating them with affixes and suffixes, by rearranging them in different combinations, and especially
by disposing them so as to form certain figures.'
Examples still surviving are 'abracadabra,' and
sator arepo tenet opera rotas (see Thesaurus
Ling. Lat., s.v. Arepo '). The Ephesia Grammata
belong to the same tj'pe (Porphyr. de Myster. vii.
Mystery and power were further enhanced by
4).
the use of magic alphabets, by certain sacred inks,
and so on. Numbers pass through the same experience and acquire the same magic power ^er se
ficient in itself.

•*

showed that, among other things, in a
healthy person nightmare is usually due to partial
suftbcation caused by burying one's head in the
pillow, coverlet, etc., tliat the rapidity with which
the nightmare, the incubus, appears to approach
the dreamer is always measured by the rate of
suffocation, but, above all, that the appearance of
the incubus itself is to a surprising extent determined by the sleeper's surroundings, especially by
the material and texture of his coverings. Such
being the case, though L. Laistner' goes too far
in his theory that the Uralptraum, the primeval
nightmare, is the father of all mythology, we may
at least suspect with Koscher that Pan's legs were
the inevitable result of the style of bed-quilts used
by his primeval worshippers (cf. Latinus's method
of securing an interview with Faunus in Verg. ^n.
vii. 81 ff.), and, for that matter, that the incubi,
succubce, striges, and all their monstrous brood must
have entered this world in the first place by the
Ivory Gate. If so, it is certain that some of our
most cherished legends, our best and most thrilling
stories, and our finest poetry are literally the stuff'
that dreams are made of.
But of all magic operations none is more
common and characteristic, more dramatic and
impressive, or a better illustration of the doctrine
of sympathy than the casting of spells (cf. Heliodorus, xi. 14, and the examples noted below). The
special feature of this operation is due to the theory
that, if the person whom we wish to reach with
our magic is absent or far away, his place may be
filled by a puppet, or some symbolical substitute
If, then, the ceremonial is appropriate,
for him.
whatever we do to the puppet will be exactly repeated, literally or symbolically, as desired, on
the person whom the puppet represents. Consecration of the one is immediately followed by consecration of the other (Verg. Eel. viii. 74 f ), binding
of the one by the desired condition symbolized by
it in the other, running needles into the heart of
the one by some effect on the other symbolized by
such a process as, e.g., wasting away to death
If, therefore, we wish to ine.g., there are seven planets.
with no apparent cause (Ovid, Amor. III. vii. 29 f., voke them, there is nothing so compelling as the pronunciation
Heroid. vi. 21, and often). Sometimes one figure of the seven vowels or a sevenfold repetition of a ceremony,
may stand for an indefinite number, as in the
Biirner

—

,

'

'

'

.

—

—

of

spells

One may
by

this

Nectanebo (pseudo-Callisthenes, i. 1).
cast a spell on spirits as well as mortals
means (Eus. Prcep. Evang. v. 12 ff'.).

1 Cf. Riess, op. idt. p. 908.
2 R. Wiinsch, Sethianische

Verjiuchungstafeln, Leipzig, 1898.
O. Knaack, Rhein. Mus. xlix. [1894] 310.
For clay and waxen images see Abt, op. cit. p. 163 ff., and
ii. [1905] 126 £f.
L. Fahz,
5 See esp. Fox, op. cit.
« Dieterioh, p. 63 ; K. Dilthey, Bhein. Mus. xxvii. [1872] 3763
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Prmp. Eiiauf], v. 14). Odd nnml)er8 have
always been sigiiUlcant (Ver(j. Hcl. viii. 75, and often), three
and multiples of three are sacred to Hecate, and certain special
numbers like four, ninety-nine, etc., have a special Importance.
gesture, or worrl (Eua.

In magic as in religion the object of sacrificial
ensure the actual presence of tlie gods
invoked. And here again the indirect metliod
suggests that these rites are of material assistance
to the operator in acquiring the desired power
(Theocr. ii. 3, 10, 159).
In the choice of what
shall be sacrificed in any given instance the usage
of magic as a rule does not differ materially from
that of religion. This, of course, is quite natural.
As a rule, the gods addressed are common to both
rites is to

and

of equal importance in both ; in fact, it is
perhaps safe to guess that, so far as sacrifice is
concerned, the usage of magic and religion is a

common inheritance. For example, the notable
preference of magic for black victims is not distinctive of magic.
It simply means that, in accordance with the naive analogy set forth, for instance, in the old hexameter quoted by Eusebiua
(Prcep.
'

dark

Evang.

iv. 9)

liaiSpa /lec ovpaVLOt?, x9ovioi'i S' evaXCyKLa xpotp,
victims to the powers of darkness, light to the powers

therefore, quite as important as to get into it
safely ; prescribed rules are as necessary for tlie
one as for the other. The object of these rules
is to end the ceremony, to limit the ell'ects of it so
far as the operator is concerned, to make it safe
and possible for him to return to the conditions
of evei-yday life.
Above all, the remains of the
sacrifice, unless he wishes to preserve them to produce some lasting ell'ect (as, e.jr., in a devotio),

must be disposed of ceremonially. One may deposit them at some prescribed spot sacred to the
god to whom the sacrifice itself was offered. The
KaSdp/xaTa, for instance, the ceremonial
the sacrifice to Hecate (see Hecate's

the gods to whom magic habitually addresses itself
are the gods of the under world. So wine,' honey,
milk, perfumes, meal (Theocr. ii. 18, 33), certain
cakes dear to these same gods, a cock to Hermes,
a white dove to Aphrodite, etc. all common to
both religion and magic are frequently employed.
The use of blood is defined by Hubert as a sacrificial rite
it is at any rate
as in Sallust's account
of the oath administered by Catiline to his fellowconspirators a striking illustration of the law
of sympathy (Lucan, vi. 544).
The sacrifice of

—

—

—

;

—

beings, especially of little children, even

unborn babe torn from its mother, is a
standing charge against magic in all ages (Hor.
Epod. V.
Philostr. Apoll. Tyan. viii. 5),'' and,
for that matter, against any heretical sect with
secret rites. The Christians in their time were
of the

;

charged with such abnormalities as infant-sacrifice
and promiscuous incest at their meetings precisely
the same charges which, a millennium later, they
themselves preferred with wearisome regularity
during their long persecution of witchcraft, especially in connexion with the 'witches' Sabbath.'
In most cases the charge of human sacrifice is as
conventional as it is untrue but it would be unsafe to deny it in toto.
We can hardly expect
such an outlaw, such a striver for extraordinary
effects, as magic to abstain altogether from what
was quite regular in the religion of more than one
savage race, and which in accordance with the
familiar theory that extraordinary occasions demand extraordinary sacrifices has been known
to occur more than once at some grave crisis in
the religious life of nations which, comparatively
speaking, occupied a much higher plane of civilization.
Finally, it may be noted that, as was the
case with the incantations, names of the gods,
etc., mentioned above, the tilings sacrificed, whatever they were, soon passed into the secondary
stage of being considered magic per se.
One important aspect of our ceremony quite as
important in religion as it was in magic remains
to be considered. As we have seen, the operator
must be careful to follow certain prescribed rules
in order to get into the necessary and intimate
spiritual relation with the gods whom he is addressing, and, therefore, with the sacrifice which
he is conducting. The relation is abnormal and
distinctly perilous.
To get out of it safely is,

—

;

—

—

—
—

1 K. Kircher,
Die sakrale Bedeutung des Weines im Alter>um,'in RVV viii, [1910).
2 See also J. Grimm, Teutonic Mytkoiogy, tr. J. S. Stallybrass,

remains of
Suppers),

were deposited at the cross-ways. The more
usual method was to eliminate them ceremonially
by burning them, burying them, or throwing them
into running water or the sea (Verg. Eel. viii. 102,
with the notes of Conington and F'orbiger). The
Mavrela Kpomn-li (Pap. Paris. 3095) shows that, at
least In some cases, the ceremony closed with a
prayer to the god in which he was invited kindly
but firmly to go back to where he belonged
:

A7re'A0«, SetnrOTa, Koaiiov TTpoTrarrip, Kal xuip-rjtTOV eis TOVff tfitovs

TOTTOUS, Lva (rvfTTjpT)^j7 TO Tvdv.

of lights

human
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It will be seen, therefore, as

Ki/pte.

Hubert observes,'

among

the Greeks and Komans the standard
ceremony of magic and the standard ceremony
of religion, so far as their essential elements were
concerned, were practically the same, even to the
point of using the same names for these elements.

that

Furthermore, with some comparatively slight exceptions, the gods of magic are equally important
in religion, and, on the whole, they are treated
with the same reverence. As we have seen, some
of the abnormalities of magic are just as characteristic of religion, and they are generally due to the
fact that, at the time when these abnormalities
occur, both are specially concerned with the infernal gods.
The worship of these gods, whether
in religion or in magic, is visibly influenced by
the universal idea that the under world is the
reverse of ours. It is dark, silent, barren, loveless, childless, eventless, stationary
a complete
contrast to the world above, a contrast regularly
symbolized in rituals to the dead and their gods
by such things as the use of the left hand instead
of the right.
It is, no doubt, this ancient idea of
reversed conditions in Hades that suggested the
most striking feature of the famous Black Mass'
as practised by the early Christian magicians

—

'

(Iren. Hair.

I.

xiii. 2).

The normal White Mass
'

addressed to heaven
if
we reverse it, i.e.
if we read it backwards, we address it to hell.
But the Christian magician, in so far as he was
a Christian, was bound to assume that his Black
Mass was a wicked and impious rite. Hence the
inevitable deduction was soon established that,
the more wicked and impious magic could be, the
greater and more terrible its power. For the
magician of Grueco-Roman paganism there seems
to have been no such parodying of religious rites
above all, no such deliberate and malignant desecration of things considered divine as that of which
we hear so much in medifeval magic and which
appeared again in the modern cult of Satanism
^
ig.v.), as described some years since by Jules Bois
and as utilized for purposes of fiction by J. K.
is

;

Huysmans.^

—

Summary. In so far as there was any real and
essential difference between magic and religion in
Grseco-Roman paganism, the ultimate cause of it
was largely, if not entirely, the steady maintenance of the ancient distinction of official recognition as defined and explained at the beginning of

'

London, 1882-88, pp. 44-46, 1300

f.

1

3

Op. cit. p. 1520.
La-has, Paris, 1891

do. 1903.

2 ijg
;

cf.

Satanisme

et la Tnagie, Paris, 1S91
also G. Legu6, La Messe noire,
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It is the business of magic, as long
as it remains magic, to speak only in the imperative.
It must, therefore, retain and emphasize
those primitive doctrines notably the doctrine of
sympathy in all its forms which are supposed to
enable it to use the imperative successfully in addressing the gods. It is also the business of magic,
partly because it is an outlaw and bound to assert
its importance in order to live, to promise extraordinary, if not impossible, things among them,
things which the social and legal restraints of
religion would not allow it to promise.
In the
course of its long and exceptionally brilliant history classical magic promises practically everything
from a cure for warts to a receipt for personal
immortality all tried and true. Magic, therefore, was obliged not only to retain but to develop
in every possible way those primitive aids to its
imperative. It pluralized for power. And religion
had done the same. But magic was an outlaw, it
had no position in society, it was free to range at
wUl, to gather into one portentous plural strange
and terrible gods from the four corners of the
earth, to combine them with the native gods, to
re-arrange, re-interpret, disguise, mutilate, etc., in
the ways described.
In the long run, as we have
seen, the pantheon of Grseoo-Roman magic was a
pandemonium, and confusion worse confounded,
in which the only relating principle seems to be
the fact that the doctrine of sympathy in all its
forms has been pushed to its uttermost limits.
To the very end magic was obsessed by the old
imperative and, therefore, by the time-honoured
means for securing it. When it rose in the social
scale, it merely learned to be pretentious.
Even
when it had been adopted, so to speak, by some
distinguished family like the mystics, had changed
its name, and had been carefully educated and
refined, it was still haunted by the old ideas, and
generally ended by infecting with them its benefactors and teachers.
The same may be said of the contemporary
development of popular magic. Our great authority here is the magic papyri.
They all come from
Egypt and are much affected by local influences
but, among other things, they show that, under
the circumstances, the old rule of official recognition was eminently wise.
In the civilization of
Greece and Rome magic was given a rare, a unique,
opportunity to make the most of itself. But,
whether it improved the opportunity or not, the
final result, as we see it in the papyri, is a striking
illustration of its besetting sins.
If it had clung
to the native gods, as religion was forced to do, it
is conceivable that, even with the heavy handicap
of the imperative and its attendant vices, magic
might have risen to comparative respectability.
But its weaknesses were encouraged rather than
checked. By the 2nd cent, the number of strange
religions available, not to mention the semidetached religious theories, had increased to an
indefinite extent.
The result was that from being
a thing which, at least, could appeal to the imagination and the sesthetic sense, it steadily degenerated into utter absurdity as pretentious and complicated as it was dreary and commonplace.
But, fortunately for us, Groeco-Roman magic in
its best days was the familiar possession of all
classes in a highly intellectual and highly imaginative people.
Men of Ovid's calibre and training
may not have believed in it to any extent, but
there never was a time when magic as such became
unfamiliar to any one. Even the major operations
this article.

—
—

—

—

magic were always being performed somewhere,
we have seen, the charge of magic was
always kept alive in the courts. Hermione was
far from being the only jealous woman to soothe
her wounded pride by accusing her successful rival
of

and, as

of resorting to philtres.
The charge was quite as
characteristic of the Augustan age as it could
ever have been of Homer's time (Tib. I. v. 41 ;
vii. 72).
Nor was the charge by any
means always unfounded. Pocula ainatoria were

Propert. IV.

a regular specialty of the Una, or go-between, and
they actually were so frequently administered that
the average man generally assumed that they were
responsible for certain lingering diseases, especially
certain mental or nervous abnormalities, for which
he could see no apparent cause. Examples in
point are the traditional account of the death of

Lucretius and the contemporary explanation of
the vagaries and perversions of Caligula's tempestuous brain (Jerome, Chron. Eiiseb., 1924;
Sueton. Calig. 50).
VI. Magic in literature.— The more or less
familiar presence of magic not only in folklore and
legend, but also in ordinary everyday life, is reflected to an extraordinary extent in the written
word. It is continually turning up in the arts,
sciences, and professions, in law, religion, and
philosophical discussion, in history, anecdote, and
any other record of everyday life past or present.
All this, however, is characteristic of any people
among whom magic stiU survives as an active
force, and it appeals for the most part only to
such persons as the special investigator and the
historian of manners and customs.
But the most
characteristic and interesting aspect of GreecoRoman magic is the deliberate exploitation of it
in the interests of conscious literary art.
One is
inclined to assume, and perhaps justly, that this
was particularly notable of such periods as the
Hellenistic age, the time of Augustus and his
immediate successors, and the Sophistic revival of
the 2nd century. This use of magic was especially
characteristic of poetry and of such types of prose
as that of the highly rhetorical and semi-Romantic
historians of the Alexandrian age, the Paradoxographers, the writers of novelle and tales of marvel,
even the practice debates of the rhetorical schools,
and, in later times, the throng of professional
declaimers for whom those schools were ultimately
responsible.
But this aspect of classical magic is
far from being a matter merely of period and
department. On the contrary, nothing is more
characteristic of it than the extent and variety, as
well as the unbroken continuity, of its use in
practically every department of artistic literature.
No one could be more thoroughly alive to its

than was Homer himself, and
he created a tradition of its literary use which not
even the semi-Oriental and unutterably dreary
fooleries of the papj'ri were able entirely to destroy.
In an article like this it is impossible as well as
inadvisable to attempt a thoroughgoing investigation of the debt of creative literature to magic in
antiquity. We must content ourselves with a
passing reference to a few of those magic operations which are most frequently mentioned, and
which by reason of their dramatic possibilities are
best suited to the purposes of literary art.
One of the most notable of these is nekyomantia,
calling up the dead to ask them questions. Nekyomantia is rarely absent from that catalogue of
magic feats with which so many of the Roman
poets seem impelled to supply us (Tib. I. ii. 42, and
note).
They also mention even more frequently
three other feats which are particularly awesome,
but for which the modern reader, at least, can see
no adequate reason until it dawns upon him that
they are merely a useful, though by no means
necessary, preparation for nekyomantia.
These
are producing earthquakes, splitting the ground,
and making the rivers either stand still or run
backwards. The magician uses his earthquake to
the behaviour of the rivers is
split the ground
Eesthetic possibilities

;
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merely a consequence of tlie quake. He splits the
ground so that the ghosts can hear his incantation
{i.e. be reached and affected by it) and then can
come straight up to liira from Hades (Sen. QSclip.
As we have seen, the
Lucan, vi. 728).
571
literary use of nekyomantia begins with the famous
;

passage of the Odyssey (xi. 24 ft'.). The essential
details of the ceremonial as Homer describes it
were always the same not only in literary tradition
but in actual life. Doubtless, Lucan felt that his
own long and lurid description of Erichtho's special
performance for the benefit of Sextua Pompeius
before the battle of Thapsus {vi. 728 If.) was the
masterpiece of its kind. And so it is. It would
be hard to find a more glaring illustration of what
can happen to literature in an age when a furious
lust for effect is not restrained by any principles of

Nekyorhetorical self-control or common sense.
mantia had a long and brilliant tradition in the
drama. Examples still surviving are ^schylus,
PerscB (the ghost of Darius), and Seneca, Qidipiis,
560 ff. Indeed, ghosts were as common, it would
appear, in the ancient as in the Elizabethan drama.
KX/yua/ces Xapaveloi, 'Charon's step-ladder,' was the
popular name for the regular staircase by which
the ghosts appeared on the stage as if from the
Nekyomantia was also quite as
world below.
In the later days of the
characteristic of comedy.

Koman

Republic Decimus Laberius wrote a

mime

entitled Necyomantia, and we know that this and
similar themes were characteristic of the mime as
developed by Philistion and his immediate successors during and after the Augustan age.
Brilliant examples in the satirical sphere are
Horace, Sat. I. viii., and Lucian's Necyomantia.
If we choose to emphasize the literary influence
as such of the Homeric Nekyia, we can say that it
is responsible for one of the most notable developments in classical literature. This is the theme of
the Descent into Hades. The Homeric passage is
directly responsible for the 6th book of tlie jEneid
and its numerous echoes in epic and narrative
poetry both ancient and modern. Nor was epic
the only department to be affected. The theme
was a favourite in the Old Comedy of Athens,
although, as it happens, the Frogs of Aristophanes
The same is
is the only e.xample now surviving.
true of the satirists and popular philosophers of
the Alexandrian and Hellenistic ages.
It was
characteristic of their didactic methods to appropriate for their own purposes the traditional
forms and themes of literary art, and one of the

most notable was the Kard^aaLs ek A'iSov, which
practically became conventionalized as a mise-enscine for the presentation of doctrines and opinions.
Allied to it are such examples as Horace, Sat. II.
v., Seneca, Apocoloeyntosis, such works of Lucian
as the Dialogues of the Dead, and Claudian's
attacks on Eutropius. The Epicharmus of Ennius
and probably certain of the lost satires of Lucilius
and Varro were illustrations. The poet Sotades
used it to a notable extent.
But, while nekyomantia is the most prominent
and pervasive aspect of literary magic, the most
famous and picturesque was the love-charm known
f.s drawing down the moon.' '
It is first mentioned
in surviving literature by Aristophanes, Nubes,
750, again and again by later writers, and still
survives, it is said, in modern Greece.
It was the
theme of no fewer than four masterpieces a lost
mime of Sophron in the time of Xerxes, the lost
Thettale of Menander (HN xxx. 7), the second
Idyl of Theocritus (founded on Sophron), and the
eighth Eclogue of Vergil (founded on Theocritus).
Certainly, too, Lucian, Philopseudes, 14 fi'., is a
'

:
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masterpiece of its kind. The atmospliere reflects
to the life that aspect of the 2nd cent, which suggests the modem milieu in which theosophy,
spiritualism, and kindred ideas are wont to grow
luxuri.antly.

we have the Professor's' story of
was saved by the great Hyperseems that Glaultias, a rich young orphan
whose father had been dead about a year, fell fairly ill with
love for the disdainful Chrysis — a genuine prototype of Jemmy
Grove and cruel Barbara Allen.
His condition became so
serious that the
Professor,' as he says,
felt it his duty
to
secure the services of the great Hyperborean. Four niina; had to
be paid in advance to supply the necessary sacrifices— and sixteen more if the operation was successful. By way of preliminary
which showed that the specialist was not only a great man
but also a just and scrupulously conscientious man he Insisted
on having an elaborate rite of nekyomantia, to call up the boy'fl
late lamented father and ask his consent.
The old gentlemaa
was furious at first, but finally told them to proceed.
A
dramatic description of the ensuing ceremony follows how
the moon came down, how Hecate came up, how the ghosts
flocked around, how, at the psychological moment, the distinguished operator told the sort of little figure of Cupid which
he had fashioned out of clay to go and fetch Chrysis.' Away
flew the tiny thing at once. A few minutes later there cornea
a knock on Glaukias's door, in rushes Chrysis, throws her arms
around him, us ai/ c^jaaveVraTa eptuo-a (' like a girl utterly crazy
with love '), and there she stays till cockcrow
Then up rose
the moon to heaven, down sank Hecate to Hades, and ail the
In thia passage of Lucian

how

'

his (iiscipio, Glaukitts,

borean magician.
'

'

It

'

'

—

—

—

*

I

ghosts disappeared.
But the Professor's listener is not duly impressed. Besides, he knows the girl.
He doesn't see the use, he says, of
calling on one Hyperborean magician, one goddess, and one
clay ambassador to unite in overcoming the disdain of a girl
who, as every one knows, is ready to follow a man to the North
Pole and beyond for twenty drachmae.
'

'

Such books as the Metamorphoses of Ovid and
the lost poem of the same name by his predecessor,
Nicander, show that change of form was quite as
characteristic of classical mythology and folklore
as of the Thousand and One Nights. Transformation was Circe's specialty, and the Homeric account
of her methods (Od. x. 212 tf.) has always remained
the most famous literary account of the performance.
Apart from the Homeric passage, the most
vivid and circumstantial accounts of transformation
by magic are those in which Apuleius (Met. iii.
21ft'.) and Lucian (Asimis [the common source of
both was the lost romance of Lucius of Patras]) tell
how the witch, Pamphile, made an owl of herself,
and how, immediately afterwards, Fotis, her maid,
made an ass of Lucius. But, as a rule, magic
as such is not prominent in metamorphosis as a
literary theme.
This is, of course, quite natural
for in this particular feat the dramatic point
is the transformation scene, and all else is likely
to be subordinated, even in those cases where
the transformation is confessedly due to magic.
Vergil's sorceress, e.g., says that she has seen
the werwolf transformation with her own eyes
and that it was done by magic
Has herbas atque hsec Ponto mihi lecta venena
:

'

Ipse dedit Moeris (nascuntur plurima Ponto)
His ego saepe lupum fieri et se condere silvis
Moerim {Eel. viii. 95 ff.).
in all the famous werwolf stories

W. H. Roscher,

Selejie

und Verwandtes^

Leipzig, 1903, with

a plate reproducing a vase-painting of the process
in Stiuiies in Honor of B. L. Gildersleeve, p. 315.

;

M. Sutphen,

;

'

But

quity,' as in

most of the

stories told

magic element

of

anti.

by Ovid, the

is either absent, ignored, or referred
to so slightly that it calls for no special notice
here.
Magic command of the wind and weather
is often mentioned, and nothing in the way of
magic was more common in everyday life, but the
one famous passage is that in which .(Eolus gives
the bag of winds to Odysseus (Od. x. 19 ft'.). Also
unique and terrible is the spell of the evil eye
cast by Medea upon the giant Talus (ApoU.
Rhod. iv. 1652 ff.). 0\i& (Met. vii. 160 ff.) gives a
full and dramatic description of her charm for renewing the youth of Jason's father, ^son. More
famous was her pretence of doing the same favour
for the aged Pelias at the instance of his daughters
(Apollod. I. ix. 27
Hygin. Fab. 24 ; Macrob. v.
This was the theme of the lost'Piforci^oi
xix. 9 f. ).
1 J. Heckenbach, op. cit. p. 36
Kirby Flower Smith, JSC,
1S93, Publicat. Modem Lang. Assoc, o/ Amer., 1S94.

—

—

;

1

'

—

;
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Indeed, the lost plays of the Greek
would have been a wonderful field for
the study of the use of magic for literary purposes.'
Creusa's robe was a famous theme. Euripides
of Sophocles.

tragic poets

(Medea, 1156ff.) merely described the awful effect
of it upon the wearer Seneca (Medea, 740 ff. ), the
Which is the more artistic and
preparation of it.
effective may easily be seen by comparison.
On the other hand, tliere are types of magic in
which it is precisely the preliminaries, the things
which witches do because they have something
terrible in prospect, that are full of dramatic possibilities.
This is especially true of nekyomantia.
As we have seen, the necromancers are always
eager to get mortal remains in order to be better
able to call up their late o^vners. Striking examples are Trimalchio's story in Petron. 63, and
the dramatic experience of Thelyphron as told by
him after dinner in Apuleius, Met. ii. 21 ff. So,
speaking in terms of magic theory, the dreadful
scene of Horace, Epod. v., was only a means to an
end the object oi the witches was to secure the
strongest possible love-charm. The liver is the
;

;

seat of desire (Hor. Odes,
the liver is sovereign in

IV.

i.

12)

;

therefore

a charm to produce
desire.
Now, when a savage wants snake-poison
for his arrows, he irritates the snake for some
time before he kills it, so that it may secrete more
poison and that the poison may be more virulent.
So, here, the idea is that the more the liver feels
desire, so much the more it actually accumulates
desire, as it were, and stores it up within.
If,
therefore, we can secure a liver still containing a
maximum of desire so accumulated, we have a
charm of maximum power for arousing desire in
others.
Hence, in this scene, the poor child who
has been kidnapped by the witches for that
purpose, is buried to the neck and left to die of
a prolonged agonizingly intense desire for food and

drink, which is deliberately aggravated as much
as possible by always keeping food and drink
before his eyes. After the child was dead, his
liver was removed, and, upon being prepared
with the appropriate ceremonial, became a lovecharm of superhuman power, a <j>l\Tpov secured in
a special way for a special purpose.

The gathering
of

(papfj-aKela,

dramatic

of herbs

is

another preliminary

which was fully appreciated

possibilities.

for its

In literature the process

is

regularly associated with Medea (Apoll. Khod. iii.
843 ff. ; Valer. Flaccus, vii. 323 ff.
Ovid, Met. vii.
224 ff. special emphasis was probably laid on this
by Sophocles in his Pifori/xoi). She went out at night
and by the light of the full moon cut her plants
with a brazen sickle^ held in her left hand and
behind her back, i.e. diicrairTpeTrTl (see HeCATE's
;

;

'

Suppers).
So far as philtres are concerned, the most notable contribution to literature is what might be
called the case of Beauty v. Magic in the court
of Love.' Its first appearance is in the scene
between Hermione and Andromache (Eur. Androra. 20511), to which attention has already
been called. The subsequent tradition of the
question at issue is a striking and characteristic
illustration of the methods and development of
ancient literary art. The topic was announced
from tlie stage, discussed in the boudoir, argued
in the schools of philosophy, enlarged upon in the
schools of rhetoric (Menander, frag. 646 K. ; Afran.
378 K. Lucret. iv. 1278 ff. Tib. I. v. 43, viii. 23
;

;

Ovid, Med. Fac. 35 ff., Ars Amcindi, i. 299 ft'.). At
some time in the unrecorded past it was given a
new turn and made the basis of a properly illustrative and sprightly anecdote in which the appropri1 Abt, op. «'(. p. 173 ft.
2 lb. p. 169.
3 Kirby Flower Smith, * Note on Satyroa, Life of Euripides,
Oxyr. Pap. 9, 167-8," AJPh xxxiv. [19131 62-73.

ately magnanimous mother of a great conqueror
any great conqueror will do was in the position
of Hermione, but possessed the wisdom of Andromache. In Plutarch, ConJ. prmc. 23, the position
is held by the mother of Alexander
the sands of
Egypt have lately disclosed the fact that in Satyrus,
cit.,
was
held
loc.
it
by the mother of Darius.
Others may yet appear.
But for any one who is at all interested in the
development of magic for literary purposes the
Metamorphoses of Apuleius is a veritable treasurehouse. Those who have studied this unique book
generally gain the impression that its author is
a past master in the art of telling a tale of magic.

—

;

Two

examples

maybe

given by

way of

illustration.

The first (Met. i. 11 ff.) ia told by Aristomenea, and might be
called The Witches' Revenge.' While travelling about Theasaly a short time previously, Aristomenea ran acroaa one
Socratea, an old friend whom he had not aeen for aeveral years.
The man was a monument of raga, squalor, and wretchedness ;
he was also in a constant state of abject terror. He had
drifted into a liaison with a famous but elderly witch named
Meroe, and, in fact, had been living with her, more or leaa perNow he was trying to run away.
force, for a number of years.
Aristomenes decided to help his friend to flee the country. He
took a room at the inn, made him presentable with a bath and
some clothes, the two ate a heavy dinner, accompanied by too
much wine, and retired early so as to be off betimes in the
morning. Aristomenes barred the doors, and for greater
safety pushed up his trundle-bed against them. Socratea fell
asleep at once and anored loudly, but Ariatomenes lay awake
for hours.
At last, about the third watch, just as he had
dropped off into a doze, there was a horrible noise, the doors
flew open and, indeed, came to the floor with such a crash that
the bed with Aristomenes still in it was turned upside down.
Then in walked Meroe and her sister, Panthia, the one carrying
a leathern bottle, the other a sponge and a naked sword, and
gathered about Socratea, who was still plunged in his magic
slumber. Ariatomenes could see all this from beneath his
trundle-bed and hoped he had escaped observation, but in vain.
Meroe was anxious to kill him at once with the sword, but
Panthia thought it better to tear him limb from limb. 'No,'
said Meroe, changing her mind, let him live, so that, when the
time comes, he may cover his friend with a little earth.' With
that Socrates' head was drawn to one side, and Meroe drove
the sword into hia neck just behind the left collar-bone. Then
ahe plunged her arm into the gaping wound, and plucked his
heart out. Meanwhile she caught all the blood in her bottle
so skilfully that not one betraying drop escaped. When this
was done, Panthia pushed her sponge into the wound, with the
'

'

words
'Sponge, sponge, born o' the main,
Haste ye, haste ye back again
When you reach the river-side,
In the water slip and slide
Water, water, flowing fast,
Bears you onward home at last.'
Then, after heaping nameless insults on Aristomenes, the two
women left the room, the doors flew back in place, the bolts
shot to (a regular occurrence in witchcraft cf. Apoll. Rhod.
iv. 41 ff.), and all was as before
all but the murdered friend.
How was Ariatomenes to explain that in the morning? He
tried to escape, but the porterwas obdurate and even suspicious.
Then he went back in despair and attempted to hang himself
from the window-frame. But the rope broke, and, what made
it more horrible, he fell on the corpse
whereat the corpse
leaped up in high dudgeon at bein^ so rudely disturbed. After
all, it had only been a dreadful nightmare, a warning againat
too much eating and drinking late in the day. Next morning
the frienda aet out, and, when it was time, proceeded to take
their breakfast beside a atream under the ahade of a tree.
Socratea waa aa pale as wax, but he ate heartily, and then, at
the suggestion of Aristomenes, knelt down on the bank of the
stream to drink. As he leaned over, his neck gaped open, and
a sponge, followed by a few drops of blood, dropped out, fell
into the water, and was swept away. In a moment he was
dead. So then and there Aristomenes dug a shallow grave and
'covered his friend with a little earth.'
The second story (Met. ii. 32 ff.) is unique as a satirically exaggerated illustration of what can be accomplished by the
doctrine of sympathy when it is really given a fair chance.
During his stay at Hypata young Lucius, the protagonist of the
book, was entertained by his father's old friend, Milo. The rest
of the family consisted of Milo's wife, Pamphila, who was a redoubtable sorceress, and Fotis, a beautiful slave-girl, with whom
Lucius immediately fell in love. One night he went out to a
dinner-party, and hy the time he started for home it was very
late and very dark and the wine had been very atrong.
Juat
as he reached the door, the dim shapes of two great burly
figures jostled up against him on either side. Thinking they
were thieves, he leaped back, whipped out his sword, and ran
them both through. He was barelj' awake the next morning,
with a vague but awful memory of what had happened, when
all the magistrates appeared, full of fear and ofiice, and arrested
him for murder.
The trial scene, which begins at once, is a masterpiece. It
!

;

;

—

—

—

MAGIC
seemed like a nightmare to the pritioner at the l>ar, and his
impressions are fully shared by the reader. What sur^jrised
him and it surprises us too was that the trial was held in Llie
amphitheatre. Stranger yet, every seat was taken, and people
had even climbed up on the pillars to get a better view. After
the trial had gone on for hours, some one suggested that the
prisoner must have had accomplices, and that lie be put to the
torture and made to name them. At this point the poor old
mother of the two murdered ones came forward, and insisted
that the unfeeling assassin be comi>elled to look upon his
innocent victims. The corpses were brought in, lying side by
Lucius was forced,
side, and decently covered with a cloth.
much against his will, to raise the cloth, and discovered not
horribly
wine-skins
stalwart
men
cold
in
death,
but
two
two
gashed by his ruthless falchion blade, but unmistakably wineskins.
A huge roar of laughter went up from the crowd.
Mystified, but relieved, Lucius was escorted home in triumph.
The day, he was told, was the regular festival of Risus, the
goddess of laughter. His own contribution on this particular
occasion had been so original and successful that the city had
unanimously voted him a bronze equestrian statue. Lucius
was still mystified and, indeed, somewhat resentful. As soon,
however, as Fotis had the opportunity, she let him into the

andian)
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all

—

—

—

secret.

As Pamphila was passing the barber's shop the day before
'
murder,' she had caught sight of a blonde youth from
BoBOtia who was in the chair having his hair cut. She fell in
love with him then and there, and went straight home and began
preparing a charni to draw him to her. The necessary preliminary, of course, was the possession of something belonging
'
substance, * I was sent out to
to him.
So,' as Fotis says
steal a lock of his hair.
But the barber caught roe before I
could get away, and our reputation in town is so bad that he
made me give up the hair, which I had hidden in my dress. I
was in despair. But on the way home I passed a shop in which
a man was clipping the hair off some wine-skins. So, to save a
beating, 1 picked up some of the yellowest locks I could find,
and managed to palm them off on my mistress for the real
thing. She took them, and began her charm about the time
you started for the dinner-party. The charm worked only too
well.
The robbers whom you met and slew at our door were
the original owners of those locks two passionate wine-skins
struggling madly to get at their love and melt at her feet. And
so it comes that " non homicidam nunc, sed utricidam amplecterer" ("the lover now in my arms is after all not a
homicide, but a Jugicide").'
the

m

—

But nothing, perhaps,

is

a clearer proof of the

prominence of magic in everyday life than the fact
that, as H. Reich has abundantly shown,' the
favourite and most characteristic habitat of magic
as a literary asset is the most popular type of
drama in the ancient world. This is the mimus (see
Drama [Roman], vol. iv. p. 904). Transformations of men and animals were frequent ; all kinds
of charms were performed ; the etteets of all kinds
of powerful magic were represented. Witches,
warlocks, magicians, prophets, ghosts, demons,
popular divinities, Empusa, Mormo, Incubo, Anna
Perenna, Ephialtes, etc., were all favourite characters.
The play went on in fairyland quite as
often as on the Imperial streets or in the Imperial
country-side. And sometimes, no doubt, it was
hard to tell which was which. And yet the mimus
was realistic the very name insists upon it. But
the investigation of Graeco-Roman magic emphasizes the undoubted fact that, after all, the realism of antiquity was not, and never could be, our
realism. The native gifts of imagination and
fancy were too enduring, the native inheritance

—

of mythology and folklore was too rich and
interesting, to allow it.
Magic was one of those
vices of intellectual youth which the Grasco-Roman
world never quite outgrew. But intellectual youth
also has its virtues ; and these two great Aryan
races of the Mediterranean basin, in some other
respects as well, retained to the last their unique
and priceless gift of never really growing old.
Literature. 'This is given for the most part in the text. The
best and most complete discussion of the subject is given by H.
Hubert, in Daremberg-Saglio, s.v. Magia.' L. F. A. Maury,
La Slagie et t'astrolor/ie dans Vantiquite et au moyen dcje, Paris,

—

*

valuable as a general survey. R. Heira, 'Incantamenta magica Graeca Latina,' Jahrb. fiir class. Pkilol., Suppl.
Band xix. [1893] pp. 463-676, collects and discusses the actual
texts of surviving charms and incantations. Particularly valuable for special topics is the Religionsgeschichtliche Versuche
und V&rarbeitungen (RVV), ed. R. Wiinsch and L. Deubner,
Giessen, now in its l&th volume.
1860,

is still

KiRBY Flower Smith.
1
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i«

essentiiiily tlie profession of certain ca.sles, tliough
magical rites may be practised by laymen and

magical properties

attributed to countless
is peculiarly devoted to
is that of the Yogis, which is
primarily Hindu but has Muhammadan eleirients
afiiliated to it.
The Yogi claims to bold the
material world in fee by the magical powers which
hehasacquired through the performance of religious
austerities, but this claim soon degenerates into
superstition of the worst type, and the Yogi in
reality is little better than a common swindler,
posing as a.faqlr. Thus, in the tale of the magic
boat, the gift of it comes from 3.sddhu, or religious
mendicant.' Brahmans, however, possess much
magical lore, though the practice of^ magic is not
a Brahmanical function and the sections which
make a profession of it tend to form sub-castes.
The Brahmans are said to have secret books on
the subject which contain over 50 joHas, or figures,
consisting partly of numbers and partly of mystic
symbols, cabalistic words, and geometrical figures
not unknown to free-masonry these are used for
all kinds of purposes, including the causing of
abortion, success in gambling, etc.,' as well as t9
ensure easy parturition.^
The Yogis in particular claim power to transmute
base metals into silver and gold a claim which
enables them (and those who personate them) to
reap a great harvest from the credulous.
This power is said to have been discovered by the Yogi DIna
Nath, who, passing one day by a money-changer's shop, saw a
boy with a heap of copper coins before him and asked for some
in alms.
The boy replied that they belonged to his father, bu'
offered him some of his own food. Touched by his generosit)
and honesty, the Yogi prayed to Vi§nu for power to reward the
objects.
Tlie caste
magic as a vocation

are

which

;

—

boy, bade liim collect all the copper coin he could find in his
father's house, and then, melting it down, recited mantras, or
charms, and sprinkled a magic powder over it, whereby it was
changed into pure gold. This occurred in the time of Sultan
Altamsh (a.d. 1210-36), who witnessed Dina Nath's performance of a similar feat, and in commemoration of it had gold
niohars struck with Dina Nath's name on them as well as his
own. These Dina Nathi mohars are said to be still found.
The secret of the mantras and the powder has been banded
down, but is known only to the initiated.

—

I. Occasions.
Magical rites are practised at
weddings, during pregnancy, at birth to procure oftspring and ensure its safety and to deter-

mine and predict
dead.

its

sex,

and to

resuscitate the

—

Marriage. The magic practised at a wedding
often symbolical.
For example, just as naked
women plough the soil in times of scarcity to
ensure a crop, so at weddings a Telugu bridegroom
of the Balija caste performs a mimic ploughing
ceremony, stirring up earth in a basket with a
stick or miniature plough.* Similar rites are in
(1)

is

vogue among the Palli,^ Kamma,^ Sambadavan,'
and Tottiyan.* The Kamma bride carries seedlings in her lap, apparently to be planted by the
groom. Among the Kapu a milk-post of Odina
Wodier is set up, and, if it takes root and flourishes,
An Unni bride plants a
it is a happy omen.'
jasmine shoot, whose flowers she should present to
the deity.'" The parting of the bride's hair with a
thorn is probably an imitation of the ploughing
rite."

The Indian conceptions that all life is one, and
that life is something tangible or material, come
out in several rites. Thus, at the beginning of a
wedding, the Bedar scatter rice and gram (dhdl)
I

NINQ v.
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[1896] § 69.
1017.
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Thurston, Castes and Tribes of Southern India, Madras,

1909, i. 144. The full rite is of interest.
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9 lb. iii. 236.
10 lb. vii. 226.
The milk-post is sometimes made of twigs of
other trees e.g., among the Agamudaiyan it is made of three
kinds of tree, typifying Brahma, Visiju, and Siva (ib. i. 14).
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seed on Bome white-ant earth near five pots filled
with water. By the time the wedding is concluded,
these seeds have sprouted and are culled by the
pair, taken to the village well, and cast into it
obviously to ensure their fertility.' An Idaiyan
couple sow nine kinds of grain in seven trays,'
and the Mala groom digs with his knife a few
furrows, which his bride fills with grain and waters
after he has covered it up.' Apparently the widespread custom of pounding grain at weddings has
a similar origin. This is done by five women, e.g.,
in

Bombay.*

The grindstone is also used among the Bhondari
in Madras
the bridegroom stands on it, while
;

women

bring a mill-stone and powder three kinds
of grain with it
then he sits on the dais, and a
number of married women each touch seven times
with a grinding-atone an areca nut placed on his
head." A Bedar couple are invited by the Brahman
priest to stand on a grinding-mUl placed beneath
the pandal.^
Among the Agamudaiyan a grinding-stone and
a roller, representing the god Siva and the goddess
Sakti, are placed in the north-east corner at the
actual wedding, and at their side pans containing nine kinds of seedlings are set. Seven pots
are arranged in a row between the stone and a
branched lamp, and married women bring water
from seven streams and pour it into a pot in front
of the lamp.' The grinding-stone is also used in
;

Bombay.*
The future offspring of the union
among the Komati by a doll which

symbolized
rocked in a
cradle, but both the prospective parents profess
lack of leisure to look after it.' The Parivaram
use a stone rolling-pin to represent the child, which
the husband hands over to the wife, who accepts it
as ' the milk is ready. '" The Konga Vellala bridegroom takes some fruit and a pestle to a stone,
which he worships. It is supposed to represent
the Kongu king whose sanction to every marriage
used to be necessary, and the pestle represents the
villagers
but the fruit is not explained, and the
myth is probably setiological." A newly- married
Bedar or Boya couple sit on a pestle, and are
anointed after rice has been showered over them.'^
In Bombay the rice-powder is used to personate
the baby.'^
Fertility can also be communicated to a bride by
placing a child in her lap, and fruit is an effective
is

is

'

;

one.''' On the same principle women
whose husbands are alive are admitted to take part
in marriage rites,'^ more especially if they have
sons living whereas widows and those whose children have died should be excluded, at least from
the more significant rites.'* Similarly, widowers
are excluded from certain functions." Unmarried
girls may, however, take the place of married
women; e.g., among the Badaga, married women
or virgins, preferably the bridegroom's sisters, go
to a stream in procession to bring water for cooking

substitute for

;

purposes in decorated new pots.'*
Water as a source of fertility also plays a great
part in wedding rites. Thus bathing is an essential
part of the ritual for both parties at weddings, and
visits to a well or stream are very common.
The
use of pots full of water is to be explained in the
same way. Thus among the Alitkar of Bombay
a couple already married bring pots from a potter's
house to that of each party to the marriage, and
after an elaborate rite the boy pours water from a
1
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jar also plays a prominent part in other
including a widow's re-marriage.'
Fish being an emblem of fertility, they are often
caught by the bridal pair e.g., among theGudigara
of Madras ;2 the Holeya let the fish go after kissing them.* But the Ksatriya, in Madras, only
pretend to catch them,* as do the Nambutiri
jar.

rites,

Brahmans."

The

potter's wheel, symbolical of the creative
it fashions clay,
IS also in evidence at weddings.
The clay is formed
into a revolving lump, like a lihga, and wheel and
clay together bear a strong resemblance to the
conjunction of linga and yoni."
The Pole-star (Dhruva in northern India) is called
Arundhati in Madras, and, as the wife of the fsi
Vasistha, is pointed out to the bride as the model
of conjugal fidelity.'
Magical rites to procure children are
(2) Birth.
very usual.
typical rite, often resorted to by
barren women, consists in burning down seven

power which fashions the earth as

—

A

In Madras a Koyi woman sometimes
throws a cock down in front of the cloth on which
portraits of ancestors are sewn, and makes obeisance
to it,* and this cures her sterility. Bathing is also
a cure for this misfortune, especially bathing over
a corpse.
In the Andamans a pregnant woman sows seed.'
Pregnancy, moreover, involves peculiar risks necessitating the protection of magic '" and the avoidance
of various acts, such as stepping over the heelropes of a horse," which might apparently cause
protracted labour, or crossing a running stream,
which would result in miscarriage a common
belief in the Panjab.
In Travancore tamarind
juice is dropped into a pregnant woman's mouth
to cast out devils."
When his wife's first pregnancy is announced,
a Kota husband in Madras lets his hair grow long
and leaves his finger nails uncut, and on the child's
birth he is under pollution till he sees the next
crescent moon.'* A Mukkuvan husband also lets
houses.

—

his hair grow until the third day after the birth.
coco-nut, betel leaves, and areca nuts are laid
at the place where he sits to be shaved, and the
coco-nut is smashed to pieces by one of his own
sept.'*
Nambutiri Brahman also remains unshorn while any of his wives are pregnant."
Pre-natal divination to ascertain and magic to
determine the child's sex are also common. Thus
the Cheruman in Madras employ devil-drivers,
who seat the woman in front of a tent-like structure with a coco-nut-palm flower in her lap.
When cut open, the fruits predict the child's sex,
the birth of twins, and the cliild's expectation of
life or death.
The goddess Kali is supposed to be
present in the tent, and prayer is otiered to her
to cast out the devil from the woman's body. '*
Another rite which is believed to influence the
child's sex is the so-called simanta of the Sudras
in Madras.
In a first pregnancy, water or human
milk is poured over the woman's back by her

A

A

husband's sister."
To ensure that the chUd shall be a male the
pumsavana is performed in the third month of
pregnancy, the wife fasting that day until she
is fed by her husband with a grain of corn and
two beans symbolizing the male organ.
Sometimes curd is poured over them before she swallows
them, and she also pours juice of a grass into her
right nostril.'*
1
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Quite distinct from this Brahmanical rite is one
observed in the seventh month in Travancore.
The woman goes to the foot of a tamarind tree, where she
receives a thread seven yards long. This she entwines round
ft tree, and, if it breaks, either she or
her cliild wili soon die.
Next day the thread is unwound, and her huwband gives her
a handful of tamarind leaves.
On re-entering the house,
he also gives her tamarind juice to drink, pouring it through
his hands into hers.
The priestess employed in tliis nto
then pours oil on her navel, and from the manner of its
fall divines the child's sex.
As she drinlts the juice, the
woman leans against a cutting from a mango, which is then
planted and, if it fails to strike root, the child is doomed to
adversity. 1
;

Among

the polyandrous Kammalan the woman's
brother gives her rice gruel mixed with juices of
the tamarind, mango, and Hibiscus.'
In protracted labour the washings of a brick
from the fort of Chakabu or Chakrabhyu Amin
near Pehoa are potent, or it suffices to draw a plan
of the fort and drink the water into which the
picture has been washed off.' The origin of this
rite is obscure.
The fort of Chakabu is a game
played by children they make a maze on paper,
and one child finds his way through it with a
pencil.
dot within represents the treasure
which it is supposed to contain.
Vaijnavas of
the Vallabha sampradaya, or school, often make
their drti in this shape.*
Difficult labour is dealt with in parts of Madras
by calling in a woman who has had an 'easy
time'; she presents the patient with betel, etc.,
and, if that fails, a line of persons drawn up pass
water from hand to hand until it reaches the
woman who had the easy time,' and she gives
some of it to the sufferer.
Here the luck or
quality of the one woman is transmitted to the
'

'

:

A

'

other.

In one caste, the Malas of the Telugu country,
are Pariahs, the placenta is put in a pot in
which are nim leaves and the whole is buried, lest
a dog or other animal should carry it off, which
would make the child a wanderer."
magical rite of resuscitation is
(3) Death.
practised by the Dasaris, a class of priests who
minister to Sudras, in Madras. If a Dasari is
offended, he will revenge himself by self -mutilation
or even by cutting off his own head.
News of this
is miraculously carried to all his caste-fellows, and,
when collected, they display their magical powers
by frying fish whicn come to life again on being
placed in water, by joining together limes cut in
two, and, finally, by bringing the suicide to life
again. The rite can fail only if the victim's wife
is in pollution or when the rite is not carried out
reverently.*
2. Agents.
First-born children have power to
stop rain. Muslims say that they can do so by
stripping naked and standing on their heads, heels
in the air.
In Calcutta they need only make a
candle of cloth and burn it.'
first-born son
leaning against anything will, it is believed in S.
India, attract a thunder-bolt to it.* Girls born in
the asterism of Miila are believed in S. India to
place their mother-in-law in a comer, i.e., make
her a widow, and so such a girl, if her mother is
not already a widow, finds difficulty in securing

who

—A

—

A

a husband."
Just as charms are made out of various natural
substances, so such substances often possess magical
powers. The acacia is inhabited by a. jinn, but its
wood is unlucky only if used to make or mend a
bed no one will be able to sleep on it.
Here
;

1 Thurston, ii. 416.
This rite cannot be said to correspond to
the pxti^isavana, which is intended bo influence the sex of
the child.
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the spirit in the tree appears to endue it with
magical properties a man who conveys himself
in servitude to the siiirit of this tree will get all
that he wants, but only at the risk of his life. I'"or
twenty-one days he must take a pot full of water
daily to the jungle, and on his way back cast half
of it upon a particular tree
on the twenty-lirst
night he will be irre.'dstibly drawn towards it the
devil will appear to him, and, if he escapes death,
he will get all that he wants as the price of his
bondage.' The tree called barkhar [Celtis cnucasia)
has magical properties ; any one cutting it down
or tampering with it loses all his hair and becomes
very ill. It yields a milk wliich raises blisters,
and even to sit in its shade, while it is exuding it,
has that effect. Indeed it is dangerous to sit in
its shade at any time.
This belief is current
in the Murree Hills, in the Panjab, but in that
very part the Gujars use amulets of batkar (its
usual Indian name) to ward off the evil eye (nazar)
;

;

;

from both men and

cattle,

and

its fruit is also

much relished.''
To cure scorpion

bite the insect should at once
be caught and burnt, and the smoke allowed to
touch the bite.' To cure saya, or consumption,
in a child (said to be due to enchantment caused
by ashes taken from a burning place and thrown
over or near the child) the parents should give
away salt equal to the child's weight.* Toothache
is cured by a magical rite which consists in spreading sand over a clean piece of board and writing
on it the first six letters of the Arabic alphabet.
The patient then holds his aching tooth between
his thumb and index finger, and touches each
letter in turn with a pointed instrument.
When
he reaches the sixth letter, if not before, he will
be cured. At each he should be asked if he is
cured, and, when he says that he is, he should be
asked how long he wishes for relief. He should
two years,' as that is the limit of the
reply
charm's efficacy.^
After a bad dream, a Garo, in Assam, collects a
reed-like grass and is beaten with it by a priest,
who repeats certain exorcisms. Then they carry
a cock to the nearest stream, kill it, and let its
blood fall into a toy boat ; the boat is launched,
and as it starts the dreamer bathes in the water.
The prayers, the chastisement, and the sacrifice
appease the spirits, and the boat is allowed to carry
'

the ill-luck.«
the first day of sowing sugar-cane, sweetened
rice is brought to the field, and women smear the
outside of the vessel with it, after whieli it is
given to the labourers. Next morning a woman
puts on a necklace and walks round the field,
winding thread on a spindle.
This custom is
oti'

On

falling into disuse.'

Magic squares are in vogue among Hindus.
Thus one which totals 90 lengthways cures quartan
ague one totalling 100 every way causes excess
of milk in cows and women and of ghi in a churn
one totalling 130 every way will, if worn round
one's neck or in one's pagri (turban), bring any
person under one's power ' and one totalling 15
each way brings luck and is commonly found on
shops. Squares totalling 55 and 20 each way should
be placed under one's seat to ensure success at
;

;

;

play."

XINQ

1
iv. [1894] § 797.
2 PiVQ ii. [1884) § 272, and Selection Calcutta Review, viii.
[1896] 124 (Calcutta Review, Ixxv. [1882] 290).
In the latter
R. C. Temple identifies the bhar with the Skr. va^a, or banyantree, but describes the batkar as a low thorny shrub of the
zizyphus, or jujube, family, the fruit of which is the fruit of
paradise in Arabic poetry on which account the tree is much
prized in Tripoli and Tunis.
3
* n. § 661.
5 lb. § 370.
i. § 563.
8 A. Playfair, The Garos, London, 1909, p. 116 f.
7
Settlement Report, p. 181.
8
» lb. § 637.
i. § 462.
'

'

Kamdl

6

(Indian)

NINQ

Eamdl

PNQ

—

MAGIC

292

The power of magic is so great that by mere
assertion of its potency a blr, or demon, may be
brought into subjection.
Fast the whole of a ninth lunar day falling on a Friday, and
At 8 p.m. don red clothes
in the evening eat sweet rice milk.
perfumed, and make a circle of red lead on the ground. Sit in
its centre with four cardamons, some catechu, betel-nuts, and
eight cloves. Light a lamp fed with clarified butter and say
Incantation can break down the stars 5000 times and a demon
will be at your service.!
Muhammadans classify magic as
II. Islam.
high {'ulioi), divine (rahmani), low (sifll), and satanic
(shaitdni).
In divine magic perfection consists in
the
knowledge of the greatest of God's names
ism-al-d zam, which is imparted only to the elect,
'

—

'

—

—

and by which the dead can be raised. But God's
other names, and those of Muhammad and of the
good jinn, are also efficacious, and written charms
are composed of them or of passages from the
Qur'an, as well as of mysterious combinations of
numbers, diagrams, and figures. Satanic magic is
It depends on
condemned by all good Muslims.
Satan's aid and that of the evil Jinn, who ascend
to the lowest heaven and hear the angels so that
they can assist magicians. Enchantment (al-sihr)
but, as it has been
is a brancli of this magic
studied with good intent and with the aid of good
jinn, there is a science of enchantment which may
;

Enchantment results in
be regarded as lawful.
death, paralysis, affliction with irresistible passion,
Metamorphosis is
possession, or metamorphosis.
effected by spells or invocations to the jinn accomsprinkling
of
dust
or water on the
panied by the
object to be transformed. Against enchantment
and other evils a talisman (tilism), i.e. mystical
characters, astrological or otherwise magical, or
a seal or image on which they are engraved, is
effective.
When rubbed, it calls up its servants.
Divination (al-kihdna), which is also practised
by the aid of Shaitan, is obtained by magic, by
Its
invoked names, and by burning perfumes.
forms are
darb al-mandal, inscribing the enchanter's circle,* darb al-raml, the moving of sand,
'ilm al-mijum, astrology,^ and al-zijr, or augury
from beast and bird.*
The Imam Zamani rupee is said to be dedicated
to that iindm, and is worn by Muliammadans on
the right arm when starting on a journey.'
The names of 'Ali and the imd-ms are used in
magical squares according to the abjad, or lettervalue system of computation.
Notices of the
custom are not uncommon in Indo-Persian histories as having been practised on the Mughal
:

court-ladies.*

acquainted with the olive of
banks of the
Indus. It is black with a little red and yellow, or
olive-coloured with small white lines, and is used
only for sprinkling over wounds and stingo by
Muslims. Hindus are said to worship it as a god,
Islamic medicine

is

Bani-Israil, a stone found on the

and to the Persians

it

known

is

as the sang-i-

Yahu, or 'stone of Jahweh,' or the hajar al-Hunud,
or 'stone of the Hindus,' in Arabia. Jasper (in
Pers. yashm, Arab, hajar al - bashaf, or
hard
'

1

NINQ

T. § 9.U.
is doubtless

2 Mandal
from the Gr. fLavSaXov, and not connected with Skr. maiT^flala, a circuit or group of villages. The
jaai/SoAoc was a kind of drum used to conjure up demons hence
;

an enchanter's circle.
3 It was taught by the two fallen angels Harfit and Mariit, who
became enamoured of the songstress Zuhra, who ascended to the
sky and mingled her splendour with the star Zuhra (Venus).
* H. Wilberforce Clarke, Divan-i-Edfiz, Calcutta, 1891, ii.
616 f., citing the Mishkat-al-Mafablli, ii. 394, 384, 385, 388, and
Mirdt al-zamdn, i. 1. For a charm to divine which of two rivals
will prevail see the Sirdj al-rami by Maulavi Roshan 'All and
the Mi^ddq al-raml by Muhammad 'Attar Mai Lahorl, Lucknow,
cited in Divdn-i-HdJiz, ii. 831. It consists in writing the two
names in abjad, and dividing by nine. Then, if both the
quotients be odd or even, the lesser in number will conquer if
both are equal, the lesser in age and, if one be odd, the other
even, the greater in number will prevail.
;

;

6
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(Indian)
Stone'),

when

olive, green-yellow, or

opaque green,

used in charms and, when white, in medicine.
The hair of a child will never turn white if a pieca
of it be tied on his neck at birth. If a piece is tied
on the right wrist, he will be immune to witchcraft
and the evil eye. Tied to a woman's thigh, it ensures painless labour and, if by the light of lailat
al-qddir (the night when Muhammad spake with
God) a man be sketched over it and the picture
worn over the head, the wearer will be safe from
is

;

;

wounds

in battle.'

Magic and religion.— It
by many scholars that in ancient

has been held
India the confusion of magic and religion was rife, just as it
survived among other peoples that had risen to
higher levels of culture. H. Oldenberg^ regards
the sacrificial ritual of the earliest known period
as pervaded with primitive magic, and he tells us
that the rites celebrated at marriage, initiation,
and the anointment of a king are complete models
of magic of every kind, and that the forms employed are of the highest antiquity.
Sylvain
L6vi' observes of the sacrifices prescribed
the
Brdhmanas that they have all the characteristics of
a magical operation, effective by its own energy,
independent of the divinities, and capable of producing evil as well as good ; it is only distinguishable from magic in that it is regular and obligatory,
so that both matters are treated in the same works.
Thus the Sdmavidhdna Brdhmana is a hand-book
of incantations and sorcei'y, as is the Adbhuta
Brdhmana portion of the Sadvimia Brdhmana.
M. Bloomfield * also holds that witchcraft became
intimately blended with the holiest Vedic rites,
the broad current of popular superstitions having
penetrated into the higher religion of the Brahman
priests who were unable and possibly unwilling to
cleanse it from the mass of folk-belief which surrounded it. W. Caland,° in his introduction to the
Kauiika Sutra, enlarges on the agreement between
the magic ritual of the old Vedas and the shamanism of the so-called savage. Indeed, some authorities would derive Brahman from brahman, 'a magic
spell,' so that, if they are right, the Brahman would
seem to have been a magician before he was a
III.

m

priest.*

On the other hand, J. G. Frazer' also points out
how in India, from the earliest times down to the
present day, the real religion of the common folk
appears always to have been a belief in a vast
multitude of spirits of whom many, if not most,
are mischievous and harmful. This belief subsists
under the great religions, like Brahmanism, Buddhism, and Islam, which may come and go and
in support of this thesis he cites Oldenberg for
the Vedic and Monier Williams for the modei'n
periods.
It is to this deep-seated and universal
belief in the existence of spirits, which fill ail
created matter the sky, the earth, trees, beasts,
the earthly waters and clouds that many, if not
all, magical practices are to be ascribed, at least
At every stage of a ritual
in their inception.
sacrifice, e.g., spirits have to be appeased, and the
very stake to which a willing victim is tethered
for the sacrifice must be cut, shaped, and erected
;

—

—

1 PNQ ii. § 17, quoting from the Afakkzan al-A dwiydt, or
'Treasury of Medicine,' of Muhammad Husain of Delhi, 1761,
published by Newal Kishore, Cawnpore and Lucknow.
~ Die Religion des Veda, Berlin, 1894, pp. 59, 177 (for particular examples of the blending of magical with religious ritual in
ancient India see pp. 311 f., 369 f., 476 f., and 522 f.).
3 La Doctrine du sacrifice dans les Brdhmanas, Paris, 189S,

p. 129.

Hymns

of the Atharva-Veda (SBE xlii. [1897] p. xlvf.).
Altindisches Zauberritual, Amsterdam, 1900, p. ix.
Schrader, Reallexikon der indoijermanischen AltertumS'
kunde, Strassburg, 1901, p. 637 f.
7 GB3, pt. i.. The Magic Art, London, 1913, i. 228 f., pt. vi.,
The Scapegoat, do. 1913, p. 89 £f., citing Oldenberg, p. 39 f., and
Monier Williams, Religious Thought and Life in India, do.
1S83, p. 210 f.
"
5
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with the moat minute precautions against their

Every point in sacrilicial ritual
is symbolical, but the guiding principle in it is not
By the part of tlie stake
magical, but religious.
which is dug in the sacrilicer gains the lower
world of the fathers, by its miildle part that of
men, and by its top the world of the gods. But
this winning of the three worlds is conditional
on his success in averting the onslaughts of evil
spirits.
In the whole ritual of animal-sacri/ice at
the stake (yupa), as prescribed by the ^atapatha
Brdhmana, there is no trace of magic or of magical
sinister influences.

practices.'

A question of minor interest is whether Indian
magic was derived from or has influenced that of
Arabia and the Nearer East.
The Skr. word
Hlpd, black magic,' may be the original form of
sijii, or, conversely, the Arab word sifll may have
'

been Sanskritized as

A

typical rite in
basis of belief in
magic. When performed with the object of destroying an enemy, it is kno'wn as chel, or ghat,
in the United Provinces.
vessel is tilled with
iron nails, knives, etc., and sent by certain incantations through the air until it descends on the
victim's head and kills him.
But, if a river intervenes, a sacrifice to the spirit called ghatbai (lit.
' ferryman
'), which is supposed to guard the river,
must be made to induce him to let the vessel
cross.^ Thus black magic has to reckon with the

hlpa

iilpcl.

illustrates the spiritual

A

spirits,

however

Literature.

—

it

works and whatever

The Hindu

literature
It comprises many treatises
i.

its origin.

vast, but mostly unon special topics e.g.,
is

published.
the Easktauli (?) Sukdeoji, a Gurmukhi MS, contains only magic
squares for all kinds of ailments.^ It commences with the
Atharvaveda, upon which and other texts is based Alfred
Hillebrandt, Ritiial- Litter atur : Vedische Opfer und Zauber
( = G1AP iii. 2), Strassburg, 1897.
ii. The Slii'a Muhammadans, who are prone
to occultism,
have six books on may:ic: the Ja'afar Jmna, Safinat al-nijdt,
Tuhfat al-'aimm, Mahaj al-da'wdt, Mukdrim al-ikhldq, and

Anwar

i-Na'mdniya. The Sunnis also have books on mag-io
such are the Mujarrabat-i-Dlrtii and the aqsh-i-Sulaiyndn.^

N

H. A. Rose.

—

MAGIC

;

(Iranian).
i. Religion and magic.
religion and magic are two essentially
different things, the interpenetration of the two
is fairly common ; but nowhere are they so intricately commingled as in Mazdeism.
First of all, a clear line of demarcation has to
be traced between the real doctrine of Zoroaster,
as it is expounded in the Gcithas, and the Later

Although

Avesta.
In the Gathic hymns we find a religion of a
highly moral character.
It admits of no deity
besides Ahura Mazda except personified moral
entities, and it expressly undertakes a struggle
against the lower beliefs and the magical practices
of the people of the time.
The cult of the daevas
in general and the nocturnal orgiastic sacrifices in
which haoma (q.v.) was drunk by the worshippers

were specially condemned."
The Later Avesta also anathematizes the sorcerers (yatu) and witches (pairika), but many of
the beliefs and practices which Zoroaster had
associated with them have found their way back
into religion. The whole subject is rendered all
the more intricate by the fact that a coherent
system has been formed from a combination of
the superior elements of the Zoroastrian creed
(sophisticated to a great extent by adaptation to
a lower standard of religious thought) and the
popular and inferior beliefs of the Iranian people,
including much that is in origin magical. As is
well known, this is the system called dualism
[q.v.).
It is based on the assumption that there
are two cosmic elements, the one created by
1 J.

logical

'The Sacrificial Posts of Isapur,' in ArchceoSurvey Report /or 1910-11, Calcutta, 1914, p. 44 f.

P. Vogel,

2

NIHQ

5

Moulton, Earli/ Zoroastrianism,

i.

§ 851.

3

PjVQ

ii.

§ 901.
p. 71
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Ahura Mazda, the real god, and the other by
his adversary, Angra Maiuyu.
Every creature
of the wise lord is good, hut all that has been
created by his foe is evil.
Each creator has thus
coMimunicated to his creatures his own specific
nature and power.

His creatures

botli share in

and supernatural power and
must assist him in the incessant struggle which
is going on between the good and the evil spirit
a contest which will not be settled before the end
their lord's natural

of this world.
It follows that good

creatures have a power
over evil ones and evil over good. Of course, we
may imagine that a good being, when he neutralizes the evil deeds of his opponent, acts, after all,
as a depository of his creator's power
but in
practice it is as though he had a real and ellective
power of his own against demons.
good work is an act of war, capable of helping
efi'ectively towards the triumph of good over evil
and having, therefore, an efficacy of its own to
conjure and oppose the noxious activity of evil
creatures such as evil spirits ; and this is very
much like the efficacy ascribed to magical rites.
The only difference between such an activity and
magic is that, with the latter, material interests
are generally at stake, whereas, in the majority
of Mazdean religious acts, the concern is mostly
supra-terrestrial, being the religious purity of the
faithful (aSavan) as a preparation for the future
happiness of the blest.
The contrary state, the
impurity of the imps of the druj (dregvants), has
to be destroyed.
2. Purification.
For the Zoroastrian the normal
means of getting rid of an impurity acquired by
sin is to outweigh it by merit '
a process which,
of course, is far from being magical.
Sin, however, being in Iranian eyes not only a breach of
order which has to be repaired by repentance and
good works, but a positive product of the evil
spirits, of the evil creation, produces a substantial,
;

A

—

—

though

—

a moral disease like a
death likewise results from
some mysterious contrivance of the originators of
all evil.
material means of removing that polluinvisible, pollution

bodily illness

— and

A

tion is therefore requisitioned, just as a remedy
by its beneficial properties, as a piece of good
creation, cures an ordinary disease. The power
of purifying man from impurity belongs in the
highest degree to water— an eminently good element of Mazda's creation. Besides water, other
substances e.g., gaomaeza (urine of cattle) are
supposed to have great power to purify.
The
rites of purification by means of these substances
are strictly fixed, as in a magical proceeding the
priest has to sprinkle every part of the body in a
definite order, beginning with the head, till the

—

—
:

di-uj is expelled from the left toes, which are the
last refuge of the evil spirit.
Dogs have a speci-

ally powerful

wholesome

influence.

More

intri-

cate ceremonies tending to the same result existed
besides this relatively simple one e.g., the great
purification of the nine nights (Pahl. barahiiim
nu Saba) expounded in Vend, ix.; the ground is
prepared, holes are dug, and furrows are drawn,
according to a strict ritual gaomaeza is put into
the holes, the patient rubs the ground, and is
sprinkled with water and perfumes by means of
a spoon and a stick of a fixed size, etc. The proceeding cannot, however, be completely identified
with magic, because, however material the concept
of purity may have been in the thought of the
Iranian people at that time, it was, after all, a
duty not confined to human interests in this world,
because the activity of the purifying substances and
acts derives from an essentially beneficent power,
whereas the counter- spells, although tending to
;

1

MouitOD,

p. 144.
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neutralize noxious influences, are regarded as
possessing a power of tlie same kind as the one
whicli they oppose, and, lastly, because the rites,
in spite of their magical tendencies, are devoid of
They are a public and accepted
all mystery.
procedure, assumed wrongly, of course— to date
back to the Prophet's teaching, and forming part
Man
of the sacred struggle of good against evil.
is supposed to make use of the weapons which
Mazda has put into his hands for a contest in
which he is serving the lord's interests. Nevertheless, it is clear that a real degeneration towards
magic has taken place in these ceremonies, and
also that many an ancient magical prescription
for averting evils may have been introduced.
This process is analogous to that which we observe in Mazdaism from Zoroaster to the Later
Avesta period.
Moral beings, like the amesha spentas {[q.v.]

—

justice,

into

—

good

spirit, piety, etc.),

with

or, rather, identified

have been turned

— the

genii of

fire,

cattle, earth, etc., and Sraosha, 'obedience,' has
become a good spirit protecting men during the
night against demons and sorcerers, having the
cock and the dog as his assistants in this task
{Bund. xix. 33).'
Of sacrifice we
say much the
3. Sacrifice.
same as of purifications. Neither to the Indians
nor to the Iranians was the sacrifice properly a
magical act. Oldenberg'' is quite right when he
says that sacrifice is in Vedic times a gift to the
god, which, in the mind of the sacrificer, is to

—

may

influence the intentions of the deity, not by
way of compulsion, but by securing his powerful
goodwill. This conception, however, was likely to
degenerate, and did. Indra and Agni are sometimes described as being mastered by the sacrificer.
Agni, the fire, is regarded as a miniature of the
sun, the great fire, and, by kindling fire, one gets
the sun to rise. Indeed, the Satapatha Brahmana^
says that the sun would not rise if the firesacrifice did not take place.
similar process
can be traced in Iran, where the sacrifice is
given its place in the general cosmic conflict, so

A

that

it

more than an act

of worship
it is an act of assistance to
Gods, like men, need food and drinli to be strong
lilce men, they need praise and encouragement to be of good
cheer. When not strengthened by ttie sacrifice, they &y helpless
'

is

;

the gods.

;

before their

foes.'**

Sacrifice has thus a value of its own independently of the will of the gods. It is an act
of war, helping God in His struggle against the
evil creation, so much so that gods also have to

practise cult
'Auharmazd performed the

spiritual Yazign ceremony with
the archangels (aineshospenddn) in the Rapitvin Gah, and
in the Yazisn he supplied every means for overcoming the

adversary.'

^

Tlie value of sacrifice in itself is also to be
discerned in the fact that it produces merits independently of the piety and attention of the
sacrificer.
If he does not obtain them for himself,
they are not lost, but are collected in a store (gcinj)
of merits.* The sacrifice of the haorna ( = Ind.
soma), although itself not really magical in principle,
was specially prone to develop in that direction.
The haoma = soma, in the thought of the protoAryans, was a plant wherein resided an extraordinary strength of life capable of giving immortality to the gods, who were supposed to live
on it like the Homeric gods on an^poala, and of
giving a superexaltation of life to man, in whom it
1 L. C. CasarteUi, Phitosophie religieuse du Mcuddisine, Paris,
1884, § 106.
2 H. Oldenberg, Religion des Veda, Berlin, 1894, p. 304 f.
3 11. iii. 15 (Oldenberg, p. 110) ;
xii. [1882J 328.
4 Moulton, p. 417, note.
' Bmid. ii. 9, tr. West,
v. [1880] 14.
ti
CasarteUi, § 250. The Yaziin is the ritual reading of the

SEE
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(Iranian)
caused intoxication. As was said above, the Imoma
orgiastic sacrifice had been banished from Gathic
religion in company with the magical procedure of
the c^araa-worshippers.
In the post-Gathic period
we see it reappear, but it has been deprived of its
savage character and turned into a mystical drink.'
Not only was it supposed to confer a greater
intensity of human life, but it was regarded as a
highly beneficial spirit, imparting to man also the
gift of spiritual life and a title to the supraterrestrial reward.'' It led to a division into two
haomas.'^
The one, the actual plant, was the
yellow haoma, the other, supra-terrestrial, called
the white haoma, was identified with the tree
gaokerena (Pahl. gokart) ' that stands in the middle
of the sea Vouru-KaSa . .
that is called "the
All-healer" and on which rest the seeds of all
*
plants.
It is by drinking the gaoksrena that men
on the day of the resurrection will become immortal.
For that reason it was customary to put a drop of
haoma on the lips of a dying Zoroastrian. Haoma,
having been made the principle of all life and
fecundity, was supposed to receive its healing
power from Vohu Manah, and to be the son of
Ahura Mazda. This mysterious power of the
drink of life is an approach to magic, although
it is extended to domains to whicli healing and
vivifying power cannot normally attain e.g., the
gift of swiftness to horses in races, of healthy
children to pregnant women, and of bridegrooms
to girls.
Moreover, it is, in the traditions of the
Indo-Iranians, closely connected with a mystical
bird which took the soma = haoma from the place
where it lay hidden and brought it to gods and
men." The Avesta speaks of the bird Saena, which
is the Simurgh of the Persians, who make him play
the same part as the bird Varengana in Yt. xiv.
.

'

35

f.

— a part which

is

completely magical."

Get thee a feather of the wide-feathered bird Varengana, Oh
Spitama Zarathushtra. With that feather thou shaft rub thy
body ; with that feather thou shaft curse bacfi thine enemy.
He who hath a bone of the mighty bird or a feather of the
No one, (however)
mighty bird gaineth (divine) favour.
magnificent, smiteth him or turneth him to flight
he first
gaineth homage, he first (gaineth) glory; the feather of the
bird of birds bestoweth help.'
'

;

Thus we have here

do with a real amulet.
is apt to degenerate
into a magical rite, prayer may become a spell.
The message of Zoroaster to man is a manthra, a
noble word which properly means 'utterance,'
'word,' 'ordinance,' but has in the Later Avesta
the meaning of 'spell' and, indeed, the sermons of
4.

Spells.

— If

to

the sacrifice

the Prophet, instead of being a subject for meditation, are chanted in a dialect obsolete for ages, and
have degenerated into mere spells, the exact pronunciation of their words achieving what their
author sought by pure life and diligence in a noble
calling.' The finest Mazdean prayers, such as the
Ahuna Vairya ([j.v.] Parsi, honovar) a kind of
profession of faith have stifl'ened into a mechanical
repetition of formulze, and have acquired an infinite
power of their o\ra, so much so that they become a
weapon for the Creator Himself. The Bundahiin
(i. 21) narrates how Auharmazd, having recited the
Ahunavar and uttered its twenty-one words, confounded the evil spirit and secured the victory over
him, in the first days of creation. The power of the
same prayer and of some others is also expounded

—

—

Recited as
also Yt. xvii. 20).
prescribed on every occasion, they
help as a spell the purification of man, which is
in

Vend. xix.

many times

as

(cf.

is

1 Moulton, p. 72 f.
2 C. P. Tiele, Godsdienst in de Oudheid, Amsterdam, 18951901, ii. 222.
4 yt. xii. 17.
s CasarteUi, § 173.
6 So Odin as an eagle carries away the mead.
The victor
Kr^anu was supposed to have shot off a feather of the eagle
(Oldenberg, p. 247).
8 Art. Charms and Amdikts (Iranian), vol. iii. p 448.

^

Moulton,

p. 163.
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primarily attained by the marvellous power of the
substances and ceremonies mentioned above.
No wonder, therefore, if Vaemanthra is mentioned
Vend. xx.
as a regular means of curing diseases.
distinguishes healing by plants, by the knife, and
by the manthra, the last being the most powerful.
A series of formulte is to be found there for repelling
both diseases and evil beings. Tiie prayer contained in Vend. xx. 11 is supposed to be peculiarly
powerful. It is directed to Airyaman, the healing
god par excellence.
Vend. xxi. 18-23 is also a
spell against all kinds of diseases, consisting of
some fragments of other parts of the Vcndidad and
These are the
of some very well known prayers.
means that Airyaman has at his disposal for curing
the 99,999 diseases created by Angra Mainyu for
the bane of mankind (Vend. xxii.). Airyaman is
an old Indo-Iranian god in the Veda he is an
aditya (Aryaman) who is generally found in
company with Varuna and Mitra. He is a beneficent
and helpful god, but in Persia he has been narrowed
down to the character of a healing god. He survives in Parsiism as the Izad of heaven, but, in his
quality of healing god, he is replaced by Faridun
( = Thraetaona), who, having killed the dragon Azi
Dahaka, is supposed to be a powerful enemy to the
works of evil spirits. The Iranians knew, moreover, of a healing fruit, which, according to Bund.
:

18, Ahura Mazda pounded up before his
coming to the ox, so that its damage and discomfort from the calamity (zaniSn) might be less.'
On the same footing as the manthra for healing
diseases must, of course, be put the numerous
incantations and mystical formulre for removing
the pollution inflicted upon anything which has
iii.

'

come

into contact with a corpse. Vend. viii. 14 ff.,
explains that a road whereon the dead bodies
of dogs or men have been carried cannot be traversed
again by men or flocks, till the yellow dog with four
eyes or the white dog with yellow ears has gone
three times across it and an athai-van has gone
along it, saying aloud the fiend-smiting words of
the honovar.
Vend. vii. 28 ff. contains the method
of purifying wood which has been in contact with
a corpse, and formulae for all kinds of good elements
infected by the same pollution (cf. Vend, x., xi.,
etc. ).
In such cases the Gaihds had become a mere
spell {cf. Vend. x. 1 ff.). The reason of this custom
with regard to corpses is originally a magical one,
tvhich has been fitted into the general Mazdean
system. It is the old conviction of mankind that
death, like illness, cannot occur without the
maleficent intervention of some spirit, which has
therefore to be averted.
For a Mazdean to die
was to pass into the power of the druj Nasu.
Hence it was necessary to minimize the evil
produced by this demon by protecting all good
beings and substances from its power and freeing,
as soon as possible, the beings or substances that
had fallen into its hands. The intervention of
maleficent beings and the utility of spells were felt
in many other circumstances e.g., in the case of
a woman on the eve of child-birth Vend. xxi. 8,
12, 16), or when some accident occurred to cattle.^
Among the elements which have to be
5. Fire.
kept carefully from any pollution, fire occupies a
prominent position. It is well known that among
the Parsis it enjoys a veneration which is not far
from being superstitious. Here, the process is not
a degenerative one, but rather the elevation of an
elementary and, to a great extent, magical belief
e.g.,

(

—

which is common to many nations, but which is
specially Indo-Iranian (cf. art. FiRE, Fire-gods,
Fire is the gi'eat purifier, which illumin§ 6 f.).
ates the night, keeps off bitter cold and wild beasts,
and, as such, is the great enemy of demons and
1

SEE V.

2

W.

18.

Geiger, Oatlrdnische Kultur, Erlangen, 1882, p. 332.
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the friend and ally of man.
It repels diseases,
it plays an important part in the proceeding
expounded in the Atharvaveda' a name which is taken from the atharvans,
who were originally priests of fire. The Iranian
myth of Atar's victory over the serpent Azi Dahaka
(Yt. xix. 45 11.) belongs to the same order of
thought.
Indeed, fire, in the conception of the
Persian atharvan, keeps closer to its ori;rinal part,
inasmuch as it does not become, as in India, the
agent which conveys to the gods the substances of
sacrifice.
It remains the great averter of everything impure, and must on no account be put in
contact with anything that is not pure, least of
all with corpses or with anything coming from
the body. It has become an earthly form of the
eternal, infinite, godly light, the purest ofispring
of the good spirit, the purest part of his pure creation,^ the weapon of Ahura (Ys. li. 9).
It is the
principle of all life, in men as well as in plants,
the son of Ahura Mazda.'
can distinguish
several forms of it, among which the bahram fire
is the most sacred.
It is supposed to be an emanation on earth from the fire above and the most
powerful protection of the land against foes and

and

of Indian magic, as is

—

We

fiends.*
It took its name from Verethraghna (Skr.
vj-trahan), in Indian mytli the genius of victory
and the slayer of the demon Vrtra.
6. Influence of stars.
Astrology, as is well
known, was the chief concern of the Magi, as the
ancients describe them to us ; but there is abundant evidence that this element of activity was not
of Iranian origin.
The proto-Aryan element of
astrolatry was extremely small, in contrast with
Babylonian religion.*
have, however, the cult
of Tistrya, the star (Sirius) which was regarded
as a good genius that brought rain after having
slain the drought demon Apaosa {Yt. viii. 20 ff.).
It is a very good genius which, at the dawn of
creation and before man was created, destroyed
the noxious creatures by an effusion of beneficent
waters.
It would be an exaggeration to treat as
real magic such beliefs concerning the part of
Tistrya as we find in the Avesta. There is reason
to believe, however, that in some parts of Persia
The Great BundahUn
rain spells were in use.

—

We

says
The plague created
'

against Saiatan

is

abundance

of witch-

and that character appears from this, that all people
from that place practise astrology those wizards produce . .
snow, hail, spiders, and locusts. ^
On the other hand, it was a current belief among
craft

;

:

Iranians that planets had a malign influence ; but
this does not oblige us to admit that they had any
belief in the influences of stars upon men's fate (cf.
art.
7.

Fate

[Iranian]).

Recent superstitions.

—Among

the supersti-

among the Parsis and the Muhammadan Persians many customs, no doubt, go back to
old Mazdean practices or, more probably, to popular
tions prevalent

which persisted beside the

official creed.
assigned, among the old Mazdeans, to plants in general, and in particular to
some specially marvellous ones, as well as the
extensive practice, among the Babylonian Magi,'
of natural or magical treatment of diseases by
herbs, probably explains the important part played
by plants in the superstitious customs attached
to tne ancient Persian festivals as described by
Persian writers* e.g., rubbing with olive oil on
the day of Nauriiz as a riddance from sorrows
during the new year, eating a pomegranate on the
feast of Mihr (Mithra) to avert dangers, hitting
1 V. Henry, Uagie dans VInde, Paris, 1904, pp. 4, 186, 233.

beliefs

The great power

SEE iv.2 [1895]

2 Darmesteter,
3 Tiele, p. 303 ; cf.

p. Ixxvi.

M. N. Dhalla, Zoroastrian Theology,

York, 1914, pp. 42 f.,
4 Darmesteter, p. Ixiv.
6 Moulton, p. 209.

134-137.

t*

Decourdemanche,

RTP xxiii.

5

Moulton,

' Pliny,
209.

p. 210.

HN xxx.

6.

New
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an eating animal with an orange on the day of
Adar in November as a way of securing happiness,
fiving garlic to one's friends on the Gos riiz (14th
>ec.), and boiling herbs on the same day, in order
to get rid of demons, fumigation with liquorice on
the day of Di-mihr riiz in order to avoid starvation or misery, eating apples and daffodils on the
same day in order to secure success in one's enterprises, placing betel, walnuts, etc., on a pregnant
woman's bosom, to make her fertile,^ etc.
The power of fire against evil beings is illustrated by the lighting of a fire on the night of the
Bahman (Vohu Manah) festival (10th Jan.). This
fire, on which perfumes were thrown, was lit under
the image of the genius in order to repel wild
beasts.
During the whole night it was guarded
by standing Persians.^ Anquetil du Perron reports that on 15 Spendarmat the Parsis used to
hold a spell, written on a sheet of paper, in the
smoke of a fire, in which they had put pieces of
horn from an animal killed on the festival of Mihr,
cotton seed, resin, and garlic, in order to remove
the devs (daeva) from their houses.' The magic
for rain has survived in the custom of pouring out
water on 30th Jan. in order to obtain rain during
the year.*
In the last days of the Persian year the souls of
the departed are said to come and pay a visit to
their relatives, who prepare a sumptuous meal for
them. The souls or, rather, the fravashis {q.v.)
are supposed to gaze at the food and smell it."
This also, no doubt, is a survival of the beliefs concerning the fravashis.
The use of the Gathic hymns and of the chief
Zoroastrian prayers as spells against diseases or
against the evil eye is current to this day among
the representatives of the Mazdean faith.

—

—

'
In order to avert the influence of the evil eye or to cure a
child of some disease, a parent will occasionally hire the mobeds
... to read from the Yasna, the Yashts, or the Khordah
Avesta and when women are childless, they will sometimes
pay to have the Vendidad Sadah recited by the priests, in order
that the curse of sterility may be removed.'
;

J. J.

Modi knows of charms

for diseases of the eye'

or for avoiding pollution from contact with all that
comes from the human body e.g., hair or nails.*
Amulets are also used for the same purpose.'
LiTERATimE. There is no special book on Iranian magic.
The general bibliography on Mazdaism has to be consulted,
especially the translation of the Avesta bv J. Darmesteter
(,AMG, Paris, 1892-93) J. H. Moulton, Earli/ Zoroastrianism,
London, 1913. For spells and charms see literature at end of
art. Charms and Amulets (Iranian).
For Parsis cf. J. A.
Decourdemanche, in RTF xxiii. [1908] 209 ff. D. Menant, Les

—

;

;

Parsis, Paris, 1S98.

A.

J.

CaRNOY.

—

MAGIC

(Japanese). Japanese magic is such a
vast subject that, if we were to treat it systematically, with all its logical divisions and subdivisions,
it would be almost impossible to give even a bare
index to the volume that would have to be written
to describe it.
shall, therefore, dismiss everything that springs from foreign influences, and
even in Japanese magic proper we shall ignore
the general classifications under which the innumerable details supplied by the rich literature
of the country might be arranged.
shall confine our attention to emphasizing the essential
point, viz. the existence of magic in the very heart

We

We

Menant, Les Parsis, p. 116.
3 Menant, p. 103.
Decourdemanche, p. 214.
e lb.
Decourdemanche, p. 215.
Menant, p. 106.
6 A. V. \V. Jackson, Persia Past and Present, New York,
Khudayar Sheriyar, in Sir Jamsetjee Jejeebhoy
1906, p. 378 f.
Madressa Jubilee Vol., Bombay, 1914, p. 299 f.
7 J. J. Modi, 'Charms or Amulets for some Diseases of the
Eye,' JASB iii. [1894] 333-346 (reprinted in Modi's Antkropo1

2
4

;

;

Bombay [1911], pp. 43-50).
s Modi, 'Two Iranian Incantations,' ^".455 viii. [1909] 567-672
(reprinted in Anthropological Papers, pp. 340-354).
9 Modi, ' Niran^-i-.Jashan-i-Burzigar,1n and * An Avesta Amulet for Contracting Friendship,' JASB v. [1900] 398-406, 418-426
(reprinted in Anthropological Papers, pp. 122-139).
lonical Papers,

'

of the national religion, in the most authentic
documents of pure Shinto.
For this purpose we must apply chiefly to the
ancient rituals (norito) collected in the Engishiki
and
in the 10th cent., although several of these
precisely those that contain most of the magical

—

element

— were

certainly composed

at

a much

earlier date, even before the most ancient mythicohistorical works, the Kojiki and the Nihongi, which
were written in the 8th centuiy. By glancing
over the most typical of these norito, and explaining them with the help of certain related passages
in the Kojiki and the Nihongi or in other equally
ancient sources, rather than by abstract classifications, we shall gain a vivid idea of what Japanese
magic was in its most ancient and most original

form.

The old rituals seem to have been not so much
prayers as magical formulae, solemn incantations,
and we shall see that at the same time they were
enveloped in powerful rites by which the magician
priests of primitive Japan conquered their gods.
This magical spirit appears at the very beginning
of the collection, in the 1st ritual, Toshigohi no
Matsuri, which was said every year at seed-time
The chief priest (nakato obtain a good harvest.
toini), who recited it in the name of the emperor,
addressed the gods in these words
:

believe in the presence of the sovereign gods of the Harvest.
If the sovereign gods will bestow in many-bundled ears and
in luxuriant ears the late-ripening harvest which they will
bestow, the late-ripening harvest which will be produced by
'

I

the dripping of foam from the arms and by drawing the mud
together between the opposing thighs, then I will fulfil their
praises bj' setting up the firstfruits in a thousand ears and
many hundred ears, raising high the sake-jars, fillings and ranging in rows the bellies of the sake-jars, in juice and
ear.'

m

Other ofierings are then enumerated, among
which we notice a white horse, a white pig, and
a white cock. Now, a 9th cent, document, the
Kogoshui, gives the legendary origin of this detail
Mi-toshi no Kami, the god of the august harvest,'
had cast his curse on the rice fields but the diviners
obtained from him, by the gift of these same white
animals, the secret of a magical process which en'

;

abled them to save the imperilled crop. The ritual
is, therefore, based on a history of magic.
The
main point to remember from this first text, however, is the conditional character of the offerings
which are to obtain the desired result. The same
precaution is found again, in the same words, towards the end of this document, where the officiant
invokes the gods who preside over the departure
of the waters on which irrigation depends.
This
ritual, therefore, is not so much a prayer as a contract, a matter-of-fact agreement, by which the
gods receive in advance the remuneration promised
in exchange for the services expected from them,
and thus find themselves morally compelled to
render them. We accordingly see at the very beginning the familiar nature of the relations between
these very human gods and the priestly magicians
who exploit their power.
In the 2nd ritual, Kasuga Matsuri, we again
find this idea of the bond which must unite
the ofierings with the services rendered
for it
of these ofierings that the
is
in consequence
gods are asked to protect the sovereign and his
court.
may also observe that, of the four gods
worshipped in the temple of Kasuga, the first two,
Take-mika-dzuchi and Futsu-nushi, were represented by magical swords (cf. Kojiki, tr. B. H.
Chamberlain, 2nd ed., Tokyo, 1906, p. 36), and
that the other two, Koyan6 and his wife, are connected with the famous eclipse in whicli that god,
by his 'powerful ritual words,' helped to bring
back the sun-goddess [Kojiki, 64).
There is the same spirit in the 3rd ritual, Hirost
Oho-imi no Matsuri, devoted to the goddess of food.
;

'

'

We
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Her worshippers make a bargain with her

(Japanese)

while
bringing her various oH'erings, they promise her
others if the harvest is very abundant.
The 4th ritual, Tatsuta nu Kaze no Kami no
Matsuri, is just as characteristic, and, moreover,
relates its own legendary origin. For several years
unknown gods have bungled all the crops, and the
diviners have not been able to discover who these
gods are. Then the sovereign himself 'deigns to
conjure them,' and they reveal themselves to him in
They are 'Heaven's Pillar's augustness
a dream.
and Country's Pillar's augustness,' the gods of the
winds who maintain the order of the world. They
require certain offerings, the founding of a temple
at Tatsuta, and a liturgy, by means of which they
' will
bless and ripen the things produced by the
great People of the region under heaven, firstly
the live sorts of grain, down to the least leaf of the
herbs.'
Here it is the gods who state their conditions.
The people hasten to fulfil them without
omission,' but evidently the recollection of past
calamities has left some mistrust, for, when making the present ofl'erings, they announce future
if, between now and then,
gifts for the autumn
the gods have deigned not to send bad winds and
rough waters,' but to 'ripen and bless' the harvest,
they will grant them the firstfruits of it. This
will be their small commission.
shall pass over the 5th, 6th, and 7th rituals,
which are not so interesting, and come to the 8th,
Ohotono-Hogahi, i.e. Luck-bringer of the Great
This title itself indicates the magical
Palace.'
character of the document, and, in fact, we find
the ritual defined in its own text in the words, ama
tsu kusushi ihahi-goto, the celestial magical protective words.' It is a formula the recitation of
which wards off all calamity from the palace, as an
amulet would do this is shown by the importance
ascribed to the perfect regularity of the words
pronounced ; for, in another passage, certain corrector '-gods [naho) are begged to rectify all the
omissions that they may have seen or heard in the
This ceremony
rites or the words of the ceremony.
itself throws abundant light on the magical charachave
ter of the ritual of which it was a part.
a description of it in the Gi-shiki of the 9th cent,
;

'

:

'

We

'

'

:

'

We

E. Satow, in TASJ, vol. ix. pt. ii. [1881]
priestly retinue, in which we distin192 f.).
guish chiefly the nakatomi, the imibe (' abstaining
priests'), and the vestals, goes through the palace
in every direction and in different places, from
the great audience-hall to the bath-room, even to
the emperor's privy, the vestals sprinkle rice and
sake, while the imibe hang precious stones on the
four corners of the rooms visited by them.
observe here an application of the custom, called
sammai, which consisted in scattering rice to ward
oft' evil spirits.
Whatever is the reason of this
custom whether it is simply a bait thrown to the
demons or perhaps a symbolical use of grains whose
shape represents one of the aspects of the generative power, of the vital force wnich combats illness
and death the rite in question was very frequently
practised in Japanese magic. Rice was scattered
inside the hut in which a woman was about to be
in the divination at cross-roads (tsujiconfined
ura see art. DIVINATION [Japanese]), a boundary
was sometimes marked on the road, where rice
was also strewn, in order to take afterwards as an
oracle the words spoken by the first passer-by
who crossed this bewitched line and an old legend
tells how, when the son of the gods descended from
heaven to Mount Takachiho, grains of rice were
thrown at random in the air to disperse the darkness from the sky. Just the same is the magical
use of jewels to combat evil influences. Through
the whole of Japanese mythology there is the
sparkle of jewels, some of which are talismans
(see

A

p.

;

We

—

—

;

;

;
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jewels which, at the time of an eclipse, the gods
suspended to the highest branches of the sacred
deyera, and whose brilliance recalled the sun
(Kojiki, 64)
jewels which, in another famous
story, enabled their possessor to make the tide
flow or ebb at his will {ib. 150)
jewels which
even aimed at resuscitating the dead, as we
shall see below.
can, therefore, easily understand the magical rOle of the red jewels which,
paraded in the imperial apartments, caused the
dark threats of the invisible everywhere to retire
before their brightness. Still another point to be
remarked is that, according to the description
cited, the imibe recite the ritual
in a low voice.'
Polynesian sorcerers also said their prayers in a
;

;

We

'

low singing, perhaps even hissing, tone, similar to
the hissing, whispering voice which they attributed
to their gods and even in Japan, in the divination
by the harp {koto-ura), one of the practices of the
officiant was a complicated whistle.
All this magical atmosphere which surrounds the ritual suits
its text very well.
It points out, first of all, the
propitiatory rites which the imibe have accomplished in hewing down the trees intended for
;

the construction of the palace. Then it recalls
the mythical recollections which assure beforehand
the efficacy of the formula recited. Then the
protector-gods of the palace are entreated to
ward oti' certain calamities, several of which
e.g., serpent-bites, or the droppings of birds falling
through the smoke-hole in the roof are ritual
'offences.'
Lastly, in the same way as it invokes
the corrector-gods for every possible omission, the
text insists on this fact that the
innumerable
strings of luck-bringing grains have been made by
sacred jewellers 'taking care to avoid all pollution
and to observe perfect cleanness.' The care in all
these details shows the magical importance attached
to each of the rites of the ceremony, and to the
most insignificant words of the incantation.
shall omit the 9th ritual, Mikado Matsuri,
Festival of the Sublime Gates,' devoted to the
gods who guard the entrance of the palace against
the evil influences of the crooked gods (maga),
and come to the 10th, which is much more important. This is the Ritual of the Great Purification' (Oho-harahi).
This ritual was recited by the
chief of the nakatomi, at the end of the 6th and
the 12th months, to blot out all the transgressions,
both moral and ritual, that the whole people had
committed in the interval. The choice of these
dates is in itself significant the summer ceremony
recalls the lusti-ations formerly practised on the Eve
of St. John in different countries of Europe, and the
ceremony at the end of the year corresponds with
the need of renewal experienced by the majority of
men at this time, and which, in Japan, still takes
the popular form of a dramatized exorcism called
tsuina, 'expulsion of the demons.'
The Great
Purification included various rites ; but the ritual
is often mentioned as if it itself formed the whole
ceremony which proves the magical power ascribed
This ritual begins by stating
to the words recited.
clearly that it is the emperor who deigns to purify

—

—

'

'

We

'

'

'

'

:

—

'

and wash away {harahi-tamahi kiyome-tamafu)
the ofl'ences committed from which we see that
the gods who, a little later, are to be invoked to
'

—

intervene really play a part inferior to that of the
emperor, and act only, so to speak, at his command.
The right of absolution which he exercises thus
arises from the general sovereignty conferred respectfully upon him by the celestial gods at the
beginning of the dynasty, as the continuation of
the text immediately recalls. Then follows the
enumeration of ritual crimes, voluntary or not,
which are to be effaced (see Revon, Anthologie de
We
la literature japonaise, Paris, 1910, p. 28 f ).
'

'

may

select

from this

list

at least

two

offences con-
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nected with our subject.

The one

is

the

'

planting

(kushi-sashi) in rice-fields, probably with
incantations a process which an ancient native
interpretation explains as the erecting of magic
boundaries on the field of which one claims to be
proprietor, though perhaps it is an example of
pointed wands secretly stuck into the mud to hurt
the bare feet of a neighbour, just as, among the
Malays, a person in flight retarded the pursuit of
The other offence
his adversaries by this means.
(maji-mono seru tsumi) is the ' performing of witchcraft,' either in a general way (cf. Kojiki, 326 f.)
or in particular against a neighbour's animals
(if we connect this passage with the expression
kemono-tafushi, ' to kill animals,' which precedes
of

wands

'

—

In any case the Chinese character employed
shows that it is a question of black magic and
that is why the norito, although it is itself a
it).

;

magical text, does not hesitate to condemn it.
The ritual afterwards shows that, when these
faults are committed, the great nakatomi has to
prepare some twigs in a certain way, doubtless
intended to form a sort of purificatory broom,
then to recite the powerful ritual words of the
celestial ritual
(ama tsu norito no futo noritoThe native commentators tried for a long
goto).
time to find out to what mysterious incantation
this passage could possibly allude, without seeing
that it simply referred to the norito itself. This is
the celestial ritual which the gods revealed on
high to the ancestor of the emperors, and whose
'
powerful words his descendant causes to be
repeated an expression intended to recall the
When the high
intrinsic virtue of this formula.
priest recites it thus, according to the text of the
ritual itself, the gods of heaven and earth will
approach to listen, and all offences will disappear,
being swept off', carried away to the ocean by the
goddess of the torrents, swallowed by the goddess
of the sea-currents, driven to the nether regions
by the god whose breath chases before it all impurities, and there they will be seized at last by a
subterranean deity who will banish them for ever.
Clearly these deities are only the four wheels of
the machine which the emperor sets in motion by
the hand of the great nakatomi, the magician who
knows the sacred words which even the gods obey.
As for the rest, to make more certain, they bring
a horse whose erect ears will incite these gods to
listen attentively, just as the crowing cocks, the
lighted fire all these magical processes of the myth
'

'

'

'

'

—

—

—

of the eclipse (Kojiki, 63-65)
would recall the sun,
or as, in another account of the old Shinto annals
(Nihongi, tr. W. G. Aston, London, 1896, i. 106),
one had only to whistle to raise the wind. Then
an order is given to the urabe (' diviners ') to tlirow
into the river the expiatory offerings, to which a
mysterious sympathy unites the sins themselves,
which will disappear along with the objects to
which they have been attached.
The ritual
finishes, therefore, with a last example of the
magic which has inspired the whole of it.
may mention the II th ritual along with this
one.
It is an invocation which the hereditary
scholars of Yamato pronounced immediately before
the ceremony of the Great Purification, and in

We

which they presented the emperor with a silvergilt human effigy, which would play the part of
scapegoat by removing calamities from him, and
a gilded sword on which he breathed before it was
taken from him, with the same intention of driving away, after this magical transfer, both the
sins committed and their material support.
Another ritual which is plainly magical is the
12th, the title of which, Ho-shidzume, Appeasing
of the Fire,' shows that its pui-pose was not to
worship the god of fire, but to banish him from the
'

,

palace.

As

in the 10th ritual, the text first recalls

(Japanese)
the celestial revelation which has confided to the
emperor the 'powerful words' by means of which
he is superior to this god. Then it recounts the
atrocious crime of this
child with the wicked
heart,' who caused his mother's death by burning
her when she gave him birth (cf. Kojiki, 32-33)
and tells how Izanami herself, cursing this son
who had caused her death, came up from the
nether regions to give birth to the water-goddess,
the gourd, the river-plant, and the princess of the
clay mountains, four divine things whose magical
Then,
use against fire she immediately taught.
in order that this wicked god
may deign not to
be terribly lively in the palace of the august
sovereign,' he is loaded with ofierings, which
have the effect of captivating and subduing him.
This ritual was accompanied by rites which consisted mainly in the lighting of a fire by the urabe
in the four outside corners of the precincts of the
palace, with the primitive apparatus (hi-kiri-usu)
of which a specimen may be seen in the University
Museum, Oxford.
The 13th ritual, Michi-ahe, also aimed at employing certain gods to combat others. Those who
were invoked on this occasion were three gods of
roads and cross-roads, whose phallic character
caused them to be looked upon as preventive
gods (sake no kami) against the epidemics sent
by the demons. The ritual begins by reminding
these protector-gods, without great reverence, that
their duties were inaugurated in heaven itself,
where they already served the son of the gods. It
then dictates to them what they must do
'

'

'

'

:

Whenever from the Root-country, the Bottom-country, there
may corae savage and unfriendly being3, consort not and parley
not with them, but if they go below, keep watch below, if they
go above, keep watch above, protecting us against pollution
with a night guarding and a day guarding.'
In return they are presented with offerings,
which they are to enjoy while defending the great
*

roads like a multitudinous assemblage of rocks,'
and, finally, the celebrant insists once more on the
powerful words of his formula.
The next ritual, the 14th, was devoted to the
Oho-nihe, Great Offering of Food.' Before eating
the new rice of the year, the ancient Japanese
new
performed a ceremony called Nihi-name,
tasting,' which had a (iropitiatory purpose towards
the spirit of the rice (Uga no Mi-tama). The Ohonihe was a more solemn Nihi-name, celebrated
some time after the accession of the emperors,
and constituting a sort of religious coronation for
them. The ritual relating to this festival contains
nothing very curious in itself but it is interesting
to find that the very complicated ceremony with
which it was connected included a long series of
preparations, in which magic occupied a large
place, just as in the essential part of the festival,
when the emperor in person, surrounded by ladies
of honour who repeated a mysterious formula,
shared in the repast which he had just offered to
the gods.
The 15th ritual is another document whose
magical value appears as soon as it is placed in
It is entitled Miits psychological surroundings.
tama shidzumurw, which shows that its purpose
was 'to appease the august spirit,' i.e. the spirit
It was a case of keeping the imof the emperor.
perial soul in his body, of recalling it if it seemed
to wish to escape in a word, of renewing magically
the vital force of the sovereign for the coming
This is the
year and thus prolonging his life.
meaning of the ceremony called Chinkonsai, which
in the sancthe
year
the
end
of
was celebrated at
tuary of the priests of the court (see Nihongi, ii.
Now, the gloss identifies this festival with an
373).
ancient ceremony called Mi-tama furishiki, shaking of the august jewels,' which again plunges us
The Kiujiki (ii 2) says, in fact,
into deep magic.
'

'

'

'

'

;

—

'
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when tlie sun-goddess gave the investiture to
the ancestor of the emperors, she bestowed upon
liim ten precious treasures
that,

:

'one mirror of the offing, one mirror of the shore, one eipththanda-breadth sword, one Jewel of birth, one jewel of return
from death, one perfect jewel, one jewel road-returning [evil
things by the road they came], one serjient-scarf, one bee-Hearf,
In case of illness,
and scarf of various things.' She added
Bhake these treasures and repeat to them the words Hi, Ju,
mi, yo, itsu, mu, liana, ya, kokono, tari, and shalie them yurayura (onomatopoeia). If thou docat so the dead will certainly
;

'

:

return to

life.'

The

objects enumerated by the sun-goddess are
talismans, several of which occur in the most
ancient Japanese mythology (see Kojlki, 86, 150,
As for the incantation, it represents
324, etc.).
simply the series of numbers from one to ten, which
its intrinsic power, independent of
the meaning of the words. We know, besides,
that the same incantation was recited at this
festival by young sacerdotal virgins (mi-kamu-ko),
who performed the sacred kagura, in imitation of
the dance of Uzume in the eclipse myth (Kojiki,
64-65), while a nakaiomi knotted threads, which
were clearly meant to retain the imperial soul, and

demonstrates

which he shut up in a closed vessel.
We shall omit rituals 16 to 24, which refer
exclusively to the offices of the temples of Ise
it will be sufficient to mention in this group the
formula of the 23rd ritual, for the installing of a
princess as vestal
The offering of a sacred princess of the blood imperial to
;

'

lerve as the deities' staff, having first, according to custom,
observed the rules of religious purity for three years, is to the end
that thou mayst cause the Sovereign Grandchild to live peacefuhy and firmly as long as Heaven and Earth, the Sun and the
Moon may last. I, the Great Nakatomi, holding the dread spear
by the middle, with deepest awe pronounce this dedication of
her by the ILkado to the end that she may serve as an august
stafl.'

We

have here evidently a survival of the ' abof primitive Japan, whose asceticism
assured on pain of death the good fortune and
stainer

'

health of the village, in the same way as here the
sacrifice of the imperial virgin is to guarantee the
happiness and long life of the sovereign (cf. art.

Asceticism [Japanese]).

The 25th

ritual, of a more general interest,
Tatari-gami wo utsushi-tateinatsxiru
entitled
'
norito, Ritual for the Respectful Removal of the
Gods who send Plagues.' In the 13th ritual the
gods of roads were made to intervene against these
wicked gods ; now they themselves are directly
addressed.
It is, therefore, a real formula of
exorcism. The text begins by recalling how the
supreme council of the celestial gods, wishing to
' pacify
the country before the descent of the
'
is

:

future emperor, sent Futsu-nushi and Take-mikadzuchi, who triumphed over the terrestrial gods
and ' silenced the rocks, trees, and the least leaf of
herbs likewise that had spoken.' After this warning, undisguised and all the more plain because,
according to the ritual, the wicked gods know well,
by virtue of their divinity, the things which were
begun in the Plain of high heaven,' numerous gifts
are made to them to win them over and not only
the usual oli'erings of cloths, fish, game, vegetables,
rice, and sake, but also, in a naive form,
'

—

*a8 a thing to see plain in, a mirror as things to play with,
beads as things to shoot off with, a bow and arrows as a thing
to strike and cut with, a sword as a thing which gallops out,
a horse.'
;

;

;

;

Lastly,

after

having thus loaded them with

numerous toys and abundant dainties, which they
beg them to accept with clear hearts, as peaceful
offerings and sufficient offerings,' they earnestly
ask these sovereign gods to be good enough,
'

'

'

without deigning to be turbulent, deigning to be fierce, and
deigning to hurt, to remove out to the wide and clean places of
the mountain-streams, and by virtue of their diviaity to be
'

tranquil.'

Passing in silence a less interesting ritual (the
26th), we come at length to the last document of
the collection, the 27th ritual, which is called
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Idzumo no kuni no miyakko no kainu yogoto, The
Divine Words of Good Fortune of the Cliiefs of
the Country of Idzumo.' These local chiefs, after
having lost their civil sway, had preserved their
religious power.
It is they who to this day in this
old province hand down tlie primitive fire-kindier
which their legendary ancestor, the god Ame-no'

hohi, had received from the sun -goddess herself,
and which each chief priest of Idzumo bequeaths
to his successor by the ceremony called Hi-tsugi,
perpetuation of hre.' In this ritual the miyakko
first announces that he will recite the formula,
'

after many ritual preparations, to bring happiness
to the reign of the visible god,', i.e. the sovereign.
He then relates how Ame-no-hohi and, later, other
celestial ambassadors were sent to earth to prepare
for the descent of the son of the gods ; how Ohonamochi, the divine king of Idzumo, who achieved
the 'making of the country' with the help of a
stranger magician, and who was the hrst to found
a government in this important region of the
archipelago, was persuaded by the celestial envoys
to abandon his temporal rule to the son of the
gods ; how he then divided his souls, by a curious
application of the Japanese idea which allows the
possible separation of the multiple souls of man,
attaching his gentle spirit (nigi-tama) to a fetishmirror which he caused to be placed in a temple of
Yamato, while his rough spirit (ara-tama) went
to rest in the great temple of Idzumo ; and how at
length Ame-no-hohi received from above the command to bless the sovereign henceforth, that his
life might be long, healthy, and happy (cf. Kojiki,
It is while carrying out this
54, 58, 113-124).
command that the descendant of Ame-no-hohi
intervenes, as he himself declares. He brings to
the emperor ' divine treasures,' whose magical r61e
fortunately for us he clearly defines. There are,
first of all, sixty jewels, white, red, and green.
'

'

'

'

'

—

—

These white jewels are the great august white hairs [to
which your Majesty will reach] tlie red jewels are the august,
healthful, ruddy countenance ; and the green-estuary jewels are
the harmonious fitness with which your Majesty will estabUsh
far and wide, as with a broad sword-blade, his lasting great
august reign over the Great-eight-island-country which he
'

;

governs.'

We

have here, therefore, a typical case of the
action of like upon like, which is one of the essential doctrines of primitive man, and which, in the
present case, attaches to the different jewels a
power corresponding to their colour. The formula
continues by other applications of this principle of
imitative magic
As this white horse plants firmly his fore-hoofs and his hindhoofs, so will the pillars of the Great Palace be set firmly on the
upper rocks and frozen firmly on the lower rocks the pricking
up of his ears is a sign that your Majesty will, with ears ever
more erect, rule the Under-Heaven,' etc.
It is possible that at some time these rites may
have become symbols but it is impossible not to
recognize in them, especially at the beginning,
practices inspired by that primitive logic whicb
has always and everywhere constructed magic on
the same universal principles.
Ancient Shinto, therefore, as it appears to us in
its most authentic liturgies, is a religion in which
the magical element still prevails over the religious
sentiment.
The rituals are essentially magical
formulsB, addressed to magician gods (as is demonstrated by all their mythical exploits) by magicianpriests (the nakatomi, the imibe, and the urabe),
and encircled in magical rites. Magic is, therefore, at the base of the national cult of the
Japanese, and it appears there with all the characteristics familiar to the student of comparative
'

;

;

religion.
To finish

with a vivid illustration, which, after
the necessarily short descriptions given above, will
show this magic in application in a typical and
exact case, we shall choose as an example sorcery.
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(Jewish)
like the leaves of bamboo,
in another legend (Kojiki,
238), the magical imprecation (ukebi) of a chief
had made a great oak-tree suddenly decay ; or,
better still, in the same way as, by the effect

as it was practised in the most ancient times. The
following is the curious account of the subject given
in the Kojiki (326 f.):
The Deity of Idzushi [the country of the Bacred stones '] had
a daughter, whose name was the Deity Maiden-of-Idzushi. So

The victim will wither
in the same way as,

eighty Deities wished to obtain this Maiden-of-Idzushi in marHereupon tiiere were
riage, but none of them could do so.
two Deities, brothers, of whom the elder was called the Youthcf-the-Glow-on-the-Autumn-Mountains, and the younger was
named the Youth-of-the-Haze-on-the-Spring-Mountains. So the
elder brother said to the younger brother " Though I beg for
the Maiden-of-Idzushi, I cannot obtain her in marriage. Wilt
thou be able to obtain her?" He answered, aaying "I will
*' If thou shalt
easily obtain her." Then the elder brother said
obtain this maiden, I will take off my upper and lower garments,
and distil liquor in a jar of my own height, and prepare all the
things of the mountains and of the rivers, in payment of the
wager." Then the younger brother told his mother everything
that the elder brother had said. Forthwith the mother, having
taken wistaria-fibre, wove and sewed in the space of a single
night an upper garment and trousers, and also socks and boots,
and likewise made a bow and arrows, and clothed him in this
upper garment, trousers, etc., made him take the bow and
arrows, and sent him to the maiden's house, where both his
apparel and the bow and arrows all turned into wistariablossoms.
Thereupon the Youth-of-the-Haze-on-the-SpringMountains hung up the bow and arrows in the maiden's privy.
Then, when the Maiden-of-Idzushi, thinking the blossoms
strange, brought them, he followed behind the maiden into the
house, and forthwith wedded her. So she gave birth to one
*'
I have
child. Then he spoke to his elder brother, saying
obtained the Maiden-of-Idzushi." Thereupon the elder brother,
vexed that the younger brother should have wedded her, did not
pay the things he had wagered. Then when the younger
brother complained to his mother, his august parent replied,
saying
During ray august life the Deities indeed are to be well
imitated it must he because he imitates mortal men that he
does not pay those things." Forthwith, in her anger with her
elder child, she took a one.jointed bamboo from an island in the
River Idzushi, and made a coarse basket with eight holes, and
took stones from the river, and mixing them with brine [shihOy
in the sense of hard salt '], wrapped them in the leaves of the
bamboo and caused this curse (tokohl) to be spoken [by her
younger son] *' Like unto the becoming green of these bamboo,
leaves, do thou become green and wither
Again, like unto the
flowing and ebbing of tliis brine [again the word ahiho, but
here with the meaning] of sea-water '], do thou flow and ebb
Again, like unto the sinking of these stones, do thou sink and
be prostrate " Having caused this curse to be spoken, she
placed the basket over the smoke [apparently on the hearth of
the elder son]. Therefore the elder brother dried up, withered,
sickened, and lay prostrate for the space of eight years. So on
the elder brother entreating his august parent with lamentations and tears, she forthwith caused the curse to be reversed.
Thereupon his body was pacified. This is the origin of the

of

*

'

:

:

:

:

'

;

'

;

'

a general malediction, man, formerly immortal, was condemned to die as the flowers of
Then, as
the cherry-tree fade (Kojiki, 140-142).
the high water falls back, the guilty one will be
abased. Lastly, he will be seen foundering as a
stone sinks when disappearing under the waves.
This curse pronounced, the basket of perdition
is placed in the smoke of the hearth ; the green
leaves become black ; the threat is executed. Yet
in the end the mother's heart hears the repentance
of her son. She reverses the curse, i.e., the terrible
magical formula
(cf.

Kojiki, 238),

young man is

this time pronounced backwards
and immediately the body of the

is

pacified' ; he returns to health, to life.
In this sorcery the most curious point is that
The
which is connected with the sea element.
fate of the young man is, in fact, connected with
have here an interestthe ebbing of the tide.
ing illustration, among the insular Japanese, of
the belief so wide-spread among primitive races,
according to which a mysterious harmony exists
between the life of man and the flowing and ebbing
of the sea.
In this belief, it is when the sea is
flowing in that one is born, becomes strong, prospers ; it is when it is ebbing that one loses his
energy, falls ill, and dies. The Japanese sorceress,
the depositary of primitive traditions, is well aware
'

We

She knows that, even
of this secret agreement.
far from the seashore, an artificial connexion can
be formed between these two manifestations of a

:

I

*

!

!

term "adivine wager-payment."*

In this text we have a case of original sorcery,
founded on sympathetic magic (a conception so
well expressed by the Japanese word for magic,'
majinahi, which conveys the idea of to mix '),
but before the time when the progress of the arts
and foreign influences could have given the idea
of exercising sorceries on the effigy of an enemy.
(Kor this later development see, e.g., the popular
ballad of Shuntoku Maru, in TASJ, vol. xxii.
'

'

We

are, therefore, in
[1894] pp. 294-308.)
the presence of a thoroughly Japanese rite, whose
ancient character is shown by its very obscurity,
and which cannot be understood unless it is replaced in the midst of the primitive beliefs from
which it came. First of all, the mother provides
herself with the mysterious bamboo on which the
life of her elder son is to depend.
Purposely she
does not gather it in any chance place ; she takes
it from an island
which already connects that
object with the [aquatic element.
With this bampt.

iii.

—

boo she weaves a basket, in which she takes care
to leave eight holes, which will be the eight openings by which eight 3'ears of misfortune are to
enter for the victim.
In this basket she places
river-pebbles, which, even more than the bamboo,
come from the water. But it is from fresh water
that they have come and the nature of the rite
demands that they should assume a maritime
character.
They are, therefore, put among brine
by this union the assimilation is made, and the
sorcery can be accomplished. The only thing that
remains to be done is to pronounce the formula
whose powerful words will act on all these things.
;

;

Consequently she brings into consingle force.
nexion with the salt element these river-pebbles,
into which the consecrated words will bring the
very existence of her son ; and the cursed one is
immediately delivered up to the enchantment of
the waters he becomes liKe a pebble on the beach,
the tide carries him away, drags him towards the
brightnesses of life, then lets him fall back and
This story of witchroll in darkness and death.
craft has, therefore, given us at one and the same
time a typical case of Japanese magic and a new
proof of the strange unity observable even in the
most curious beliefs of humanity in general.
;

Literature.
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—This has been cited in the article.
M. Revon.

— The

attitude assumed by
Judaism towards everything not sanctioned by its
own monotheistic teaching has also affected the
magic,' and it thus
practice which may be called
becomes necessary, first of all, to obtain as clear
a definition as documents of the OT and Jewish
tradition allow as to what is to be understood by
the term.
It must at once be pointed out that divination
and charms (see Divination [Jewish] and Charms
AND Amulets [Jewish]) are not part of Jewish
magic, which, properly speaking, corresponds most
The ditterence between
closely to 'witchcraft.'
witchcraft and other forms of magic is that the
magician has nothing whatsoever to do with forecasting the future or with preventing any occurrence that is sure to happen in the ordinary course
He has nothing to do primarily with
of nature.
spells or incantations, nor is the writing of any
formula an indispensable condition for magic.
(Jewish).

'

Magic can only be

'

performed

'

;

no

magic

is

the result of some operation
the magician must act in one way or another in
order to accomplish his purpose ; and herein lies
the profound difi'erence between magic and any
other form of superstition preventing and altering
the regular operations of nature. The magician is
not helping things to fruition on the contrary, he
eft'ective

unless

'

it is

'

'

'

—

;

MAGIC
seeks to subvert the regular course of events. He
is expected, if possible, to obscure the sun and
moon, to bring tlie dead to life, to change human
beings into animal shapes or vice versa he is to
produce fruit in winter, and, in fact, to do everything that is contrary to the regular laws of nature.
The magician will kill, he will create strife his
activity will always be an evil one.
He is not
he will be the agent for
expected to do good
vengeance, hatred, and everything that makes for
strife, death, and destruction.
But he cannot
carry out his intention without an 'operation';
he must do something in order to bring about
Unlike the diviner, who is
the desired result.
guided by certain signs and omens, which he is
able to understand and combine, so that he can
read the future in the events of the present,
and unlike the charmer, who can only undo the
magician's evil work by certain spells, songs,
formulcB, and written amulets, the magician must
perform a whole set of ceremonies quite inde;

—

;

'

'

pendent of signs, omens, and spells. It is a new
definition that is here offered, which, by circumscribing much more narrowly the field of superstition, is an endeavour to give to magic its real
meaning. The magician's work, again, is not expected to be of a permanent character ; it is
temporary, and

it

can be undone by other means,

or by other magicians who know the secret of the
action and the means by which it has been achieved.
In order, then, to disturb the laws of nature, to
transform existing things, to shape and mould new
creatures, the magician requires the help of supernuman powers. This is the very root and basis of
magical art the magician must be able to command the services of spiritual powers demons,
gods, or ghosts malignant in their disposition and
willing to do mischief.
Jewish magic presupposes the existence of such
spirits, and occupies the borderland between orthodoxy and heresy, between Judaism and paganism.
It is an art that lives in the twilight between truth
and falsehood and the line of demarcation shifts
according to tlie change of theological views in the
course of development and transition. It depends
also upon the nature of those spirits and upon the
theological attitude towards them whether they
are considered as forces opposed to God or as mere
negative forces that are also creatures of God and
yet unwilling, by their own innate wickedness, to
do good. The conception of a rebellious angel who
has been cast down from the heavenly heights
because of his arrogance and insubordination does
not enter into the sphere of Jewish magic, nor,
with rare exceptions, have the gods of other nations
become evil spirits subservient to the wish of the
magician and willing to do his behest.
;

—

—

;

—

The Hebrew term

for

'

magic

'

is

keshef, which,

like all technical expressions connected with superstition, is of obscure origin ; though many attempts

have been made to elucidate its primitive meaning,
not one has yet proved satisfactory. The primitive
meaning of keshef, in the view of the present writer,
obscm-e,' 'a thing done
is apparently 'hidden,'
in a secret manner,' which is the very essence of
magic. The performance is a secret one, and even
those who are allowed to witness it are slow to
understand its meaning. The word keshef, with
its various derivatives, occurs twelve times in the
Bible.
It is to be noted that all the references in
the Pentateuch are to Egypt, while of the refer
'

in the Prophetical writings some are to
Assyria as well as to Palestine itself. In 2 Ch 33*
Manasseh is described as having practised witchcraft as well as other forbidden things (cf. also
Mai 3°) the wizards of Egypt are mentioned in
Ex 7" 22'' in Babylon there is only one allusion
to them, in Dn 2".

ences

;

;

(Jewish)
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LXX

The

does not

translates keshef by (p6.piJ.aKov, which
'poison,' but, as in later Greek, a

mean

cast by a magician. Keshef has remained
the technical term in Hebrew literature.
Witchcraft is called kishshnf in the Mishna and Talmud,
and no words have been more widely used, and yet
with a very definite meaning attached to them,
than kishshfif and m'khashihef, nor is there any
doubt that the real meaning of this ' magic is
exactly witchcraft. It is clearly stated (Hanh. vii.
4, 11) that only he is to be called a magician who
produces a real act, but not the man who produces
an optical illusion, a kind of jugglery.
The fact that witchcraft is mentioned in connexion with Egypt (exclusively, in the Pentateuch,
and occasionally, in other passages in the Bible)
shows the probable source of the magical art known
and practised in Bible times. The Egyptian m'khashsh'fim in Ex 7" 22'" perform precisely the
acts defined above as the work of the magicians
they endeavour to change the order of nature. No
details are given regarding the operation of the
magician in the Bible but from Is iV- '-, Mic 5'^,
9-= it is clear that,
Mai 3', Nah 3\ Jer 27', and 2
in the eyes of the propliets, the work of sorcery
was tantamount to idolatry and to lewdness, possibly through the performance of some action by
'

spell

'

'

;

K

That some of the witches performed
such acts in a state of absolute nakedness is an
attested fact throughout the history of magic, and
it is possible that the prophets had this in view
when in speaking of witches they placed them on
the same plane as harlots. It is noteworthy that
the witch, and not the wizard, is mentioned in Ex
2218, Dt 18">.
The sin of the m'khashshefah must
have been so heinous that the law punished it with
death. Witchcraft must, therefore, have been connected with idolatry (Mic 5'") it was characterized
as an abomination (Dt 18'°), and was also described as z'nuntm, 'lewdness' (Nah 3^, 2 K S'^).
The scanty references in the OT, which show
that the practice could not have been wide-spread
in Bible times, become clear in the light of the
tradition of Rabbinical literature.
We learn to
know through what powers the magicians were
able to carry on their operations ; the spirits
become, as it were, more materialized.
The existence of demons is not denied on the
contrary, they are universally acknowledged, possibly through the influence of Babylon, and the
Jewish belief of the period endeavours to account
for them in a world created by God (see Demons
AND Spirits [Hebrew] and Demons and Spirits
the magician.

;

'

'

;

[Jewish]).

According to the Pirke AbhSth, v. 9 (cf. C. Taylor,
Sayings of the Jewish Fathers^, Cambridge, 1897,
ad loc. and Gen. Sab. 7, mazzikhn were created by
God Himself at the close of the sixth day but, as
the Sabbath supervened before their creation had
been completed, they remained half human, half
spirit.
They are not fallen angels, nor are they
ancient heathen gods, but intermediate between
angel and man, and mostly of an evil inclination.
How they are to be used i.e. the art of witchcraft—has been taught to man by two angels who
have forfeited all rights to the bliss of heaven.
According to a legend found in the Book of Enoch,
the Chronicles of Jerahmeel (tr. M. Gaster, London,
1899), and other Jewish Haggadic collections, the
two angels Uzza and Azael, who showed their discontent at the creation of Adam, and afterwards
were sent by God, at their own request, to see
whether they could withstand temptation, both fell
in love with a woman and were punished by God.
One of them hangs head downwards from heaven,
and the other is chained behind the dark mountains ; it was the latter who taught women the
)

;

arts of witchcraft

and cosmetics (Jerahmeel,

ch.
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and notes, p. Ixxiii).' The Kenites, the descendants of Cain, were the pupils of these angels,
and, according to the Book of Jubilees, corrupted
the descendants of Seth and brought about the
Flood. According to another tradition, the niazztktm and shedhim were the children of Adam and
Ijlllth, the shedhah who leads the procession of
shedhim, and who, during the one hundred years
that Adam was separated from Eve, consorted with
iv. 614»).
him (Z6har, i. 176; cf.
Lillth
Elays a great r61e in magical literature she later
ecomes the demon who kills infants at birth and,
together with her companions, is constantly mentioned in Aramaic inscriptions on magical bowls
from Assyria and Babylon (see below). The demons
are both male and female, and they also endeavour
to consort with human beings a conception from
which arises the belief in incubi and succubce and
it is through these demons that the magician is
believed to be able to carry on his work.
In apocryphal and legendary literature we get a
clearer glimpse of the beliefs prevalent among the
Jews concerning magic and magical operations.
Faith in demons and demoniacal powers seems to
have been established by that time at any rate,
these beliefs are far more in evidence, and do not
seem to be seriously contested. The character of
these spiritual potencies is somewhat indefinite,
except in the Book of Enoch, where, as we have
seen, angels who had fallen in love with human
women use such powers as instruments for deception and sorcery.
In the book of Tobit another
side of this belief is shown in which we may begin
to see a differentiation between a white magic, or
a magic tolerated by Judaism, and that kind of
magic which ranked as pure paganism, and which
probably would fall under the category of the
witchcraft for which the death penalty was preHere we find the angel Raphael
scribed by law.
himself helping, by means of fumigation, to counteract the work of a demon who, falling in love with
Sarah, had become an incubus, and would, therefore, kill any one who intended to approach her.
The spirit thus exorcized was Asmodaeus, who is
recognized in the later demoniacal hierarchy as the
king of the evil powers.'^ The position of Beliar,
or Belial (the name given also in Samaritan tradition to the evil spirit who deceived Eve), is, in the
Ascension of Isaiah and other apocryphal writings,
not so clearly defined, but in any case he is an evil
spirit approximating to the character of Satan in
the book of Job (cf. Belial, Beliar).
To obtain the assistance and help of these
powers, certain means had to be devised gifts or
sacrifices were made in order to win them over and
gain control over them. Mairaonides,^ in interpreting Dt 32", they sacrificed to shedhim,,' says
that the gift most acceptable to the evil spirits
was blood, and that their willing help was obtained
by giving them the blood of the sacrifice as food ;
the magician must partake of the blood, thus sharing the food of the evil spirits, so as to become
their associate.
To this sacrifice, which was not
limited to the shedding and partaking of blood,
other ceremonies had to be added, all best understood as sacrifices just as the fumigation or burning of incense in the temple is an ottering to God,
so fumigation and the burning of incense must be
understood primarily as gifts very acceptable to
the spirits, who are not sufficiently materialized to
enjoy material food (cf. the Biblical parallelism of
25,

EEE

;

—

—

;

:

'

;

J For an Eg^yptian parallel to this legend ascribing
the origin
of magical art to the teaching of an angel who had fallen in
love with a woman see M. Berthelot, Collection des anciens
alchlmi.stes grecs, Paris, 1887-S8, i. 31.
'^
Later the host of shedhim had other rulers and princes
|)esides Asmodssus (cf. Jerus. Shi^k. v. 496, Gen. Rab, 20, Levit.
Rab. 5, and later Midrashic compilations).

3

Guide,

iii.

66.

(Jewish)
magic with idolatry, noted above). In addition
there was the lighting of candles and the use of a
knife with a black handle which is mentioned by
Rashi to Sanh. 101a, and which can be understood
only as a symbolical sacrificial knife. Philtres
must be served in glass bowls (Bubhd m'sid, 2a).
Fasting and other ceremonies are all intended to
propitiate the evil spirit, and this is what made
magic and magical operations objectionable to
Jews and an abomination to Judaism.
Yet
Rabbis made allowance for weaknesses of human
nature and, except on rare occasions, avoided
rigorous measures against witchcraft. But when
necessary they did not shrink from them. During
the first centuries of the Christian era the whole
of what might be termed the civilized world
Egypt, Babylon, Greece, and Rome stood under
the absolute sway of belief in evil spirits. It was
partly Babylonian tradition that ascribed every
form of evil and harm to the action of the shedhim
and mazzlktm and produced a large literature of
invocations and magical formulae for harm and for
protection, and partly the Egyptian tradition of
magical operations and ceremonies of a mystical
and magical character. During Talmudic times it
seems to have been believed that some shedhim
were harmless, and, though they were looked upon
as evilly inclined and malignant, a friendly intercourse with them does not appear to have been
considered contrary to Jewish law. Thus a Rabbi
once assisted in a dispute between two shedhim, in
which one who had taken unlawful possession of a
place belonging to the other was vanquished and a
few drops of blood were found floating on the well
where they dwelt {Levit. Bab. 24) ; but, on the
other hand, Abaya saw a seven-headed monster
coming out of a well and killed it.' The attitude
of the Rabbis was justifiable so long as it did not
'

'

—

lead to real idolatry.
The belief in the ]30wer of the Ineffable Name (see
Charms and Amulets [Jewish], Names [Jewish])
was as old as any belief in witchcraft. As soon
as the existence of evil spirits could not be denied,
they also were given mysterious names, and it was
held that, the moment the magician possessed the
secret of their names, he could win their assistance,
provided it was not contrary to the will of God.
Legend says {Pal. Targ. to Gn 25"^-) that among
the first who obtained mastery over these demons
and the knowledge how to deal with them for
their own purposes were the children of Abraham
by his wife Keturah, to whom he had imparted
the knowledge of the mystical names of the demons
It was through the
(the names of the unclean).
names of these evil spirits that the prophet of the
heathen,' as Balaam is called, was able to perform
his witchcraft and was expected to harm the
Israelites.
He was considered to be the greatest
magician of old, and, according to Pal. Targ.
to Nu 25', he taught the daughters of Moab to
practise sorcery and witchcraft and thus entice
the young men to idolatry and immorality, which
brought the plague upon Israel. It is also said
that Balaam tried to escape by flying in the air,
but Phinehas, through the Holy Name, was able
The magicians in
to fly higher and smite him.
Egypt who unsuccessfully withstood Moses were
Jannes and Jambres (so already in Pal. Targ.
to Ex 1), well known in apocryphal literature as
the great magicians at the court of Pharaoh (cf.
According to the Samaritan Apoalso 2 Ti 3'*).
crypha of Moses, the sorcerer who predicted the
birth of Moses was a certain Palti. The Samaritans trace the origin of sorcery and witchcraft to the Book of Signs given to Adam before
but in Jewish and Christian
he left Paradise
'

'

'

;

' This is one of
the earliest mentions of a seven-headed
dragon, whicn plays such an important r6]e in fairy-tales.

MAGIC
it is the
Book of Adam,' or
of Kaztel,' a title afterwards given to a
handbook of practical kabhala full of sucli mystical
names of angels, rulers, princes, stars, planets, and

apocryphal literature
the

'

'

Book

sublunar worlds.

Still
less could the Kabbis
object to belief in power over these demons when
they remembered that even the Temple in Jeru-

salem was said to have been built by Solomon with
the assistance of the shedhim a legend which rests
on a peculiar interpretation of the word shidddh,

—

occurring in Ec 2^. So firm was the later belief
in Solomon's power over the shedhtm
and whatever was allowed to Solomon could not be refused
to any other Jew
that Josephus has preserved to
us {Ant. VIII. ii. 5) the tradition of Eieazar, who
came before the Roman emperor Vespasian, and
was able to drive away an evil spirit by using the
ring of Solomon and certain herbs.
In the Solomonic cycle Asmoilfeus is mentioned
as their king, and Ltltth, Mahalat, and Agaron
are also described later as leaders of evil spirits,
while even a demon Meridianus has been evolved
out of Ps 91*. Once the grouping of spirits was
conceded, numbers came from various quarters to
swell the host. Among these we find reference, in
the Talmud, to the princes or rulers over oil and
eggs,' rulers over the thumb or, rather, thumbnail, and over crystal
all shining objects used, no
doubt, for crystal-gazing {q.v.). It was a time of
syncretism, in which everything that helped either
to do or to avert evil was eagerly sought by the
credulous.
The work of the magician was wrapped
in obscurity
his books were kept secret, and his
operations were accessible only to the adept,
whence much of the practical operation is almost
lost to us.
What has survived is, with few exceptions, the accompanying formulae by which these
various spirits and invisible powers were invoked
or subdued either for evil, as in most cases, or for
good. In the Greek magical papyri some fragments of the formulse are extant, but very little of
the operations. Much more seems to have been
preserved in the Hebrew Sword of Moses (ed. and
tr. Gaster, JRAS, 1S96, pp. 149-198), of extreme
antiquity, and in some MSS of practical kabbala,
or practical occultism, mostly in the possession of
the present writer (one of the prescriptions in
these is given below). A large number of bowls,
many of them dating from the first centuries of
the Cliristian era, have been found in Babylonia
with Hebrew and Syriac inscriptions, these vessels
being used by the ancient magicians for the purpose
of making the incantation or conjuration written
on them effective. The inscriptions in question
contain whole lists of demons and spirits who are
in the service of the magician or whose power he
is expected to check.
large number of them
have been published by J. A. Montgomerj'
(Aramaic Incantation Texts from Nippur, Philadelphia, 1913), and one (no. 32) may here be reproduced as showing the state of mind and the beliefs
of the people.
The translation is independent and
difl'ers somewhat from that given by Montgomery.

—

—

—

;

A

*
This bowl is prepared for the sealing: of the house and the
wife and the children of Dinoi, son of Ispandarmed, that the Terri-
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world and climbed above you to the height (of heartn) and
learned all counter-charms for hurt and for healing to bring you
forth from the house of Dinoi, son of Ispandarmi-d, and from
everything that belon(fs to him. I have diHiniHsed you by the
ban, and it is bound and sealed and countersealed, even ai
ancient lines (of writinir) which do not fail and men of old who
were not surrounded (tied).
Again bound and sealed and
countersealed is this ban in the name of YuTUYUYilyn, Yhyu,
Ylivn, A. (Amen), Amen, Amen, Selah.
Sealed and protected are the house and dwelling of Dinoi, son
of Ispandarmed, from the Terriller (fright) and evil Dreams
and the Curse. And sealed and protected be (his wile and son)
from the Terrifier and evil Dreams and Curses and Vows and
.

.

.

.

.

.

:

Amen.'

Hallela.

This inscription has been selected because it contains the name of the famous Joshua (Jesus) b.
Perahyah who was so important a figure in the
time of John Hyrcanus at tlje end of the 2nd cent.
B.C. He was the teacher and friend of K. Simeon
b. Shetah, whose dealings with the witches of
Ashkelon are mentioned below. In the apocryphal stories about Jesus a noteworthy part is assigned to this Joshua b. Perahyah, who had Hed
to Egypt, where he was believed to have learned
the art both of working and of combating magic.
The Jerus. Talm, (Sanh. vii. 19, tol. 26d) tells a curious
legend concerning this same R. Joshua, who is made the
contemporary of R. Eieazar and R. Gamaliel. These three
came to a place where they found a young man whose manhood had been taken away by a witch. R. Joshua sowed flax
seeds on the table, and they sprouted in an instant and grew
up. Out of the midst a woman with dishevelled hair suddenly
appeared— the witch. R. Joshua seized her and ordered her
to loosen the spell, but she refused, whereupon he threatened
to divulge her name.
She then answered that she could not
undo the spell, because the things had been thrown into the
sea.
R. Joshua then ordered the angel of the sea to throw
them up, and thus the young man was restored to health, and
later became the father of R. Judah b. Bethera.

In the light of the Babylonian howls, it is not improbable that this is a story of Joshua b. Perahyah, but, as nothing was known of his magical
powers, it was transferred later to another Rabbi
also named Joshua.
The Kabbis had no doubt as to the origin of
witchcraft it came from Egypt. According to
Ifiddushin, 496, ten measures of witchcraft have
come down into the world, nine of which have
gone to Egypt, while one has spread throughout
the rest of the world. The Talmud names one or
two witches who are said to have practised in
Jerusalem, among them being Y6hna, the daughter
of R'tlbi (S6tah, 22a), famous as a witch affecting
:

childbirth.

One day, whilst she was assisting a woman in travail, a
neighbour came into her house. Hearing a noise in a vessel
like that of a child in the womb, she lifted the cover
the noise
ceased, and the woman was easily delivered. Hence it was
recognized that Ydl^na was a witch.
;

Evidence of the Egyptian origin of witchcraft and
of its purely temporary character as is shown by
the fact that, if put to the proper test, it vanishes
is seen in the Talmudic story of Z's'erl.
He bought an ass in Alexandria, but, when he attempted
to cross the river on it, it turned into a plank the instant it
touched the stream, for no witchcraft can withstand running
water. All who saw him laughed at his discomfiture, but he
recovered the money which he had paid for the ass. Another
Rabbi, Jannai, being otiered a drink of water, poured some of
the liquid on the ground, whereupon the rest turned into
scorpions.
He then compelled the witch to drink and she was
transformed into an ass, on which he rode into the market.
There another witch, recognizing her, broke the spell, and the
Rabbi was then seen to have the witch for his steed (Sank. 67&).

—

—

and evil Dreams may depart from him. The bowl I
up and I have watered (drained) it, an operation like that
which was established by Rab Joshua bar Perahyah, who wrote
ag:ainst them a ban against all Demons and Devils and Satans
and Liliths and curses which are in the house of Dinoi, son of
Ispandarmed. Again he wrote against them a ban which is
for all time, in the name of Atmdg, Atatot Atot, within T, Atot
Atot, the name a scroll within a scroll. Through which are
subjected heaven and earth and the mountains and through
which the heights are raised (lifted) up and through which are
fettered the magician, Demons and Devils and Satans and
Liliths and curses
and through which he passed over from this

As soon as magical operations came to be regarded as idolatry, sterner measures were taken,
one of the foremost opponents of magic being R.
Simeon b. Shetah (Sanh. 446, and Rashi, ad loc),
who lived in the time of King Jannteus and Queen
Alexandra (1st cent. B.C.). He went to Ashkelon,
where, with the assistance of eighty pupils, he
caught eighty witches actually practising their
magic arts, and he hanged them all in one day.
1 This idea of a witch who holds the soul, or the eyes, or the

rulers of the ^%^ must mean those who obtained an
insight into the work of the spirits or mastery over them
through looking intently into the yolk of an opened egg

heart in close imprisonment in certain vessels which, when
broken (the contents being restored to the owner), restore life,
health, and sight occurs frequently in fairy-tales and is derived

fier (fright)

lifted

—

:

;

;

;

1

The

(Sanh.

mh\

from Egyptian tradition.
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The details are of much intereflt, for they show a complete
continuity of practice from that day onward. The women procured food and drink in a miraculous manner, and in the midst
of their feastinp did not disdain to invite the Rabbi's pupils
to share in their banquet. Each of the youngr nien then took
one of the witches in his arms and lifted her from tlie frround,
whereby she lost her magical power, the reason given for this
procedure being that no harm could befall a witch as long as
she touched the earth.

however, found necessary to bring some
order into the chaos of magic, for the Rabbis could
not transgress a clear prescription of the Bible,
and a sin which was punished with death could
not be passed over lightly. On the other hand,
what was a deadly sin for the followers of one
creed might be tolerated by those following
another
a heathen might be allowed to be a
magician and not fall under the ban of the Law,
while a Jew was strictly forbidden to follow such
practices, and, vice versa, a Jew might be considered a magician by the followers of another
creed.
To a Jew all heathen practices and even
religious ceremonies might be magic, and the
Rabbis, therefore, divided ma^ic into three categories.
First, the death penalty by stoning (Lv
20-*') was inflicted only on those who practised
magic and performed magical operations. The
second class consisted of those who merely acted
as jugglers or produced optical illusions, and who
were warned not to indulge in such practices,
but were not punished. A third type of magic
was that by which operations and identical results
obtained by the Holy Name were not only tolerated, but actually sanctioned.
A ditt'erence was
thus made between the use of the names of the unclean spirits (magic) and the names of the clean ones
(kabbald).
By the former are meant demons and
spirits, by the latter angelic powers.
At the same
time mastery over demoniacal beings might be obtained through the mediation of heavenly powers.
It was,

;

Thus, when R. Simeon b. Yohai and other sages went to
Rome, they caused a demon, ben Teraalion, to enter the
emperor's daughter and, when they arrived at the city, they
were able to cure her by expelling the spirit (briefly told in
M^'lldh, fol. 17, a-b, enlarged form in A. Jellinek, Bei ha-Midrasch, Vienna, 1853-78, vi, 128-130 also Rashi, ad Zoc.
Gaster,
Exempla of the Rabbis, London, 189G, no. 19 M. Seligsohn, in
;

;

;

;

JE xi. 360
Thus was
f.).

established a compromise which was
by the manifold meanings attached to
the word ruah,
spirit,' used even in the Bible
for both a good and an evil spirit coming forth
from the Lord, possessing man and departing from
him. So strong was the belief in the harm which
such evil spirits could produce that, as far back as
the time of the Mishna, a light might be extinguished on the Sabbath if an evil spirit was
facilitated

'

feared (Mishn. Shab. ii. 5) and in the Bible riiah
already occasionally applied to evil spirits,
demons, and devils (Jg 9^, 1 S 16"-''- ^ 18'5 1
;

is

K

22=«-,

Zee 132).
Despite the stem attitude taken by the Rabbis,
magic flourished among the Jews, for the adepts
of this science often deluded themselves as to the
true character of their art. Not only did they
continue their forbidden practices and their operations for evoking spirits and subduing demons,
but in their formulfe they introduced names of
spirits and demons gathered from every form of
warring creed and ancient tradition, and gods
and spirits long dead and forgotten were retained
in magical practices and invocations.
Gnostic,
Babylonian, and Egyptian names, and even such
appellations as Soter, Alpha, Omega, and Evangelion are found side by side with S^bhaoth and
Shaddai. Actual specimens of these" conjurations
are very rare, for the magician would never disclose his mode of operation, but the following
example (taken from the present writer's Cod.
no. 44.3,

fol.

I'Sb) is

characteristic of the peculiar

mixture of names and powers used by the magician.

(Jewish)
And they are called the princes of bdellium." Take bdelliiun
and write upon it with olive oil i 'Aungil (or) Aunqileia;^
and take a boy seven years old and anoint his hand from the
top of the thumb to the end of the finger ; and put the bdellium into his hand in the anointed place and seize his hand
and you shall sit upon a three-legged stool and put the boy
between your loins so that his ear shall be against your mouth
and you shall turn your face towards the sun ami say in his
ear " Aungil, I adjure thee in the name of the Lord God, God
of Truth, God, Keeper of the Hosts, Alpha, Aidd, 3 that thou
Shalt send from thee three angels." Then the boy will see (a
figure) like (that of) a man
and say (the charm) twice more,
and he will see two (figures) and the boy shall say unto them
**
Your coming be in peace " And then tell the boy to ask of
them that which you wish. And if they will not answer him,
the boy shall adjure them, and say: "Kaspar, Kelei, 'Emar
(or) Bleiteisar,** the master and I adjure (you) with a second
adjuration that you tell me that thing or who has committed
that theft." And know that he who wishes to do this must do
it on a clear, cloudless day, and in winter time at mid-day.'
The most remarkable product of this type of
syncretism is the Sefer Mafteah Shl'6m6h ( Key of
Solomon '), a complete facsimile of which has been
edited by H. Gollancz (Oxford, 1914).
No legal command could eradicate so deep-seated
a belief as that in magic and magician, and, though
it is true that it was forbidden, almost on pain of
death, to become a pupil of a magician (amgusM)
(Shab. 15b), yet his help might be invoked to break
a spell in the case of a man who had become
seriously ill through witchcraft.
This was done
almost to modern times {fur, Ydreh de'dk, § 179,
'

*

'

:

;

;

:

1

'

and the commentary of R. Joseph ^aro [see Qaro,
Joseph], adloc).
Belief in magic received an additional impetus
through the mysterious teachings of the Zokdr,
which, from the 14th cent., held almost unbroken
sway over the mind of the majority of the Jews.
In it the Talmudic legends concerning the existence and activity of the shedhim are repeated and
amplified, and a hierarchy of demons was established corresponding to the heavenly hierarchy.
Halls of the nether world and their demon rulers
are fully described in the Zukar (Ex. 246J-26Sa)
and exorcism of the shedh or any evil spirit was
recognized as within the power of every man fully
versed in mystical lore and in the mystical names
of God.
Many a tale is told of such expulsion of
demons by holy and pious men, such as Heliodorus
in Catania in the 8th cent. (L. Zunz, Zur Gesch.

und

Lit., Berlin, 1845, p. 486); and others are
mentioned by Manasseh in his Niihmat Haylm
(Amsterdam, 1652), bk. iii., which is full of information concerning belief in demons and the power of
the pious to master them and use them for tlieir own
purpose. Even the scholarly and learned Rabbis
of the 17th cent, clung to the belief, while in the
legendary lore of the Middle Ages such men as
Maimonides (q.v.), Ibn Ezra (q.v.), R. Judah the
Pious, Rashi, and Nahraanides (q.v.) were all
credited with magical powers, and many a legend
is

told of their operations.

Rabbi Jehiel

of Paris

has even found a place in Victor Hugo's Notre
Dame de Paris as a wonder-working Rabbi, and
no less famous was R. Loeb of Prague (17th cent.),
who was regarded as a great magician and was
credited with having a clay famulus that was able
to perform wonderful deeds, since it had under its
tongue a plate on which a mysterious name had been
engraved. The Ba'al Shem (tl760), who founded
the sect of the IJastdhim, had many encounters with
the shedhim, as described in his biography (Shibhe
Baal Shem Tob, Berdichev, 181511'.), and a collection of miraculous deeds performed by him and after

him by wonder-working Rabbis of the Hasldhim
as detailed in the K'hal Rasidhim (Lemberg, 1864)
nor should we forget the legendary contest, de1 S. Daiches, Bab. Oil Magie in the Talmud and in the Later
Jewish Literature, London,
2 Eua-yye'Atol'.
4 The three

1913.
^'[liLeyaiT).

kings from the East, Kaspar, Melchior, and
Baltazar a curious invocation in the mouth of a Jewish
magician. It is evident, from the corrupted form of the names,
that the copyist did not understand what he was writing.

—
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influenced Slav myth and magic. The word Riigen
is derived from the same root as the English
'rougli,' and is called in Early Russian Ruyiin.
Now the word Buydn comes from a synonymous
root, and looks like a translation of the Teutonic
name Riigen and it is thus a safe and probable
theory to identify the fabulous island of Buydn
with the historical shrine of Rugen all the more
so as the mysterious stone Alatyr is thought

anonymous chapbook, between a
bishop magician and a red Jew, who had come from
beyond the waters of the mysterious river Sambaty6n, for upon the issue of the struggle depended
the life of^ the Jewish communities in Germany.
To this very day the Jews in Syria perform such
magical operations as fumigation, libations, and
ott'erings of oil, bread, and lighted candles, which
are put in the four corners of an empty house to
propitiate the shedhim before the people venture to
enter the dwelling and make the proper dedication.
the shedhim is
Gradually, however, the belief
waning, and the literature of practical kabbcda is
slowly but steadily being discarded. Indeed, much
of Jewish magic to-day is, in reality, little more
than a concession to ignorance. When a Rabbi
was asked why the aid of a magician may be
invoked in case of serious illness, he replied, according to Joseph ^aro (commentary on Tur, Ydreh
DSah, ch. 179), that, although there was no basis
of fact for the procedure, such an appeal might
soothe and comfort the patient, and therefore he
saw no objection to it. This is practically the
answer which is given in modem times when the
people are asked why they continue to believe in
the harm done by demons, and in magical operations intended to propitiate them and to obtain
It is merely a temporary comfort
relief and safety.
to those who are loath to give up old beliefs which
are now recognized as vain imaginations.
scribed in an

;

—

Serhaps to mean amber, which wa.s an article of
laltic

Christianity had eft'aced the old Slavic
nature-gods, the need for which they stood still
remained that of dealing with nature, coaxing
and dominating her, and mastering her secrets.
Fragments of the old ritual, degenerating into
incomprehensible patter, continued to be used at
the old sacred haunts, but these incantations were
clandestine though the beings invoked were believed in, tliey were considered illicit or hellish
heathendom had changed into magic.
Every village had its magician or witch-doctor.
These practitioners certainly possessed great knowledge of healing, as herbalists and masseurs but,
where all nature consists of discontinuous miracles,
such cures had to be accompanied with the ritual
that was calculated to conciliate the powers and
convince the patient.
The Russian sorcerer lived alone he had learnt
the magic formulae, and had been instructed by
the woodsprites {leii), the goblin of the hearth
(domovdy), the fairies of the fields and the water
vodyandy). Such practitioners are known
( polevdy,
by many names e.g., zndkhar, kdldun, kuddsnik,
vedun, voroziy, etc. ; the women-witches are called

—

;

;

;

LlTERATCRE.— In addition to the books mentioned in the text
see the Literature at artt. Charms asd Amulets (Jewish),
Divination (Jewish), and Birth (Jewish).
M. GaSTER.
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(Slavic).— The Slavic countries are a
peculiarly rich field for the study of folk-lore, as
they were not Christianized until the 10th cent.,

vedima

in their narrow, diversified, hilly
country, developed a corresponding mythology,
varied and beautiful ; the modern Western European, a city-dweller, turns to nature in a romantic
manner, semi-religiously idolizing what is to him
unwonted and fresh. But to the Slav peasant
nature was business, his everyday surrounding,
beside which nothing else existed. He was rather
Whilst the
unimaginative and quite ignorant.
Norsemen and the Greeks created mythologies
Slav,
in
the drear
out of natural phenomena, the
monotony of his plains, fell into neither the deep
religious fatalism of the Scandinavians nor the
bright imagery of the Greeks ; he simply saw that
that the
the sun ripened and the sun scorched
earth was moist and fertile or parched and frozen ;
that he was environed by unknown powers to be
obeyed or to be subdued ; he addressed prayers
and incantations to them in a prosaic, almost
rationalist, attitude of mind, without adoration,
with merely a recognition of inevitable depenHis spells and invocations (the bastard
dence.
;

descendants of heathen rites) were unsound science,
but good rationalism. A. N. Eambaud ' says that
the primitive Slavs adored matter and never felt
the incentive to personify, idealize, or philoperhaps it was a mere acceptance of
sophize it
;

necessity.

The Pomeranian Slavs, the only Slavs who had
access to the sea, had a very elaborate ritual,
and worshipped many-headed images in temples,
not in groves, like the other Slavs. Their greatest
oracles and pilgrimages were in the isle of Kiigen
these pagan shrines were destroyed by Valdemar I.
;

Denmark in 1168.
The recollection of this sacred island has strongly
La

Russie ^jngue, Paris, 1876, p. 215.

VIII.

— 20

and

to

them more extraordinary powers
These magicians hand down their

—

to their youngest children a custom signifying that this magical knowledge was derived
from non-Aryan peoples, and taken over by the
Aryan conquerors.
It is said that the zndkhar has physical marks
a troubled eye, a grey complexion that he
mutters, has a hoarse voice, and so on. Unless he
communicates once a year, earth will not receive
his body, and then he wanders after death as
a vampire, sucking others' blood. Witches are
credited with the power of flying, and are supposed to have marvellous muscular strength and
a spotted skin. They are said to forgather in the
gusts and whirls of snow at cross-roads a pious
man should cross himself when he comes upon
such whirling columns, for in them the witches
dance. If a knife be thrust into such a column,
and it
it will drop to the ground blood-stained
then becomes an implement for sorcery e.g., a
man crossed in love may use its broad blade to
wipe out the track of his maiden in the snow.
The wizard is believed to have terrible powers ;
among the Galician Rusins, e.g., if the zndkhar
inserts a knife under the threshold of his intended
victim's dwelling, the victim is snatched away
by a whirlwind, and detained until the knife is

wisdom

The Greeks,

1

;

are attributed.

remained isolated from Western influences, and
have conserved their written traditions.
On the vast uplands of the northern steppes
man's relations to nature were characteristic.

VOL.

commerce.
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(Slavic)

—

—

;

;

removed.
The magical formulae are very curious. They
are framed for every occasion of need ; and, to be
efficacious, they must be spoken in one breath
without any departure from the text only thus
can the powers of nature be quelled, and the
wizard be the lord of creation. The follo\ving is
the text of a charm against lead, copper, and

—

iron bullets
In the lofty chamber, at the river mouth, beyond the river
Vblga, a fair maiden stands, stands and decks herself, commends herself to valorous folk, glories in deeds of war. In
her right hand she holds bullets of lead, in her left bullets of
copper, on her feet bullets of iron. Do thou, fair maiden,
ward off the guns of the Turks, the Tatars, the Germans, the
Circassians, the Russians, the Mordvins, of all tribes and foes
'
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smite with thy invisible might the hostile weapons. I( they
shall shoot from their guns, may their bullets not hit, but strilie
the moist earth, the open field. May I be whole and uninjured
in this war, and my steed whole and uninjured, and my dress
stouter than armour. I close my decree with a lock, and I
hurl the key into the Ocean-sea, on the burning stone Ald,tyr.
And, as it is not to the sea to dry, as the stone may not be seen,
the keys not be reached, so may I not be hit by bullets for all
ray life.'

A charm against fever runs as follows

:

* On the Mountains of Athon there
is an oak, and under the
oak thirteen saj^'es with the Sage Pafniiti. To them there go
twelve maidens, fair, with simple tresses, and einiple belts.
And the Sage Pafnuti with the thirteen sages says " Who are
these who have come to us ? " And the twelve maidens say
*'
We are the daughters of King Herod, we journey across the
earth to freeze up bones and torture the body." And the Sage
*•
Pafniiti spake to his sages
Break off three rods, and we will
beat them on for three dawns and three gloamings." The
twelve maidens besought the thirteen sages with the Sage
Pafniiti
but in vain. And the sages began beating them,
saying *' Hail, ye twelve maidens
Be ye turned into watersprites, and weakened, and live in the chilled water
nor enter
the world, nor afflict bones, nor torture laodies." The maidens
fled into the cold water as water-sprites,' etc.
:

—

:

:

;

:

!

;

These charms contain weird mixtures of legend
beyond the sea of Khvalynsk (probably the Baltic),
on the isle of Buydn, on the mystic stone Aldtyr,
or on a sacred oak magical maidens sit or there
is a mighty sword, a man with a huge bow, a
gigantic raven, or a castle with seven locked
:

;

In fact, the epic portion of the incantaa medley of all the ancient myths, the
one common feature being the locality of the
island, and, occasionally, distinct recollections of
the ritual practised at RUgen by the Pomeranian
Slavs in the 12th century. These incantations
also contain, as necessary parts, an invocation in
which the servant of God,' the suppliant, states
his request, and a conclusion, such as my word
is strong,'
a seal on my words,' to ratify, as it
were, and assert the mastery over nature ensured
by the spell.
Incantations must be pronounced in the traditional manner and at the right time and spot
e.g., on midsummer's day, facing east, on the
threshold, etc., during the offices at church (to
contrive murder, a candle should be held upside
down during the hearing of Mass). The professional enchanter expresses his desires forcibly and
effectually to the natural powers whom he has
under his sway, by means of formulae which are
a farrago of ancient Finnish magic, Aryan folklore, and Christian apocalypse.
The incantations
contain words of action, such as 'I stand up,' 'I
wash myself,' 'I shroud myself in the clouds,'
I surround myself with the crowded stars
and
the expression creates an illusion of the reality of
the action.
Among the incantations against toothache, one
invokes the dawn-goddess to cover the aching
teeth with her veil against the 3,ttacks of the fiend
Limar the epic part goes on
gates.
tions

is

'

'

'

'

'

;

;

:

In the field there is a hare, in the sea there
depths there is Limar.'
*

is

a stone, in the

Another invokes the horned moon

to cure the
affliction.
third invokes, literally in the same
breath, the Christian saints Martha, Mary, and

A

Pegalea, and the water-demon.
as follows

A

fourth runs

I go neither on the road nor on the street, but on empty
lanes by copses and canals. I meet a hare. Hare, where are
your teeth? Give me yours, take mine. I go neither on a road
nor a path, but in the dark forest, a grey wood. I meet a dusky
wolf.
Wolf, dusky wolf, where are your teeth ? I will give you
mine, give me yours. I go neither on earth nor on water, but
on the open plain, the flowery mead. I meet an old woman.
Old woman, where are your teeth? Take out your wolf-like
teeth, take out my falling teeth.'
'

In an incantation to stay the flow of blood the
zndkhar squeezes the wound and recites three

times in a breath

:

'In the Ocean-sea, on the Isle of Buyiln a fair maiden was
weaving silk; she did not leave off weaving silk; the blood

ceased Bowing.'

(Slavic)
Again, in another formula, the Holy Virgin

is

depicted, like Svantovit, one of the principal gods
worshipped at Riigen by the Pomeranian Slavs,
or St. George, as riding across the golden bridge
on her horse
an unmistakable reminiscence of
the chariot of the sun on the rainbow.
There are charms to lull a child to sleep, and
these sometinies invoke mysterious beings Kriks,
Plaks, and Sfiekotuna
as well as the dawn,
coupled with the names of Christian saints.

—

—

—

To save a man from drunkenness a worm is
taken out of an empty wine-cask, dried, and then
steeped anew in wine, whilst this formula is recited

:

* Lord
of the sea-depths
Carry the mettlesome heart of thy
servant out of the shifting sands, the burning stones ; breed in
him a winged brood.'
I

The following examples illustrate the lyrical
quality occasionally found in these strange compositions, especially in some of the spring invocations

:

Thou, Heaven, hearest, thou. Heaven, seest what I wish to
accomplish on the body of thy servant X. [There follow four
words unintelligible. An unintelligible patter is sometimes
found, which looks very hke a tradition of a lost language.]
Thou Moon, turn away the servant of God from wine thou
little Sun, bring peace to the servant of God from wine.
Ye
bright stars, do ye assemble in the wedding-cup
But in my
cup be there water from the mountain-well
stars,
do
ye
Ye
wean X, the servant of God, from wine. My word is potent.'
Thou bright Moon, come into my net
But in my net there
is neither bottom nor cover
Thou generous Sun, approach
my door, my courtyard, but in my courtyard there are neither
men nor beasts.'
'

;

!

!

'

!

!

The

field of

Slav magic

is

too vast

and

intricate

adequate treatment in these few words. The
varied superstitions have been voluminously compiled by Sakharov and his generation
but it
should be particularl}' noted that there are extant
songs of witches in a meaningless gibberish, which
some philologist might very possibly interpret
for

;

and so assign definitively some origin to part of
the magic ritual, at any rate, of Russia.
In the 18th cent. Russian magic became specifically demonological.
An infernal hierarchy was
foisted upon it with anti - ecclesiastical ritual.
These late charms impress the reader as being
identically artificial, like the imitative ballads of
the same period ; in form they copy the mediaeval
spells.

Summary.

— The history and decline

of Russian

magic, it would appear, traced the following course.
The primitive vague and inchoate nature-worship
of the Slav Aryans was profoundly influenced and
deflected by the subject races of the Finns, Cuds,
and other Turanian races, who became typical
magicians and had mystic powers ascribed to
them.
The elaborate ritual of the Pomeranian
Slavs originated in a greater intermixture of race,
and, when suppressed, was soon forgotten ; but it
lingered on in tradition and folk-lore, in the incomprehensible patter of the spells, and especially
in the legend of the isle of Buydn and the stone
AlAtyr.
As Christianity spread, the ancient gods of
thunder, spring, and progeny, the sun and moon,
etc., were duly canonized, whUst the pagan soul
and the pagan adoration of nature remained the
same, and the festivals were held, often on the
same day in the same place, and with similar
ceremonies.
In the second mediaeval stage, merged in and
with the incantation are village science and medicine, village nature-poetry, and primitive religio
loci.
The specialization of the medicine-man, the
healer, the priest, and the minsti'el came with
advancing civilization, the herbalist degenerating into the magician and enchanter.
Postmedifevally, a formal demonology arose, a positive
anti-Christianity,
lived.

artificial,

sporadic,

and

short-
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both a.*! Vikings and as peaceful mercliants, while
the Southern Teutons were the near neighbours of
the Koman.s, and were soiuetinics in their pay as
mercenaries.
In point of fact, however, the occult
art and its adepts are found among the Teutons
from the outset. Here, just as on Greek and
Roman soil, the idea prevailed tliat it was po.ssible
BtarozUnosti., do. 19011 ff
Borozdin and Aiiickov, Ist. Russkoy
to work changes in the nature of objects simply by
Literatury, Petrofjrad, 1870 A. S. Famintsyn, Hozentva drevthe magical virtues of the spoken and written word
nikh Slavyan, do. 1834 I. P. Sakharov, Skazaniya nmskago
or of the symbol. The magic utterance and the
naroda, do. 1886 P. MUyukov, Jieliyiya Slavyan, do. 1800.
magic rune the engraved talisnianic symbol
]j. A. Magnus.
(Teutonic).
In all ages and in all were used for the most varied purposes. Accordlocalities the belief in magic is found to have
ing to the Ynrjlinga Saga, runes and spells owed
sprung from the same roots panvitalism, i.e. the their origin to 05in, while the rune-master of the
conception of nature as alive in every part the HdvanidL knows the right method of engraving the
incapacity of primitive man to distinguish persons characters, as well as the songs which cH'ect cures,
restrain enemies, render weapons harinle.ss, quench
or tnings from their names or representations
the belief in the transferability of the powers of fires, subdue winds and waves, call up the dead,
nature and of human souls and the dread of soul- and awaken a maiden's love, though the words of
spirits and demons, as also of such hostile persons
the songs are not given. Other magic songs are
as were believed to be in league with these super- referred to in the HigrdrifuniAl. Tliat a similar
natural existences.
need not wonder, there- profusion of magic songs was to be found among
fore, if the means by which the various peoples of
the Southern Teutons is shown by the Homilia
the earth have sought to defend themselves from de sacrilcgiis, which came into existence in the
all sinister influences of the kind should likewise
Southern Prankish kingdom under the Merovingshow a large degree of uniformity. Naturally the ians. Alike in the North and in the South these
most effective mode of securing immunity from the songs were in great part employed as expedients
machinations of magic was to counteract them, if for the cure of disease in man and beast nor is this
possible, by a magic still more potent.
From the to be wondered at when we remember that disease
earliest times the amulet and tlie spell have been
itself was regarded as due to demons and malefic
specially resorted to as protective expedients.
magic. Magic alone, in fact, could undo the work
While the former, however, was employed exclu- of magic.
sively as a prophylactic, the magic formula was
Now, the articles exclusively employed for the
used in the practice of other kinds of the occult purpose of influencing the magical properties of
art, whether its design was beneficent or the
things were amulets and ligatures. There was
reverse.
not the slightest misgiving as to the efiicacy of the
With reference to the ideas and customs asso- appropriate amulet. Discoveries in tombs furnish
ciated with the belief in magic, the Teutons formed ample information regarding the objects specially
no exception to the general rule. Among them, as in request as amulets among the Teutons. Thus,
among other races, are found the belief in the soul for the protection of the dead, beleranites, amber
and the various foi-ms of superstition developed rings, stone arrow-heads, and hook crosses were
from and dependent upon it. The souls of the laid in the grave along with the body. Amulets
departed were believed to pervade and animate all were also fashioned out of all kinds of objects
nature
they could assume at will human or bearing figures and drawings, while a special vogue
animal forms, and bring good or evil fortune to was enjoyed by the so-called bracteates, which
men. From the soul of the sorceress came the were imitated from Roman coins, and brought to
powers of the witch whose devices could work the North in the early centuries of our era. These
injury upon other human beings. Many of the were mostly of gold. The images of the gods
nature-demons, whose place of origin was the which served as amulets likewise date from the
physical environment, were regarded as being period of Roman influence.
endowed with magical powers. Among the GerWhen the missionaries of the Roman Church
mans, likewise, the practices of soothsaying and introduced the Christian religion among the Teumagic were intimately connected with the belief tonic tribes, they found ideas and practices quite
in soul-spirits.
The prophetic faculty was attri- similar to what had prevailed in pagan Rome and
buted to women as well as men. In the north of its provinces. Accordingly, they sought to apply
Europe the Volven had a great reputation as the same procedure as had been previously resorted
prophetesses and sorceresses.
The practice of to, i.e., they incorporated the deities of the pagan
magic was on the whole more fully developed Teutons into the system of demons whose existarnong the Northern Teutons than in Germany, ence the Church recognized, while they forbade aU
being fostered in the former case by the shamanism worship of them, as also the practice of magic in
of the neighbouring Finns, a people famous over general, and inflicted severe penalties upon the
the entire North for their magic. The most power- disobedient.
From the early centuries of the
ful and formidable sorceresses mentioned by the
Church's history, synods and councils had found it
Norse sagas belong, for the most part, to the necessary to forbid even the priests to pander to
Finnish race, which, again, in its religion, its the people's craving for amulets, written spells,
demonology, and its magic, is very closely allied adjurations, and magic potions ; and, as late as the
to the ancient Sumerian peoples.
It is jpossible
8th cent., clergy in Thuringia, the missionary disthat many elements in the magic and demonology trict of St. Boniface, were making amulets of small
of the Northern Teutons were borrowed from the cards inscribed with Biblical verses of supposed
Finns. At all events, the practice of resorting to protective or remedial powers, and hung from the
the latter people in order to acquire their magic neck by a cord, just as if they had been pieces
arts became so prevalent that at a later time the of amber or agate.
The use of incantations was
Christian Church found it necessary to enact laws also vigorously assailed from the pulpit, while
prohibiting it. But this was not the only channel other ecclesiastical enactments against amulets
by which the Teutons became acquainted with the and spells are found among the rules for penance
magical ideas and usages of foreign, and especially and in the ecclesiastical or Christian codes. Among
of the Roman, Greek, and Oriental, peoples.
The the various collections of penitential regulations
Northern Teutons visited the Mediterranean Sea which, it is true, prohibit many non-Teutonio
:

;

*

;

.

i

;

;

;

;
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superstitions a peculiar place is occupied by those
of the Anglo-Saxons, as the Frankish regulations
are in great measure verbally dependent upon
them. They warn against ' divinationes,' 'auguria,'
'
somnia,' ' mathematici,' ' emissorestempestatum,'
and especially against ' incantationes diabolicse,'

and ligaturiE.' As yet excommunicawas the extreme penalty for transgression.
The Venerable Bede {HS iv. 27) relates that,
during a time of pestilence and high mortality,
recourse was had to adjurations and spells. The
abbot Regino of Priim has incorporated an entire
'

filacteria,'

'

tion

with the
subject in liis work de Synodalibus Oausis (A.D.
906 ; PL cxxxii. 187 S.), and from that work much
series of the decrees of councils dealing

has been borrowed by Burchard of Worms,
wrote about the beginning of the 11th century

who
(PZ

cxl. 537fl'.).

That similar ideas and usages were still flourishing in England at this period is shown by jElfric's
Passio S. Bartholomei Apostoli, with its injunction that no one shall seek to regain health by
using a ligature of medicinal herbs or praising a
herb in a 'magic song.' The ecclesiastical ordinances of Eadgar and the Northumbrian priests'
laws contain regulations to the same eft'ect. Among
the Northern Teutons likewise canon law directed
its mandates against superstition and magic.
Till well on in the 16th cent, synods and councils
of the Church were constantly under the necessity
of dealing with the use of spells and amulets and
the evils arising from them. Thus can. 9 of a papal
bull enacts for the Lateran Council of 1514 that
sortihgia made by invoking demons, by incantations, or by other superstitious practices are unlawful.
Clerics who offend are to be punished at
the discretion of their superiors, and laymen are to
be excommunicated or visited with civil penalties.
In dealing with such offences, the national codes
of the various Teutonic peoples do not show the
same unanimity as the Church. The Teutonic
nations that came into existence on Roman territory found it necessary to base their legislation
against magic directly upon the ordinances of
Roman law. The earliest Teutonic code, the lex
Visigothoruin, enacted {bk. vi. tit. 2, 4) that those
who quibusdam incantationibus bring hailstorms
upon the fields and the vineyards ' ducentenis
flagellis publice verberentur et deealvati deformiter
decern convicinas possessiones circuire cogantur
inviti.'
Rotharis, king of the Longobardi, sternly
prohibited the belief in cannibal witches. Among
the Germans, as among all other races, the feeling
prevailed that one who practised malefic magic
must at all costs be got rid of, whether by expulsion from the tribe or by death.
But, on the other
hand, we have a variety of testimony from Northern
Europe which seems to show that the practice of
magic was not in all circumstances deemed criminal.
In the civil law of the Anglo-Saxons, from the
7th cent, onwards, we find penal enactments against
superstition and magic, and in particular against
the employment of spells and amulets. The laws
of Alfred the Great dealing with magic are founded
mainly on the Biblical denunciations of the practice.
Of similar character are the legal ordinances
directed against the occult art among the Northern
Teutons. The older Icelandic canon law of the
12th cent, ordains that those who tamper with
incantations or witchcraft shall be punished by
banishment.
The evil against which the enactments of the
Teutonic codes were mainly directed was malefic
magic [maleficium.). Until the 8th cent, we find
no similar enactments against other superstitions
which eventually gathered round the belief in
witchcraft.
But the belief in the existence of
cannibal witches and in witches' flights was ex'

'

(Teutonic)
plicitly forbidden by ecclesiastical and civil legislation, though Ivo of Chartres (c. A.D. 1100) thought

possible that witches exerted some influence upon
the sexual functions. The Church, however, notit

all its exertions, was by no means
successful in ridding the people of their magic
beliefs and practices.
Both continued to flourish
abundantly in the department of medicine, thanks
to the recrudescence of the old neo-Platonic
doctrine of
in reality, the Babylono-Egyptian
demons. At an early period medicine had become
cloister
the monopoly of the
; the demons of disease
were exorcized by the priest ; and to relics, to the
rosary, and to the Agnus Dei were ascribed the
greatest virtues.
Those who in sickness and
trouble applied to the priests were treated by
means of the amulet and the incantation, so that
as late as the 16th cent. at a time, that is, when a
medical profession in the proper sense existed
adjurations were still resorted to by doctors.
The attitude of the Church towards the belief in

withstanding

—

'

'

—

magic was twofold. On the one hand, it accepted
magic as an indisputable reality. On the other
hand, it ranged itself with the civil legislation in
an uncompromising opposition to certain dangerous

But

popular superstitions.

in the 13th cent,

came

a momentous change in the Church's standpoint.
The doctrine of Satan was now made the basis of
the doctrine of magic and witchcraft. The nightly
journeys of witches, the transformation of human
beings into animals, the sexual intercourse of

men

with female demons, and the operation of sorcery
in the sexual functions all these things were now
accepted as facts not to be gainsaid. Then in the
14th cent, the two currents of heresy and sorcery,
which had hitherto run side by side, became
amalgamated with each other, and merged in the
While among the Teutonic
belief in witchcraft.
tribes the practice of magic had hitherto been
penalized to speak strictly only because of the
mischief which it might work, in the 13th cent,

—

—

—

Germany likewise resolved
The Old Saxon code [Sachsenpractised
magic of any kind
spiegel) sent those who
to the stake, and its example was followed by
the

civil legislatures in

upon a new

policy.

other municipal and territorial codes. In spite of
the rigour of the Inquisition, it is true, the earlier
penal law (which threatened with excommunication
the users of incantations, amulets, or other magic
devices) was still pleaded for by the councils and
by certain outstanding men among the clergy.
But the Inquisition at length silenced every stricture against its competence to deal Avith magic.
By the civil legislation of the 16th cent, those who
dealt in magic and soothsaying were punished
mainly by fines ; the death-penalty was scarcely
ever mooted. On the other hand, the Hamburg
criminal code of 1508 enacts that the punishment
of malefic magic shall be death by fire, and this
clause was taken over by the Imperial legislation
the peinliche Gerichtsordnung Kaiser Karls V.
while we find that the criminal code of the Electorate of Saxony (1572) sentenced witches to death
by fire, and its example was followed by the legisThe persecution of
lation of the several States.
witches was gi'adually introduced into the various
territories of Germany during the second half of
the 16th century. In England the earliest processes

—
—

'

seem to have been trials for real or
alleged attacks upon the person of the sovereign,
But in England
as from the reign of Henry VI.
the laws against witchcraft were in general much
more lenient than was commonly the case on the
Witch-persecution in England dates
Continent.
from about the middle of the 16th cent. in Scotland cases are found as early as the beginning of
that century. With regard to Sweden, we are not
in a position to say whether witches were burned
of this kind

;
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before or during the Thirty Years' War.
measures, however, were incapable of extirpating
the belief in magic just as the Keformation itself
failed to destroy it, though the delusion certainly
received a telling blow from the Reformers. As to
the question whether sorcery has a foundation in
fact, the Reformers themselves shared the ideas of
their age, and the final deathblow to the belief in
witchcraft and sorcery was administered by the
reconstituted sciences of modern times.
Even in the earliest ages a clear line of demarcation was drawn between lawful and unlawful
magic. The latter was treated by all races with
the utmost rigour, and not seldom punished with
death. Among the Teutons, as elsewhere, incantations and amulets were utilized as a means
of securing protection and profit to the individual
and his belongings, and also to work injury upon

—

and their possessions. The magic spells of
the Teutons may therefore be arranged in two
main divisions, according to the purposes that they
were Intended to serve 1 magic f ormulfe supposed
to secure protection and advantage
(2) ma^ic
others,

:

(

)

;

formulfe intended to Injure others. But, as the
subject itself suggests, the former class may be
further divided according to the effects which the
•jpells were intended to produce.
Their object
might be either {a) to drive away an existent evil,
to exorcize it, or (6) to avert a possible evil by
means of a blessing.' This dichotomy of the first
main group, however, will not be founcl exhaustive,
and it is necessary to mark off another subdivision.
Magic formuloe were used not only for the purpose
of dislodging present and averting future evils, but
also as a means of inducing spirits to throw light
upon the future, and upon hidden things generally.
In so far as this (c) prophetic magic (as it may be
called) had often to do with things which lay in the
future, it comes into close touch with the class of
magic formulse designed to prevent possible evil.
But, while the received spells can for the most part
be assigned to one or other of these four genera,
many particular species may be differentiated within
the larger groups. The number of different varieties
will in general correspond to that of the various
purposes which the formulse were meant to serve.
Magic can be overcome only by counter-magic
such was at one time the universal postulate of the
occult art. In primitive times, however, all sorcery
consisted in words and symbols, generally conjoined
with actions. Thus, with reference to the Germans,
Tacitus {Germ, x.) states that, when the deity was
consulted by means of the lot, the priests held
aloft the magic wand engraved with symbols,
muttering incantations the while. Sundry AngloSaxon spells specify the appropriate action to be
performed. Thus the incantation for bewitched
soil gives precise directions regarding the requisite
symbolic actions and sacrificial usages. For the
formula against the machinations of witches the
instruction runs
wit? fserstice feferfuige and seo
reade netele, tSe purh sem inwyxtS, and wegbrade
wyll in buteran ; then at the end, ' nim ponne
But word and action
Jiaet ssex, ado on waetan.'
had already been frequently employed independently of each other, and it is not surprising that
the word came to be used apart from all accessaries
or symbolic actions. The Teutonic conviction that
magical efl'ects could be directly produced by the
spoken word must doubtless have found expression
in the particular form of the spell. But the simplest
and hence, no doubt, the oldest vehicle of direct
influence is the express command, and, accordingly,
such command must have formed the nucleus
of the Teutonic incantation.
Two examples of
Teutonic spells may be given here. The first is a
formula from the 9th-10th cent. which has come
down to us bearing the title 'contra vermes'
'

'

'

:

'

'

—

—

,
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(C. von Mullenhoir and W. Scherer, Denkmdler
deutsc/ier Focsir, und Prosa'^, i. [1802] 17)
'Ganp Dt, neaao, mid ni^jun ntsniklinon
Ot fanu thetno niarpe an that bCti,
Ian thetno htno an that fiCsff,
Ot fan themo flGs^-e an Ihiu hOd,
Qt fan thera hfld an thesa str^la,
drohtin, uuerthe eO
With this may be associated the Anglo-Saxon
'blessing of bees,' the 'viyS ymbe,' from a Cambridge
of the 11th century.
After a direction
regardinjj a magical action, and a verse explanatory
thereof, it continues (C. W. M. Grein and R. P.
Wiilcker, Bibliothek cler angehdchs. Poesie, i. [18831
!

MS

319

f.):
'

Sitte ge, 8igewit, sijaiS to eorpan
nasfre ge wilde to wudu fleo^an
Beo ge swaageraindige niinea godes,
swa bi,5 manna gehwilc metes and epeles.'
1

!

It is quite conceivable that spells of this kind
should exist independently, and unattached to any
preliminary narrative. 'This has. been observed
also by Schroder in his article tjber das Spell
'

(ZDA

xxxvii. 259)

' Probable
as it is that at a certain stage of civilization the
action of the galdr, i.e. the spell in the proper sense, or of
certain species of it, was produced in connexion with the
narration of a particular mythical incident, yet there is not
the slightest doubt that in other periods the epic narrative and
the magic formula are disjoined, and may each maintain a
separate existence.'

Besides these adjurations strictly so called, which
in themselves, and which may be
regarded as the earliest Teutonic spells, there comes
down to us from the same age another species
that in which an epic narrative is prefixed to the

were complete

formula proper.
The classical examples of this type are the two Merseburg
incantations, and the Anglo-Saxon spell against the practices of
the witch is constructed on similar lines. The substance of the
introductory portion the narrative is generally borrowed from
mythology. The procedure was to relate some incident traditionally associated with an effect identical with or similar to

—

—

that which the formula was meant to produce. It was not
necessary to say in so many words that the spell should now
operate with like efficacy the bare recitation of the story
invested the formula with all the potency required. But this
dependence of the formula upon the narrative certainly indicates
a change of view regarding the power of the formula. The
performer has lost his earlier reliance on his own capacity, and
this must, accordingly, be reinforced from without.
;

While this epic type of spell is often referred to
as the primitive Teutonic form, the facts would
seem to imply its secondary character, though its
root may indeed lie in paganism, but in any
case the recitation of a short narrative before the
actual formula is not peculiar to the Teutons let
alone the Western Teutons this form of spell being
traceable among other races and in much more
remote times. It was certainly known to the
Romans and the Hindus. But, as a matter of fact,
there is evidence to show that it was not even a
distinctively Indogermanic usage, since it is found
also among the Babylonians and the Egyptians.
An Egyptian papyrus of the XXtli dynasty (now
in Turin), for instance, contains a spell which in
its whole design shows a striking resemblance to
the Merseburg incantation for fracture of the leg.
In the Babylonian and Egyptian spells, too, precisely
as in the Teutonic, the scene of the narrative part
In view
is always laid in the mythological sphere.
of the vast influence exercised by the Oriental, and
especially the Babylonian and Egyptian, magical
ideas upon the nations of the West, it is a tempting
conjecture that Oriental models may have been
largely instrumental in propagating the narrative
spell among the Indogermanic peoples of Europe
first of all in the Greek and Roman area, and
then derivatively in the Teutonic. At all events,
the theory that the Teutons had a primitive type
of spell consisting of a prose narrative followed
by a rhythmical formula, as adopted by Schroder
The primordial
{loc. cit.), is beside the purpose.
element was certainly the formula, the narrative
being added later and, as we have seen, each could

—

—

;

—
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be used by

itself alone.
find, moreover, that
Christian times quite dift'erent introductions
were combined with the real nucleus of the spell.
must therefore think of each part as distinct
in itself, and in no degree the less so because in the
recitation 'saying and singing' came alternately.
In all probability the spells were simply muttered
there is a large mass of evidence
in an undertone
and not from Teutonic sources only pointing to

in

We

;

—

mode of recital.
Thus the missionaries who came
the Teutonic tribes found two types

—

this

to evangelize
of indigenous

incantations, viz. the purely imperative and the
narrative. As the Church was unable to put an
end to heathen customs and practices, or the use
of magic formulae, it adopted the policy of assimilating everj'thing that could in any way be reconciled with its own views, hoping that by the
device of clothing the objectionable thing in a
Christian garb, it might succeed in eradicating
the superstitions of the heathen. It likewise endeavoured to transform the ancient formulae, and
here probably its first, as also its most urgent, task
was to eliminate the heathen characters from the
nari'ative spells and put Christian ones in their
place.

These new formulte were generally composed
and were embellished with rhyme. Their

in verse,

narrative portions exhibited Biblical characters,
such as Jesus, Mary, the apostles, and others, in
perfectly appropriate situations a fact which in
itself conclusively shows that the spells in question
originated in ecclesiastical circles. Such imitations
of heathen formulae composed by the clergy are
relatively numerous, and date for the most part
from the 11th and 12th centuries.
From this narrative species of Christian spell,
again, was in part evolved a new type. This took
the form of a comparison or allegory, and its rubric
As such and such a result was brought
ran thus
about then, so let it be produced now.' Very few
of the surviving spells of this type are in metrical
form ; the great majority are in prose.
further form of blessing, for the use and
difi'usion of which the clergy must again be regarded
as mainly responsible, derives its origin from the
special Roman Catholic ceremonies known as the
sacramentals. New formulie were formed ou the
pattern of the 'exorcisms,' 'benedictions,' and
consecrations,' or these were simply translated
This species is probably not
into the vernacular.
older than the 13th century.
must
also
Mention
be made of a type of magic
formula in regard to which the monks played
merely an intermediate r61e. This group consists
mainly of formulte handed down in ancient medical
wi'itings.
The design of most of these is the cure
of disease, but adjurations for use in digging up
medicinal plants were also transmitted in this way.
These formulfe were, of course, mostly in the Latin
language. Their potency lay mainly in phrases
and letters magic words and characters largely of
Eastern origin, being derived from Babylonian,
Egyptian, and Jewish magic. This gioup, accordingly, comprises the most ancient type of spell,
which, it ia to be observed, always exhibits an
unintelligible jumble of words.
From the earliest
times, indeed, this very unintelligibility was the
indispensable condition of the efficacy of the spell.
From the 13th cent. however, we must take account
also of another contributory source of the supersti-

—

:

'

A

'

—

,

tion

which

and,

it

concerned with words and letters
added, numbers also. This was the
religious philosophy of the Jews, as set forth in
is

may be

the works of the ^abbala (q.v.).
These leading types will suffice to classify the
great majority of magic formulae, and even the
hybrid, composite, and other derivative varieties
which inevitably made their appearance in the

(Teutonic)
course of centuries. But the prime factor in such
secondary formations was doubtless oral tradition,
to the action of which a large proportion of the
spells would certainly be subject at some stage of
their development.
The learned formulae of the
Church are usually of considerable length, and in
their full

form would have relatively

little

vogue

From these larger
the common people.
spells, accordingly, certain typical portions were
The
excerpted, and then used independently.
popular mind laid the main emphasis upon the
and
nucleus of the spell the formula proper
examples of this type become numerous from the
16th century. In these the strict parallelism of
the earlier ecclesiastical blessings is to some extent
abandoned.
It was now considered sufficient to
As surely as this act has taken place, so
say
surely may this effect ensue.' Sometimes, in fact,
the place of the parallel is taken by the antithesis.
It became the practice, further, to draw upon still
more remote quarters for the conclusion of the
blessing, and to introduce formulae which in themselves had formerly done duty as blessings, so that
the formulae of blessing, being supplemented by invocations of God and multiplied petitions, often actually approximated to the character of prayer itself.
When we consider the mass of Teutonic formulae
even with the 16th cent, as the ulterior limit
in relation to the purposes which they were meant
to serve, we see that the multiplicity of forms
mentioned in the Hdvamdl, the Sigrdrifunndl, and
the Homilia de sacrilegiis is by no means an
exaggeration.
Adjurations against disease certainly constitute the largest class. Many maladies
were believed to be due to malignant demons and
unfriendly magicians, and were therefore comBut the same
bated by the magic formula.
means was employed in dealing Avith diseases
about the origin of which there was no uncertainty.
The remedies employed in such cases
were supposed to acquire peculiar efficacy by
having a spell uttered over them.
Nor was it human beings only who in their
As had been
distresses were benefited by spells.
believed from the earliest times, protection was
equally indispensable for the lower creatures most
closely associated with human life, viz. the domestic animals.
In their case also, therefore,
magic formulae were used to ward off disease and
other evils.
The dog, and especially the shepherd's dog, was protected in this way from the
which
it was exposed from wild beasts.
dangers to
People were very specially concerned, however, to
guard against the bite of mad dogs.
certain
blessing, 'ad pullos de nido,' was supposed to help
the growth of chickens. The purpose of the somewhat numerous bee-blessings was to keep the
among

—

:

;

'

—

A

'

'

from swarming.
There was, besides, a multitude of adjurations
for animals other than the domestic.
People tried
to rid their houses of flies, mice, and rats by appeal
to the power of the formula; wolves were adjured
insects

not to hurt the cattle in the fields serpents, to
The bite of the serpent was
be easily caught.
averted by spells, and by means of adjurations the
reptiles were induced to yield up the potent ophite
stone, and to be obedient to all commands.
The
tooth and the right forepaw of the badger acted
as charms against all kinds of injury, and with
the shoulder of a toad a man could win the love of
whomsoever he chose.
In the theirapeutics of ancient and mediaeval
times an important place was assigned to medicinal herbs.
It was of vital moment, however,
that these herbs should still retain their supposed
virtues after being plucked, and certain magical
formulae were believed to ensure this. The practice was to adjure either the whole world of herbs,
;
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number of them (cf. the Anglo-Saxon
'nine-herb epell'), or, again, some particular herb.
manifestations of the potency of
further
But still
herbs could be elicited. They could be made to
secure the traveller again.st fatigue, to act as a
defence against weapons, and to protect the cattle
from sorcery and tlie crops from hailstorms. They
could also help one to win love, to open locks, to
ascertain truth, and to read both the future and
the past.
Then the magic formulre served to protect men
not only against disease, but also against the
malice of their fellows and the threat of misfortune.
By their aid a person sought to safeguard himself especially when on a journey—
against the artifice of his enemies, to blunt their
weapons, and to free himself from [irison. By
the same means he could defend himself against
malefic magic, and against the bewitching of
his food and drink.
Other formulse possessed the
power of procuring friendship, love, and favour,
and of gaining justice before a legal tribunal.
Wives sought, through the medium of magic, to
turn the harshness of their husbands into love.
An astute merchant of the 16th cent, would even
try by a spell to induce people to buy up his stock
of stale wares.
Human life was thus surrounded by a rampiart
of spells, and property likewise was in similar
fashion made proof against evil influences. Houses
were secured by spells against burglary and fire,
and corn in the granaries was kept from decay.
If anything was lost or stolen, the magic formula
could restore it, and even lead to the discovery
of the thief.
The same means were also used to
protect, and to increase, the fruits of gardens and
or a definite

—

fields.

to

The number of extant magic formulcB designed
work harm is quite insignificant — a circum-

stance which

is, no doubt, due to the rigorous
treatment meted out from the earliest times to
Such hurtful
the practice of malefic magic.
spells might be used by the malicious to sow

dissension between old friends, to change the love
of a married couple into hatred, to bring every
conceivable disaster upon another, and even to
overwhelm with destruction all that he possessed.
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(Vedic).—!. Definition.— The sphere of
cult and ritual has two aspects in Vedic literature
religion and magic.
The former (see art. VediC
Religion) represents the relation of man to the
gods and lesser divine beings. Its object is to
cultivate their goodwill by means of liyrans as
well as sacrifice, and thus to induce them to bestow
in return the benefits which man desires.
The
essential character of Vedic religion, therefore, is

—

jnopitiatory and persuasive.
Magic, on the other
hand, endeavours to gain its ends by influencing
the course of events, without the intervention of
divine beings, by means of spells and ritual. Its
essential character is, therefore, coercive.
Both
aim at the same result, but in diflerent ways.
Religion achieves its purpose indirectlj' by inclining the will of a powerful ally through prayer and
gifts, for instance, to destroy an enemy
magic
does so directly by operating with the impersonal
(and imaginary) causal connexion between the
means which it employs and the eft'ect to be
attained, as burning the effl^ of an enemy in
order to burn the enemy himself. Its practice was
in part auspicious and beneficent, as the ritual
for the obtaining of ott'spring or luck, of rain or
victory, but it was largely maleficent in the interest
of individuals and not of the community, and,
therefore, as being dangerous, was condemned by
the priesthood, except in so far as it was applied
by themselves.
The sphere of religion, as
2. Literary sources.
considered apart from magic, is chiefly represented
by the earliest product of Indian literature, the
Rigveda, which consists almost entirely of hymns
addressed to various gods, in which their greatness
and their deeds are praised and all kinds of welfare
are prayed for, and which are intended to accompany the ritual of the Soma sacrifice (cf. art.
Hymns [Vedic], § yf.). Only a dozen of its 1028
hymns are concerned witli magic, about one half
of them being auspicious, the rest maleficent in
character. As to any magical rites connected with
the sacrifice, the Rigveda gives us no information.
On the other hand, magic is tlie main and essential
subject-matter of the Atharvaveda (art. Hymns
[Vedic], § ii); it is a collection of metrical spells,
largely to be accompanied by ceremonies aiming
at the welfare of the magician or the injury of his
enemies. The Yajurveda (art. Hymns [Vedic],
§ 13) occupies an intermediate position between
these two Vedas as regards magic. In its original
part, which consists of prose formulae, the gods are
only secondary, bearing a kind of mechanical relation to the sacrificial ceremonial with which these
formulse are associated, and which they follow in
its minutest details.
Its character is thus of a
magical rather than a religious type. The great
development, in this period, of an intricate ritual
and the concentration of sacerdotal thought on its
perfect performance had led to the new conception
that sacrifice was not meant to propitiate the
gods, but directly to control the natural course of
things.
The prose theological works called Brakmanas,
;

—
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which represent the next stage of Vedic literature,
being concerned with explaining and interpreting
the details of the ritual, supply much information
regarding the magical notions and observances with
which the eacrilicial ceremonial was permeated.
The Upanisads, though a continuation of the Brahmanas, are philosophical rather than religious, but
their speculations on the nature of hrahinan and on
the supernatural powers acquired by knowledge
and asceticism are charged with magical notions.

The final phase of Vedic literature, which comes
down to c. 200 B.C., is represented by the Sutras.
These concise manuals, especially those dealing
with domestic life (grhya), and to a less extent
those concerned with customary law (dharma),
show how the observances of everyday life were
saturated with magical beliefs and practices (cf.
also art. Literature [Vedic and Classical Sanskrit], §§ 8-12).

(Vedic)
of Hotr priest, familiar with the good^vill of
the gods he then poured down from the sea above
to the sea below the heavenly waters of rain (v. v.).
Every page of the Brahmanas and of the ritual
Sutras shows that the whole sacrificial ceremonial
was overgrown with the notion that the sacrifice
exercised power over gods and, going beyond them,
could directly influence things and events without
their intervention.
An incipient form of this
notion already appears in the Rigveda, where
exaggerated sacrificial powers are in several passages mythically attributed to ancient priests e.g.,
with mighty spells the Fathers found the hidden
light and produced the dawn {vil. Ixxvi. 4)
the
Fathers adorned the sky with stars, like a black
steed with pearls they placed darkness in night and
light in day (X. Ixviii. 11) ; with their kindled fire
the Aiigirases (ancient priests) found the cows and
steeds hidden by (the demon) Pani (I. Ixxxiii. 4)
they by their rite caused the sun to mount the sky
(X. Ixii. 3)
(the ancient fire priest) Atharvan by
sacrifices first prepared the paths
then the sun,
the guardian of ordinances, was born (I. Ixxxiii. 5).
The ancient priest Visvamitra, by directly invoking
the rivers, made them fordable for the tribe of the

duty

;

'

;

'

'

;

'

;

'

'

'

—

Importance of the subject. A knowledge of
Vedic magic is obviously important to the investigator of magic in general, for here we have
magical material, bearing on every aspect of
human life, which began to be recorded well over
3000 years ago, and which can, from that time
onwards, be historically studied in continuous successive literary stages, extending over more than
1000 years. Such facilities are afforded by no
3.

other ancient literature as regards either the antiquity or the quantity and quality of the evidence
afforded.
The material in Vedic literature does
not require to be laboriously gathered together
from scanty and scattered references, as is necessary elsewhere. It is here supplied not only in
great abundance, but, for the most part, in an
easily accessible collected form.
Its aid is, moreover, essential to the student of Indian religion
without it he would arrive at erroneous or exaggerated conclusions as to the purity and advanced
character of the beliefs and practices of that religion in its earliest form.
Considering that in the
4. Sacrifice and magic.
Rigveda we have a collection of prayers, and in the
Atharvaveda one of spells, are we justified in supposing that the spheres of religion and of magic
were already separated in the Vedic period 1 By
no means. It is, indeed, certain that the sacrificial
invocation had by that time assumed a literary
type, and that the hymns of a magical character
found in the Rigveda are very few and late. It
must, however, be borne in mind that the prayers
of the Rigveda, being addressed to the great gods,
offered few opportunities for references to magical
practices, while the ritual which the hymns of the
Rigveda were intended to accompany, and which
is fully described in other Vedic texts, is, though
carried out by the sacrificial priests, from beginning to end saturated with magical observances.
Again, where there is a group of ceremonies directed
to the accomplishment of a particular purpose and,
therefore, favourable to a greater prominence of
the magical element, such as the wedding and
funeral rites, we meet with quite a network of
magical usages bearing the stamp of extreme
antiquitj'.
It is thus impossible to suppose that
the sacrificial priests of the Rigveda, the composers
of the old hymns, should have occupied an isolated
position, untouched by magical practices derived
from a much earlier age and afterwards continued
throughout the priestly literature of later times.
In fact, a close examination of the hymns of the
Rigveda actually affords evidence that even in them
the belief in magical power independent of the gods
is to be found.
Thus in one hymn (x. xcviii.) the
sacrificing priest Devapi begins with the intention
of appealing to the gods for rain, but then himself
brings down the waters by the magical powers of
liis sacrificial art
the sage Devapi sat down to the
:

—
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'

'

'

;

'

;

'

Bharatas (III. xxxiii. 1-12). The composers of all
such passages must have attributed to the sacrifice
in their own day the powers which they thus projected into the past.
An examination of the ritual literature shows
that the dividing line between a sacrificial act,
which is meant to propitiate the gods, and a magical
act, which is intended to control the course of things,
is by no means always definite, but that the two are
often intermingled. Thus the morning sacrifice
at sunrise, of which we read in the Rigveda {e.g.,
IV. li. 7), when the fire is kindled and an offering
is made to the fire-god, in the Satapatha Brahmana
(II. iii. 1. 5) assumes a magical character, the fire
being kindled to produce sunrise
By offering
before sunrise he (the sacrificer) makes him (the
sun) to be born he would not rise, if he were not
similar view seems
to sacrifice in it (the fire).'
already to be expressed in a verse of the Rigveda
Let us kindle thee, O Agni, that thy wondrous
brand may shine in heaven' (v. vi. 4). Again,
there are several passages in the Rigveda [e.g.,
IX. xlix. 1, xcvii. 17, cvi. 9, cviii. 9f.) in which the
Soma ritual is spoken of in the magical character
of producing rain direct, without influencing the
goodwill of the gods that shed rain.
:

'

:

A

:

'

of a sacrificial and a magic rite
ceremony which is pribe of two kinds.
marily sacrificial may assume a magical character
by the nature of the object which is offered for the
attainment of a special purpose.

The blending

may

There can be

little

A

doubt that only food eaten by

man

origin-

On the
ally constituted the sacriince offered to the gods in fire.
Vedic sacrificial ground there was, by the side of the fire, the
litter of grass (barhU) on which the gods were conceived as
On the conclusion of the ceresitting to receive the offering.
mony the barhis was thrown into the fire, originally, no doubt,
to render it innocuous after, by the divine presence, it had
to profane contact. To the barhis corresponds, in the ancient Persian ritual, the baresinan (a bundle
see art. B.krsom) on which the sacrificial offerings
of twigs
were placed, and which was the seat of the gods. This indicates
that the oblation in fire was an Indo-Aryan innovation, and
that the burning of the ^larhis not improbably formed the
transition to the fire-sacrifice.

become dangerous
;

The

ritual literature furnishes innumerable exsacrifice receiving a magical turn by the
employment or addition of a non-eatable substance ;
as when a man wishing for cattle otters the dung of
a couple of calves (Gobhila Gfhyasntra, IV. ix. 13f. )
or when poison is added to an offering in order to

amples of

destroy ants (Kauiika Siltra, cxvi.). On the other
hand, objects suitable for direct magical manipulation could easily be turned into an offering by those
habituated to the sacrificial idea in order to invest
magical acts with the garb of sacrifice. Thus the
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burning of injurious substances would become a
for instance, arrow tips niiplit be oH'ered
In
in order to destroy an enemy {ib. xlvii. 44).

sacrifice

;

tliis way the sacrilice came to assume the rOle of
driving away demons of helping a woman to overcome her rivals of enabling a prince to conquer his
enemies or to return from exile and of producing
many other magical results. The gradual mixture
of the religious and the magical in the direction
of the latter led the whole system of sacrifice to
assume this character in the later Vedic period.
Various cauBea contributed to this result. The belief in the
;

;

;

divine presence at the sacrifice, and in the mysterious success
produced by the sacriflce, encouraged an increasing; application
of magical practices as the ceremonial system l)ecame more
elaborate. Secondary observances of the sacrificial ritual mi^^ht
already have belonged to the sphere of magic from the beginning.
Efforts to explain accidental features of the ceremonial
would lead to the discovery of effects allied to magic. Priests
would also foster belief in the magical power of sacrifice in
order to secure their own indispensableness. The magical
tendency would be increased by the mixture of prayer and
spell ; if in the prayer accompanying the sacrifice the magical
effects of a spell were assumed, such effects would naturally be
attributed to the sacrifice also.

—

There are
5. Predominantly magical ritual.
several groups of rites which, though belonging to
the sphere of sacrifice, are predominantly magical
in character.
They are partly connected with
family and partly with public life. The most important of these are
What little worship of the gods
(1) The wedding ceremony,
is found in this group of rites is almost restricted to the cult of
Agni, the domestic god, who was constituted a witness of the
marriage, and who, in the form of the domestic fire, was to
accompany the young pair through life. On the other hand,
the ceremony was surrounded by magical acts, of which the
following were the principal. The bride's hand was grasped
that she might be delivered into the power of her husband.

—

She stepped on a stone to acquire firmness. She took seven
steps with hira in order to establish friendship. She ate the
sacrificial food with him to create community of life.
When
she reached her husband's house, she sat down on a red bull's
hide to ensure fertility. The son of a woman who had borne
only living male children was placed on her lap in order to fulfil
the hope of healthy male progeny. Later, during pregnancy,
a magical powder was placed in her nose to secure the birth of
a son.

—

Of the various religious ceremonies which
(2) Initiation.
were performed during boyhood, and which display the same
predominantly magical character, the chief was that of initiation (upanayana). This, though not mentioned in the Rigveda,
goes oack to pre-historic times, as is shown by the parallel
Avestic ceremony, and is the Vedic transformation of a rite by
which, on the attainment of puberty, a boy was received into
the community of men. In India it was regarded as a second
birth, as being the entry into a new life, when the boy was introduced to a religious teacher with a view to Vedic study.
The outward signs of the initiation are the girdle, which is
wound three times round the pupil's waist, and the sacred cord,
worn over the left shoulder and under the right arm, with
which he is invested. The ceremony includes a number of
observances and involves various tabus in regard to food, some
of which will be mentioned below (see also Vedic Religion, § 6 A,
and cf. Initiation [Hindu]).
The public ceremonies of Vedic times were
(3) Public rites.
performed on behalf not of the clan or tribe as such, but of an
individual, who in these cases was the king. The most prominent of them, aiming at the attainment of certain detinite purposes, are magical in their main elements. At the royal consecration (abhi^eka [q.v.]) the king sits on a throne made of wood
from the itdu?nbara fig-tree, which to the Indian was the
embodiment of all nourishment. The seat was covered with a

—

emblem of invincible strength. The contents of
udumbara wood, filled with butter, honey, and
rain-water, were poured over the king in order to communicate
to him_ their strength and abundance. The royal inauguration
(rdjasupa) is a further series of rites, chiefly of a symbolical
character (cf. iz (&)) intended to ensure a successful reign. A
still more imposing ceremony was the Vajapeya, the two main
features of which, a conventional race and another symbolic
observance, have a magic purpose (12 (6); cf., further, art.
Abhiseka). Finally, the horse sacrifice (a^ua/mjcfAa [5. u. J) was
the highest sacrificial expression of regal power, wiiich was
undertaken for the fulfilment of all the most ambitious wishes
of the king, and in which the victim indicated the desire to
transfer the swift might of the horse to the sacrificing monarch.
tiger-skin, the
a cup made of

6.

— The magician of prewho manipulated only the lower ritual

Priest and magician.

historic ages,

concerned with demons and natural forces, had
long before the time of the Rigveda (at least as
early as the Indo-European period) developed into
the priest, who dealt with a higher cult in which

(Vedic)
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he invoked and sacrificed to gods.
In the later
Vedic period of the Yaiurveda, however, we find
the priest to a considerable extent reverting to the
rOle of a magician
for he now constantly appears,
independently of the gods, driving away evil spirits
or influencing the powers of nature by the use of
spells and other expedients of sorcery.
In various
lesser rites the priest acts quite in the style of prehistoric times.
Thus he makes the bride step on
a stone to ensure steadfastness he causes fish to
be eaten for the attainment of speed he produces
an imitation of rain that it may actually rain
here he is not a servant of the gods, but a magician.
Yet even in the earliest period, that of the Rigveda,
the sacrificial priest was a magician as well (though
by no means necessarily the only magician, for
both here and later references are maile to sorcerers
whose magic is directed against the sacrificial
priest).
It cannot be supposed that even the most
advanced minds among the priests regarded prayer
and sacrifice as the only means of securing welfare,
while rejecting magic as an ineffective and reprehensible superstition.
Magic was still to some
extent used by those who had occasion to apply it,
as is apparent from the character of some hymns
of the Rigveda which, although late, form part of
its canonical text.
But not the employment of
every form of magic was approved nor the practice
of magic as a profession, doubtless because alliance
with evil spirits and the use of maleficent magic
were liable to injure the community.
This is
sufficiently clear from the words of the author of a
passage of the Rigveda
May I die to-day if I am
a sorcerer (ydtiidhdna), or if I have harassed any
man's life then may he lose his ten sons who
falsely calls me " sorcerer"
he who calls me, tliat
am no sorcerer, a practiser of sorcery, or who,
being a demon, says that he is pure, may Indra
strike him with his mighty weapon, may he sink
down below every creature (vil. civ. 15 f ). It
was because the Atharvaveda contained a body of
maleficent spells that it did not attain to canonical
recognition till after it had become associated with
the sacrificial cult by the addition to its text of
numerous hymns borrowed from the Rigveda. On
the other hand, in the Atharvaveda itself {e.g.,
V. viii., VII. Ixx.) magic is expressly approved when
directed against the sacrifice offered by an enemy
and the ritual texts are full of directions for the
sacrificer who wishes to destroy his enemy, in
particular, when he desires to give his sacrifice a
magical turn for the purpose of inflicting injury.
The post- Vedic Code of Manu even contains tlie
express statement (xi. 33) that the magic spells of
the Atharvaveda are the Brahman's weapon, which
he may use without hesitation against his foes.
In the Upanisads the magician-priest has become
a philosopher who has passed from the path of
ritual {karma) to that of knowledge {jndna)
but
his mode of thought is still full of traits derived
not only from sacrificial, but from magic lore. Of
such a nature are his conceptions of the worldsoul {brahman [q.v.]) and of the identity with it
of the individual soul {atman [q.v.yi, as well as his
speculations on the sacred syllable om (analogous
in sense to 'amen').
Such, too, is his doctrine of
karma (q.v.) as an impersonal power which, free
from any divine influence, rules future existences
with inexorable force. The same mental attitude
is indicated by his approval of the grotesque and
;

;

;

:

'

;

;

'

.

;

;

forcible exercises of Yoga, which is an inextricable
blend of philosophy and magic.
By the aid of
Yoga he believed himself capable of acquiring the
ability to make himself minute and invisible, to
increase his size infinitely, to multiply his body,
to remember his former existences, and so forth.

—

There is evidence
7. Asceticism and magic.
that from the earliest Vedic period ascetic prac-
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(tapas, lit. 'heat'), primarily exposure to
heat, but including other forms of self-mortification, such as fasting, abstinence, and silence, were
regarded as a means of attaining various supernatural powers resulting from the ecstatic condiThus the liigveda says
tion induced by them.
(X. cxxxvi. 2) of those who are in such a frenzied
condition that ' the gods have entered into them.'
poet of the same Veda tells (vill. lix. 6) how, in a
vision produced by austerity (tapas), he saw the
old creations of ancient sages, the first sacrilicers,
in the remotest past of the human race. There are
many other Vedic passages ascribing similar powers
dream is born from the soul filled with austerity
(Atharvaveda, XIX. Ivi. 5) ; speech bom of austerity
penetrates to the gods (Taittiriya Aranyaka, v. vi.
7) ; he who has practised great austerity reaches the
sun (Kigveda, x. cliv. 2) ; after practising austerity
tices

A

ludra won heaven

(x. clxvii. 1)

;

the magical power
will bring

Brahman
man who injures him

of austerity peculiar to the

calamity on the
(x. cix. 4).
Austerityconfers the power to produce the mightiest
creations thegoddess Astaka,performingausterity,
produced the greatness of Indra (Atharvaveda, III.
X. 12) ; the seers were born of austerity (XI. i. 26,
In many passages of the BrahXVIII. ii. 15, 18).
manas the creator Prajapati is described as gaining
by the practice of austerity the power to evolve out
of himself the worlds and all living creatures and
in one place (&atapatha Brahmana, X. iv. 4. 2) he
appears as practising such asceticism that from all
his pores came forth lights, which are the stars.
The Brahmanas also tell how various mythical
beings attained by austerity to a high degree of
enlightenment that revealed to them some secret of
sacrificial lore.
It is for such magical efl'ects that
austerity is required as an essential element in the
various
particularly holy sacrificial
preparation for
rites.
Thus the Soma sacrifice is preceded by a
consecration (dllcsd) of the sacrificer in which he
practises austerity lasting, according to some
authorities {ib. XIII. i. 7. 2), till complete physical
exhaustion ensues.
8. Magical conditions and agencies.
Magical
effect is largely, if not altogether, based on contact (very often impalpable), which has to be
brought about if the agency is beneficial to oneself,
or to be prevented if the agency is injurious to oneself.
The result desired is attained by the use of
spells and rites of various kinds. The place selected
for the practice of magic, except when it is an element of the sacrificial ceremonial, is generally a
lonely one.
cemetery, the seat of flesh-eating
demons, is a specially suitable place for its operations.
cross-road is a favourite locality to divest
oneself of evil influences.
A secluded part of a
house, a shed, and solitary spots in field or forest
are also used. The time at which many operations
of hostile magic take place is night but that of
others depends on their circumstances or their
purpose.
Direction is an important element.
Thus the south is the home of demons and manes
hence performers of rites connected with them
must face that point of the compass. In auspicious
rites walking and other kinds of movement are
directed from left to right, following the course of
the sun, while in funeral and other uncanny ceremonies the direction is invariably reversed, the
performers moving from north to south.
(a) Spirits and demons.
Some of the lesser
spirits are concerned only with one activity, such
as presiding over the fields and helping at harvest
others, with Arbudi at their head, are invoked
to spread terror and death among enemies on
the field of battle (Atharvaveda, XI. ix. Itf.).
The characteristic of most of the rest is to cause
damage and destruction in the sphere of human
life.
These demons are usually called by the
:

;

—

A

A

;

;

—

(Vedio)

name

generic

many

of

them

of ralcsas, yatu, or piiacha, though
also have individual designations.

Their appearance is for the most part human,
though often with some kind of deformity but
they not infrequently have an animal or bird
shape, such as that of a dog, wolf, owl, or vulture.
They also appear in assumed figures, human or
animal thus at funeral rites they intrude in the
form of the souls of the ancestors to whom the
ottering is made
and they approach women in
;

;

;

various disguises. The sorcerer himself (as well
as the spirits serving him) might assume animal
form and thus injure his enemies.
Belief in
such transformation is already expressed in the
Rigveda, where hostile magicians are spoken of as
becoming birds and flying about at night (vii.
civ. 18).
Setting demons in motion is regarded as
letting them loose against an enemy.
Thus in the
Rigveda (X. ciii. 12) the demon of disease Apva
is let loose against a hostile army with the spell
Go forth, Apva, to confuse their minds, to seize
their limbs
attack them
burn them with thy
heat in their hearts
let the foe fall into deep
darkness.' Such spells might be accompanied by
magical acts, such as letting loose a white-footed
ewe, in which the power of disease was supposed to
be embodied, against the hostile army.
'

;

;

;

—

Evil spirits are ttiought to be everywhere in the sea, in the
but most of all in human dwellings ; otherwise thej' especially infest the place where four roads meet.
The time of their
activity is chiefly evening and night ; at night they seek
to kill the sacrificer who has undergone consecration idik^d).
But they are particularly active during the night of new moon.
Their usual mode of attack (mentioned in both the Rigveda
[vni. xlix. 20] and the Atharvaveda [v. xxix. 6-8, vii. Ixxvi. 4])
air,

is to enter into a man, especially through the mouth ; they
then eat his flesh, suck his marrow, drink his blood, and
create disease of every kind they also cause madness and take
away the power of speech. They are chiefly dangerous on the
most important occasions of domestic life at births, weddings,
and funerals. One of the main objects of their attack is the
sacrifice : the Rigveda speaks (vii. civ. 21) of the Yatua that
seize the sacrificial food, and the Atharvaveda contains {vu.
L\x. 1 f.) the spell of a magician desiring to destroy the sacrifice
Hence the sacriof an enemy through the wiles of a demon.
ficial ceremonial is, from beginning to end, accompanied by
formulae directed to defence against demons. These evil
spirits, moreover, do harm to man's property, drinking the
milk of his cows, eating the flesh of his horses, and damaging
his dwellings. In short, every moment of life, every act, every
possession is assailed by hosts of invisible foes, the allies of
human workers of calamity.
;

—

(b)

Injurious substances.

— Closely allied to these

demoniac enemies are the numerous substances
the most general expression for which in the Vedic
which, conceived
language is tanii, or body
chiefly as impersonal, though sometimes still tinged
with personality, perhaps represent an advance of
thought. Hence the boundary-line between personal demons and impersonal agencies is not
fixed
thus the term papman, 'evil power,' as a
'

'

—

;

is used in the former, as a neuter in the
Nor are even injurious creatures
latter sense.
like snakes, ants, and worms clearly distinguished
from evil spirits, being often spoken of as demons
Examples of imp9,Ipable
to be driven away.
agencies are the ' substance ' of disease, of -liunger
and thirst, of guilt, even of such abstractions as
sonlessness or the intangible influence proceeding
from auspicious or baneful stars and from the
waning or waxing of the moon. These are supposed to fly about in the air and to afi'ect man by
various forms of contact. The sphere of magical
operations is greatly extended by the belief that, if
a ' substance ' or power is embodied in any creature
or object e.g., irresistible strength in a tiger that
power is inherent in all its parts and in all that is
connected with it. Such a power, therefore, resides not only in the flesh of an animal, but in its
Again, the essence
skin, horn, hair, and so on.
of water dwells in aquatic plants like the avalcd
(Blyxa octandra), and in aquatic animals like the
frog ; the nature of the boar is present in the soil

masculine

;

—

MAGIC
torn up by its tusks the force of lightlatent in a splint of wood from a tree
that has been struck the virtue of one's native
land exists in a clod taken from it a man is connected with the earth by his footprints even an
image or a name is conceived as containing a part
of the essence of the beings or things which they
represent or name. As all such powers are communicable by contact, the whole sacrihcial ritual
is full of rules as to the persons or things which
the performeia are to touch, for thus the beneficial
power of the sacrifice is transferred to them. For
instance, the skins of various animals communicate
the characteristic quality attributed to them one
who seats himself on the hide of a bull acquii'es
fertility ; on that of a black antelope, sanctity; on
that of a he-goat, plenty on that of a tiger, invincible power.
The operations of magic
9. Magical procedure.
are mainly directed against hostile agencies, either
by preventing their contact with the operator or
by bringing about their contact with an enemy.
Auspicious rites, besides being much less numerous,
are often only another aspect of ofl'enslve magic,
and will, therefore, be treated vmder the various
types of action, partly auspicious and partly
hostUe, employed in magical ceremonies {§ 12).

that

ning

is

;

is

;

;

;

(Vedic)
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goddess of dissolution, were put in their place
without being directly handled. The access of injurious powers through other senses was similarly
avoided. Thus listening to impure sounds involved
risk.
Precautions were taken not to see impure
or dangerous persona or things
tlie siglit of
offerings to the dead or to the uncanny god Kudra
was to be avoided and those who were departing
from a place where inauspicious ceremonies had
been performed, such as those concerned with the
dead, with demons, with the goddess Nirrti or
the god Kudra, abstained from looking back. On
;

;

—

when evil spirits were likely to be in the
neighbourhood care was taken to prevent their
coming too near. Thus a bundle of twigs was tied
to the corpse on the way to the burning ground in
order to efface the footsteps and so hide the path
from the demons and the sacrificial fire of the
departed, having by his decease become a seat of

—

death-bringing powers, was removed by some
aperture other than the door.
One of the chief precautionary
(2) Fasting.
measures against the attacks of hostile powers was
abstention from food, in order to prevent them from
entering the body. It is, therefore, a leading
element in the preliminary consecration [diksa)
for the Soma sacrifice.
AVith reference to this, one
of the Sutras remarks {Apastamba Srautasutra,

:

;

This type of magic,
10. Defensive magic.
though consisting in warding oft' injurious powers,
is not always expressed in the form of hostility
are concerned
it may then be
attended by a certain amount of propitiation.
Thus in the Atharvaveda (I. xii. 2) deterrent
homage is paid to a demon of disease
Thee,
lurking in each limb with burning, we, paying
homage, would worship with oblation ; lightning
is similarly addressed (I. xiii. 2)
Homage to thee,
child of the height, whence thou gatherest heat
be merciful to ourselves ; do kindness to our offalso instruments and ministers of death
sprinjj'
To those weapons of thine, O Death, be homage
homage to thy benediction, homage to thy malediction
homage to thy favour, O Death this
homage to thy disfavour' (VI. xiii. i. 2). Again,
sacrifices to demons are often mentioned (Baudhayana Dharmasfdra, II. i. 32) and in the general
sacrificial cult they receive their share, which, however, consists only of inferior ott'erings, such as
blood and ofl'al.
Hostile words or actions are
often accompanied by spells expressive of homage.
Hiranyakeiin Grhyasiltra contains a direction
(I. xvi. 20 f.) that a brand burning at both ends
should be thrown at a jackal (regarded as possessed
by the evil powers of death), and that the animal
should at the same time be worshipped with the

when demons

;

:

'

'

:

'

;

:

'

;

;

;

;

Vedic verse, Thou art mighty, thou carriest away.'
In a rite concerned with serpents the reptiles are
addressed with homage, while the intention to
destroy them is also expressed (Sarpabali, xi.). A
ceremonial intended to ward off ants (Kauiika
Sutra, cxvi.) begins with propitiatory offerings and
spells
but, if these fail, they are followed with
a poisoned oblation surrounded by symbols of
hostility and accompanied by an invocation of the
gods to destroy their eggs and progeny. Propitiation, however, plays but a very subordinate part
in this type of magic.
i.
Preventive magic— On the principle that
prevention is better than cure the procedure of
defensive magic is largely prophylactic, everything
being avoided that might attract injurious powers.
The precautions taken are of the following kinds.
The touch of beings
(1) Avoidance of contact.
in which maleficent spirits or substances were
supposed to dwell was eschewed. Thus to touch
the mother during the ten days of impurity after
childbirth was regarded as dangerous
and the
stones used in erecting an altar for Nirrti, the
'

;

—

;

occasions

;

—

' When
X. xiv. 9)
an initiated man {diksita) grows
thin, he becomes purified for the sacrifice.'
special form of fasting was the avoidance of particular kinds of food. Thus the performer of the
:

A

full moon sacrifice had, on the eve of the
ceremony, to refrain from eating either flesh or
the kind of food which he was going to ofi'er on the
following day. The teacher who has invested a
puiiil with the sacred cord may not eat flesh for
a night and a day while the student himself has
to refrain from eating salted food and drinking
milk for three days after the ceremony ; he must
also abstain from food altogether for three days,
or a day and a night, before he enters upon a particularly holy part of his Vedic course.
A newly
married couple must, during the first three nights
following the wedding ceremony, avoid all salted
or pungent food. The efficacy of fasting is illustrated by the precept (Gobhila Grhyasutra, iv. vi.
13) that one who desires to gain a hundred cartloads of gold should observe the vow of fasting
during one fortnight.
Another safeguard is the prac(3) Abstinence.
tice of chastity.
This is enjoined for three nights

new and

;

—

wedding ceremony in order to ward off
the attacks of demons that destroy offspring. It
is observed by the performer of the
new and
full moon sacrifice on the night before the rite
takes place for a day and a night by the teacher
who initiates a pupil for twelve nights by the

after the

;

;

offerer of the bfibali sacrifice ; during the course
of the Diksa by him who undergoes that consecra-

and by the Vedic student during the whole
period of his apprenticeship.
This expedient appears in various
{4) Asceticism.
forms.
One of them is exposure to heat it is an
element in the Diksa ceremony, a special formula
being quoted for use when the initiated man breaks
into perspiration.
Sleeping on the ground is prescribed, during the same length of time as abstinence for the newly married couple, the Vedic
student, and the performers of the Diksa consecration, of the new and full moon ceremony, and of
the Saball sacrifice.
As a safeguard against
demons dangerous to the sleeper, watching through
the night is enjoined during the Diksa ceremony,
and on the eve of setting up the sacrificial fires and
of the new and full moon sacrifice.
Silence is to be
observed by the sacrificer undergoing the Diksa
consecration, by the man about to set up the three
tion

;

—

;
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fires, and
by the Vedic student on
Holding the breath, which
various occasions.
was regarded as an important form of asceticism,
appears, for instance, in a rite during the funeral
ceremony. It may here be added that austerities
of various kinds had to be undergone by one preparing to cure epilepsy, before he was qualified to
perform the magical ceremonies intended to eflect
the recovery of the patient.
Another means of guarding
(5) Concealment.
against the attacks of hostile powers was concealment of one's person or of its parts, as seclusion in
a shed and covering the head during the observances
of the Diksa ceremony ; or putting on garments to
make oneself unrecognizable or hiding the hair
of the head and beard or nails cut off at sacramental
rites, such as the initiation of the Vedic student
(cf. § 8 (6)).
Charms worn on the body were
(6) Amulets.
frequently employed both for the negative purpose
of warding off evil influences from one's person
(amulets) and for the positive purpose of attracting
prosperity (talismans). Sometimes the same charm
serves both purposes ; thus the pearl destroys
demons, disease, and poverty, and at the same
time bestows welfare and long life. Amulets
were for the most part made of wood, but also
Their efficacy is
of various other substances.
regarded as dependent on the particular power of
repulsion inherent in them, and is not infrequently
spoken of as imparted by the gods. They are
called god-born, are said to have been given by
gods to men, to have been strengthened by the
gods, or to have had their power communicated to
them by the gods, who co-operate with them the
gods themselves are described as having once been
successful by the power residing in them
by
amulets Indra overcame the demons ( Atharvaveda,

sacrificial

—

;

—

;

;

X. iii. 11). Their potency sometimes emanates from
their names.
An amulet derived from the varana
tree ( Cratceva Roxburghii) destroys enemies because,
according to the meaning attributed to the name
{ib. X. iii. 5), it drives otl' (vdrayati).
amulet
made of this wood is thus addressed in the Atharvaveda (X. iii. 14, 11): 'As the wind and the fire
consume the trees, the lords of the forest, so do
rivals ; this varana upon
thou consume
breast, the kingly, divine tree, shall smite asunder
foes, as Indra the demons.'
One of the amulets
most frequently mentioned in the Atharvaveda is

An

my

my

my

that

made from the jahgida

from diseases and demons.

tree,

which protects

Again, a long

hymn

same Veda (VIII. v.) dwells on the aggressive
powers of an amulet fashioned from the wood of
the sraktya tree, which destroys foes, demons, and
of the

sorceries.
(Vedic).

Cf., further, art.

CHARMS AND Amulets

—

ii. Remedial magic.
Magical operations are
performed not only to ward off maleficent powers
that are threatening, but also to expel them after
they have taken possession of their victim in the
form of diseases or ailments. The Atharvaveda is
full of spells directed against these.
Many such
incantations make no mention of any concrete
remedies with which their use was accompanied
but the evidence of the Sutras shows that these
incantations, at least very often, formed part of a
magical rite in which concrete remedies were an

element.

Examples

of simple spells for the cure of

'
diseases are the following
As the rays of the sun
swiftly fly to a distance, thus do thou, O cough, fly
forth along tiie flood of the sea (VI. cv. 3) ; and
'
The disease that racks and wastes thy limbs, and
the sickness in thy heart, has flown as an eagle to
the far distance, overcome by my charm ' (v. xxx.
:

'

,

Curative spells are, however, more usually accompanied by the express employment of material
objects, chiefly plants. The hymns of the Atharva9).

(Vedic)
veda abound in references to such remedies.
These represent the earliest beginnings of medical
lore in India.
The border-line between magic and
primitive science here is not always definite, for in
some cases the plant used with the spell may have
been an actual cure for a particular disease, while
in other cases its application was purely magical,
as that of the herbs used to promote the growth of
hair on bald heads (these were doubtless as ineffective as the hair-restorers of
times).
The

modem

following are two charms from the Atharvaveda
intended for this particular cure
That hair of
thine which drops oft', and that which is broken
root and all, upon it do I sprinkle the all-healing
herb (VI. cxxxvi. 3) ' Make firm their roots, draw
out their ends, expand their middle, O herb may
thy hairs grow as reeds, may they cluster black
about thy head (VI. cxxxvii. 3). The Atharvaveda
contains many spells in which the kustha plant
(probably Costus speciosus or arabicus) is invoked
to drive out fever two of its hymns (I. xxiii. f. are
meant to cure leprosy by the use of a dark plant
one (VII. Ivi.) operates with a herb that destroys
snake poison, and another (VI. xvi.) with a plant
against ophthalmia. Fractures are cured by the
plant arundhati (IV. xii.), and wounds by the use
of the peppercorn (VI. cix. ). The use of ointment is
associated with one hymn of the Atharvaveda (IV.
From him
ix. ), of which this is one of the spells
over whose every limb and every joint thou passest,
O salve, thou dost, as a mighty interceptor, drive
away disease.' Water not infrequently appears as
a magical remedy, and its general curative powers
are thus expressed by the following spell of the
Atharvaveda (VI.' xci. 3): 'The waters verily are
healing, the waters chase away disease, the waters
cure all ailments may they prepare a remedy for
thee.'
It also cures individual diseases, as excessive bodily discharges
The spring water yonder
which runs down from the mountains, that do I
render healing for thee, in order that thou mayest
contain a potent remedy' (II. iii. 1) or heart'
disease
From the Himavat mountains they flow
forth, in the Indus is their gathering place may the
waters, indeed, grant me that cure for heart-ache'
Paraskara GrhyasMra (III. vi. 2)
(VI. xxiv. 1).
describes how water is used in a magic operation
for the cure of headache the performer moistened
his hands and passed them over the eyebrows of
From the eyes, from the
the sutterer with the spell
ears, from the whiskers, from the chin, from the
forehead I drive away this disease of the head.'
Another remedy is the horn of an antelope, used
Upon
against a hereditary disease named ksetriya
the head of the nimble antelope a remedy grows
He has driven the ksetriya in all directions by
means of the horn' (Atharvaveda, III. vii. 1).
Aggressive operations
Offensive magic.
II.
against maleficent powers cannot always be distinguished, especially in regard to demons, from that
form of defensive magic which is directed to
warding off their attacks. Hence the expedients
adopted are to some extent the same for both
purposes.
Fire was one of
( 1
Fire.
i. Means employed.
the chief direct means of driving away demons and
Thus in the Rigveda Agni, the
all hostile sorcery.
god of fire, is frequently invoked (1. xii. 5, xxxvi. 20)
Burn, O Agni, against the
with such verses as
sorcerers ; always burn down the sorcerers and the
This use of fire, probably
allies of the demons.'
the earliest in cult, though overlaid with its later
and much more extensive sacrificial application,
Thus a specia.
still survives in the Vedic ritual.
fire called the 'lying-in fire' (siitikagni) is vatxoduced into the lying-in chamber (siitikd-grha). Of
this fire the author of one of the domestic Sutras
:

'

;

'

!

!

'

)

;

:

'

;

:

'

;

:

:

:

'

:

:

'

!

—

—

:

)

—

'

remarks {Hiranyakesin Grhyasutra,

II.

iii.

6f.)-
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Sacred rites, except funnj,'ation, are not performed
with it he fumigates the child witli small grains
he then adds a number
mixed with mustard seeds
of spells to drive away various demons that prowl
through the village at night, that drink out of
skulls Agni is invoked to burn their lungs, hearts,
At the sacramental ceremony of
livers, and eyes.
cutting the child's hair a lire is kindled while a
number of auspicious verses are recited ; as nothing is said of its application to saeriiicial purposes,
Of
it was presumably meant to ward oil' demons.
similar signihcance were the fire employed at the
investiture of the Brahman student, behind which
both he and his teacher step, and that kindled
when the pupil entered upon his course of Vedic
'

;

'

;

;

study. That this was the significance of the lire
beside which the Soma sacrilicer watched during
the nigiit in the Diksa ceremony is certain, because it is expressly said (Taittirlya Samhitd,
VI. i. 4. 6) that Agni is here appointed ' for the
It can hardly be
destruction of the demons.'
doubted that in the great sacrificial ritual of the
the
southern
fire
was
understood
to have
three fires
the magical power of dispelling demons, for the
south is the direction from which the souls of the
dead and the injurious spirits allied to them approach. In the funeral ritual a brand was taken
from the southern fire and laid down pointing to
the south, wliile a formula was pronounced in
which Agni was invoked to drive away all demons
that, assuming manifold forms, might venture
near. At the conclusion of the funeral ceremony
a fire was used by the survivors for the purpose of
warding off' the powers that cause death. Fire
was also on various occasions carried round what
was to be protected against the attacks of evil
spirits.
Thus a brand lighted at both ends was
moved round the funeral ottering and a firebrand
was also borne by the priest round the victim, the
post, and other accessaries of the animal sacrifice.
;

—

Water is another efficacious
(2) Water.
of repelling hostile agencies, as is indicated

means
by the

st3,temeni(Maitrdyani Samhitd, IV. viii. 5) that the
demons do not cross the waters.' We have already
noted some examples of the use of water in curing
diseases and ailments. Water is further regarded as
a chief means of removing possession by evil spirits.
At the birth ceremony water is supposed to wash
away all injurious powers from the new-born child.
purifying bath is prescribed before entering on
various ceremonies, as the Diksa, to remove supernatural substances that might be inimical to their
success.
Thus the bride and bridegroom take a
bath or perform ablutions before the wedding
ceremony. In rites of expiation especially, bathing
and washing play an important part. Various
ceremonies also conclude with a bath in order to
obviate the risk of taking back into ordinary life
the magical influence inherent in the rite. Such is
the case at the end of the Diksa, when clothes and
implements used during the ceremony are also laid
The significance of the bath taken by the
aside.
Brahman student at the end of his apprenticeship
There is, further, a rule that after the
is similar.
utterance of spells addressed to uncanny beings,
such as the dead, demons, or Rudra, one should
purify oneself with water from the contact with
those beings which has thus been incurred. The
urine of cows was specially esteemed as a means
of purification, being perhaps at the same time
regarded as communicating the abundant nutritive
power inherent in the animal.
As long as a
magical condition is meant to continue, bathing
or washing is avoided hence dirt is the characteristic of one who, by means of asceticism (tapas),
aims at acquiring special magical power.
We Irave already seen that plants
(3) Plants.
were frequently used along with spells as a magical
'

A

;

—

(Vedic)

317

cure of disease. Cognate to this medicinal employment is the application of herbs to the purpose of
securing the love of a man or a woman, and of
promoting or destroying virility of both these
classes of charms tlie Alharvavcda contains many
examples. But they are also resorted to for other
objects.
Thus some are em])lo3'ed against demons
and sorcerers, others to counteract curses, and
several are associated with battle-charms. Aquatic
plants, together with frogs, as representing water,
are combined with spells to quench fire.
Bdellium
(guggulu), the fragiant exudation of a tree, frequently occurs in tlie ritual as, by its odour, driving away demons of disease or frustrating a curse.
In tlie wedding ceremony, as we
(4) Stones, etc.
have seen, the bride stepped on a stone to ensure
steadfastness.
stone, as representing a dividing
mountain, was regarded as a means of keeping off
evil spirits, and with this intention it was employed
in the funeral ritual to separate the living from
the dead, where also a clod of earth taken from
a boundary was similarly used. In the same ceremony a mat was laid do^vn while the formula,
'This is put between against calamity,' was pronounced (Kauiika Sutra, Ixxxvi. 14).
wooden
fence was placed round the sacrificial fire, the
purpose being to strike away the demons (Taittiriya Samhitd, II. vi. 6. 2).
This metal was frequently employed
(5) Lead.
in magical operations, as, e.g., in wiping off
dangerous substances. The Atharvaveda contains
a hymn (I. xvi.) in which lead was used against
;

—

A

A

'

'

—

demons and

sorcerers, this being one of its
thou slayest our cow, if our horse or
our domestic, we pierce thee with lead, so that
thou shalt not slay our heroes.'
Weapons and staves.
These appear on
(6)
various occasions as a protection against demons.
Thus a man who woos a bride is accompanied by
one armed with a bow and arrows. At the wedding
ceremony little staves are shot into the air, with
the formula
I pierce the eye of the demons that
prowl around the bride who approaches the fire
(Mdnava Grhyasutra, I. x.). At the royal inauguration the priest beats the king with a staff,
saying, We beat evil away from thee (Kdtydyana
Srautasutra, XV. vii. 6). The staff is a part of
the ritual equipment in the Diksa ceremony, its
significance here being explained by the Satapatha
Brdhmana (III. ii. 1. 32) thus
The staff is a
thunder- bolt to drive away the demons. The Vedic
student, as peculiarly liable to the attacks of evil
spirits, is provided with a staff at the rite of investiThis he must always carry, never allowing
ture.
any one to pass between it and himself he parts
with it only at the end of his apprenticeship, when
he casts it away into water, along with his girdle
and other sacred objects. On entering the next
spells

'

:

If

—

:

'

'

'

:

'

'

;

life the Brahman receives a new
made of a different wood, the purpose of which

stage of religious
staff'

expressed by tlie spells employed at
the accompanying rite
Protect me from all powers
of destruction on all sides,' and 'Destroy all hosts of
enemies on every side' (Hiranyakeiin Gfhyasutra,
wooden implement shaped like a sword,
I. xi. 8).
technically called sphya, and very variously applied
in sacrificial rites, has evidently the significance of
a demon-repelling weapon. At the sacrifice to the
dead the sphya is passed over the altar with the
words, Sm itten away are the devils and demons that
sit on the altar' (Sdhkhdyana Srautasiltra, IV. iv. 2).
ii. Magical action.
Certain types of action
are regarded as producing a magical effect in
various rites. They may be grouped as follows.
(a) Hostile.
(1) To make a noise is believed to be
an efficacious means of driving away demons.
At the solstitial festival drums were beaten in
order to scare evil spirits, which were deemed to

is sufficiently

:

'

A

'

—

—
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be especially powerful at the time of the shortest
day. A gong was sounded at the ritual for exor-

same colour and dung, bdellium, and salt
At the ceremony for the obtaining

demon of epilepsy. At the funeral
ceremony a din was produced by shattering pots.
(2) A frequent method of removing injurious
influences is to wipe them off".
Thus lead or a
black thread of wool was used as an aid in the process.
In particular, the apdmarga {Achyranthes
aspera) plant (popularly interpreted to mean
wiping out ') was most variously employed in this
sense.
The Atharvaveda contains several hymns

ofispring the wife has to eat a barleycorn and two
grains of mustard seed (or two beans), one of which
has been laid on each side of it (as symbolizing a
male being). The act of two or more persons
eating together establishes a community between
them ; at the wedding ceremonial the bride and
the bridegroom eat together, and at the royal

with which the plant is applied, the following
being one of the spells in which this action is
'
expressed (iv. xviii. 8)
Having wiped out all
sorcerers, and all grudging demons, with thee, O
Apamarga, we wipe all that evil out.' The Satapatha Brdhmana remarks (v. ii. 4. 14) that by the
aid of this plant the gods wiped away fiends and
demons. Among other magical applications of
this action may be noted the requirement that one
who has seen an evil dream should wipe his face.

characteristics to the eater is the correspondence in
sex, colour, and other qualities between the victim and the god
to wixom it is offered. To Indra a bull or (less often) a buffalo,
to which he is often compared, is sacrificed ; to the A^vins, twin
gods of the morning, a reddish he-goat, for 'of reddish colour,
as it were, are the A^vins * (^atapatha BrdhTna'^ia, v. v. 4. 1) ; to
the goddess Sarasvati a ewe of certain qualities ; to Agni, with
his column of dark smoke, a he-goat with a black throat ; to the
Sun and to Yama (god of death), two he-goats, one white, the
other black.
cognate magical correspondence appears in the
offering of a black victim in a rite for the obtaining of rain
*
It is black, for this is the nature of rain ; with that which is its
nature he wins rain (Taittinya Saijihitd, n. i. 8. 5). When the
destruction of enemies is intended, a blood-red victim is offered
by priests dressed in red and wearing red turbans.

cizing the

'

:

Another means of getting rid of demons or
injurious powers is to shake, cast, or strip them off.
The black antelope skin used at a sacrifice is shaken
out with the words, Shaken away is the demon
shaken away are the goblins Vdjasaneyi Satnhitd,
(3)

'

;

'

(

After feeding the souls of the dead, the officiant shakes the hem of his garment in order to remove the souls that may be clinging to it. At the
conclusion of the funeral ceremony, the bundle of
twigs, used to efface the footsteps of death, is
thrown away for fear of the dangerous substance
which it may have derived from those footprints.
i.

14).

For similar reasons clothes worn at uncanny

rites,

such as funerals, are cast aside. Injurious substances are deemed to be stripped ofi' by passing
through some aperture the person to whom they
adhere. This notion is found even in the Rigveda
(VIII. Ixxx. 7), where Indra is said to have cured
the girl Apala, who sufl'ered from skin disease, by
drawing her through an opening in a car. It is
doubtless a survival of this form of purification
when, in the wedding ceremony, the aperture of
the yoke of a car is placed on the head of the bride.
The removal of injurious substances is not always a mere riddance, but is often also a transference to remote places or to
other objects animate or inanimate. The Rigveda and the
Atharvaveda contain several formulae or spells to relegate evil
agencies to particular places or persons in the far distance.
Thus hostile magic is expelled beyond the ninety streams (Atharvaveda, VIII. V. 9, X. i. 16) the disease Takman (a sort of fever)
is sent away to far-off peoples, such as the Gandharians and the
Magadhas (ih. v. xxii. 14) evi[deed and evil dream are banished
to the divine being Trita Aptya in the remotest distance
(Rigveda, viii. xlvii. 13-17). Injurious agencies are also transferred to others at particularly uncanny spots, especially crossroads. A garment containing certain impurities is removed to
a forest, suspended from a tree, or hung over a post, to which
its dangerous influence is conveyed, and thus rendered innocuous (Atharvaveda, XIV. ii. 49f.). Snake-poison is removed to a
firebrand, which, being then thrown at a snake, returns the
danger to \\s soweae {Kauiika Sutra, xxix. 6). Fever is transferred to a frog as an antidote representing water (Atharvaveda,
VII. cxvi. 2)
while jaundice is conducted in a homcBOpathic
manner to a yellow bird {ih. I. xxii. 4).
;

;

:

—

A

Auspiciotis.
very prominent part is
(1)
played by eating in the communication of beneficial
influences ; contact with injurious substances,
which would, of course, be equally well effected
by eating, is avoided by fasting (cf. § lo. i. (2)). The
Vedic ritual contains innumerable examples of the
magical power conveyed by the eating of sacrificial
food.
The eating of the food is regarded as communicating the blessing embodied in it ; and in
(b)

the most various forms the view appears that the
sacrificial substance conveys the special kind of
power implied in a particular sacrifice.
Thus,
when the religious teacher initiates his pupil, he
gives him the remnant of the ottering with the
formula,
May Agni place his wisdom in thee.'
On the occasion of the ploughing festival a mixture of the milk of a cow that has a calf of the
'

is

eaten.

of

male

inauguration the king and the priest.
Based on the idea that an animal, when eaten, communicates
its special

A

'

There are several ceremonies in which anointapplied for the attainment of auspicious
ends.
In the Diksa rite the saerificer is anointed
with fresh butter to give him unimpaired vigour
and sound sight. In the animal sacriiiee the stake
is anointed with clarified butter for the purpose of
(2)

ing

is

bringing blessings to the saerificer. At the royal
inauguration the king is anointed with a mixture
of butter, honey, rain-water, and other ingredients,
which communicate to him the powers and abundance inherent in them. At the same ceremony
the king anoints himself with the fluid contained
in the horn of a black antelope and refrains for a
year from cutting his hair, which has been moistened by it. At the Sautramani rite, an expiatory
part of the Soma sacrifice, the priest consecrates
the king by sprinkling him with the fat gravy of
the sacrificial animals
With the essence of cattle,
with the highest kind of food, he thus sprinkles
him (Satapatha Brdhmana, Xll. viii. 3. 12).
(3) Cliarms, made for the most part of wood, but
also of other materials, were frequently attached
to parts of the body for various auspicious purposes.
talisman made of wood from the joarna-tree
(Butea frondosa) was worn in order to strengthen
royal power (Atharvaveda, III. v.); a bridegroom,
while reciting a hymn of the Atharvaveda, fastened
to his little finger, by means of a thread coloured
with lac, a talisman made of liquorice wood to secure
the love of his bride (Kav^ika Sutra, Ixx vi. 8 f ) ; at
the full moon ceremony the saerificer tied on his
person talismans made of lac, together with all sorts
of herbs, for the attainment of prosperity ; while
sowing seed, the husbandman put on a talisman of
barley.
The Vedic student who, at the conclusion
of his apprenticeship, has taken the purifying bath
ties a pellet of badara (Zizyphus jujuba) wood to
his left hand and fastens a pellet of gold to hia
neck he then attaches two earrings to the skirt
of his garment, and finally inserts them in his ears.
A talisman of gold secures long life He who
wears it dies of old age,' in the words of the
Atharvaveda (XIX. xxvi. 1). To ensure conception
a woman puts on a bracelet with the spell, An
acquirer of offspring and wealth this bracelet has
:

'

'

A

.

;

:

'

'

become'

(VI. Ixxxi. 1).
Indifferent.(1) Burying was a frequent
secret method of conducting magical substances
to others, generally with hostile intent.
The
Atharvaveda is full of spells expressing fear of
magic buried in sacrificial straw, or fields, or wells,
or cemeteries.
Objects belonging to a woman who
is to be injured
a garland, hair, a twig for clean-

—

(c)

—

—

ing the teeth together with other things productive of misfortune are placed between three stones

MAGIC
symbol of crusliint;) and buried.
a person tlius attacked miglit be
digging
up the objects, while an aurestored by
The &atapatha Bn'ihspicious spell was uttered.
mana relates (III. v. 4. 2 f.) a myth how the demons
buried charms in order to overcome the gods but
the latter, by digging them up, made them inThe Soma sacrifice even contains a
operative.
ceremony the express purpose of which is to dig
up the magical objects buried by rivals or enemies.
Tliis idea of burying things sometimes has an
auspicious intention, as when a mixture of milk,
dung, bdellium, and salt is buried in order to proin

a mortar

The luck

(a

of

;

mote the welfare

of cattle

(KauHka Siltra,

xix. 10).

action of looking at an object may be
either beneficial or injurious.
It has the former
efi'ect, e.g., when the sacrificer says {Vajasancyi
Samhita, v. 34) to the priest, Look at me with the
eye of Mitra'(the sun-god); or when a guest addresses the sweet food that is offered to him, saying, With Mitra's eye I regard thee (Aivaldyana
Grhyasutra, I. xxiv. 14). But the evil eye (q.v.),
e.g. of the serpent, brings disaster on him towards
whom it is directed. At the wedding ceremony
the bridegroom secures himself against the evil
eye of the bride by anointing her eyes and saying,
'Look not with an evil eye, bring not death to thy
husband' (Para*^ar-a Gj-hyasutra, i. 4; Sdhkhayana
Grhyasutra, i. 16). In the Atharvaveda (IV. ix. 6)
ointment is conjured against the evil eye with the
spell, From the evil eye of the enemy protect us, O
salve ; the Jangida-tree is invoked against the
evil eye of the hostile-minded (XIX. xxxv. 3)
and a certain plant is employed with the spell, Of
the enemy wlio bewitches with his eye we hew
On the
off the ribs' (II. vii. 5; cf. XIX. xlv. i).
other hand, the evil effect produced by an inauspicious object on him who sees it is shown by
innumerable directions enjoining avoidance of such
sights.
Thus the Vedic student who, at the conclusion of his apprenticeship, has taken his purifying bath must not look at an enemy, a malefactor,
a corpse-bearer, or ordure. For similar reasons,
one returning to the sacrificial ground should not
look round after performing an inauspicious ceremony, such as an offering to the goddess Nirrti or
a rite for the slaughter of demons.
(3) The action oi circumambulation, which occurs
very frequently in the Vedic ceremonial, is regarded
as having a magically auspicious effect when the
Eerformer walks round an object in sunwise fashion
y keeping his right hand towards it (pradaksind).
Both living and inanimate things are three times
circumambulated in this manner ; e.g., priests thus
walk round other priests or the victim, and the wives
of the king walk round the dead sacrificial horse.
Sacrificial altars and temples, the ground where a
house is built, as well as houses (as a protection
against serpents), are circumambulated. This rite
is especially often performed with the sacrificial
fire, as at the wedding ceremony and at the initiation of the Vedic student.
Water is circumambulated at a wedding, as also a new house, while
water is at the same time sprinkled round it.
When the ceremony is inauspicious, the direction
is reversed, the left hand being kept towards the
This is done especially in funeral rites at
object.
the burying ground and at cross-roads. Thus the
mourners walk three times round the unlucky fire
deposited where four roads meet, with their left
sides towards it, beating their left thighs with
their left hands. When a patient is to be cured of
snake-bite, the priest walks round him to the left.
When a servant who is disposed to run away is
asleep, his master, making water into the horn of
a living animal, walks three times round him to
the left, sprinkling the water round him with the
spell,
From the mountain on which thou wast

The

(2)

'

'

'

'

'

'

'
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bom, from thy mother, from thy

from thy

sister,

parents, and thy brother, from thy friends

I sever
thee (Paraaluira Grhyasutra, III. vii. 2). Movement both ill the auspicious and in the reverse
direction is not restricted to walking. Thus in the
sacrifice to the dead the officiant grasps a water jar
with his left hand and pours out its contents from
right to left he also holds the ladle in his left and
deposits the offering on the grass in the same
'

;

direction

(cf.,

further, art.

CIRCUMAMBULATION).

—

Sympathetic magic. A special type of magic
is that which has been called 'sympathetic,' being
the influence exercised on a remote oeing or phenomenon by means of a telepathic connexion between it and what is manipulated by the magician.
12.

It

may

be either beneficent or injurious.

—

An image is frequently made and
operated on for the purpose of producing a siniUar
Tlius an enemy is destroyed
effect on the victim.
by piercing the heart of his clay effigy with an
arrow, or by transfixing his shadow. JHis death is
also produced by melting a wax figure of him over
the hre, or by killing or burning a chameleon as
representing him. The elephants, horses, soldiers,
and chariots of a hostile army are imitated in dough,
and sacrificed piece by piece so as to bring about
The magician annihilates worms
its destruction.
by stamping on or burning twenty-one roots of the
uslra plant, while he pronounces the spell, I split
with the stone the head of all worms male and
female I burn their faces with fire (Atharvaveda,
In order to exterminate the field
V. xxiii. 13).
vermin called tarda, a single tarda, as representing
the whole class, is buried head downwards, its
mouth being tied with a hair so as to prevent its
eating grain (Kauiika Sutra, 1. 19). With a view to
smashing the limbs of evil spirits pegs are driven
into the ground. One who pounds the Soma-shoots
for sacrifice directs the blows against his enemy by
fixing his thoughts on him during the operation.
(a) Effigies.

'

'

;

is sometimes very remote, as
are used in which a particular
regarded as inherent. Thus an exiled prince receives
food rendered magical by being cooked with wood that has
grown from the stump of a tree, symbolizing the restoraAt a ceremony for the removal of
tion of fallen fortunes.
troublesome ants a sacrificial ladle of badhaka wood is employed simply because the name of the tree means remover.'
At a rite to destroy demons the dipping spoon is made of wood
from the pald&a \Butea frondosa) tree as representing the
magical spell (brahman), which is a slayer of demons. When
the sacrifice for the restoration of an exiled prince is performed,
earth and other material from his native country are employed.
At a sacrifice for victory in battle, soil torn up by a boar is
taken for the altar (vedl), with a view to communicating the
fierceness of that animal to the combatants on behalf of whom
the offering is made.

The sympathetic connexion
when implements or materials
power

is

'

[b)

Imitative processes.

which the

—The higher culteoncerned

sacrificial fires abounds
desired effect is produced by

with the three

with rites in
an imitation

phenomenon. Thus the kindling of
the morning develops into a
to make the sun rise and the drip-

of the event or

the sacrificial

fire in

;
magical rite
ping of the Soma-juice through the purifying sieve
becomes a rain charm. At the ceremony of the
royal inauguration, the conventional chariot race
in which the king wins is meant to gain for him
speed and victorious might. On various occasions
this has
in the ritual a game of dice is played
clearly the magical purpose of securing luck and
solstitial
ceremony
sacrificer.
At
the
gain for the
an Aryan and a Sudra (representing a white and a
black man) engage in a struggle for the possession
of a circular white skin, the former ultimately
wresting it from the latter ; the magical aim of
this performance is the liberation of the sun from
the powers of darkness. In the same ceremony, as
well as at the Soma and the horse sacrifice, there
are certain sexual observances the obvious purpose
of which is to produce fertility in women. A good
example of the imitative method is the procedure
;
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to deflect a river into another channel. The
course is first watered it is then planted with
reeds and, finally, representatives of water, such
as a frog and the aquatic plant avakd, are dethe imitation is believed to proposited on it
duce the reality.
(1) This type of magic is very frequently found
in the particular form of rain-making. Such is the
purpose when, at the solstitial festival, a cowhide
probably an imitation of
is pierced with arrows
the myth of Indra's release of the waters by piercrain-clouds
(which
frequently appear as
ing the
cows in the Rigveda). On the same occasion mrls
dance round a fire with jars full of water which
they pour out, while they sing a song calling upon
the cows to bathe. At the ceremony of piling the
fire-altar jars of water are emptied on the ground,
on which rain is thus said to be shed, and grain is
sown on the spot. When an otter is thrown into
the water, rain falls in abundance ; or, if any one
desires rain, he casts herbs into the water, sub-

meant

new

;

;

;

—

merges them, and then lets them float away.
(2) A modified form of sympathetic magic is
divination, the aim of which is to find out what is
hidden or future, largely from the occult correspondence between the representation and the
reality.
Dreams and sacrificial and funeral rites
are the most significant representations these can
be interpreted by spiritual persons who possess
inner illumination, strengthened by the power of
asceticism and other magical means. From the
direction taken by a cow at a particular point in
;

the ritual it may be inferred that the sacrihcer will
attain his purpose.
If at a certain sacrifice the
fire flames up brightly, the sacrificer will obtain
twelve villages ; if the smoke rises, he will obtain
at least three. The fire kindled in a special way
between two armies about to fight prognosticates
the result of the battle by the direction of the
smoke.
The observer who, at a funeral, notes
which of the three sacred fires catches the corpse
first can tell whether the soul of the deceased is in
heaven, in air, or on earth.
The following examples of divination are of a
more general type. If one wishes to know whether
an unborn child will be a male, the son of a Brahman must touch a member of the mother ; supposing the member has a masculine name, the child
When it is desired to ascertain
will be a boy.

whether a girl will make a good wife, she is bidden
to choose between various clods taken partly from
auspicious soil (as that of a furrow or a cowshed),
partly from an unlucky spot (as a cemetery or crossroads) her choice betokens her character and her
future.
A special form of prognostication is the
foretelling of weather by old Brahmans from the
;

smoke of dung.
Mixed with the knowledge

of the future obtainable from a symbolic process is that derived from
gods or spirits, by interpreting the movement, the
flight, or the cry of animals or birds specially connected with gods or spirits, such as the wolf and
hyeena, the owl, crow, pigeon, and vulture. Thus,
in one of the two hymns of the Rigveda concerned
with augury, the bird crying in the region of the
Fathers (the south) is invoked to bring auspicious
Again, in one of the Sutras, the
tidings (II. xlii. 2).
owl that flies to the abode of the gods is addressed
with the words, Flying round the village from left
to right, portend to us luck by thy cry, O owl
'

'

'

(Hiranyakeiin Gfhyasutra, I. xvii. 1. 3). The direction from which the wooer will come is indicated
by the flight of crows after the performance of the
Such omens
rite for obtaining a husband for a girl.
seem to be a later development, resulting from the
simplification of the symbolical method of divination
by isolating a single feature of a complex process.
Magical formulie are usually
13. Oral magic.

—

(Vedic)
accompanied by some ritual act but the spoken
word in the form of a spell, a curse, or an oath
also has a magical efi'ect by itself.
;

(a)

The

form,

spell.

—The spell has generally a metrical

sometimes an

being

old

verse

religious

degraded to magical use. Though the formula is
magical in application, it is in form often a mixture
of prayer and spell, the gods being mentioned or
invoked in it e.g., Between the two rows of Agni
Vaisvanara's teeth do I place him that plans to
injure us when we are not planning to injure him'
(Atharvaveda, IV. xxxvi. 2 cf. xvi. vii. 3)
Thy
ninety-nine spirits,
Night, shall help and protect
'

;

us

(XIX. xlvii. 3-5).
hymns of the

'

It

'

;

;

indeed, characteristic

is,

Atharvaveda to contain the

of the

names

of numerous deities, while the panegyrics
Rigveda are addressed to one only e.g.,
Heaven and Earth have anointed me Mitra has

of the
'

;

;

anointed me here
may Brhaspati anoint me
may Savitr anoint me (Vll. xxx. 1). The magician
very usually threatens or commands in his own
person; e.g., 'I plague the demons as the tiger
the cattle-owners ; as dogs that have seen a
lion, they find not a refuge (IV. xxxvi. 6) ; 'As
the lightning ever irresistibly smites the tree, so
would I to-day beat the gamesters with my dice
(VII. 1. 1); 'Swift as the wind be thou, O steed,
when yoked to the car ; at Indra's urging go, swift
as the mind the Maruts shall harness thee ; Tvastr
shall place fleetness in thy feet' (VI. xcii. 1). But
he also often mentions in his spell a parallel case,
in order to effect his purpose, like the symbolical
process in sympathetic magic ; e.g., ' With the light
with which the gods, having cooked porridge for
the Brahmans, ascended to heaven, to the world of
the pious, with that would we go to the world of
the pious, ascending to the light, to the highest
As one pays ofl" a sixteenth,
firmament (XI. i. 37)
an eighth, or an entire debt, thus we transfer every
evil dream to our enemy (vi. xlvi. 3); 'As the rising
sun robs the stars of their brilliance, so I rob of
their strength all the men and women hostile to
;

'

'

;

'

'

;

'

me

'

(VII. xiii. 1)

;

'

The cows have

down

lain

in their

the bird has flown to its nest ; the
mountains have stood in their site I have made
the two kidneys stand in their station (vil. xcvi. 1).
frequent feature of spells, in order to make sure
of striking the injurious spirit, the seat of evil, or
whatever else is aimed at, is the enumeration of a
resting-place

;

;

'

A

; e.g., 'Out of eyes, nose,
ears, brain, neck, back, arms I drive the disease
If, however the demon is known,
(II. xxxiii. 1 f.).
this knowledge is emphasized as bestowing magical

whole series of possibilities

we know
e.g., 'This is thy name
;
thy birth ; this thy father, this thy mother.'
On the most varied occasions spells are uttered
without any accompanying rite. The application
of one that may be pronounced by a man on entering a court of justice is thus described (Pdraskara
'If he should think,
GrhyasUtra, III. xiii. 6)
" This person will do evil to me," he addresses him
with the words, " I take away the speech in thy
mouth, I take away the speech in thy heart
wherever thy speech is, I take it away what I
Spells are
say is true fall down inferior to me."
also uttered, e.g., when a man mounts an elephant,
a camel, a horse, a chariot, when he comes to
cross-roads, when he swims across a river, and in
many other situations.
power over him

;

:

;

'

:

A

formula sometimes consists of two or three words, or even
a man has spoken what is unworthy of the
only to murmur Adoration to Visgu as an

If
of one word.
sacrifice, he has

'

'

expiation. The daily repetition of the single sacred syllable
hhuh averts death from him who utters it ' he has nothing
to fear from serious diseases or from sorcery* (Gobhila GrhyaSutra, IV. vi. 1). A^ain, the mere mechanical repetition of
a prayer meant for a totally different purpose may have a
Thus, the celebrated Gayatri verse of the
maj^rical effect.
Rigveda (in. Ixii. 10)-—* We would attain that excellent glory
that he may stimulate our prayers'— if
Savitr
god,
of
the
;
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muttered 8000 tiraefl, frees a man from the sin or accepting
unlawful presents. Even the formulaic use of a stereotyped
dialogue secures the desired rosutt. Thus, when the rite of
parting the hair of a woman is performed, the husband asks
Offspring,' she replies.
What dost thou see?*
ner,
special form of the magically
(6) 2'Ae curse.
'

*

—A

The earliest
effective spoken word is the curse.
examples of it in Vedic literature are mythological.
In the Yajurveda [Taitiiriya Samhitci, II. vi. 6. 1)
Agni curses the

fish for betraying his hiding-place
in the waters, predicting that men shall kill it by
means of various artifices: ' Hence men kill fish with
various artitices, for they are cursed.' In Tdndya
Brahmana (VI. v. 11) the gods curse the trees with
the threat that they shall be cut down with an
axe the handle of which is made from themselves.
That the employment of actual curses was also

common

in early

Vedic times

is

obvious, and

is

confirmed by the occurrence of many spells intended
to counteract them or to make them recoil on him
The Atharvaveda contains
who utters them.
several such e.g., ' Avoid us, O curse, as a burning
fire a lake ; strike him that curses us, as the lightLet the
ning of heaven the tree (VI. xxxvii. 2)
curse go to the curser, we crush the ribs of the
hostile eye-conjurer' (II. vii. 5 ; cf. v. xiv. 5, X. i. 5).
Plants, such as the apamarria, are invoked to free
from the calamity consequent on a curse. The Salapatha Brahmana contains several passages showing the potency attributed to curses. Thus it is there
said (II. i. 4. 19, III. ii. 1. 9) that, ' if any one were to
curse him, saying, " May the sacrifice turn away
from him," then ne would indeed be liable to fare
thus'; 'Were any one to curse him, saying, "He
shall either becomedementedorfall down headlong,"
then that would indeed come to pass.' It is there
also said that he who curses a Brahman possessed
of certain knowledge leaves this world bereft of
In
his strength and the result of his good deeds.
other Sutras those who raise their hand to pronounce a curse are said to be one of the seven
kinds of assassin (Visnu-smrti, v. 191).
(c) The oath.
This is really a curse directed
against oneself, as is indicated by the verb iap,
which in the active means to curse,' but in the
middle to curse oneself,' to swear.' It calls
down on oneself and one's belongings loss of life or
possessions in this world and the next as a penalty
for telling an untruth or breaking one's word.
Thus, in the ceremony of royal inauguration the
priest causes the king to swear the following oath
(Aitareya Brahmana, viii. 15) ' All the merit of
ray sacrifices and gifts from the day of my birth to
the day of my death, my position, my good deeds,
my life, my ofl'spring shall belong to thee, if I
If the oath is broken, the punishtteceive thee.'
ment ensues; e.g., the Yajurveda (Taittiriya
Samhita, II. iii. 5. 1) relates how, when the moongod did not keep the oath which he had sworn to
the Creator Prajapati, he was attacked by the
disease of consumption.
;

;

'

'

—

'

'

'

:

—

—

—

TEXT'S. (a) Vedas. For edd. and trr. see
i.
(Vedic), vol. vii. p. 53, and add : Taittiriya Sarjihita,
A. B. Keith, Cambridge, Mass., 1915. (&) BTdhmaijias.
For edd. see A. A. MacdoneU, Hist, of Sanskrit Literature,
London, 1900 (bibl. notes on ch. viii.). Trr. _Aitarepa BrdhmaTia, by M. Haue:, Bombay. 1863 ; A itareva A rartyaka, by A.
B. Keith, Oxford, 1909; Sdiikhdyana Araxiyaka, by Keith,
London, 1908 Jaiminiya, or Tdlavakdra, Brdhmaria, by H.
Oertel, in JAOS xvi. [1S94] ; ^atapatha Brahmana, by J.
Eggeling, in SEE xii. [1882], xxvi. [1886], xli. [1894], xliii.
[1897], xliv. [1900]. (c) Upaiiifads.—ToT edd. see MacdoneU,
Trr. of several Upanisads by
op. cit. (bibl. notes on ch. viii.).
F. Max Muller, SBE, vols. i. [1879] and xv. [1884] ; P. Deussen,
Sechzig Upanishad's d£8 Veda, Leipzig, 1897 ; Chhdndogya
Upanisad, O. Bohtlingk, do. 1S89 ; Brhaddrartyaka Upani^ad,
Bohtlingk, do. 1S89. (rf) Sutras. For edd. see MacdoneU, op.
eit. (bibl. notes on ch. ix.). Trr. of Sutras on domestic {ffrhya)
rites (:§dfikhdyana, ASvaldyana, Pdraskara, Khddira, Gobhila,
HiranyakeHn, Apastainba), by H. Oldenberg, in SBE xxix.

Literature.

Hymns

—

tr.

:

;

—

ii.

SBE

XXX. [1892] of Sutras on customary law (dharmu),
[1879], xiv. [1882], by G. Biihler (Apastamba, Baudhdyana,

[1886]",

;

GaiUama, Vasi^tha, the latter two being called Sastras, or
Codes '). The most important parts ot the EauMka Sulra
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ritual,
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1859, Uber den Vnjapeya, do. 1892, Rajasuya, iiber die Kvnigg.
weihe, do. 1893, Indische Sludien, esp. vols. x. xiii. xvii., Leipzig, 1868, 1873, 1885
A. Hillebrandt, Das attindische Neu- und
VoUmondsop/er, Jena, 1880, Die Sonnwendjeste in Alt-lndiern,
Erlangen, 1889 R. Lindner, Die Dlkijd, Leipzig, 1878 J.
Paris, 1878-83

1S94

;

;

;

;

—

;

;

Schvra.h,

Der

;

Das altindische Thierop/er, do. 1886; M. Winternitz
Vienna, 1888, Das attindische U ochzeitsrituell,

.'<arpabali,
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;
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A. A. MaCDONELL.

MAGICAL CIRCLE.— For

the 'operation' of
conjuring spirits the mediaeval sorcerer sat in the
centre of a circle described on the ground. This
formed a spiritual barrier, protecting him from
ghostly attacks, while enabling him to question his
familiars or other spirits from a coign of supernatural vantage.
Circuli sunt niunimenta quaedam quae operantes a mails
'

'

'

'

'

reddunt tutos.'i
of circle, circular, and encircling
lend themselves naturally to dramatic ceremonialism, and ideas of continuity, finality, and eternity
have been appropriately expressed by circular
spiritibus

The concepts

symbolism.
In Scandinavian mythology a serpent engirdles the earth.
Popilius Ljenas, delivering an ultimatum from the Senate of
Rome to King Antiochus, drew with his staff a circle round
himself in which he awaited the reply.

The circular form of certain shrines and religious
structures may involve some symbolism, possibly
According to the Talmud, a round
astrological.
house and a three-coi-nered house do not become
unclean e.g., from the contagion of leprosy
whereas a square house does.* Possibly the sacred
number 3 renders the three-cornered house immune
possibly, again, the three corners represent the
points of supernatural weapons.'' In the case of
the round house the idea may be that nothing can
cling to its smooth outline.
The circle as a supernatural protective barrier
has several analogies in primitive custom, and
variations of form involve corresponding variations
Throughout, from the earliest exof meaning.
amples to the latest, importance is usually attached
to the material or the instrument with which the
circle is traced.
Among the Sbuswap Indians the bed of a mourner is surrounded by thorn-bushes, the object being to ward off the ghost
of the dead person. 5 The Bellacoola Indians, also of British
Besides surrounding the
(Ilolumbia, have a similar practice.
bed with thorns, mourners cleanse their bodies while standing
in a square formed by thorn-bushes, as a protection against the
ghost.6 Here the mystic zareha depends not on its shape but
on its completeness in the geometrical sense.
Water and fire, excellent bulwarks both in
human warfare and in spiritual conflict, and,

possibly for this reason, among others, regarded as
supreme cleansers, are often used to avert evil
influences.
The Laotians had a custom of keeping a fire burning in a circle
around the bed of a mother for some weeks after child-birth. In
Abyssinia the bed was surrounded by blazing herbs, while the"
mother herself was held in the circle by 'stout young fellows.'
In a moving or dynamic form the fiery circle was used for the
same purpose in Scotland. Morning and night fire was carried
1 O. C. Horst, Zauber-Bibliothek, Mainz, 1822, iii. 70.
2 Livv, xiv. 12 ; Cicero, Phil. viii. 8. 23 ; Veil. Pat. i. 10.
s R, C. Thompson, Semitic Magic, London, 1908, pp. 186, 189.
4 This seems to be one notion in the use of the pentagram or
pentacle (see Thompson, locc. citt.).

5 GB3, pt. ii.. Taboo and the Perils of the Soul, London, 1911,
p. 142, quoting F. Boas.
6 lb., pt. vii.. Balder the Beatitifvl, London, 1913, iL 17».
t J. G. Frazer,
xv. [1886] 84 f.
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round the mother till she was churched, and round the child
In some parts of Scotland a fir-candle
till it was christened.
ffas whirled three times round the bed where mother and child
ay.l

It has been suggested that in some such cases
the idea was to prevent the soul in its ciitical state
Ifrom leaving the body, but the greater proportion
of cases certainly depend on the idea of protecting
the patient from external evil, though the firetreatment of childbed may have originated simply
in a primitive clinical intention of producing comfort or obviating complications.

round the coflin to 'g:ive
on his way. 2 The Caribs
burned a fire round the grave. 3 A Chinese charm consists in
laying a circle of ashes round the dead man it is supposed to
resuscitate him.-* The Romans carried water or fire round
mourners on their return ^rom the funeral.
The ^'jrious custom of circumambulation as a
mark of honour was practised by Hindus, Greeks,
and Celts.
In ancient India, walking round a person three times to the
right (sunwise) was a ceremony of honour,^ as it was among the
Jauls and Celts.' The ancient Indians walked round the
funeral pyre, as Achilles drove round the pyre of Patrochis 8 (see
The ancient Indians also practised the
art. Circumambulation).
rite as a cure for a sick person. » Possibly the idea of protecting
a person with a mobile, living ring is behind the honorific
In China candles are kG\Jt alight
light to the spirit,' or to light him

;

variety.

In Nias a candidate for the priesthood consorts with spirits
the mountains when he returns home, he splits a young tree
and creeps through the fissure, in the belief that any spirit
which may still be clinging to him will thus be left sticking to
the tree.' i" Highlanders of Scotland used to send their sheep
througli hoops of rowan to 'ward off the witches.' ^^ Similar
customs are found in N. Europe and England as cures for
in

;

'

sickness. 12

The Lapps wore a brass ring on the right arm by
tection against the ghost of the dead person. i^

way

of pro-

—

Frazer instances superstitions about rings arm
or finger rings suggesting that the idea is to keep
the soul in the body. For this purpose magic cords
are tied round wrist, ankle, or body among various
peoples."
To keep the soul in or the demons out is a
question where convergence of practice is natural.
In ancient India the medical magician encircled the
bed of a woman at child-birth with black pebbles to
ward off demons." This is in line with primitive
practices mentioned above, but a suggestion of
v. Henry possibly connects it with Babylonian
magic he finds in old Indian magic traces of the
double pentacle, or Solomon's Seal, the famous
constituent of the mediaeval magical circle, consisting of two equal and equilateral triangles, cutting each other so that the resulting segments are
equal.
The underlying idea may be that the
points of the star pierce the invisible enemies. '^

—

'

'

:

The Indian data alone show a connexion, by means
with the Semitic, and
from the Semitic practice that the magical
circle of mediaeval Europe, along with a considerable body of astrological magic, was developed.
This is a remarkable case of permeation from one
source. Semitic magic and its conquest of Europe
of this astrological element,
it is

may

be described, not altogether fancifully, as a
left-handed compliment to Semitic religion and
the conquest of Europe by the Bible.
The Babylonian texts continually refer to the
uswtu, which Thompson justly identifies as the
prototype' of the magical circle, possessing the
properties of a ban.
'

'

^

Frazer, in JAl xv. 85, note.
DooUttle, Social Life of the Chinese,

New

2 J.

York, 1867,

i.

126.
3 Frazer, in JAIxv. 91, note.
4 J. J. M. de Groot, The Religious

The aSipw-priest recited over the sick an incantation '(The
.
the messenger of Marduk am 1,
man) of Ea am I,
the circle of Ea is in my hand.' 1
In more detail, the sick person was safeguarded by an
:

.

.

.

.

.

circle (of the nature of a tabu-m.irk) made with
flour or other material, ' as a kind of harain through which no
spirit could break.' The priest first performed a ceremony of
atonement, in which a kid was sacrificed. He flung the kid

enchanted

Enclose the man with
away, and then described the circle.
kusurra (fiour), flour of lime, surround the shut gate right and
The ban is loosed.' 2 A mi.\ture of meal and lime seems
left.
The flour
to be intended both substances possessed virtue.
of Nisaba (the corn-god) was the ban of the great gods.' 3 In
descrrbed
priest
the
Nergal,
the
god
another ceremony, before
with lime a circle round seven winged figures,'! and in yet
drawing
circle.
the
water
were
used
for
another flour and
Here Thompson compares the mediseval use of the Host as a
Bab}ionians
witches.
The
vampires
and
protection against
described the mixture as the net of the corn-god.' Similarly
the Jews of Jerusalem employed the virtues of food against evil
influences, scattering a mixture of food round the bed of a sick
person. 6 A Semitic parallel to the idea of stripping off evil by
passing through a ring, or arch, or other circumscribed opening is found in a cure for headache, which consisted in making
a circle round a desert-plant with meal, plucking it up before
When the plant was resunrise, and tying it on the head.
moved, the headache disappeared simultaneously. On the same
principle an ailing limb was cured by tying round it a charmed
thread, and then casting this away, along with the sickness.''
'

'

;

'

'

'

of magic, white and black, in
remarkable exploitation, lasting
till well after the scientific period had begun,^ were
bound up with Semitic animism, or rather daemon-

The development

Europe, and

its

ism, if the distinction may be observed. The
causes producing a state of culture in which every
man of science was a necromancer and conjurer of
spirits do not concern us here, but the invariable
employment of the magical circle for the conjuration of spirits is typical of the culture of those
The primitive Babylonian practice was now
ages.
divorced from medical magic. As applied to the
evocation of elemental demons, whose aid was
invoked for alchemical research or prophecy or evil
magic against individuals, its main purpose was to
protect the sorcerer from the dangerous servants
whom he called up.' At the same time the geometrical possibilities of the circle appealed to the
mathematical instincts of the scholar, and geometry perhaps owes something to magical experiments upon the circle. Kabbalistic lore was also
called upon for the exploitation of names^ and
numbers of power, to be inscribed in the circle.
Here begins the positive virtue of the circle, which,
in connexion with the universal concepts of the
figure, made it something more than a protective
It became rather a mystic focus of power,
barrier.
and had at least the merit of concentrating the
Lastly, the
alchemist's or astrologer's thoughts.
astrological elements of the zodiacal system \yere
applied to it, and it thus became an intermediary
between chemistry and astronomy, as the focus to
which were attracted the infernal and supernal

powers alike.
The Arabic and Hebrew developments of magic
in the early centuries of the Middle Ages are obscure.
The account given by Psellus of a Hccatinus
circulus, 'Ekoticos <7rp(i0aXos, calls for notice, though
its

meaning

is

confused.

He

writes

:

a golden sphere, enclosing a sapphire in the
centre, turned by a thong of bull's hide, and having characters
through the whole of it. They made conjurations by turning
this
and they are wont to call such things iirj/Te?. whether
they have a spherical or triangular or any other shape whatsoever. Shaking these, they uttered unintelligible or beastlike
sounds, laughing, and striking the bronze. It accordingly
teaches the operation of the rite, or the motion of such a circle,
as possessing secret power. And it is called "Hecate's" as
being dedicated to Hecate and Hecate is a divinity among th6
Chaldeans.' 10
'

Hecate's circle

is

;

;

System of China, Leyden,

1892fl., vi. 962.
5

Servius,

6

SBE

' J.
8

ii.

^n.

vi. 228.
on Virpril,
[1897] 25, vii. [1900J 236

1

f.

Eh^s, Celtic Heathendom-, London, 1892,

SBE iivii.

[1882) 299.
Taboo, p. V!5.
12 lb. pp. 180, 184 f.
76. p. 314.
10 GB-i, pt.

ii..
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V. Henry,

p. 142.

i« lb. p. 93.

La Magie dans VInde

p. 567.

lb. xlii. [1897] 425.
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antique-, Paris, 1909,
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"

Thompson,

p. xxiii.

2 Thompson, p. Ivii, quoting P. Haupt,
Keilschrijtlexte, Leipzig, 1881-82, xi. ii.
J lb. p. Iviii.
3 lb. p. lix.

«J/<. p. 102.
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Akkad. und sumer.
5 lb. p. 123.
? 76. p. lO.S.

See F. Barrett, Magus, London, 1801, passim, for proof

that magic was practised at the end of the ISth centurj'.
9 76. ii. 105
the circles 'are certain fortresses.'
10 Expositio oracuUiTum Chaldaicorum (PG cxxii. 1133).
;

MAGICAL CIRCLE
This account may be simply confusing the
Babylonian magical circle with the Greek magical
wheel [tvy^y torquilla) but, just as the mediteval
circle was made material and portable in the form
of metal amulets and talismans, so it is possible
that Grseco-ChaldiEan superstition may have developed the circle into a wheel like the fi/yf. The
fact that such wheels were sometimes triangular
or of other shapes is an interesting hint in the
direction of the pentagi'ams and other figures with
which the mediaeval circles were filled. Psellus
;

'

'

notes that the object of the invocatio was oracular,
the idea, no doubt, being to evoke spirits for the
purpose of forcing them to predict future events.
As for the Greek wheel on which the firyj, wryneck,
was tied, there is considerable doubt as to its
nature.
The magical circle of raediiBval occultism had
innumerable varieties, according to the purpose,
the time, and the species of spirit to be invoked
and it also varied according to the predilections of
the operator. The following may be considered
typical examples of the method of description and
formulae of blessing and of invocation. The magician, after purifying himself, collected his paraphernalia, including his magic wand, blessed candles
and holy water, magical sword or knife, and so
forth, and traced the circle, usually 9 ft. in
diameter,^ with his wand or sword. He then
blessed the circle, a typical blessing being
In the name of the holy, blessed, and glorious Trinity, proceed we to our work in these mysteries to accomplish that
which we desire we therefore, in the names aforesaid, conse;

:

*

;

crate this piece of ground for our defence, 60 that no spirit
whatsoever shall be able to l)reak these boundaries, neither be
able to cause injury nor detriment to any of us here assembled
but that they may be compelled to stand before this circle, and
answer truly our demands.' ^

More

elaborate formulae include such terms as

:

Sanctify unto myself the circumference of nine feet about
.
.
from the East, Glavrab, from the West, Garron, from
.
the North, Gabon, from the South, Berith.''*
'

me,

seem to have been invoked but
rarely
necromancy was also rare, though two
forms of this were used, one in which the body
and the other in which the shadow of the dead
was conjured. Evil spirits of power were the
usual object of conjuration, and extraordinary
precautions were taken in the process."

Good

spirits

;

'

'

Now, if any one would call any evil spirit to the circle he
must first consider and know his nature and to which of the
planets it agrees and what offices are distributed unto him
from the planet. This being known, let there be first sought
out a place fit and convenient and proper for his invocation
according to the nature of the planet and the quality of the
as if their
offices of the same spirit as near as it can be done
power be over the sea, rivers or floods, then let the place be
the sea-shore, and so of the rest. Then chuse a convenient
time for the quality of the air (being serene, quiet, clear, and
'

;

fitting for the spirits to assume bodies). . . . Let the circle be
made at the place elected, as well for the defence of the invocant
as the confirmation of the spirit. And in the circle write the

names and all those things which do yield
;
and with them those divine names which do
rule his planet, and the offices of the spirit himself ; likewise
write therein the names of the good spirits which bear rule in
the time you do this and are able to bind and constrain that
spirit which we intend to call.
divine general

defence to us

We may add characters and pentacles^ . . frame an
angular figure with the inscription of such convenient numbers
as are congruent amongst themselves to our work.
Further, we are to be provided with lights, perfumes, unguents
and medicines, compounded according to the nature of the
spirit and planet which agree with the spirit by reason of their
holy and consecrated things
natural and celestial virtue
necessary not only for the defence of the invocant and bis
companions, but also serving for bonds to bind and constrain
the spirits such as holy papers, lamens,^ pictures, pentacles,
.

.

.

.

.

.

swords, sceptres, garments of convenient colour and matter.
let the exorcist (lilc) and his companions enter the circle.' I
If, after a prayer to Gotl and an Invocation, the spirit reCusel
to appear,
reiterate the same three times, from stronger to
stronger, using contumelies, cursings, punishments, suspension
from his power and ottlce, and theijke.' If the sjiirit make a
dout)tful assertion, it must be tested by oath
the operator
stret<^lies his sword out of the circle and swears the spirit by
laying his hand on the sword.
Atjast, when the operation is beginning to have effect,
•there will appear infinite visions, apparitions, phantasms,
etc., beating of drums, and the sound of all kinds of musical
instruments which is done by the spirits, that with the terror
they might force some of the companions out of the circle.'
At this point, 'holding the pentacle in his hand let him [the
operator] say. Avoid hence these iniquities.'^ The spirit invoked
would now normally appear.

Then

'

;

'-

:

A plain circle was the exception. In some, two
diameters were drawn in the form of a cro.ss,* but,
as a rule, the circle included a pentagram or combination of pentagrams. Two intersecting pentagrams, viz. two equilateral and equal triangles
cutting each other so that their segments are equal,
constituted Solomon's Seal " this seems to have
been often regarded as more efficacious than the
;

These triangles were described before
the circle, a frequent method being to draw a
9 ft. square, then the diagonals, and then the
circle round the square.'
An inner circle was
described at a distance of a foot from the outer,
and between these were inscribed various names
of power,' or injunctions to the spirits, Alpha,
Omega, On Adonai, El-Zebaoth, TetragTammaton,
Elohim, Jahweh ; I forbid thee, Lucifer, to enter
within this circle,' Obey me, Frimost,' being excircle itself.

'

'

'

The mystic combination Agla
Dove's blood, especially that of
a white dove, was sometimes used for writing these
amples of these.'

was a

coal, or consecrated chalk ; when the magical knife
was used for the drawing, the lines were sprinkled

This knife, which also served
to frighten the spirits,^ should have a black handle
of sheep's horn, and the steel should have been
tempered in the blood of a black cat and the juice
of hemlock.
For more important operations,
especially in black magic, as when using the

with holy water.

the tracing should be
A curious
refinement was a gate in the circumference, by
which the operator and his associates might go out
and in on leaving the circle, they closed the gate
by inscribing names and pentacles.'' The more
elaborate circles were filled with names and kab'

great kabbalistic

f.,

2

Barrett,

3
*

Thompson,

ii.

897.
106.
p. Ix

;

Barrett,

ii.

106.

ii.

69

f.

6 Pentacle (properly = pentagram) is used of any talisman
with figures (not necessarily angular) incised or embroidered

Vithin a circle.
'

and 'characters.''^

Candles and

vervain crowns were placed within the circle, and
the operator had with him gold or silver coins to
seals to be
fling to the spirit when evoked, the
shown to the spirit, and talismans, generally made
Incense
of coloured satin embroidered with silver.
was burned within the circle, or it was perfumed
with musk, and holy water was sprinkled over it.
When the preparations were complete, the operator
and his associates stood or sat in the centre of the
circle, often in small circles marking their places,
and the operator began his invocation of the spirit
'

'

required. '^

made with
These were

The great kabbalistic circle ' was
strips of the skin of a sacrificed kid.
'

1

Linen or vellum plaques inscribed with

Barrett,

ii.

99 f.
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circle,'

done with the magical stone Ematille.'"

.

Cf. O. Gruppe, Griech. Myth, und H^ligwnsgesch.^ Munich,

1906, pp. 861

favourite.

names and formulae.^ The circle, figures, and
names might be described with holy water, char-

;

1
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fixed in the ground or floor by nails.
Five concentric circles, close together, formed a strong
protective circumference.
triangle took the
place of the pentagram, and three small circles
were described for the stations of the operator and
assistants.
The elaboration of geometrical design and astrological figures within the circle was connected
with its positive efficacy for conjuration and con-

A

trol of

the

spirit.

Thus Giordano Bruno writes

:

*0! quanta

virtus est intersecutionibus circulorum et quam
occulta
Cuui caput Draconis in Sagittario
exstiterit, diaeedio lapide posito in aqua, naturaliter spiritus

sensibus

ad

hominum

!

dandum responaa veniunt.'^
Consultation of the stars

and

was

seasons

essential.
Oportet in constituendo circulo considerare quo tempore
anni, qua hora circuUim facias, quos spiritus advocare velis,
cui Stellas et regioni praesint, et quas functiones iiabeant.' ^
'

For summoning chance spirits or seeing visions
generally, a circle was made (probably at crossroads) and perfumed, and the operator had to walk
round its circumference, east to west, till he was
giddy.* For necromancy the churchyard was an
appropriate site." The operator wore elaborate
vestments, and was anointed with holy oil.
The circle was invariably obliterated on the conclusion of the operation.*
similar practice of
destroying the traces of magical rites is regular
throughout the history of magic, even in primitive

A

culture.

The talismans, pentacles, or seals, used freely
the magician, depended largely upon the
magical circle which was described round them.
Here, as in the large operating circle, the more
concentric circles, the more potent the efficacy.
Against the attacks of spirits they were very
powerful, 'presiding with wonderful influence.''
They were exhibited to the spirit on its appearance by their means the operator bound the
spirit, and was able to prevent it from departing
without a licence.' The issue of the licence was
an important detail ; if it was omitted, the death
of the operator might result."
The first virtue of
a seal was from the star under whose influence it
was, and, accordingly, it would be made of gold, if
the planet were the sun, of iron, if the planet were
Mars.' Seals 'of the names of God' were most
powerful.
Others had the names of angels, such
as Raphael, Michael, Gabriel, inscribed between
two concentric circles. Those which may be distinguished as pentacles proper had a Solomon's
Seal surrounded by a circle.'" The most usual
form had enclosed within the circle the table of a
by

varieties, as also were talismans of various make.
The latter were effective, as a rule, only in cooperation with a ring engraved with ' characters.'
This was worn on the finger, and the talisman on
tlie arm or body.i
The magician's wand was sometimes pliant and could be made into a circle, the
ends being joined by a gold chain.^ Described
on parchment, the magical circle served as a basis
for astrological calculations.
This use was prevalent wherever Arabic culture penetrated. Thus,
in Malaysia at the present time the circle is employed for all kinds of divination. To select a
lucky day for a journey or business, a circle enclosing a heptacle is used, but every alternate day
is skipped, the lines of the continuous heptacle
running from, e.g., Sunday to Tuesday, Thursday,
Saturday, Monday, Wednesday, Friday, Sunday,
and so on.' This heptacle is an ingenious development of the double pentacle. Magic squares of
three or five numbers enclosed in a circle are less
frequently used. Another form of divinatory
circle has only radii from the centre.
Colours
emphasize the various parts of these circles.*
As a mathematical curiosity, the so-called magical circle is a development from the magical square,
known since the earliest Arabic science. The
latter is a square divided into smaller squares in
each of which a number is written, and so arranged
that the sum of the numbers in any row, horizontal,
vertical, or diagonal, is always the same.
The
magical circle, or circle of circles, has numbers
in concentric circles with radial divisions, possessing the same property as the rows in the magical

square."

—

LiTERATORE. In critical literature, R. C. Thompson, Semitic
Magic, London, 1908, and G. C. Horst, Zauber-Bibliotkek,
Mainz, 1822, are the best of a very few. Francis Barrett,
himself an adept, remains tlie most usef il of the uncritical
exponents, in his Magus, London, 1801.

A. E. Crawley.

MAGYARS.— See Hungarians.

;

'

'

planet.

were

These

tables,

it

is

'

interesting to note,

magical squares in the mathematical sense
(see below).
Each planet, and each of the otlier
forces, had its own magical squares.'' The Seal
had an obverse and a reverse, and was the size of
a large medallion.'-' In connexion with the pentagram, this figure was a synonym for health. It
was also developed into a continuous figure, by
combining two, resulting in five, not six, points.''
The 'characters' of spirits were taken by the
operator within his circle. These were in a book,
ivhich, when completed, was consecrated in a
triangle described just outside the circle.'* When
a spirit appeared, it was asked to place its hands
on its character and swear. '"
Mediaeval amulets for general use were frequently
stamped with the magical circle in its numerous
'

'

'

1

a

'

Waite, Occult Sciences, p. 60, Ceremonial Magic,
139, quoted in Horst, iii. 70.
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MAHABAN

(Skr. mahd, 'great,' vana, Hindi
forest ').
sacred town in the Mathura District of the United Provinces and Oudh, on the left
bank of the river Jumna ; lat. 27° 27' N. long. 70°
45' E. ; famous as the scene of the adventures of
Krsna as a child.

ban,

—A

'

,

Here and at Gokul {q.v.), as might have been
anticipated, the places where the young god was
attacked by the witch Piitana, where he played
his pranks in the dairy and was saved from the
falling wooden mortar, and where he overcame the
demons Trnavarta and Sakata are now shown.

Mahaban

only the water-side
has now appropriated
much of its sanctity, possibly because Mahaban
never recovered from its sack by MahmUd of
was,

in

reality,

suburb of Gokul, which

Ghazni in A.D. 1017 (H. M. Elliot, Hist, of India,
London, 1867-77, ii. 458, 460). In the fort are
found fragments of Buddhist sculptures, and it is
believed that Mahaban was the site of some of the
Buddhist monasteries which, in the time of the
Chinese pilgrim Fa-Hian, stood on both banks of
the river. The existing temples are modern and
mean. Only one is of any importance, that dedicated to Mathuranath, Krsna as lord of Mathura.
The most interesting building, however, is that

known

as Assi

Khambha,

'

the eighty

pillars,'

which also has the name Chhathi Palna, so called
because women come here to be purified on the
sixth day (chhathi) after child-birth, and here the
In
cradle {palnd) of the infant god is exhibited.
its original form it seems to have been a Buddhist
building, afterwards used for Hindu ceremonial,
and finally converted into a Muhammadan mosque,

;

"

w

1

« lb. p. 130.
Waite, Ceremonial Magic, p. 124 ff.
Magic, London, 1900, p. 668.
» C. A. M. Fennell, in SBr", «.t.

8 W. W. Sl<eat, Malay
4 lb. pp. 666, 660.

MAHABHARATA
The

style of the colonnades closely resemhles that
of the more famous building of the same class near

the Qutb Minar at Delhi (q.v.), and botli buildings
have been ascribed to the same age, the close of
the 12th cent. A.D. The most remarkable feature
in this building is that one half of the southern
end consists of tlie shrine of a Hindu temple almost
undisturbed, with the original roof still in position.

—

LiTBRATDRB. The history, legends, and architecture of the
place have been fully described by K. S. Growse, Mathurd'-^,
Allahabad, 1883, p. 272tt., and A. Fuhrer, Moniimenlal
Antiquities and InncHptions in the North-West Provinces and
Oudfi, do. 1891, p. 103 (. ; IGI xvi. [1908] 427 1.

MAHABHARATA.—The

W. Crooke.
Mahabharata is an

epic poem of India in eighteen boolcs, containing
altogether about 400,000 verses of eight and eleven
syllables each, although these verses are united
into stanzas (called Uoka and tristubh) of four
verses each, so that the Hindus call it a poem of a
lakh (100,000) of stanzas. The books are of very

length, varying from a few
to several thousand stanzas, and there

unequal

—

—

hundred
is

also a

supplementary book
the Harivamia of 16,000
stanzas.
The matter of the poem is partly narrative and partly didactic.
The epic proper contains
about 20,000 stanzas embedded in and embellished
by moral, political, religions, and metaphysical
dissertations, the whole forming a heterogeneous
mass of tale and teaching, which gradually accumulated around the epic kernel.
As a tale the
Mahabharata ('Great Bharata' story) represents
in its oldest form the purana, or ancient tale, in
distinction from the kavija, or studied, elegant
poem, of which the other epic, called the Bdmdyana (q.v.), is the representative. It is probably
older in its oldest parts than the Ramdyana, and
yet in its entirety much later. It belongs rather
to western ('Midland ') India, while the Ramdyana
belongs to the east. It celebrates Krsna as representative of Visnu on earth, while the Rdvidyana
celebrates Rama. Finally, it has not the unity of
the Ramdyana, nor was it written by one poet, as
was the Rdmayana.
According to a tradition
still extant in the work itself, the Mahdbhdrata
at first contained only 8800 stanzas and was
subsequently increased to 24,000, after which it
was again enlarged by the addition of numerous
episodes till it reached its present size. The chief
individual characters in the poem are known in
part in ancient literature, but not the popular
characters, the heroes of the winning side in the
story as now extant. The war waged was between
the old and the new ; the date of the poem as it
stands cannot, therefore, be that of the antique
characters of the Brahmanic age. As a whole, the
poem dates from about the 2nd cent. B.C., extending to the 2nd cent. A.D. or, with the margin
allowed by some scholars, its period extends from
400 B.C. to A.D. 400, this representing the centuries
during which the whole poem was developed into
its present shape.
The additions since A.D. 400
must have been slight, though it is possible that
one of the most probable references to Christianity in the poem, contained in the story of the
White Island (xii. 335-339), was among such
latest additions.' The material wrought into the
poem is in part older than the poem itself, probably
by centuries, especially the narrative and didactic
episodes, some of which seem to be of Buddhistic
origin.
But the mass of the poem is greater than
the epic narrative itself, and this mass, being
largely didactic, led to the theoiy that the epic
was originally didactic only, the narrative of
human conquest being utilized as a frame on which
to hang interminable sermons.
This theory, put
forth by Dahlmann, was further burdened with the
thesis that the encyclopaedic epic dated from preBuddhistic times and was the work of one author
,

'

;
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but neither this most improbable hypothesis nor
the basic theory to wit, that the epic proper was
merely ancillary to the didactic mass has obtained
general recognition. It is merely the exaggeration
of a truth not denied by any one, viz. that moral
and narrative poetry h;ive always been more or
less commingled in India.
If the hypothesis of
Dahlmann could be established, it would, of course,
tend to show that Buddhism had been very much
over-rated as an originator of ethical teaching.
Very simple critical tests show, however, that no
such great antiquity can be assigned to the
Mahdbhdrata ; the metre alone proves that it
belongs to a period much later than that of
Buddhistic beginnings. The epic is first mentioned
in the Grhyasutras, withal not the earliest (Aivaldyana Grhyasiitra, iii. 4), to which there is no
cogent reason to ascribe an antiquity greater than
the 3rd cent. B.C., and it is not impossible that even
this reference may be interpolated.
In the 2nd
cent. A.D. the Greeks refer to an Indian Homer
(Dio Chrysostom, Orat. liii. 6), and this perhaps
implies the supposititious author or compiler
Vyasa, to whose activity the Hindus give the name
of authorship of the epic, as they say that Vyasa
compiled or arranged the Vedas a story without
any historical importance. Not more successful
has been the counter-theory of Holtzmann, who
holds that the epic was much later than the
Christian era. He would date the Mahdbhdrata
from the 5th to the 9th cent. A.D., and thinks that
the story as we have it is an inversion of an older
epic, in which not the Pandus but the Kurus were
the characters originally besung by some earlier
poet, and that it is due to the retention of older
material that sins ascribed to the Pandus and their
ally Krsna have been kept in the poem of to-day.
This theory also has failed to find recognition, in
part because it ignores the weight of inscriptional
evidence, which shows that, half a millennium
before the Mahdbhdrata, according to this theory,
had been completed, it was already of the size it is

—

—

—

now.

The completed Mahabharata represents an age
well acquainted with foreign nations, even Greeks,
Scythians, Persians, and Chinese being occasionally
referred to in it (e.g., v. 19); it represents also a
time of empire, when, however exaggerated, the
conquest of all India was regarded as quite a possible
feat.
It shows a superficial knowledge of the
extreme north and south and a very intimate
knowledge of Middle India. Castes are recognized
as orders of society naturally, or, rather, divinely,
established (e.g., xii. 72, 297).
Heterodox beliefs
are freely discussed outlandish morals are gravely
reproved {e.g., viii. 45). Sati is approved, but is not
regarded as imperative ; the ethical standard is
high. Buddhist remains and Hindu temples are
mentioned (e.g., iii. 190). Different epochs have
amalgamated their beliefs in regard to the gods.
In one episode the Vedic gods are paramount in
another the authority of Brahma is supreme
elsewhere Visnu is the one great god, or 6iva alone
is God and Visnu is his representative.
Only one
late passage recognizes the Trimurti, or triad of
Brahma, Visnu, and Siva, as three forms of one
;

;

god

(iii. 272)'.

The Mahdbhdrata begins with an Introduction,
or Book of Beginnings, which tells how the childhood of the heroes was passed and gives their
and also. Incidentally, the origin of gods
and men in general. For the story, it may be
origin,

compressed into the following statements. Two
brothers, Dhrtarastra and Pandu, are educated by
The former brother grows up
their uncle Bhisma.
and marries a western woman, Gandharl, who has
Pandu has two
a hundred sons, called Kurus.
wives, one of whom, Madri, commits sati at his
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the other, Prtha or KuntI, survives Pandii
his five children, called the Pandus,
who are really sons of the gods, whom Kunti and
Madri had invoked. These sons are Yudhisthira
(son of the god Dharma, or Right), Bhima (son of
the wind-god), Arjuna (the chief hero of the epic,
son of Indra), and the twins Nakula and Sahadeva
After this
(sons of the A^vins, or Dioskouroi).
Introduction, which, like most chUdhood-recitals,
Sabha,' the title of
is in general late, comes the
the second parvan (book), taken from the assembly
in the gaming-hall (sabhd), where the epic drama
begins.
At Hastinapur (about 60 miles north of
Delhi) the Kurus hold an assembly, to which they
have invited the Pandus, who, after various adventures, had built a town at Indraprastha (near Delhi).
The Kurus intended to cheat the Pandus out of
their kingdom by a game of dice, since they were
afraid of the waxing power of their cousins.
Yudhisthira plays away all his wealth and kingdom, and finally his brothers and himself. Then
he plays Krsna, the daughter of Drupada, polyandrous wife of the five brothers, and loses her.
Once more he plays, all that he has lost against
a term of exile, and on losing again he and
his brothers and wife are driven ignominiously
forth to live for twelve years in the forest.
The
third book is called 'Vana' ('Forest'), and narrates the life of the exiles. It is a storehouse of
legend and tales, such as the story of Savitri, and
that of Nala and Damayanti, told to relieve the
tedium of exile. The fourth book receives its
name Virata from the name of the king with
whom the Pandus take refuge at the close of the
twelfth year. They stay in town collecting allies
and assisting Virata against attacks by the Kurus.
They are at first disguised, and incidents of court
life form the main part of this book, which is
obviously, in its details, a late part of the epic.

death

;

and brings up

'

'

The

'

book is called Udyoga' (' Preparation for
Krsna (Visnu) is now enlisted upon the
side of the Pandus, as, with her brother's consent,
Arjuna has married his sister after eloping with
her.
The following four books are named from
the leaders in the battle which now takes place,
'Bhisma,' 'Drona,' Karna,' and 'Salya.' Bhisnia
and Drona are the uncle and teacher respectively
fifth

War

'

').

'

now at war. Into the Bhi§m'a
Parvan,' at the beginning of the battle, is inserted
the lon^ poem called Bhagavad-Gita iq.v.).
This
book ends with the fall of Bhisma, and Drona then
assumes the leadership of the Kurus. Numerous
encounters are described with wearisome iteration,
and Siva is lauded as the great One God. Karna,
the half-brother of the Pandus, son of the sun-god,
had been insulted by the refusal of Krsna to recognize him as a worthy knight when she chose her
husband, and had taken part with the Kurus
against his brothers. He now leads them into
battle, but is slain by Arjuna.
This leads to the
' Salya
Parvan (ninth book), in which Salya is
made leader of the Kurus but, with the exception
of a few warriors, they are all routed and slain,
^nd the chief Kuru prince is killed (after the battle)
by Bhima. The tenth book is called Sauptika
(' Night- Attack '), and describes how the surviving
Kurus make an attack by night on the camp of
the victors, killing all the army except the Pandus
themselves. It is followed by a short book called
'Stri' (' Women'), which gives an account of the
lamentation of women over their dead. The war
is now over
but Bhisma has miraculously survived, and in the long didactic hooks called ^anti
and 'Anusasana' he is resurrected to preach religion and philosophy, and give rules of ethical
behaviour. Yudiiisthira is crownedemperor, and
in the fourteenth book, called
Asvamedhika
(' Horse-Sacrifice '), he performs the horse-sacritice.
of the cousins

'

'

;

'

;

'

'

which

the sign of undisputed lordship (see art.
Into this book is inserted (16-51)
the Anuglta, a poem imitative of tlie BhagavadAsramavasika
Gltd. The fifteenth book, called
(' Hermitage '), takes up the life of Dhrtarastra and
his queen, who, with Kunti, the Pandus' mother,
retire into the woods, where they are burned. The
sixteenth book, called Mausala '(' Club-Battle '),
tells of the death of Krsna and his brother Baladeva, and the fate of their city Dvaraka, which
was flooded by the sea. The family of Krsna, the
Yadus (Yadavas), are cursed by a Brahman, and
destroy each other. The seventeenth book, Mahaprasthanika (' Great Renunciation '), tells how the
Pandus give up their kingdom and climb to heaven
by way of the northern mountains this is supplemented by the last book of the epic proper, called
Svargarohana ('Ascent to Heaven'), describing
the journey. To this is later added the Harivathia
('Genealogy of Visnu'), a long account in three
sections of the life and family of Krsna as a form
of Visnu.
It has, in part, the characteristics of a
Purana {q.v.), and is, without doubt, a subsequent
addition, dating perhaps from the 2nd cent, of our
era, though generally regarded as still later.
The Mahabhdrata may be viewed as a rich store
of philosophical and religious lore as well as a tale,
and as embodying important geographical and hisIt undoubtedly reflects some real
torical data.
contest, which may have taken place about a millennium before our era. It extols the lunar race
(the other epic, the Ramayana, extols the solar
race), and derives the heroes from kings who
descended from Soma, the moon-god, himself the
son of the seer Atri. Budha, son of Soma, had as
wife Ha, a daugliter of Iksvaku of the solar line.
Their son was Pururavas, whose son, Ayus, was
the father of Nahusa, the father of Yayati, from
whom came Puru and Yadu, the ancestors of all
the lunar race, Yadu being the ancestor of Krsna,
and Puru being the ancestor of Bharata and Kuru,
whose descendant, Santanu, was the father of
Bhisma (above) by the goddess Gaiiga (the river
Ganges). Santanu's wife, SatyavatI, was also the
mother of Vyasa and of Vichitravlrya, who died
without children but Vyasa raised up children
for him, and these were dhrtarastra and Pandu.
If these legends be reconstructed historically with
the aid of the Puranic lists of kings, thev show
that a real historical background is reflected in the
maze of myth. The polyandry of the Pandus is a
trait of certain hill-tribes, and is not unknown on
it is undoubtedly a genuine bit of
the plains
tradition which serves to mark the Pandus as a
ruder race than the old and long-respected Kurus.
An attempt to group the participants in the
great war according to their place of origin has
been made by F. E. Pargiter {JRAS, 1908,
pp. 309-336, and 1910, pp. 1-56), who seeks in this
examination to determine whether the theory of
successive invasions leaving inner and outer rings
of Aryans in India can be substantiated thereby
but the result seems to leave considerable doubt as
to such invasions having left traces in the poem,
though the theory of successive invasions may be
The didactic
substantiated on other grounds.
teaching of the epic is not confined to any one
part of the work, and from a general view of this
teaching it is evident that a later pantheistic
system has become amalgamated with the dualistic
doctrines of the Sankhya philosophy in its later
theistic tendency as represented by the Yoga.
This mixed system is represented not only in the
Bhagavad- GUd, but in the Amigitd and in the
philosophical chapters of the twelfth and thirteenth
books. The outcome of the systematic speculation
is in accord with the teaching of the Vedanta, but
the terminology and basic ideas are those of the
is

ASVAMEDHA).

'

'

'

'

;

'

'

;

;

;

MAHAR, MHAR, MEHRA
The

Sahkhya aystem throughout.

chief interest

of the religious doctrine lies in the insistence upon
the loving devotion of the worsliipper and the
saving grace of the supreme spirit (see BhaktimXrga). Kr^na as a form of Visiiu is not revered
(as later) in his child-form, nor is anything made
of his being the lover of milk-maids, though both
They come out strongly in
traits are recognized.
the Harivamia and later Purfinas, and it is perhaps

not unjustihable to conclude that they did not
form part of the worship as originally adopted into
Bralmianism.
Directly opposed to Krsna-Vi^nuism is the Sivacult also found in the epic, as already indicated.
This cult appears to have been set against that of
the Krsna-worshippers by the more orthorlox upholders of Brahmauism, although neither Siva nor
Krsna was a Vedic god. But Siva had long been
recognized as a form of the Vedic Rudra, and,
though probably at first a popular god, like Krsna,
he was already accepted by the Brahman priests.
The parts of the poem exalting Siva as All-god or
as the One God are not early ; on the contrary,
they bear the marks of later composition and the
trait now so familiar, that of phallus-worship,
appears only in a few late passages. As this aspect

cannot be in itself a late feature, it must have
acquired the seal of respectability only by degrees,
being probably repugnant to the orthodox priests
of Brahma. The special sectarian cults or forms of
cults as advocated in the Puranas are unknown in
the epic. The cult of Visnu is that of the pantheistic All-god ; the cult of Siva is that of the only
One God. But, with the opposing claims of each
sect, each god gradually assumes the distinctive
attributes of the other.
Visnu is the one theistic
god and Siva is the pantheistic All-god. Each in
turn claims to be maker, preserver, and destroyer ;

and Brahma also, though originally creator-god,
becomes destroyer as well, till all three, the sectarian Krsna- Visnu and Siva and the older Brahma
of Brahmanism, coalesce into the one god with
three forms,' or, as the Hindu says, three gods and
one form.' Besides these great gods it is noteworthy
'

'

that a revival of sun-worship leads to strange
exaltation of the sun as supreme god (but only in
late passages), probably because of the identihcation of Visnu with the sun on the one hand and the
later Persian sun-worship on the other for, though
the epic was probably rounded out to its present
size by the 2nd cent, of our era and was virtually
complete in all probability as an epic two or three
centuries before (by 100 B.C.), yet numerous episodes and laudatory hymns have been added at all
times, as may be seen by the manifold additions
in the recently published southern text of the epic,
which contains thousands of verses in great part of
this character (in part, narrative).
Of such sort
also are the hymns to Durga and probably also the
exaltation of Skanda as the great army-leader of
the gods, raised far above his earlier conception.
All these later additions are of priestly sectarian
origin.
The original lay of the Bharata war may
also have been of priestly rather than of popular
origin, though ' hero-lauds sung by hired minstrels
are not unknown in early literature. But it was
part of the business of the king's chaplain to recite
laudations in his honour, and it is not impossible
that some chaplain of the epic kings may have expanded the theme, for not only the king living but
'
dead kings and their glory formed the topic of
lays and eulogies. The completed Ma/mbhdrata
was intended for recital, but this was in dramatic
form, so that even to this day it is acted as well as
recited by the purveyors of amusement at country
;

'

'

fairs.

Literature.

London, 1876

— M.
;

J.

Monier - Williams, Indian Wisdom,
Dahlmann, Das Siahdbhdrata als Epos
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und

RccktHlntch Berlin, ISOri, CcneMs dcs Maluib/idrata, do
18911; Adolf Holtzmann, Das Mahabharata, Kiel, 189'.;-95
C.
V. Vaidya, The Mahdbhdrata a Criticium, Boniljay, 1904 ; R.
Garbe, Dii' U/iai/avadj/Ua, Leipzig, 1905. See also for general
aniiIyHiH and extracts: J. Muir, Oriijinai Sanskrit Ttxtit,
London, 18^8-72; A. Weber, Indische Literaturqenchichle,
Berlin, 1876
A. A. Macdonell, UititoTy of Sannkril Literature,
London, 1900; M. Winternitz, Gescfi. der'indibcften Litferatur'^,
Leipzig, 1909, i.
L. von Schroeder, Indiens Literutur una
;

:

;

;

Culiur,

do.

1887;

for

special

studies

see

E.

Washburn

Hopkins, The Great Epic of India, New York, 1901, and Epic
Mythalogy, Strassburg, in press. A. M. Pizzagalli, Ndtftxka,
C'drvdka e Lokdyatika, Pisa, 1907, and La Coeiaofjmua di lihxgu,
Milan, 1910, has contributed useful studies of epic problems.
Otto Strauss, Eihische Problems auH dem Mahdbhdrata,
Florence, 1912, gives a careful survey of the didactic material
regarding the better life on earth. H. Jacobi, Mahdbhdrata,
Bonn, 1903, provides a table of contents, index, and concordance.
V. Fausbbll, Indian Mythology according to the Mahdbhdrata in Odttine, London, 1903, furnishes a good epitome
of epic mythology.
See also S. Sdrensen, Index to the Names
in the Mahabharata, do., 190411. A critical ed. of the Mahdbhdrata is still a desideratum. The best edd. are, for the
Northern text, Bombay, 1890, and for the Southern, do. 190611 ; the only complete trr. are by Protap Chandra Roy,
Calcutta, 1884-96, and Manmatha Natt Dutt, do. 1895-1906.

E.

Washburn Hopkins.

MAHABODHI.— See Gaya.
MAHAR, MHAR, MEHRA. — One

of

the

menial or depressed castes of W. India and the
Beccan, numbering 3,342,680 at the Census of
1911.
Their name is very doubtfully connected by
G. Oppert (Orig. Inhabitants of Bhdratavarsa or
India, London, 1893, p. 28 ff.) with that of the
ancient Indian Malla and, according to J. Wilson
(Indian Caste, Bombay, 1877, ii. 48), they gave
their name to the country of Maharastra, from
which the Marathas take their title. They are
;

practically all Hindus by religion. Another caste,
the piled or Dher, is sometimes included with
them, and, if not identical, they are allied, with
the Holeya menials of the Madras Presidency (E.
Thurston, Castes and Tribes of S. India, Madras,
1909, ii. 329 ff.).
In the Central Provinces * the Mahars say they are descended
from Mahamuni, who was a foundling picked up by the goddess
Parvati on the banks of the Ganges. At that time beef had not
iDecome a forbidden food and when the divine cow, Tripad
Gayatri. died, the gods determined to cook and eat her body,
and Mahamuni was set to watch the pot boiling. He was as
inattentive as King Alfred, and a piece of flesh fell out of the
pot. Not wishing to return the dirty piece to the pot, Mahamuni
ate it but the gods discovered the delinquency and doomed
him and his descendants to live on the flesh of dead cows'
(R. V. Russell, Central Provinces Ethnographic Survey, -pt. ix.,
;

;

Allahabad, 1911, p. 84

;

cf.

E. J. Kitts, Census Report, Berar,

1881, p. 114 n.).

Their religion is of the primitive animistic type,
with a veneer of Hinduism. In the Khandesh
District they keep the regular Hindu fasts and
feasts, and worship the popular gods of that
country Visnu, or Vithoba ; Siva as Khandoba
Mahasoba, an evil spirit who abides in an unhewn
stone smeared with red lead Bhairoba, or Siva
and the Motherin his terrible Bliairava form
goddess in the form of Ai BhavanT, whose image
they keep in their houses. Besides these they
worship snakes and the spirits of their dead

—

;

;

;

(BG xii. [1880] 118 f., xvii. [1884] 172 ff.).
At a temple in Kathiawar the Dheds worship what
ancestors

really an image of Visnu reposing on his serpent
Sesa as Hani, who is said to have been a deified
woman of the caste. Women who are unable to
nurse their babies and owners of cows which give
a scanty supply of milk vow to wash this image in
milk if their milk be increased (BG xiii. [1884]
i^

415).
In the

Central Provinces 'the

great body of

the caste

worship the ordinary deities Devi, Hanaman, Diilha Deo, and
others, though, of course, they are not allowed to enter Hindu
temples. They principally observe the Holi and Dasahra festivals
and the days of the new and full moon. On the festival of
Nagpanchmi they make an image of a snake with flour and
sugar and eat it. At the sacred Ambala tank at Ramtek the
Mahars have a special bathing-ghilt set apart for them, and they
may enter the citadel and go as far as the lowest step leading
up to the temples here they worship the god and think
that he accepts their offerings. They are thus permitted to
:
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traverse the outer enclosures of the citadel, which are also
sacred. In Wardha the Mahars may not touch the shrines of
Mahadeo, but must stand before them with their hands joined.
They may sometimes deposit offerings with their own hands on
those of Bhimsen, originally a Goo4 god, and Mata Devi, the
goddess of smallpox.'

In Berar tney worship a curious collection of
among whom are included the archangels
Gabriel, Azrael, Michael, and Anadin, all of whom,
they say, come from Pandharpur. In Berar the
worship of these archangels was probably borrowed
from the Muhammadans but in Gujarat it was
deities,

;

apparently taken from Christianity.
'It

seems that the attraction which outside

faiths exercise

on

the Mahars is the hope held out of ameliorating; the social
degradation under which they labour, itself an outcome of the
Hindu theory of caste. Hence they turn to Islam or to what is
probably a degraded version of the Christian story because these
religions do not recognise caste, and hold out a promise to the
Mahar of equality with his co-religionists, and in the case of
Christianity of a recompense in the world to come for the
sufferings which be has to endure in this one. Similarly the
Mahars are the warmest adherents of the Muhamraadan saint
Sheikh Farid, and flocls to the fairs held in his honour at Girar
in Wardha and Pratapgafh in Bhandara, where he is supposed
to have slain a couple of giants (Russell, p. 90 ff.).
Literature. Besides the authorities quoted in the art. see
CeTiHus Report, Central Provinces, 1901, i. 182, Bombay, 1911, i.
287
A. Baines, Ethnography [ = GIAP ii. 5], Strasshurg,
'

—

;

1912, p. 76

W. CeOOKE.

f.

MAHATMA.— See Theo.sophy.
MAHAVASTU.— The Mahavastu,

'

—

—

'

'

The

interest attaching to the Mahavastu is of
many kinds: (1) it is a book of vinaya {'discipline ') of one of the ancient sects, and its history, so
far as it can be traced, is instructive ; (2) it is a
vast repertory of legend and folklore, which, when
compared with Pali literature, supplies innumerable documents on the nature and primitive state
of Buddhist tradition ; (3) the Mahavastu, from
the point of view of dogmatic ideas, marks a period
or a transition stage between the Hinayana and

the

Mahayana

;

and

(4) its

attention.

language, too, deserves

—

I. History and contents.
The Mahavastu, or,
according to the colophon (which is open to suspicion), Mahdvastv-avadana, claims to be a part
of the ViTuiyapitaka, of the 'recitation' (i.e. the
canon) of the Lokottaravadiu Mahasahghikas of
the Madhyadesa.
(1) The Mahasahghikas are one of the old sects
or branches of the Order, the other branch being
that of the Sthaviras or Theras (see Sects [Buddhist])
from the beginning it probably had special
rules of vinaya, or 'discipline.' (2) The expression Lokottaravadiu, believer in the supernatural
character of the bodhisattva (see below, § 3, and
art. Bodhisattva), indicates a dogmatic school.
It is possible that there were Mahasanghikas who
were not Lokottaravadins. It would not be difficult to eliminate from the Mahavastu the passages
which have a Lokottaravadin tendency. (3) The
Madhyadesa, or 'middle country,' of the Buddhists
;

'

'

1

;

;

relating to ecclesiastical acts (ordination, fortnightly confession, etc.) and of rules referring to
ordination, confession, the cenobitic life during
the rainy season, to parishes, medicines, beds, and
schisms.
These texts and rules were also embedded in a historical commentary. In the Pali
canon they are divided into two sections (kkandhaka), in two chapters or books (vagga) the Great
Vagga' and the 'Little Vagga' (Malmvagga a,nd
ChuUavagga), the latter being devoted to subsidiary questions. There is the same division in
the canon of the Sarvastivadins, under diflerent
titles
the Ksudrakavastu (vastu, 'thing,' topic,'
story '), correpoint of discipline or doctrine,'
sponding to the ChuUavagga, and the Vinayava^tu,
which, although it does not bear the title Great,'
corresponds to the Mahdvagga.
One of the characteristics of the Mahavagga
(and the Vinayavastu) is that, especially in its
It confirst part, it assumes the form of history.
tains a short epitome of the origin of the Order,
which is perfectly justified as an introduction to
the vastu of ordination it was in a book of discipline that the most ancient writers, for want of a
better planned library, deemed it expedient to
place some pages from the life of the Buddha his
illumination, his first sermon, etc. The editors of
the Vinayavastu (which is, as we have said, the
Mahdvagga of the Sarvastivadins), who came long
afterwards, took far more liberties in the first
ten chapters their work preserves the character of
a historical treatment of monastic discipline but
the last chapter (devoted in principle and in title,
like the corresponding chapter of the Mahdvagga,
to the internal strife of the Order) contains not
only a fresh statement of the biographical elements
of the first chapter, but also the history of Sakyamuni from the beginning of time, related in a
continuous account down to the schismatic intrigues of Devadatta
a list of the chakravartin
kings, the creation of the universe and life of
primitive men, and the history of the Sak3'as
legends of the birth
(ancestors of Sakyamuni)
of Sakyamuni, his education, his departure, his
mortifications, etc.
a summa of ancient traditions among which are to be found documer^ts
which have an independent existence in the Pali
canon (e.g., the Ajannasutta). Of the five hundred
pages in the eleventh chapter of the Vinayavastu,
little more than forty are devoted to the schism
which gives its name to the chapter, and which,
in all probability, was at first its only vastu, its
In a word, the Vinayavastu, as a
one subject.
whole, is a faithful replica of the Mahdvagga ;
but it shows a very wide use of interpolation.
It is diflerent with the Mahavastu, and the
manifest contradiction between the title and the
contents raises a delicate question. Such a title

—

one of the

most noteworthy books of Buddhist antiquity, is
a huge confused compilation of legends on tlie
origins of Buddhism, on the persons of its founder
[up to the gift of the jetavana] and his first
disciples in a word, on that ensemble which,
with in finite varieties of detail, crossed and ramified in every way, is the common property of all
Buddhists.' Besides all this, it includes a gnomic
treasure, which is also traditional, an enormous
mass of jatakas ('birth-stories') and tales, certain
dogmatic speculations (see below, § 3), interminable lists of Buddhas
needless digressions, mere
padding two, three, four accounts and more of
the same episode, from different sources, sometimes
contradictory, sometimes following one anotlier,
sometimes scattered through the book, dovetailed
into one another, dismembered, lacerated.

—

comprises N. India, Magadha, KoSala, and Videha
but there were Mahasahghikas outside of the
Madhyadesa, notably the Piirvasailas and the
Aparasailas, who were also Lokottaravadins.
In order to understand the word mahavastu and
to see how the Mahavastu, in which discipline
takes only a very small place, can belong to the
section on ' discipline,' it is necessary to go far
back.
The disciplinary literature (Vinaya) was from
the beginning composed of two parts: (1) the
formula of confession (pratimoksa, pdtimokkha),
a list and classification of grave and venial faults,
to which an explanatory and historical commentary was soon added: on what occasion such and
such a prohibition was made by the Master ; in
the Sarvastivadin school this commentary is called
Vibhdga, in the school of the Pali language
Vibhanga and (2) the statutes of the Order, a
collection of the texts {karmavdkya, kammavdcha)

Bartb, Journal det Savants, 1899, pp. 463, 623.

'

'

:

'

'

'

:

—

:

;

;

;

—
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implies that the book was, like the Mnhdvagga
ana the Vinayavastu, meant to be a history of
disciplinary rules. As a matter of fact, of thirteen
hundred pages about twenty treat of discipline
(especially at the beginning, two lines on ordination), and certain parallelisms with the Mahdvarjrja
cannot be mistaken
e.g., there is
a series of
stories in the Mahavastu, in the Pali Mahdvagga,
and in the Tibetan Vinaya which hold together,
and really seem faintly to reproduce a common
prototype' (Barth, loc. cit. p. 464).
But, on the
whole, tlie Mahavastu is a collection of legends
'

;

without any connexion with discipline.
One can easily understand how a primitive
Mahavastu, a historical treatment of discipline,
would be fed (Barth says nourri) by a mass of
heterogeneous materials, difi'ering in date and
character, which, by their inorganic or chaotic
accumulation, would explain all that non-disciplinary literature which forms ninety-nine hundredths
of the present Mahavastu.
This task of enlarging
and of feeding was carried on in all the Buddhist
sects, for a longer or shorter time, with more or
less moderation
and what is true of the literary
'

'

;

units

is still

more true

of the canonical collections.

Although we at present know nothing about the
library of the Mahasanghikas, we may suppose
that it had no shelves in which the jatakas, suttas,
and stanzas would be arranged. The only course
was to gather together in the Mahavastu all that
seemed precious.' The development of the Mahavastu, tlierefore, if it had remained to any extent
a history of discipline, and if some pieces of the
framework of the Mahdvagga were perceptible,
would seem quite simple. Must it be admitted
that the last compilers of the Mahavastu systematically cut away the elements of vinaya already
sunk in the legendary mass? Or that, in the
fearful disorder in which the literature of the

Mahdsangha was weltering, these elements fell
into oblivion ? Or that the Mahavastu was never
in any respect, except its title, a replica of the
Mahdvagga 1 The three hypotheses seem equally
inadmissible.

Some
vaddna.

light
E.

this boolc

is,

ia

perhaps afforded by the history of the Divydafter him S. L6vi -) has proved that
all, a collection of anecdotes and legends

Huber (and
above

The extracts
taken from the Vinaya of the Sarvastivadins.
have not always been made very consistently, and some fragments of vinaya proper disciplinary rules are to be found in
the Divydvaddna. The history of the Mahavastu is probably
similar. The colophon gives it the name of Mahdoastv-avadana
the narrative part of the Mahdvastu ?
is this to be translated
In the Pali Vaggas the various episodes are linked to the history
of the Vinaya by explicit references or allusions these, withSo those same
out exception, are wanting in the Mahdvastu
episodes which in the Mahdvagga and the Chullavagga are
more or leas prolix and discursive chapters of a treatise on
discipline are here mere narratives, which end by making the
Mahdvastu a book of stories.'S
However this
be, ' the materials which

—

—

:

'

'

;

:

'

may

have entered into the composition of the Mahdvastu
the source of the
are of widely different ages
compilation is certainly ancient, since it forms part
It must
of the canon of one of the ancient schools.
be admitted, therefore, that it took a long time to
be formed, for it is certain that it was not completed until very late.' The mention of astrologers
under a Western name (hordpdthaka) and that of
the writings of the Chinese and of the Huns,
Peliyaksa (Felix ?), Ujjhebhaka (Uzbek ?), indicate
the 4th or 5th century. At that date, however,
'
the persistence, in the prose, of the ecclesiastical
jargon, which will be discussed below [§ 4], is an
must, therefore, admit
astonishing fact.'*
late interpolations and carry the date of the comIn order to realize
pilation a little further back.
the character of this compilation, it must be
;

.

.

.

We

1

See the Introductions and notes of E. Senart, and

Journal des Savants,

1899, p. 623

T'oung-pao, 11. viii. [1907] 106
s Barth, Loc. cit. p. 629.
2

f.

fi.

*

lb. p. 629.

cf.

Barth,
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noticed that the editors do not allow themselves
to invent anything, and do not dare even to correct
the most flagrant contradictions.''
2. Comparison with Pali canon.
There are
numerous purallel passages in the Mahdvastu
'

—

and Pali
all

literature.

above
Windisch, have

Minayell', Oldenberg,

Senart and Barth, and,

lastly,

many, but not to all. Dillerences which seem to be marks of sect are rare.
are able to study the unsettled state of
Buddhist tradition and the inlinite diversity of
arrangement and treatment of the same materials.
In these examples, the amount of similarity is of all degrees,
from simple community of subject and vague resemblance to
complete identity. The latter, however, is rarely attained, and
called attention to

We
'

never for long. . .
The similarity, especially in the \'er8e3, is
to a large extent an exterior one ; it is shown in mode of expression, in general assonance, in words more than in matter,
in soujids more than in words ; the stanza is the same, when the
meaning is sometimes quite different, lilie an egg of which
nothing remains but the shell. . .
They all go back to one
original. .
.
The probabilities are not always in favour of the
Pali edition.
But for the ensemble of the fragments as well as
for the detail of their rendering, it is the Pali that is the best on
the whole and that gives the best representation of the original
version.'
.

.

.

known

It is well

that all the comparisons set up

between the Pali canon and the other canons arrive
at the same conclusion. The Pali writings were
fixed and codilied hrst.
3. Relation to Mahayana and Hinayana.
The Mahdvastu may be said to form the bridge
between the Old Vehicle and the New. As is seen
art. Mahayana, the two Vehicles are not
incompatible, and the book may present certain
characteristics peculiar to the Great Vehicle while
remaining unacquainted with the others.
Buddhology' of the Mahdvastu marks
(1) The
a stage between the conception of Buddha as a
simple mortal (Little Vehicle) and that of Buddha
as a quasi-eternal god sending illusory images
down to this world (Great Vehicle). The Buddha
of the Mahdvastu is a superman.
He feels neither
hunger nor thirst ; he lives in ignorance of carnal
desires
his wife remains a virgin.
It is from
consideration for humanity, in order to conform to
the customs of the world (lokdnuvartand), that he
behaves as a man, or that he gives to men the
false impression that he is behaving as a man.
In
technical terms, he is lokottara,
superior to the
world.
(2) The infinite multiplication of Buddhas in the
past and in the present is also a characteristic of
Mahayanist tendency. It must be noticed, however, that the Sarvastivadins, who are reputed to
be free from Mahayanism, allow that several

in

'

;

'

'

Buddhas may

though in ditferent uniBuddha.'
is the tendency of one of
(3)
the chapters of the Mahdvastu, entitled Da.iabhumika, the book of the ten bhumis
successive
steps by which the future Buddhas have to mount
up to the state of Buddha.
verses, or

'

co-exist,

fields of

Much more marked

'

'

—

It is to the beings who aspire resolutely to the condition of
Buddha that the Da^abhumika ought to be set forth
for
'

.

they will believe

;

the others will only cavil

'

(i.

.

.

193).

The Mahdvastu,

therefore, has incorporated a book
which is addressed, in so many words, to the men
who wish to become, not arhats, but Buddhas, i.e.
to the men who enter the Vehicle of the future

Buddhas, the Mahayana.*
1 Barth, loo. cit. p. 624.
2 Ih. p. 627.
3 The text says that his body is manomaya,
mind-made.'
This expression has been discussed by E. Senart and A. Barth
(see art. Bodhisattva). According to the Abhidharmakoia, it
means, not mental body,' body formed of mind,' but body
created by the mind,' without intervention of seed and blood.
Such is the body of the creatures called aupapdduka, apparitional,' one of whose characteristics is that, on dying, they
'

'

*

'

'

leave no trace.
4 Several other instances of Mahayanist tendency are discussed by Senart and Barth (loc. '•it. p. 526). Different interpretations may be suggested from that of these two scholars fol
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On

the other hand, Amitabha, Avalokita, Mafijthe dhdranls {' spell '), and the iunyatd (' voidness') and, we may add, karuna ('compassion')
are unknown in the Mahdvastu, which remains
'a book of the Hinayana in its mythological and
legendary part,' as Barth remarks (p. 527), and which
is really Mahayanist only in the considerable interpolation of the Daiabhumika.^
4. Language.— The ancient religious literatures
of India with the exxeption of the Brahmanic
were written in popular and spoken dialects. In
course of time these dialects became fixed languages,' subject to rules. This happened with the
Jains (ardhamagadhl), and with the church which
was afterwards that of Ceylon (Pali). The Buddhist school of the Sai-vastivadins adopted Sanskrit,
and Sanskritized both the ancient nomenclature
and the traditional texts in prose and in verse.
The language of the Mahasahghika school reit was neither
mained in an unsettled state
Sanskrit nor Pali, nor any of the known Prakrits,
but an arbitrary and unstable mixture of all
u^rl,

—

—

—

'

'

:

^

these.'

It is a literary language, eays Senart, * and it is certain that
it was no longer [i.e. at the time of the compilation of the
Mahaoiutu] a spoken language, and not less certain that, for
several centuries before and after that time, inscriptions and
books were written in much the same way. But, in the Mahd-

vastu, is it still a languajre? At bottom, there is undoubtedly
the substance of a real idiom, akin to that of the most ancient
inscriptions and to that which has come to us so admirably
fixed in the Pali texts,' but this idiom remained without grammar and without orthography, and, especially in the prose, it
was indefinitely open to the influence of Sanskrit.'
'

Such is the language of the Mahdvastu in the
present state of the text more Prakrit in the
poetry than in the prose, and extremely interestThis
ing for the linguistic history of India.
language has received the name of language of
the Gdihds,' because it was first studied in the
books of the Great Vehicle, the prose parts of which
are in Sanskrit or quasi-Sanskrit, and the verses
or stanzas (gathds) in this peculiar jargon. This
difference of treatment does not exist in the
Mahdvastu, in which the Sanskritisms seem to be
unconscious.
Literature. — E. Senart, Le Mahdvastu (Shr, text, introducA. Barth, RHJi
tion, and commentary), i.-iii., Paris, 1882-97

—

constant succession of re-births {samsdra punarbhava) which constitutes the world {loka)oT existence (bhavaloka), or as a vehicle (ydna) conveying
those who mount it to the same goal, the town of
nirvdna, the island of nirvana.'
Tlie first metaphor has been adopted by primitive
Buddhism the second one by the new Buddhism.
The adherents of this later Buddhism found fault
with the earlier Buddhism
and, accordingly,
while styling their own creed malidydna (' great
vehicle'), true, great, and profound (gambhira)
doctrine of salvation, they characterized the creed
of their predecessors as hinayana ('little vehicle '),
an inferior, imperfect, inefficient doctrine of salvaAnother name for the older Buddhism, a
tion.
more polite one, is iravakaydna in the old
scriptures the disciples of the Buddha who have
entered the path are called irdvaka ('disciples,'
auditors,' or preachers' of the Law), or dryairdThe
vaka ('noble disciples,' 'true disciples').
term iravakaydna conveys the idea that the old
doctrine is nevertheless an efficient means of salvaMoreover, it marks a contrast between the
tion.
two Buddhist creeds for the adherents of the new
Buddhism style themselves bodhisattva (future
Buddlias) and employ the term bodhisattvaydna
('vehicle that conveys the bodhisattva^') as a
'

'

'

;

;

;

'

'

;

synonym of Mahayana.
The Hinayana asserts that
1

salvation can be
(
quickly gained
it is a vehicle drawn by deer
(mrgaratha). It professes to lead, when duly
;

to nirvdna in this existence (dfstadharma). One has to become an arhat, i.e. a
jivanmukta [q.v.), a man freed even in this life.
practised,

In fact, the arhat has already obtained nirvdna,
the nirvdna called sopadhiiesa, the liberation from
desire and lust, the machinery of life continuing
automatically until it runs down. When dying,
I shall not
he says
I have nothing more to do.
be re-bom here again,' and he enters into nirupadhiiesa nirvdna, absolute nirvana.'
It is mysticism, but a perfectly coherent mysticism. It involves no elements that are foreign to
the end which it has in view, viz. the destruction
of desire or thirst, the suppression of all activity
[karman) liable to induce a new existence. It
xi. [1886] 160, xlii. [1900] 61, and Journal des Savants, 1899, pp.
E. Windisch, Die Komposition dea Mahavastu,'
469, 517, 623
consists essentially in contemplation {dariana =
467-611
Winternitz,
M.
ASG, phil.-hist. Klasse, xxvii. [1809]
sight ') and meditation {bhdvand) on the four
Gesch. dcr ind. Litteratur, 11. i. (Leipzig, 1913) 187. The remarks
everything is painful, etc. These four
truths
of P. Minayeii and H. Oldenberg are quoted by Barth.
truths may be summarized in a philosophical
L. DE LA VALLEE POUSSIN.
dogma what we call the soul,' or the ego,' is
See Ajivikas.
only a complex of incongruous, transitory elements
(skandhas), which endures by means of desire (or
I. Definition and description. I. In order to define Mahayana, we must thirst) alone ; and an ethical dogma desire can
be rooted out and the consequences of action can
first notice certain characteristics of the Hinayana.
Buddha has said that, as salt is the only tiavour be suppressed by meditations which emancipate
and deliver from existence.
of the sea, the only flavour (rasa) of his doctrine,
the true doctrine or religion {saddharma), is the
(2) This method of salvation (the method of
flavour of deliverance (molcsa, mukti), or of nirvana. supramundane meditations) cannot be practised
Buddhism, therefore, can be looked on as a path except by a person who observes, and has observed
i.e. tlie laws that make
for some time, morality
(mdrtja, pratipad) leading to nirvdna, as a supramundane (lokottara) path leading to the end of the an action or a thought good (see art. Karma) and,
a person who practises
two passages in which they think they discern references to what is very important,
continence (or the religious life brahmacharya) as
the two sects of the Mahayana— the Yogacharas and the
'

:

'

'

;

'

;

;

'

:

MA^AVlRA.—
MAHAYANA.—

'

'

:

—

:

'

'

—

Madhyamikas.

(1)

Yogdchdra,

in

Mahdvastu,

i.

120,

means

he who practises yoga, " contempLation."
It is by this
name that the Abhidharma (ch. vi. ad init.) designates the
ascetic who practises meditation of the horrible (a^ubhabhdsimply

'

*

'

'

vand, contemplation of the corpse, etc.), the smxtyupasthdnas,
etc.
(2) As regards the middle path' described in iii. 448, it is
certainly Madhyamika, but it is also 'canonical' (Sarhputtani'

kdya).
1 We know that one of the chief books of the Mahayana is
Daiahhumilca (tr. into Chinese, a.d. 206-316). The
Yog-acharas claim it as patronizing their doctrine, because it
teaches that all things are only thought' {chitta) a theory
which does not appear in the Daiabhumika of the Mahdvastu.
The bhumis of the two works have been compared in art.
BoDinSATTVA. The scholars of the Mahilyana argue from the
fact that the theory of the bhumis is taught in the Mahdvastu,
a Hinayana book.
' Barth, p. 459.

called

*

,

—

a Buddhist monk.
(3) Although the Buddha is neither a god nor a
supernatural being, he is nevertheless very different
from the other saints. The saints, like the Buddha,
have attained nirvdna in this life, because they
have attained bodhi (' illumination ') ; but it was
the Buddha who discovered the truths of salvation
which potentially contain bodhi, and who showed
and he was able to do so because in
the path
the course of his innumerable existences, with a
view to saving human beings, he had accumulated
good works and acquired infinite knowledge.
(4) The cult of the Buddha is not distinguished
by what is properly called 'devotion' (bhakti)—
'

'

;

MAHAYANA
—

god though the
Abhidharmakoia employs the term. Veneration
of relics, stupas, etc., is useful and recommended
this sentiment implies a living

;

good, it is helpful, as penance (tapas) is, but
not essential.
(5) Ancient Buddhism is not merely a vehicle of
nirvana
it also teaches how to be re-born in
heaven, in the world of Brahma.
it is
it is

;

Three Vehicles are usually diHtini^uished

(1) the Vehicle of
the Sravakas, 01) the Vehicle of the l*ratyekahutidhas, (3) the
Vehicle of the mdhisaUnas. The Ilrst two tO{,'ether constitute
the Little Vehicle, the third the Great Vehicle (see E. Burnouf,
Le LoUts de la bonne ioi, Paris, 1852, pp. 52, 315, 369 H. Kern,
SEE xxi. [1SS4] 80, Manual of Indian Buddhism^ p. 61 ; Dharmasaihffraha, ed. F. Max Miiller and II. Wenzel, Oxford, 1S35,
E. J. Eitel, Handbook of Chineic
p. 2, and sou rces cited on p. 36
Buddhism'^, London, 1888, a.v. 'Triyana'; cf. Bxiddliavaiiiita
[FTS, London, 1882], Conimentary, p. x f., where the SravakaPratyekabuddhas are opposed to the Sainyaksarabuddhas).
There is no difference between the Vehicle of the Sravakas and
that of the Pratyekabuddhas both arrive at the same bodhi, or
illuuiination, and the same 7iiry«^ift; but, while the Sravakas
appearata time when the Law of the Buddha is known, and profit
by the teaching of others, the Pratyekabuddhas attain to hodhi
themselves at a time when the Law of the Buddha has disappeared
while the Sravakas preach (srdvayanti sravaka^
translated 'hearer,' means rather 'preacher' [see SUE xxi.,
Saddhamuzpuxi(}anka, iv. 53]), the Pratyekabuddhas do not convert except by miracles. There are still other differences, but
they are of no importance to the Vehicle of salvation (see Ahhidhannako^abhaiiya, ch. iii., Fr. tr., London, 1916, p. 103 and
notes; Chandrakirti, Madhyamakdvatdra (Fr. tr., Mus^on,
new ser., viii. [19U7] 2 ti., quoting li,terary authorities). It is
natural, then, for the Vehicle of the Sravakas and the Vehicle of
the Pratyekabuddhas to be fused in the Little Vehicle (Hinayana
:

;

;

;

;

;

iq-v.]).

2.

the

word ydna

of
('

—

The new Buddhism adopts
mahaydna ('great vehicle'). The

Great Vehicle.

name

vehicle') is used to express the

same

idea as that conveyed by the supramundane path
(lokottaramarga), the path leading to nirvana.'
But, as we shall see, there are various kinds of Mahayana, and this fact explains the diversity of definitions and the evident difficulty in which early
writers e.g., the Chinese pilgrims found themselves when they tried to explain the difference
between the Little and the Great Vehicle.
The Great Vehicle consists of (1) the practice of
the virtues (pdramitds) of a bodhisattva or future
Buddha (i.e. pdramitdydna ["naya] or bodhisattvaydna) by it one becomes a Buddha (buddhaydna)
(2) the wisdom or knowledge of vacuity {prajndydna or jnanamdr^a) (3) devotion ; it is the path
of devotion (bhaktimdrga).
(1) Career of the bodhisattva.— The books which
profess to belong to the Great Vehicle [Mahdydnasutras) tend to assert that nirvana cannot be
To obtain
attained by the ancient method.
deliverance from desire, ignorance, and existence
it is necessary to practise all the virtues and
acquire all the knowledge of the Buddhas, to enter
on the career of a future Buddha (bodhisattvachary a) and pursue it for centuries. Instead of
Great Vehicle,' it may therefore be called Vehicle
of the future Buddhas' (bodhisattvaydna), or
Method of the perfect virtues, charity, patience,
etc' (pdramitdnaya).
Now the Buddha Sakyamuni, during his former
It is
existences, has always lived in the world.
Vehicle of the
possible, therefore, to enter the
Nothing,
future Buddhas' although married.
however, prevents monks from making the vow
to become Buddhas' ; by this vow they mount the
Vehicle of the future Buddhas,' but by their
old
monastic observances they belong to the
Buddhism,' and form part of one of the disciplinary
schools of the Sravakas. Young laymen often
take the vows of monks, and, after acquiring merit
in this way for a time, renounce them in order to
take the vows of a future Buddha.
The books that treat of philosophy
(2) Vacuity.
explain that the ancient dogma, The soul is nothing
but a complex of transitory elements (skandha),' is
perfectly accurate, but unsatisfying ; they would
'

'

—

;

;

'

'

'

'

'

'

'

—

'
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add that these elements themselves do not exist in
themselves, but are void (iunya). (For the two
ways of understanding vacuity, and|the two schools
of the Great Vehicle, see artt. Madhyamaka and
'

'

VlJNANAVADINS.)

The doctrine of vacuity (iunthe second characteristic of the Great
Vehicle.
But a layman or a monk can ]ierform
the 'vow to become a Buddha' without thinking
out the doctrine of vacuity. The theologians
themselves declare that, as the beginning of the
saintly career is entirely devoted to charity, it is
not good to give too much thought to i)hilosophy,
i.e. to universal nothingness.
On the other hand,
an adept of the Little Vehicle who does not believe
in the necessity of becoming a Buddha may adhere
to the doctrine of vacuity and become imbued with
it, in order to attain nirvdna as an arhat, i.e. in
this present life.
Some texts even explain that, if
the doctrine of vacuity is really indisjiensable to
the attainment of nirvdna, it is sufficient, without
the career of the future Buddha.
third characteristic of the Great
(3) Devotion.
Vehicle is the worship of the Buddhas and future
yatdvdda)

is

'

—A

'

Buddhas' of high rank (see art. Bodhisattva).
The Buddhas are great gods, almost eternal, who
sit upon thrones in heavens surrounded by saints,
and send 'magic bodies' down to earth to save men.
The worship of the Buddhas may exist independently of any desire to become oneself a Buddha and
independently of phUosophic speculation.' There
is therefore a Great Vehicle that is merely devotional (a) the Buddha (Amitabha, e.g.) is a god
in the full meaning of the word, eternal or almost
so (Amitabha,
infinite splendour,' is sometimes
called Amitayus, 'infinite life'); (b) the only
:

'

concern of the faithful is to be re-born in the paradise of this god, the blissful world (Sukhavati),
the western paradise, by the grace of the god and
with the help of the holy saints Avalokita, etc'

'

This Mahayana, purely devotional and with monotheistic
tendencies, is not a ' Vehicle of future Buddhas.' In the books
discussing it {Sukhavativyuha, etc.) there is practically no
reference to nirvdna. This Vehicle is a Buddhist form of the
Hindu bhakti, or devotion. Bhakti must be accompanied by
highly orthodox acts of worship, which are recommended in
the Hinayana : worship of stupas, mant^alas in honour of the
Buddha, abstinence from food before worshipping Buddha, etc.
But the Mahayanist bhakti is laden with litanies and formulas ;
it declares that rites efface sin, and attributes salutary virtue
to the reading of the k^atras and the repetition of the name of
the Buddhas which is not quite orthodox.
It is to be noticed that the worship of Buddhas, Taras, etc.,
is compatible with the strict orthodoxy of the Hinayana, as has
been remarked in regard to Java, which is very idolatrous and
yet attached to the Hinayana.

—

—

The Maha3. Vedantic and Tantric Vehicle.
yana, as analyzed above, is, from the philosophical
point of view, a phenomenalist system, and, from
the religious and mythological point of view, polytheism with monarchical and devotional tendencies.
From early times phenomenalism and polytheism
led to conceptions of immanence and monism.^ In
the days of Asahga (A.D. 4th cent.) men believed
in an Adibuddha (y.D.) who would play the part of
Brahma in his various aspects as Brahma, or Krsna
Krsna incarnate. These speculations
upon immanence and emanation, which often
divine, or

mingle with the doctrines of the Mahayana proper,
1 For the combination of the cult of the Buddhas and comor charity, with meditation on vacuity, see art.
Bodhisattva.
- See artt. AjiitAyds
Blest, Abode of the (Buddhist) cf.
Matsumoto Bunzaburo, Gokuraku jodo ran (' Study of the PureLand Sukhavati '), Tokyo, 1909, and iliroku jodo run (' Study
of the Pure-Land of Maitreya'), do. 1911 (Fr. tr., M. N. Pin, in
Bull, de I'Ecole/ranf. d'Extrime.Orient, xi. [1911] 439 ff.).
3 A. Barth, Le p61erin chinois I-tsing,' in Journal des Savants,
1898 cf. the remark of Winternitz, Geschichte, ii. 157, on the
Buddha in Buddhagho^
eine Art Halbgott wie in den

passion,

;

;

*

;

:

*

Mahayanasiitra.'
* See Poussin, Bouddhisine, Opinions sur la dogmatique, p.
391 also his papers on the three bodies of a Buddha and allied
subjects in JRAS, 1910, p. 129, and Mii^rion, new ser., xiv
[1913] 267 cf. D. T. Suzuki, Outlines of Mahdya-na Buddhism,
;

;

London. 1907.

MAHAYANA
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are the basis of the Vehicle of formulae [mantrayana), the diamond method {vajranaya), also
This
called the 'Tantric Vehicle' (tantraydna).
Vehicle is Vedanta in Buddhist disguise as regards
its
and
pagan
as
regards
6aivite
its doctrine, and
mythological representations and its rites. Its
goal is the condition of a Buddha, its doctrine that
(1) every being is, in his inmost nature, a Buddha,
and (2) every being can, by meditation, spells,
(sadhana), and theurgic practices of all kinds (often
erotic), 'realize' this Buddha nature at little
expense (see Tantrism).
4. Is the Mahayana the only Vehicle ?— This is
an interesting question and worthy of our attention.
Do the Mahayana teachers regard the Mahayana
as the only Vehicle of salvation ? I-tsing's remarks
may be accepted as giving the general opinion
'

'

'

'

:

These two systems [Mahayana and Hinayana] are perfectly
.
in accordance with the noble doctrine [of the Buddha] .
Both equally conform to truth and lead us to Nirvlna.'
'

.

But the

scholastic literature

siitras of course give different

and the Mahaydnaand often narrower

Maitreya- Asanga says that ' the meditaviews.
tion (dhyana) of the Hinayapa, though impure,
leads to salvation ' ; ^ but for Santideva the Hinayana is of only relative truth, and its followers are
upon a path that has no issue ; ' Chandrakirti sees
no virtue in the Hinayana except its teaching of
'vacuity' (see Madhyamak 4) there are old siitras
:

which proclaim vacuity {Mnyatdpratisamytikta)
in an extreme case arhatsliip and nirvdna may be
attained by meditation on these siitras* in an
extreme case, we say, because the follower of the
Hinayana has no part in the spiritual aids that are
reserved for the future Buddha he does not have

—

;

the great means (updya) of salvation, compassion,
great compassion (mahdkarund), i.e. the desire and
the vow to save all creatures the possession of
wisdom [prajiid) is unavaUing, since he lacks the
great means of remission of sins and elimination
In fact, there is only one Vehicle, as
of passion.
t\\e Lotus of the True Law (q.v.) and several siitras
teach very clearly. The only way to salvation is
But this demands a long
to become a Buddha.
career
so the Buddha has shown men a nearer
goal, the nirvdna of the arhat, that they may not
lose heart like a caravan-leader who creates a
magic town in the midst of the forest, far from the
end of the journey, that the travellers may think
they are near their destination, and take heart to
advance." 'The men who mount the Vehicle of
the ^ravakas cannot obtain deliverance by the
Vehicle of the Sravakas j embracing a false nirvana, they are like a lover who embraces his
they have, however, advanced
mistress's corpse
nearer to the true nirvdna. At death, they falsely
think that they have attained deliverance and
exemption from re-birth ; they are re-bom, for
they are not yet delivered, but they are re-bom
beyond the world [tridhdtu), in the pure realm
(andsravadhdtu), in lotuses which open their petals
to the rays of Amitabha and other Buddhas.
There they learn the true Vehicle, make the bodhi
vow, and enter, through numerous lives, upon the
career of a future Buddha."
The Chinese texts studied by J. J. M. de Groot {Code du Mahd.
'

'

;

'

'

;

—

'

;

'

I/ana enC/iiTie, Amsterdam, 1893, p.94) reduce the Hinayana to the
observation of monastic rules, taking no notice, either purposely
1

A

Record of the Buddhist Religion,

tr. J.

Takakusu, Oxford,

•f

*

Sutrdlarhkdra, xvi. 50.
Eodhicharydvatdra, iv.

7, ix. 49.

Madhyarnakdvatdra, 19; Bodhicharydvatdra,

Speculative doctrines of the Mahayana.

'

Buddha' (bodhisattvacharyd) are treated in art.
BODHISATTVA. Many details might be added on
the technique of meditations but the works on
;

(Abhisamaydlamkdrdloka, BodhisattvabhUmi) have not been published, and present
this subject

very serious

difficulties.

—

Discipline (Vinaya) of the Mahayana. The
Indian schools of devotion (bhakti) are often not
There
strict as regards morality and discipline.
existed, accordingly, lax Mahayana, inclining to
Tantrism, which preached salvation and the remission of sins by the recitation of formulae, etc.,
independently of rules of conduct.
But there is also a rigid Mahayanist monachism,' sometimes adhering to the ancient Vinayas,
sometimes introducing new ones.
6.

'

(1)

The Akdiagarbhasutra says

a Bodhisattva {i.e. an adept of the Great Vehicle) begins
to think
"The Bodhisattva does not require to study the law
which forms part of the Hinayana he need not make it a rule
What is the use of accepting this rule ? What is
for himself.
the use of this rule ? "—if he thinks in this way, he is guilty of
error, and renders himself very culpable.'
'

If

:

;

Santideva speaks in the same strain
*

The adept

:

of the Great Vehicle will never ^ve his hearers
of acquiring purity by simply reading the books

the vain hope
of the Great Vehicle, and reciting formulas, while abandoning
the rules of conduct,' 1

One fully realizes I-tsing's statement
Which of the eighteen schools [of the Hinayana] should be
grouped with the Mahayana or with the Hinayana is not
[Mahayana and Hinayana] adopt one
determined.
. Both
and the same disciphne (Vinaya).' 2
*

.

.

Monks and convents

practising the strict monastic
observance of the ancient Vinayas adopted the
dogmas and worship of the Mahayana Yuan
Chwang therefore mentions monks who were
Mahayanists of the Sthavira-school and all
perfect in Vinaya observance.'* It has been supposed that the Vinaya of the ancient Mahasafighika sect was the most popular in Mahayanist
convents, because it was In a Mahayanist convent
that Fa Hian found the Mahasarighika Vinaya,*
because the Mahasahghikas seem to have been
the forerunners of the Mahayana.'
(2) The Mahayana apparently introduced into
the discipline some new rules concerning the use of
milk and meat. The Sarvastivadins (Hinayana)
allowed the use of meat under certain conditions ;
the Mahayanists condemned it. I-tsing tells a
touching story of a young Mahayanist, Chittavarman, who was refused ordination in a Hinayana
convent until he renounced, in tears, his principles
;

'

of diet."

however, the Mahayana created
a Vinaya that was independent of the ancient Vinayas, that had a diflFerent
purpose in view and that could be, and was often

Sooner or

a

later,

new Vinaya

1

for itself

^ik^dsamuchchaya,

Valine Poussin, Introd.
Paris, 1907, ch. v.
2

Op.

cit.

—

L. de la
; Bodhicharydvatdra, tr.
d la pratique dee futurs Bouddhas,

p. 61

p. 14.

;

locc. citt.

See Poussin, Boiiddhisme, Opinions sur la dogmatiqite, pp.
313-320; Lotus of the True Law, tr. Kern (.SBE xxi.), p. 181
iladhyamakdvatdra (Bibl. Budd., Petroe;rad, 1912), p. 402, and
source cited.
6 Abhisamaydlarhkdraloka,
166 of Poussin's MS, on
p.
Astasdhasrikd, xxxiv. 3, who oites the Laiikdvatdra, the Ratna.
tnegha, Nugarjuna, etc.
5

5.

These are examined in the artt. Madhyamaka
and VijSANAVADINS, which discuss the two chief
philosophic schools of the Great Vehicle. The
doctrines connected with the career of the future

s T. Watters, On Yuan Chwang's Travels tn India, tiS9-eiS,
London, 1904-06, i. 227, ii. 136, 188, 199, 234, 248.
i A. R^musat, Foe-koue-ki, Paris, 1836, p. 318
J. Legge,

1896, p. 15.
2

or throuffh ignorance, of all the Noble Path and meditation on
the truths. They say that the Little Vehicle, thus understood,
leads to re-birth in the very inferior paradises of the world of
Kama (see Cosmogony and Cosmolooy [Buddhist]) ; it is therefore a Vehicle that leads to the gods (devaydna, according to
de Groot's translation), and not a Vehicle of salvation.

Travels of Fa-hien, Oxford, 1886, p. 98.
B See
the
basket of magic formula
the Mahdvastu
(Vidyddharapitaka) said to be a part of the Mahasanorhika
canon Kern, Manual, p. 4 ; S. Julien, Voyages des pHerins
'

;

;

bvuddhistes, Paris, 1853-68, i. 168, iii. 37.
6 I-tsing, Meinoires, etc., tr. K. Chavannes, Paris, 1894, p. 48
Julien Voyages, i. 60 Watters, Yuan Chwang, i. 55, 67, 79, ii.
173, 192 ; I-tsing, tr. Takakusu, p. 43.
;
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exipected to be, used together witli the ancient
The ancient Vinayan were for the use
Viiiayas.
of monks ; the Mahayana Vinaya is the ' Vinaya
of inof the future Buddhas,' or, more exactly,
cipient future Buddhas' {ddikarmika boahi/<attva).
(a) It was while n)akin<,' the vow to hecome a
Buddha that i^akyamuni, prostrating himself at
the feet of a Buddha, became a future Buddha'
this vow is valid, not only for present existence,
but also for numerous future existences like the
vows of a bhikm (see K-AltMA), it creates 'discipline' (saiiivara), the obligation and, to a certain
extent, the 'grace' (the moral power) to perform
have no longer a Buddha in
certain duties.
'

'

;

We

our midst to re'^eive such a vow from us we must
discipline of a son of
be content to take the
B\iA(i\\a.' (s^tgatatmajasamvara) before a qualified
person (sdthvarika), or, in the absence of such,
before all the Buddhas of the quarters.' (b) The
future Buddha must practise the perfect virtues
(pdramiids) theologians have therefore to explain
how he is to fulfil the virtues of giving, energy,
and meditation, (c) He commits errors he must
know how to confess them, before whom (i.e.
Buddhas of confession), and how to obtain pardon.
(d) The ancient devotional practices, worship of
stiipas, etc., are not sufficient for devotees of
fixed rules of
Avalokita, Amitabha, and Tara
worship must therefore he made."
have no exact information regarding the
But
oldest forms of the Vinaya for bodhisattvas.
documents which give an accurate idea of the rules
of life of the Mahayanist monk will be found in
the Brahnuijalasidra (tr. de Groot, Code du
Mahayana en Chine), and in the Daily Manual of
the Shaman
(S. Beal, A Catena of Buddhist
;

'

;

;

;

We

'

'

Scriptures, London, 1871, p. 239).
The ritual of
the office in honour af Avalokita (Beal, Catena, p.
398) indicates the nature of the cult.
(3) The Mahayanist monks belonged to one of
the Hinayana schools, and fulfilled the obligations
of future Buddhas' in addition to those of their
own school. Later, there were monks who adhered
solely to the monastic code of the Mahayana (the

type given in de Groot, Code du Mahayana en
dhine), which became a complete code in itself, a
conglomeration of difi'erent Vinayas. Finally, it
is always possible for a monk to renounce his vows
and return to the world
the Great Vehicle
favoured this tendency inasmuch as it had a special
'code of the future Buddha' for the use of
married people.* It is understood, however, that
ordination to future Buddhahood can be granted
only to persons who are at least Upasakas, devotees,' who have taken the three refuges and are
ritually bound by the five vows (not to kill, etc.)."
(4) The relative importance of duties for monks
who are at the same time future Buddhas is not
always clear. I-tsing declares that he is not writing concerning those who claim to follow the practice of a Bodhisattva rather than the Vinaya rules.
Santideva cites an extreme case the story of the
monk who had practised continence for a long
;

'

'

'

'

'

—

1 See Bodhisattvabhumi, i. 10, fol. 62, and the frajjments of
the Bodhisattt>aprdtitnok^a (B. Nanjio, Catalotjue of the Chinese
Translation of the Buddhist TripHaka, Oxford, 1883, noa. 1U96lOfiS), quoted in Sik^dsamuchchaya, p. 11.
On the vow of the
future Buddha see Srijnana, Bodhipathapradvpa (JBTS i. flS93]
and
art.
Bodhisattva,
vol.
ii.
746,
748
f.
The Bhadra39),
pp.
chariprartidhdna has been published by Watanebe, Strassburg,
The Viiiayas of the Mahayana were Grst placed under
1912.
the patronage of Upali ( fTpdiipariprchchha) later they were
more completely cut off from tiie tradition of the Hinayana.
2 See, e.g., Adikannapradlpa, in Poussin, Boitddhisme, Paris,
;

1808.
4

6 Cf.

time (84,000 years) consenting to satisfy the desires
woman so that he miglit fulfil the requirement
of benevolence and kindness that is the essential
law of future Buddhas.' For them the sins of
hatred are very serious, while the sins of desire are
venial.
The very spirit of the Mahiiyana, thereof a

fore,

may

perhap.s

lie

responsible for the singular

development of Kashmir monasticism,

i.

47.

Talsakusu's

tr., p. 197.

viz.

married

monks.'-'

History and origins of Mahayana
DOCTRINES.— Ah we have seen, the Mahayana
II.

from the ancient Vehicle in three points
the substitution of the 'career of a future
Buddha '[.for the conquest of the quality of arhat
in other words, the substitution of the bodhisattva,
who might be a laj'man, for the bhik.ni, monk
the
(2) tlie creation of a new ontological tlieory,
doctrine of the void
(iunyatd) or of
the nonexistence in themselves of the constituent elements
of things and of the liuman ego (dhartnanairdtmya), superimposed upon the doctrine of the
non-existence in itself of the human ego [pudgalanairdtmya) and (3) the transformation of the
Buddhas into great mythological gods, almost
eternal; the deification of 'future Buddhas' as
helping providences and, by a parallel development, the practice of devotion (bhakti) towards
these great beings (mahdsattva) instead of the
respect and meditation practised by the ancients
towards the Buddha what was formerly venerated
in the Buddha, what men took refuge in {iaranagamana) when taking refuge in the Buddha, was
the complex of the moral and intellectual qualities
in virtue of which a certain person is Buddha.
To
admire and meditate on these qualities is an
excellent means of gaining morality, tranquillity,
nirvana. The Mahayanist addresses himself to
living, gracious, paternal gods.
There are, therefore, three formative elements
in the Mahayana and its history means the history
of the development and inter-relation of these three
elements. This comprises three distinct histories
for, though the three elements are sometimes
united, they are often separate and, though their
development has been parallel, or almost so, they
have no connexion from the logical point of view.
may safely attempt to give the scheme the
evolutionary curve of these three elements, but it
is very difficult to give chronological dates or precise
details in the evolution.
:
Career of the bodhisattva. Ancient Buddhism
liolds that Buddhas are very rare, but the Mahayana invites all who desire salvation to enter on the
career of a future Buddha. This is a fundamental
change from the dogmatic point of view, and
involves a corresponding change in morale
in
short, the monk believed that the quickest way to
reach nirvana was by meilitation
he worked
entirely 'for himself [svdrtham); the activity of
the future Buddha, on the contrary, is, above all,
altruistic (pardrtham).
Our literary evidence on the stages of this transformation is unsatisfactory. On the other hand, it
is easy to guess the motives beliind it.
The following factors are of great importance.
(1) The ideal of ancient Buddhism, the arhai
useless to others and an utter egoist, to the extent
dill'ered

:

(1)

'

'

'

'

'

'

'

'

'

'

;

;

'

'

;

'

'

;

;

;

We

—

.

:

;

of insensibility,

appeared mean when compared to

the Buddha, the being of compassion and pity.
Hence the saint for himself,' the delivered while
'

'

&iksdsainiLchchaya, p. 167.
2 See M. A. Stein, KalhaTi.a's Rdjatara7\gixLi, a Chronicle of
the Kings of Ka^mir, London, 1900, p. 74 : In one half of the
monastery she placed those Bhilisus whose conduct conformed
to the precepts ; and in the other half those who, being in
possession of wives, children, cattle and property, deserved
blame for their life as householders' (on the date see Introd.
Of. Hodgson, Essays, p. 52, and various predictions
p. 81).
of the Mahay anasutraa as to the decadence of Buddhist
law.
'

'

De Groot, Code du Mahayana en Chine, p. 8.
Kern, Hist, du bouddhi^me dans I'Inde, ii. 34, followinij B.
II. Hodgson, Essays on the Lanijuages, Literature, and Religion
of Nepal and Tibet, London, 1874, p. 145.
5 ^rijfiana, Bodhipathapradipa, tr. Sarat Chandra Das, in
3
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alive,' so long the dream of India, was no
longer held in honour. The creation of tlie type of
the Buddha, the hero of charity, saving the world
at the cost of so many lives consecrated to the
world, reveals tendencies in ancient Buddhism
towards the doctrine of the 'career of the bodhisattva open to all '
(2) The question arose, further, whether the
arhat actually obtains nirvana.
Formerly the
arhat wa,a required to show, not only 'morality,'
'harmlessness,' but also feelings of benevolence
for the mass of human creatures, as it is only just
still

'

'

equipment of merit appeared
and we may suppose tliat men
were even then tempted to ask whether his equipment of knowledge was sufficient. Metaphysics
and psychology had made progress. Many existences are necessary, they may have said, to obtain
'knowledge' sufficient for deliverance just as, in
order to achieve deliverance from desire, love of
self, and love of existence, the first necessity is
to mention, but his

somewhat

'

'

slight,

'

'

;

devotion to others.
possible, also, that faith in nirvana
that, not knowing exactly what
nirvana was, men were somewhat afraid of it, and
devoted their attention rather to the acquisition of
celestial powers and the bliss of the Buddhas (now
(3) It is

was shaken, or

transformed into very happy and long-lived personages) (see below, 3).
The Daiabhumika, a very technical work on the
'
career of the future Buddhas,' was translated into
Chinese between A.D. 265 and 316 the Mahdvastu
(q. v.),oi much earlier origin gives a lengthy account
of the stages or degrees (bhiimi) of this career.
;

,

According to Chandrakirti (Madhi/amakdvatdra),
the Hinayana knows nothing of the Vehicle of
the future Buddhas,' which is the characteristic
trait of the Mah.ayana.
2. Vacuity.
We have more extensive informaHere we are
tion on the philosophic doctrine.
dealing with a development rather than with a
transformation (1) the principles of analysis and
speculative annihilation applied by ancient Buddhism to the ego and the great unities (the body,
the chariot) were now applied to the dharmas (' elements of things '), the minute elementary realities
constituting the ego and the great unities
this
is the Madhyamika system (see art. Madhyamaka);
and (2) the ancient id ealist tendencies were developed
All that
which saw in thought the cause of all
we are is the result of what we have thought it is
founded on our thoughts, it is made up of our
'

—

:

;

:

'

;

thoughts' (Dhammapada, i. [SBE x. (1898) 3]).
Hence the conclusion that matter does not exist
thought alone exists.The two philosophical schools of the Maha3'ana
(Madhyamikas and Vijiianavadins) are both in line
with the most ancient tradition. Nagarjuna, the
great master of the former, is placed in the 2nd
cent. A.D. but there is a great deal of Madhyamika
philosophy in the Pali canon,' and the sutras of
the Prajndparamitd, where this philosophy is predominant, are ancient.^ Chandrakirti establishes
;

1 The Charii/dpitakdy not one of the most ancient books, is
first in Pali literature to mention the doctrine of the
pdramitds, perfect virtues necessary for making a Buddha,
(Rhys
a doctrine that plays no part in the older books
Davids, Buddhist Indian London, 1903, p. 177). The doctrine
of the bodhisattva, the theory of his charity, merits, etc., is
relatively highly developed in the AbhidharmakoSa and its
sources (Sanskrit Buddhism of the Hinayana).
2 But its existence is not paramdrtkika, 'absolute'; it is
only sathvyavahdrikat 'contingent,' as will be seen in art.

the

'

'

'

'

Vl.TiflANAVADINS.
3 H. Oldenherg (Buddha^, Stuttgart, 1914, p. 323) disagrees
with the present writer on this point.
^ The Prajfldpdramitd was translated into Chinese between
We are told that the Purva^ailas and the
A.D. 147 and 164.
Apara^ailas possessed a Prajiid in Prakrit (Wassilieff, Buddhismun, p. 291), which is quite possible. They were Lokottaravadins (see art. Bodhisattva, vol. ri. p. 742'>). But what is the
date of this Prajiid ?

the fact that the true doctrine of the void was
known to the Hinayana, or, to be more exact, that
the Buddha had already taught this doctrine in his
first revelation, in the sutras of the Hinayana.
But,
it will be asked, if this Vehicle, the Vehicle of the
Sravakas, teaches the non-existence in themselves
of the elements of the ego (dharmanairatmya),
where is the need of the Mahayana ? The Mahayana, replies Chandrakirti, teaches not only the
dharmanairatmya, but also the stages of the career
of the future Buddha, the perfect virtues [paramita),
the resolutions or vows to save all creatures, the
application of merit to the acquisition of the quality
of Buddha, the great compassion {Mddhyamakdvatdra, tr. in Musion, neAv ser., viii. 272), whence
the Mahayana was necessary.
As regards the deification of
3. Devotion.
Buddhas and worship of Buddhas and bodhisattvas,
we have a sure date in the Chinese translation
(between A.D. 148 and 170) of the Sukhdvatmyuha,
the book in which the monotheistic religion of
Amitabha (see above, I. 2. (3)) is formulated.' The
Gandhara monuments, the exact date of which is
not known, but which can hardly be later than the
1st cent. A.D., take us back even further than the
earliest date of the Chinese translation. They show,
or at least may be held to show, the worship of the
bodhisattvas associated with that of the Buddhas.'
On the other hand, we know from the documents
of the Hinayana that the worship of the Buddha is
of great antiquity.
In the art. Adibuddha the
present writer has mentioned some of these documents, and (although he no longer sees in certain
passages the quasi-deification of the Buddha which
he saw in 1908) they show that the Buddhists, or
at least certain Buddhists, came to the conclusion
that Sakyamuni did not descend in person to the
earth, but was content to send his image (cf.
DoCETISM [Buddhist]). This is, in substance, the
teaching of the Great Vehicle on Buddha che
Buddha almost eternal and saving beings by means
of magical creations.
Scholars who admit the
authenticity of the Kathdvatthu as a whole are
compelled to locate this belief before the time of
Asoka. Without believing in the authenticity of
this very composite book, the present writer would
willingly admit that the deification of the Buddha
and his almost eternity belong to a period long
before the formal documents.

—

—

'

'

almost certain, too, that this transformation oP the
the natural evolution of the
soil.
The resemblance between the
Buddha reigning peacefully in a paradise and sending images
of himself down to this world, on the one hand, and Krspa,
gladdening beings in his own world (Goloka) and appearing in
a human form, on the other, is striking, and contains a valuable
It is

Buddha may be explained by

Buddhist dogma on Hindu

lesson.

Nevertheless, it must be noted that, although Siikyamuni
plays an important rCle in the Lotus of the True Law and in the
Mahayanist literature of which he is the revealer, he does not
seem to have such a leading part in the religions of the Great
Vehicle. In the first rank are Maitreya,^ the future Buddha,

more living than Sakyamuni, and especially personages of
obscure origin, Avalokiteivara (see art. Avalokitesvara),
Amitabha,-* Vairochana, Vajrapani, and many others, whose
Buddhist character is not very marked.
Several scholars, moreover (and no mean ones), regard the
origin of the devotion to the Buddhas as a real puzzle (Max
Miiller), and believe that it is to be found in the influence of the
barbarians,' notably the Mazdteans an influence which
was exercised especially in Northern India, the Panjab, and
Kashmir, where religious statuary reached such high development. The pre-historic mythology of the Great Vehicle is
veiled in obscurity, and future researches may perhaps confirm
this hypothesis; but the comparisons to which attention has
been called up to the present have little value and do not
prove that Amitabha is an Ahura Mazda or an Apollo disgiiised.
In any case it is useless to explain the worship of the Buddhas
by the influence of Greek sculptors who, it is believed, were the
liist to make images of Buddhas.
The whole theology' of the
'

'

—

'

'

See the tr. of Max Muller and Takakusu in SBE xlix. (1894).
2!?ee A. Foucher, L* Art greco-bouddhique, ii. who treats of the
difficult identification of the icons of Gandhara and their date.
3 BuU. de I'Ecole frain^. d* Extreme-Orient, xi. 442.
4 See Poussin.BouddAisrn^, Opinions sii,r la dogmatique, p. 266.
1

,
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Amitabha is Indian the belief in the providence of
Ainitahha and of Avalokita, Liie belief in their savin[; ^ructd,
has very little in connuon with ancient Buddhism, but is excellent Krspaiam. The paradise of the west (Snkhavati), and
the name of Amitabha, 'infinite litjlit,' which probably are in
reality 'solar,' have not up to the present been snincieritly
studied and explained. The idea of multiple universes, however, each ruled by a Buddha, is very authentic Buddhism
religion of

;
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If the whole of the Mahayana was not known to
the ancients, it was because the doctrines were too
sublime to be understood by the compilers of
the Hinayana.
But it was the Buddha who taught
them, and tliey were heard by the bodltisalliias

111. History of the scriptures of the
MadayaNA.^ — I. Controversy on the authenticity

Samantabhadra, Mafijugho^a, Guliye.4vara, Vajrapani, and Maitreya.
In fact, immediately after
having obtained illumination, the Buddha preached
to the gods (in the heaven of the Tliirty-three) and

of the books and legends concerning them.
know that the books of the Hinayana appeared

London, 1880,

(flee, e.g.,

the Makdvastu).

— We

surrounded

a very

with

definite

ecclesiastical
history.
Whatever may be the value to modern
scholars of the tradition referring to the Councils
(e.g., R. O. Franke, Dlghanikdi/a, Gottingen, 1913,
p. xlii), the Buddhists of the Mahayana and of the
Hinayana admitted the authenticity, in the strict
sense, of the ancient canon.
But the adherents of
the Hinayana did not recognize the books of the
Mahayana for the simple reason that these books
were unknown in ecclesiastical history :
This is the word of the Buddha which is found in the Sutra,
which appears in the Vinaya, which la in harmony with
religion, with Truth (dharmatdy^
This old text of the Dlgha is, according to them,
the condemnation of the Mahayana, which not
only is not authentic, but is even full of heretical
novelties.
'

The most weighty argument of the Mahayanists
is the speculative argument.
The Mahayana, they
say, is in harmony with the dharmata it is the
only vehicle of nirvana. The Hinayana is indeed
authentic, but the Buddha taught it only as pro;

visional truth, taking into consideration the weakness of mind of his hearers. Besides, if the doctrine
of the Mahayana is not found in your sutras, it is
found in ours ; if you do not admit our sutras, we
admit them. But, the Hlnayanists reply, our
sutras are authentic since you admit them ; yours
are not authentic, and that is why we reject them.
To this the Mahayanists answer that there are far
more reasons for admitting the siltras of the Mahayana, since they are the true path to salvation.^

The Mahayanists further maintain that the
Mahayana is not new, and that the Hinayanist
tradition shows that the Mahayana is authentic.
(1) The Samyuttanikaya (ii. 17 and iii. 142) proves
that even in the Hinayana the Buddha taught
the non-existence in themselves of the elements of
the ego (see above, II. 2 Madhyamakdvatara, p.
22).
(2) The doctrine of the multiple teaching of
the Master, of his accommodation to the ideas of
the world (lokdnuvartana), is taught in the Canon
of the Piirvasailas, a sect of the Hinayana (Madh;

'

'

yamakdvatara, Fr. tr., 3Itisdon, new ser., xi. [1910]
which is also (3) said to have possessed the
134)
sutras of the Praj iidparamitd edited in Prakrit.
This sect, however, is strict in the matter of
;

doctrine, since it orders the expulsion of those

who

do not understand the

(see

'

reserved questions

'

to the bodhisattvas (J. Edkins, Chinese Buddhism,,

bouddhiquB,

p.

18; A.

Foucher, Iconographie

p. 86).

The bodhisattvas, throughout the course of the
a^es, have revealed the Mahayana to men ; MarijUilri took the form of a bhik.Hu and, it is said,
made known the PrajfidparamUa in 80,000 articles
(Taranatha, tr. A. Schiefner, Petrograd, 1869, p.
It was Maitreya, the future Buddha, who
explained the Praj iidparamitd to Asahga, and
who is the author of the treatises of the Vijilanavadin school (Mtts(on, vi. [1905] 145, xv. [1914] 42).
According to a Japanese tradition, interesting as
an example although without historical value,
Maiijusri and Maitreya had published the Mahayana in the year 116 of Nirvana: If tliese books
had not existed before, whence would they have
been obtained?' a very childish argument.'
This Mahayana is said to have been completed in
200 of Nirvana, notably by the publication of the
Avatamsaka ( = Gandavyuha). All these revelations took place before Nagarjuna (R. Fujishima,
Le Bouddhisme japonais, Paris, 1888, p. 54).
Nevertheless, it is to Nagarjuna that our most
trustworthy documents give the honour of the
revelation of the Mahayana. The Lahkdvatdra
and a Mahdmeghasutra ^ put into the mouth of
the Buddha words like the following
Four centuries after my nirvana this Ananda will be the
bhik^u called Naga he will teach the Great Vehicle.'
58).

'

—

:

'

;

It is said that Nagarjuna obtained the Prajildpdramitds or the Avatamsaka from the Nagas (Wassilieff, Buddhismus, p. 118f.).
We cannot give an
account of all the legends referring to the revelation of the books of the Mahayana (see Taranatha,
p. 61 f.); what has already been said will give a
sufficient idea of the beliefs that arose in the Buddhist world concerning the origin of these books.
Apart from a few ardent partisans of the Hinayana,
all Buddhists readily believed all that appeared as
the word of Buddha.'
2. Criticism of the legends and conjectures.
The library of the Mahayana consists of two parts,
which the Tibetans have carefully distinguished
first, the sutras, divine works, uttered by Bhagavat
himself, which are arranged in the Kanjur ( = bka
hgyur, word of the Master ') and, secondly, the
commentaries on the siitras and the treatises
(idstras) properly so called, human works, the
greater number of which were written by the
'

'

;

Agnosticism [Buddhist], vol. i. p. 221''
Madhyamakdvatara, p. 251). (4) The Mahdvastu
(a book of the Hinayana) teaches the stages in the
career of a bodhisattva and the perfect virtues. *

scholars to whom tradition ascribes them ; all this
literature forms part of the Tanjur (bstan hgyur,
'instruction, scholasticism').
This distinction has
not always a historical value.
Many sutras are
frankly scholastic works, and it is probable that

1 For a description and analysis of the literature of the
Great Vehicle see Waasilieff, Buddhismus, pp. 157-207, and

some of them are later than the signed treatises
whose doctrine they contain and authorize.'
We know that Asahga wrote five treatises which
he gave as a revelation of Maitreya.
Although

art.

Winternitz, Gesch. der. ind. Litteratur, ii. 187-250
see also
Winternitz on the Lalitavistara and the Mahdvastu worlis
which belong to both Vehicles. Among translations see The
Lotus of the True Law,' SBE xx\., 'The Sulshavati, etc.,' SBE
;

—

'

xlix.
2 Digha,

ii. 124 ; Maiijughosahasavajra, Siddhanta, i. 128b
Sutralarhkdra, ed. S. L6vi, Paris, 1907, i. 20.
s See Bodhicharpdvatdra, ix. 42 f., Fr. tr., Introdicction
d la
pratique des futurs Bouddhas, p. 120
Sutrdia-ihkdra, i.
Poussin, Bouddhisme, Opinions sur la dorjmatique, p. 137 f.
Arguments 3 and 4 are given in the Tibetan work, the
Siddhdntaot Mahjughosahasavajra, p. 12Si>, in the Urga ed., tr.
by Wassilieff in Bttddhhmits, p. 264 (291). The connexion of
the Mahayana with the Maliasanghika school, of which the
Purva^ailas are a branch, is beyond doubt but the antiquity
of the doctrifle of this school is rather doubtful.
;

;

•*

;

revealed, these treatises are included as part of the
Tanjdr, because in form they are not sutras, but
mere treatises (kdrikds, mnemonic verses, with a
1

Maitreya-Asanga believes {SiUrdlaihkdra,

i.

7) that

the

two Vehicles are contemporaneous.
See Madhyaitiakdvatdra, p. 76
Fujishima, pp. 32, 55
for the prophecies of Lai'jka, which are wanting in the first
Chinese version, see Max Miiller, India, What can it teach us?,
2

;

London, 1SS3, p. 298 f.
3 We must conline ourselves to a few remarks here.
subject will depend for a long time yet upon monographs.
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prose commentary). Presented with the formula,
Thus have I heard. Bhagavat was on the Mount
of Vultures, surrounded by thousands of Bodhisattvas
.,' they might liave ma,d& gooi sutras.
There is therefore some truth in the legends which
we were discussing above the scholars of the
Mahayana forged the sutras in order to publish
their philosophic doctrines, to glorify their chosen
saints, to authorize their beliefs in the saviour
Amitabha, and so on. In the same way, whether
at the same time, earlier, or later, the thaumaturges and the magicians lirst made collections of
magical formulie and then compiled the Tantras,
attributed to demi-gods or semi-demons, whom they
were believed to evoke. The work of editing and
compiling the Sddhanas (magic rituals) and the
'

.

.

:

—

Tantras took a very long time Taranatha abounds
in really historic stories on this subject and the
Mahayana probably developed by similar processes.

—

The scholastic character of the Lahkavatara is
very definite. This sutra implies the existence of
a strong Vijfianavadin doctrine ; it is full of controversy. The Daiabhumika, which, augmented
by r6sum6s in verse, became transformed into the
DaiabhumUvara, sets forth a theory of the ten
stages of the future Buddha which is quite in the
manner of a 'treatise.' One of these sutras, invoked by Chandrakirti to confirm a Madhyamika
formula, seems to have been written according to
the same formula (see Madhyamakavrtti, p. 249).
Careful study will probably prove the close connexion between the sutras and the treatises.
What exactly was the role of Nagarjuna in the
elaboration of this literature ? It is thus defined
by

Kem

of the Abhidhdrmikas and the Brahmans,
and model the career of the bodhisattva on the
path of the arhat, and the new meditations on the

manner

canonical meditations.
LiTERATDRE. The sources mentioned in artt. Adiboddha,
Bodhisattva, Madhyamaka, Ma.n.i[j6rI, VmSa.vavadins
H.
Kern, Geschiedenis van het Buddhisms in Indie, Haarlem,
1882-84, Fr. tr., Hi^t. du Bouddhisme dansl'Inde, Paris, 1901,
Mamcat of Indian Buddhism, Strassburg, 1S96 W. Wassilieff,
Der Buddhiswus, Petrograd, 1860 L. de la Valine Poussin,

—

;

;

;

Bouddhisme, Etudes et mat^riaux, London, 1898, Bouddhisme,
Opinions sur I hist, de la dogmatigue, do. 1909 M. Wintemitz,
Gesch. der ind. Litteratur, ii., Leipzig, 1913. For the iconography of the Mahayana A. Foucher, $:tude sur I'iconographie bouddhifjue, 2 vols., Paris, 1899-1905, L'Art grecobouddhiqice du Gandhdra, 2 vols. do. 1905-15 A. Griinwedel,
Buddhist Art in India, Eng. tr., ed. J. Burgess, London, 1901,
;

:

;

Mythologie

du Bouddhisme au

MAHDI. —The

L.
title

Tibet, Leipzig, 1900.

DE LA Vallee Poussin.
Mahdi was first associated

'All's son Muhammad b. al-9anafiyyah, and,
apparently, given him by the adventurer Mukhtar
b. Abi 'Ubaid, who, after the death of Pusain at
Kerbela, ostensibly championed the claims of this
personage to the khalifate. The word is ordinarily
interpreted the divinely guided,' from a verb which
frequently occurs in the Qur'an in the corresponding sense, though this particular derivative is not
found there ; yet this explanation did not give
universal satisfaction, and several others were current (see Yaqut, Geographical Dictionary, ed. F.
Wustenfeld, Leipzig, 1866-73, iv. 693. 4). Mukhtar
clearly used it as analogous to a title attached to
the name of 'AJi, calling him ' the Mahdi, son of
the Wasi' CTabarl, Chronicle, ed. Leyden, 1879the
1901, ii. 534), where the latter title means
legatee,' i.e. he to whom the Prophet had beit is, however, often
queathed the sovereignty
interpreted as the trustee.' It is doubtful whether
this Muhammad used it himself, as a letter purporting to be from him, in which it is prefixed to
his name, was condemned as spurious by one of
his correspondents on that account (Tabari, ii. 611
After the death of 'All's two sons by
[66 A.H.]).
Fatima, the Prophet's daughter, it would seem
that some Muslims were ready to recognize the
claim of this Muhammad, 'All's son by another
wife, to the sovereignty, but he himself acted with
extreme caution in the matter of asserting it he
was, however, imprisoned for a time by the partisans of 'Abdallah b. Zubair, who endeavoured to
wrest the throne from the Umaj'yads but, when
their supremacy was restored, he accepted a governorship, and appears to have ended peacefully.
Some uncertainty existed with regard to both the
time and place of his death, and a sect arose called
the Kaisaniyyah, who declared that he remained

with

'

'

:

Nagarjuna may have been one

most talented and
rather than ita originator.
influential leaders of the
.
.
.
An influential person, the first eminent leader of a school
imbued with Hinduism and the methods of Indian scholastic
philosophy.' He then became ' a comprehensive name of the
activity of Mahayanism in the first phase of its onward course
{Manual, pp. 6, 123).
'

invent, preaching vacuity or the career of a bodhisattva, they make use of old models, reason in tlie

of the

movement

Nagarj Una's importance lies in having discovered
the doctrine of the 'void,' which showed the inHis name is
feriority of the ancient Vehicle.
It may
inseparable from the Prajnaparamita.
well be that Nagarjuna, being the author of the
treatises which are the scholastic working-out of
the principles of the Prajiidpdramitd, is of some
account in the redaction of the Prajnapdramitds,
the revelation of which tradition attributes to him.
There are many ancient materials in the sutras
of the Mahayana.
Not a few elements of the Mahayanist scriptures are taken
'

bodily from the Tripitaka, with such omissions and additions
as deemed necessarj' (Kern, luc. cit.).
passages, e.g., of the Lalitavistara, recur
'

Whole

almost word for word in the Pali scriptures. The
work that H. Oldenberg has done for the Divydva-

—

the Mahdvastu ^ in
comparing these two works of the Sanskrit Hinayana with the Pali canon might be done with
advantage for several sutras of the Mahayana. The
comparison would also be very fruitful between the
Mahayana and the Sanskrit Hinayana. The Abhidharmaoi the Sarvastivadins (Hinayana) is accepted
by the Madhyamikas (Mahayana) the Sautrantikas (Hinayana) have opened the door to the
the Daiabhumika
Vijiianavadins (Mahayana)
(Mahayana), we may believe, depends on the
Mahdvastu (Hinayana); the scholars of the Mahayana know and quote the Hinayana.^ When they

ddna and E. Windisch

for

—

;

;

1 Oldenberg, Trans, oj the 5th Intern. Congress of Orientalists,
Berhn, 1881-82, ii. 107-122, Studien zur Gesch. der buddh.
Kanon,' GGiV, 1912, p. 155 ; Windisch, Die Komposition des
Mahdvastu, ein BHtrag zur Quellenkunde des B^iddhismus,
Leipzig, 1909, and also ildra und Buddha, do. 1895, and Buddha's
'

Gehurt, do. 1908.
-Cf., e.g., the theory of the 'meritorious material gifts'
(aupadhikapuT^ijakriydiiastu) in Aiiiguttara, ii. 64, in Abhidhar-

makoia, iv. 113 f. (Skr. Hinayana), in Aryaratnardiisutra, cited
in Sik^asamuckchaya, p. 138 and Madhyamakavrtti, p. 309.

;

'

;

;

tomb in Mt. Radwa, whence
he would one day emerge ; and the poet of this
fully expected this
sect, the Sayyid IJimyari,
occurrence, though the Mahdi had disappeared for
alive in his supposed

sixty years {Afjhdni, Cairo, 1285, viii. 32). The
poet Kuthayvir asserts that his reappearance had
been foretold by Ka'b al-Abbar (t 34 A.H.), whose
name is often mentioned in connexion with matter
drawn from the Jewish Scriptures. This prophecy
may well owe its origin to that of the return of
Elijah but how the Mahdi came to be substituted
if the reference to
for that prophet is not clear
Ka'b be genuine, we should gather that the word had
been used before Mukhtar's time with a religious
import. The poet further asserts that this Mahdi's
book was studied by the Kaisanis in Mecca but
such a work must assuredly have been a forgery.
With this personage the idea of an awaited
deliverer is first connected in Islam, and this
notion is expressed by the name Mahdi, to which
;

;

;

the participle expected (muntazar) is sometimes
attached. The various pretenders from the house
'

'
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whom

the
e.g., Zaid (after
of All received the title
Zaidia are called) ; he was defeated and killed in
and
his
body
was
afterwards
crucithe year 122 A. H.,
Umayyad satirist said that he had never
fied.
before seen a Malidi hanging on a tree (Mas'udi, ed.

An

and

tr.

teille,

When

C. Barbier de Mej'nard and Pavet de CourLes Prairies d'ur, Paris, 1861-77, v. 471).
the pretender Muhammad b. 'Abdallah first

his appearance, the people of Medina cried
The Mahdi has come forth ' (Tabari, iii. 159
[A.H. 144]).
It was to be expected that prophecies
of the appearance of such a personage should be
attributecf to the Prophet Muhammad, and such
were current, though of questioned authenticity,
the best, according to Mutahhar b. Tahir, who
wrote about 325 A.H. {Le Livre de la criation et de
I'histoire, ed. C. Huart, Paris, 1899-1903, ii. 161),

made

out

'

:

being
'

The world

by one

of

my

shall not pass away until my nation be governed
house whose name agrees with mine.'

This tradition is also found in the collection of
Tirraidhi (t 279 ed. Cairo, 1292, ii. 36), where it
is followed by another in which the Mahdi is mentioned
We were afraid of some trouble occurring after the Prophet's
death, so we asked him, and he said In my nation there is the
Mahdi who shall come forth he shall live Bve (or seven or nine)
years a man shall come unto him and say, " O Mahdi, give
me " and the Mahdi shall pile into his lap as much as he can
;

:

'

:

;

;

1

;

carry.'

The author

of this fiction appears to have inter-

the giver,' which should rather
is to be
found in the contemporary collection by Ibn Majah
(t273; Cairo, 1313, ii. 269): the tradition just
given is repeated with some variations, indicating
that under the Mahdi men would enjoy greater
blessings than they had ever experienced ; to it is
prefixed one to the effect that certain persons with
black standards {i.e. the 'Abbasids) would come
from the East,
who shall ask for good and not he given it, and shall fight and
Ereted the word as

'

Somewhat more information

Muhdi.

e

'

be victorious and be offered what they asked and not accept it
until they hand it [the sovereignty] to one of my house who shall
fill it with justice as they filled it with injustice.'

Another tradition states that the Mahdi is to be a
descendant of Fatima another gives as the list
;

members of the
^amzah, his
cousins 'All and Ja'far, and his grandsons ^asan
and Uusain and the Mahdi. The last is
of lords of paradise the following

family

:

Prophet,

the

uncle

liis

:

*

Men

way

shall come forth
for the Mahdi.'

from the East, and shall prepare the

seems clear that the authors of these fictions
had somehow heard of an expected Mahdi, and
made up traditions calculated either to encourage
the munificence of princes or to win adherents for
some political party.
Mutahhar adds another,
that the only Mahdi to be awaited was 'Isa b.
It

Maryam, i.e. the Christian Saviour and, since
orthodox Islam looks forward to His returning
according to the law of
to judge the world
Muhammad it is not quite easy to find room for
another Deliverer.
One of the etymologies suggested for the name, viz. the man of the mahd,
' cradle,' favours
this view, the reference being to
Qur'an, xix. 30 ff., where Christ speaks 'in the
;

—

—

cradle.'

There is little reason for supposing that the
Prophet Muhammad contemplated the appearance
of a Mahdi, however interpreted
but the outbreak of the civil wars within a generation after
his death, and the perturbed condition of Islam
which followed, led to the adoption of tlie idea
from Jews or Christians, who look forward respectively to the appearance and reappearance of
why the title Mahdi should have
the Messiah
been adopted for the expected Deliverer is, as has
been seen, an unsolved puzzle. To the etymologies
suggested we should be inclined to add one more,
viz. from hada in the sense
to give,' making the
;

;

'
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word mean He to whom has been given,' as in
28" the llisen Saviour says, (oiiB-q fioi iraaa
d^ovala iv oiipavi^ Kal iTrl 7/}$, and a similar interpretation was current for the name Shil6h in Gn 49'°,
'until Shiloh come,' viz. .shel-t6, 'whose is.' Thus
the Slu ite author of the Fakhrl (ed. W. Ahlwardt,
'

Mt

p. 58), speaking of the Mahdi Zaid
(executed in 122 A.H.), curses those who deprived
him of his 'right.' However this may be, the
function of the expected Mahdi was, in the first
place, to fill the world with justice in lieu of
injustice, which often meant the abolition of unauthorized practices and the enforcement of
orthodox doctrine and conduct in the second,
to achieve the conversion of the world to Islam,
and often this was identified with the taking
Some, however, were satisfied
of Constantinople.
with a partial execution of this programme ; and
had been accepted as the
persons
who
among
Mahdi by various writers up to his time Mutahhar (Joe. cit.) mentions 'Ali himself, the pious
Umayyad 'Omar II., and the 'Abbasid al- Mahdi,
who reigned A.D. 775-785.
About the signs whereby the Mahdi was to be
recognized when he appeared there were difl'erences
a common theory was that he should
of opinion
have the name Muhammad and the patronymic
Abu'l-Qasim, and that he should belong to the
Prophet's house ; yet not all demanded the fulfilment of these (not very difficult) conditions. To
all
save the few who suppose that the Mahdi has
come already he is 6 ipx^ixevos, he that shall
come
and, on the whole, the Sunni view is that
his appearance will be that of an ordinary man
whose career is that of a reformer and conqueror,
while the Shi'ite view is that he is in hiding somewhere, and has been concealing himself for an
unlimited period. In our times there were in the
Sudan two Mahdis simultaneously, representing
The line between the
these different opinions.
two is not quite easy to draw, except where some
definitely historical personage is expected to reappear for it has been found possible to adopt the
theory that the Mahdi is some one in hiding,
without any suggestion of supernatural concealment.
In more than one case of a successful
revolution the victory has been won by a commander in the name of an obscure individual, who
has been brought forward only when success has
been assured. Thus the author of the Fakhrl (p.
171), describing the rise of the 'Abbasids, remarks
that, while the Khurasanites under the brilliant
leadership of Abu Muslim were fighting for the
imam Ibrahim (representative of the 'Abbasids), he
was himself in retirement somewhere in Syria ol
Arabia, attending to his devotion* and the afl'airs
of his family, the greater number of his adherents
being unable
to distinguish between his name
and his person,' i.e. knowing nothing at all about
him.
The rise of Mahdis from time to time, tnen, was
due to the disordered state of Islam in normal
circumstances, but also to the wide-spread sentiment that the sovereign should be a descendant
of either the Prophet or 'Ali, for with some communities the latter was regarded as the more
important personage, and indeed the master whom
the former betrayed (see Yaqilt, Dictionary of
Learned Men, ed. D. S. Margoliouth, London,
1913 ti'., i. 302). The pretenders of the house of
'All were repeatedly supposed by their adherents
to have escaped death, notwithstanding their
ostensible execution, and the Shi'a sects were to
a certain extent divided by their loyalty to different pretenders whose return tliey expected. Such
pretenders were Muhammad b. 'Abdallah, executed 145 A.H., whose return was awaited by some
of the Jarildiyyah sect ; Yahya b. 'Umar, executed

Gotha, 1860,

;

;

—

—

'

;

;

'

'
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250 A.H., expected to return by others of the same
sect
Muhammad b. al-Qasim, who revolted in
the year 219, was captured, but escaped and disappeared and Musa b. Ja'far, who died of poison
Several others are menin Baghdad in 186 A. H.
tioned with these by Ibn ^azm (Kitab al-Fisal,
179f.).
The
sect called Qat'iyyah
iv.
Cairo, 1321,
got their name from making sure of the death of
this Musa b. Ja'far, without having ascertained
it (Mas'udT, Tanbih, ed. M. J. de Goeje, Leyden,
Believers in the continued existence
1894, p. 232).
of Muhammad b. al-Qasim were to be found in
the time of Mas'udi (332 A.H. ; Prairies d'or, vii.
117) in the district of Kufah, in the mountains
of Tabaristan and the Dailam, and the districts of
The person ordinarily acknowledged
Khurasan.
to be the 'expected Mahdi' is Muhammad b.
^asan al-'Askari, whose father died 260 A.H.
There was, however, great doubt as to the age
of this Muhammad at the time of his father's
death, some denying that he ever came into existence, and all agreeing that he could have been
only a few years old at the time. ShahrastanI
locates him in Samarra (ed. W. Cureton, London,
1842-46, p. 128) but at some time in the 7th or
8th cent. A.H. he appears to have taken up his
abode at ^illah. The traveller Ibn Batuta (t 780
A.H. ; ed. and tr. C. Defr6mery and R. B. Sanguinetti, Paris, 1853-58, ii. 98) gives a weird
account of the ceremonies which he found there,
and which seem to be relies of some pagan cult.
;

;

;

There is a mosque with its door covered by a silken curtain,
called the sanctuary of "the Lord of the Age." Each afternoon a
hundred of the inhabitants come out of their houses armed with
drawn swords going to the governor, they obtain from him a
horse with saddle and bridle, or else a mule beating drums
and playing musical instruments, they then proceed, fifty of
them in" front of the charger and fifty behind. Others arrange
Coming to the mosque that has
themselves on either side.
been named, they halt before its door, and say " Bismillah,
O Lord of the Age, come forth. Mischief is rampant, and wrong
abundant this is the time for thee to come forth, that God may
distinguish by thee between the true and the false." This they
'

;

;

:

;

continue

till

the prayer of sunset, playing their musical instru-

ments the whole

time.'

Ibn Khaldiin, a contemporary of Ibn Batiita, who
has no high opinion of his veracity, tells the same
According to him,
story, with some variation.
the people of pillah hold that their Mahdi entered
habitation,
and
every night they
cellar
in
their
a
appear with a mount before the entrance to this
cellar, and keep calling him to come out, from the
prayer of sunset until the stars are all shining
(Prolegomena, Beirut, 1900, p. 199). It is surprising that in the Ta' rlkh-i-Giizldah (compiled 730
A.H., ed. E. G. Browne, London, 1910, p. 208) the
connexion of this Mahdi with Jillah appears to
be unknown.
'
In his ninth year he disappeared in Samarra, and was never
seen since ; the people of the Shi'ah, however, believe that he is
the Mahdi of the end of the world, is still alive, and will come
forth when the time arrives.'

Probably even the revised version of Ibn Batiita's
story requires further redaction.
The majority of the Mahdis have thus played
a larger role in the imagination than in reality
there have, however, been cases wherein the
character has been assumed with very considerable and even permanent success. The first capital
of the Fatiniids in Africa was called Mahdiyyah
after the Mahdi who founded the dynasty (297
The conquests which prepared
A.H. = A.D. 909).
the way for his sovereignty were all achieved by
an agent, who had ultimately to produce the person to whom he had preached allegiance ; and,
according to the statements of his enemies, the
person produced was an impostor, suddenly called
to play the part, the real Mahdi having perished
on his way to Africa. According to an author of
weight (Nizam al-Mulk, 1 485 ; see C. Schefer,
Ohrestomathie persane, Paris, 1883-85, i. 165), the
propaganda of this sect began at least a century

before, and proselytes to whom the mysteries had
been communicated were forbidden to divulge
them until the Mahdi appeared. Probably with
this community (in theory at least) the Mahdi,
the Lord of the
called also, as has been seen,
Age,' was the legitimate occupant of the Fatimid
throne when the sovereign al-IJakim disappeared,
doubtless through assassination, his continued existence and future reappearance became the dogmas
of a sect.
Another Mahdi whose efforts resulted in the
foundation of a dynasty was Ibn Tumart {q.v.
t 524 = A.D. 1130), who started the empire of the
Almohads. Of this personage there is an unusually
full and interesting biography by Ibn Khallikan
(tr. W. M. de Slane, Paris, 1843-71, iii. 205 ff.),
which is doubtless somewhat coloured by preHe appears to have started genuinely as a
judice.
religious and moral reformer, and to have taken
the title Mahdi when opposition and danger induced him to draw the sword he is likely then
to have been influenced by the prophecy of the
appearance of such a reformer, which, as we have
seen, had already found its way into an authoritaThe pedigree which
tive collection of traditions.
brought him into connexion with 'All may well be
an invention later than his time, and as such his
biographer appears to regard it. Some stories told
by Ibn Khallikan are characteristic of such advenhe
turers, though not perhaps true in this case
got access to the Booh of Jafr, in which 'All had
till
end
occur
the
of
prophesied all that was to
time (see art. Divination [Muslim]), whence he
obtained the letters which formed the name of the
person destined to be his chief helper and successor,
with a description of his appearance. In order to
be armed with a miracle, he persuaded a learned
associate to feign illiteracy and ignorance of correct
Arabic ; one day this psrson claimed to have learned
the Qur'an by "heart in a dream, and this miracle
convinced the most stubborn the confederate then
proclaimed Ibn Tumart the Mahdi, whereas he had
According to Ibn
previously been called imam.
Khaldun (History, Cairo, 1284, vi. 229), the only
heresy of which he could be convicted was his
agreeing with the Imamiyyah sect that the sovereign was infallible. In his treatment of opponents
he appears to have been as ruthless and intolerant
as any religious leader but a singular feature of
his career as a Muhammadan saint was that,
besides asceticism in diet, he observed strict
His creed, which has been published
chastity.
(Majmuat al-rasail, Cairo, 1328, p. 44 ff.), does not
appear to differ from the orthodox kalam.
The prophecy of a Mahdi assumed special importance at the commencement of the century
preceding the first millennium of Islam, especially
According to the details collected by
in India.
H. Bloclimann (Sln-i-Akbari, i. [Calcutta, 1873]
p. i v if. ), the Mahdist movement started in Badakh'

;

;

;

;

;

;

shan, where one Sayyid Muhammad Nurbakhsh
gained numerous adherents, defied the Afghan
government, was defeated, and fled to 'Iraq, where
he maintained himself till the end of his life. In
India it assumed a definite form through the action

Mir Sayyid Muhammad of Jaunpur, who found
an adherent in Gujarat in Sultan Mahmud I.
Apparently this personage was, like Ibn Tumart
in his early days, a preacher and reformer, whose
doctrines gave oft'ence, and who was forced to leave
one place after another. Ultimately he decided
that the burden of Mahdi-ship was too heavy for
him to bear, and that, if he returned home, he
would recant he died in 911 ( = 1505) at Farah in
Baluchistan, where his tomb became a place of
of

;

An interesting account of another
ndian Mahdi of this century is given by the
historian Bada'uni in his Muntakhab al-Tawdrlkh
Pilgrimage.
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G. Kanking, Calcutta, 1898, p. 507 fl.). This
person was named Shaikh 'Ala'i, and was born in
Baiana in Hindustan. To the same place there
came one Miyan 'Ahdallah, who had come under
the influence of Muhammad of Jaunpur.
'He adopted the mannera of a Mahdi [which would seem to
(tr.

have been settled by Ibn Tuniart,
asceticiam]

;

making

for they consiated in extreme
his dwelling in the corner of a (,^rQve far

from the haunts of men, on the borders of a tank, he used to
and when the times of prayer came
cast water on his head
round, he used to gather together certain of the labourers who
had to pass that way, and compel them to form an aasenibly for
prayer, with such a degree of asceticiam that, if he met any man
disinclined for the meeting, he would give him a few coins and
encourage him.'
;

Shaikh "Ala 1 was much impressed by this example.
He too,_ trampling under foot his self-esteem and conceit,
devoted himself to the poor of his neighbourhood, and, entering
the valley of sell-renunciation and abnegation, he bestowed all
his worldly possessions, even to his books, upon the poor.'
'

He became

a disciple of Miyan 'Abdalliih

the two
formed a community of ascetic socialists or communists, consisting of three hundred householders,
who, abandoning all other source of gain and
traffic, agriculture, and skilled labour, spent their
time with them. In spite of their asceticism, they
were in the habit of keeping arms and implements
of war always with them as a protection against
their enemies, but also in order to interfere with
any proceeding in the city or the market of which
they disapproved.
They would go and call the offenders to account by main
;

'

force, admitting no investigation by the governor, and on most
occasions they got the best of it.'

After a time the place came to be too hot for
Shaikh 'Ala'T, who, along with his followers,
whose numbers had now reached six or seven
hundred heads of families, migrated to Khawaspur,
near Jodhpur
but here, too, he interfered seriously with the government of the place, and he
was compelled to go back to Baiana, accompanied
by his disciples. Islam-Shah had by this time
obtained possession of Agra, and he summoned
Shaikh 'Ala'I to his court, whither the Mahdi
proceeded with a party of select companions fully
armed ; according to the chronicler, the Shaikh
;

nearly

effected Islam-Shah's conversion to his
views, but he was presently expelled and sent to
the Deccan. Meanwhile, his former teacher and
associate had started a sect of his own, which with
some difficulty was suppressed by the authorities
and the Shaikh 'Ala'i was himself ere long summoned again to Agia, and requested to abandon
his claims to the Mahdi-ship refusing to do this,
he was tortured to death. His followers, however,
were numerous, and increased, and were known as
the Mahdawis they were persecuted, but not exterminated, in the reign of Akbar.
Blochmann observes that these Indian Mahdis
were men of considerable eloquence, who by their
preaching obtained great influence over the populace, and that they regularly came into contiict
with the authorized expounders of the law at
the Muhammadan courts. Badaunl takes evident
pleasure in narrating how Shaikh 'Ala'i triumphed
over the official theologians who were employed to
;

;

;

argue with him.

They endeavoured

to bring the

practice of their co-religionists into harmony with
the strict principles enjoined by the Sunni codes,
and especially to banish practices which had been
borrowed from their pagan neighbours.
The Mahdi who acquired the greatest fame in
Europe was the personage whose enterprise led to

the Anglo-Egyptian conquest of the Sudan. The
best account of the early stages of the movement
is given by F. R. Wingate in Mahdiism and the
Egyptian Sudan (London, 1891). After the strong

hands of Zubair Pasha, Samuel Baker, and General
Gordon had been withdrawn from the Sudan, that
country was subject to violent oppression, and the
broad basis of the Mahdi's appeal was the injustice
'
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and cruelty of every sort which sprang up the
moment Gordon's wholesome discipline was with-

drawn

Muhammad Ahmad, who

took
in 1848 of a family
at the age of 22 ho was already a
shaikh with a great reputation for sanctity, and
became a powerful preacher he denounced tlie
iniquities of the Egyptians, and laid stress on the
promised appearance of a Mahdi, with whom he
presently identified himself, and, indee<l, in tlie
Shi'ite sense
he claimed to be the twelfth iynam,
the son of Hasan 'Askarl.
His claims were first
recognized in 1881 at Abba Island, 150 miles south
of Khartum, when a band of men declared him
'

(p.

this title,

12).

was born at Dongola

of boat-builders

;

;

;

their appointed leader, and he communicated to
them the secret that he was the Mahdi. News of
his ' issuing forth having come to Khartum, the
governor sent to have him arrested ; but he declined
to obey, and, when troops were sent to enforce the
order, he succeeded in annihilating them.
He
evidently possessed some skill both as an organizer
and as a military leader, for he soon enrolled among
his followers tribe after tribe of Sudanese, and proceeded from victory to victory until, at his death
on June 22, 1885, shortly after the historic fall of
Khartum, his empire extended from lat. 5 to 21 S.,
and from long. 23 to 38 E. of Greenwich. Wingate
suggests as an epitome of Mahdiism the sentence
' Your
money or your life ; in practice it was
'

'

an enforced communism, maintained by plunder,
divided arbitrarily by the Mahdi. Success also
appears to have made of the Mahdi a coarse
voluptuary. Like some of his predecessors, he
seems to have aimed at reproducing what were
supposed to be the conditions of early Islam, and
to have insisted on a sort of asceticism
his followers were advised to go on foot, or at any rate
to ride asses and not horses, except in war.
Further, they were told to reduce expenditure on
weddings. These ascetic tendencies were indicated
by the name which his followers assumed, Darwish
('poor'), for which at a later period the Mahdi
substituted the appellation Ansar (' helpers'), which
had been given by the Prophet Muhammad to his
entertainers in Medina. The Mahdi himself clearly
aimed at reproducing the career of the Prophet,
since he had a Jiijrah, or
migration,' viz. from
Abba, where he first came forward, to Masat in
the Nuba mountains ; and he assigned four chairs
to persons representing the eminent associates of
the Prophet who became the first successors. The
chair of Abu Bakr, the first khalif, was filled by
;

'

al-Ta'aishI, who afterwards became
famous as the Mahdi's successor, or khaUf, and is
said to have suggested the r61e of Mahdi first to
Zubair Pasha and then to Muhammad Ahmad

'Abdallah

(Muqtatif, xxiv. [1900] 5).
The asceticism of the Mahdi, like that of the
Wahhabis, included the tabu of tobacco, the smoking of which it regarded as a greater offence than
the drinking of wine ; in his eaxly days he showed
leanings towards Suf iism, and would gladly have
obtained recognition from the head of the Sanusis
this being refused, he abolished all orders except
;

'

'

his own.

After the

Khartum the Sudan was graduby the Anglo-Egyptian government,

fall of

ally evacuated

and the Jchal'if extended the Mahdi's empire by
fire and sword till it reached the bounds of Egypt
in 1896 the reconquest of the country began, and
tliis was achieved at the battle of Omdurman
(Sept. 22, 1898).
The new State had achieved
nothing but devastation and destruction.

The

success of the Siidanese Mahdi encouraged
others to play the part. It seems that the
title
al-Mahdi in the case of the head of the
Sanusi community was originally a proper name
its holder, however, gave it the familiar applica-

many

'

'

;
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and even claimed to have on his body the After several years of obscure practice he became
court physician to Saladin, pursuing his Rabbinical
i.e. the nsevus between the
shoulders which had indicated the office to which and philosophical studies undaunted while followMuhammad was born (the Sudanese Mahdi also ing out the exacting duties of his profession. The
bore a mark, but it was a mole on his right eminent position which he has ever held in Jewish
In the oracle which foretold his appear- estimation is expressed in the popular Jewish saycheek).
ance the beginning of the 13th Islamic cent. ing, From Moses to Moses ' there was none like
= 1883) was specified as tlie date. His theories Moses.'
( 1301
Maimonides' works can be classified
2. Works.
He was rarely
will be found in the art. Sanusis.
double,' under the following heads.
seen by strangers himself, having a
Philosophy and theology. —(a) Daldlat-al-Eairin C Guide
Si Ahmad b. Biskri, who resembled him very
The
In 1884 he of the Perplexed known in Heb. as M6reh Nf^bhukhlm.
closely, to play the part before them.
Heb. tr. was eif ected in 1204 by Samuel ibn Tibbon, and another
enjoined the Muslims to pay no attention to the and less popular Heb. tr. was made by the celebrated Hebrew
Sudanese pretender, who was merely an impostor poet Al-Harizi in the 13th century. The Lat. tr. by the younger
and a liar.
In 1888, when an appeal was made to Buxtorf (Basel, 1629) is based on the Heb. of Ibn Tibbon.
Salomon Munk published a Fr. tr. of the Arabic original entitled
the Sultan of Borgo to assist in the suppression of Guide des igaris (3 vols., Paris, 1856-66), and there are two ItaL
Mahdiism by revolutionaries in the Sudan, the trr. of the whole work and several Germ. trr. of parts. An Eng.
Sanusi Mahdi, to whom the matter was referred, rendering of pt. iii. was brought out by J. Townley (London,
1827) under the title of The Reasons of the Laws of Sloses. The
advised the Sultan to abstain from interference standard
Eng. ed. with commentary and introduction is that of
with Sildanese affairs and fight with the khalif M. Friedlander.
only if himself attacked.
(6) A work on the terms used in logic entitled Md^dlah
"fhe measures taken by the Protectorate of fl-^ina'at al-Man^llf, popularly known in its Heb. tr. (b}' Moses
Sebastian Miinster published

tion,

•seal of prophecy,'

'

—

'

i.

'),

'

Nigeria in recent years to regulate taxation,
emancipate slaves, and introduce other reforms led
to the rise of numerous Mahdis between the years
1900 and 1905 there were a dozen in Sokoto, and
;

as many in the other pro\'inces. In 1905 Mahdis
arose simultaneously in Saturn, Bauchi, and Kontagara.
Most of these were caught, tried, and
executed, the government regarding such severity
as necessary for the preservation of order. In 1907
there was one Malidi at Bima in Bauchi, but the
situation was in general satisfactory' {Revue du
monde musulman, iv. [1908] 144).
While the tradition, which, as we have seen, has
been admitted into some authoritative works, is
likely to produce aspirants to the MahdI-ship from
time to time, it is probable that the general introduction of good and stable government vvill render
their appearance constantly rarer and their adherents fewer.
To the question whether there
were any relics of Mahdiism in the Siidan, the
Cairene journal Muqtatif as early as 1902 (xxvii.
1126) replied that the introduction of security and
justice in place of the long reign of terror which
'

that system had produced had eft'ectually destroyed
its traces.

LiTBRATURB.
"tide.

'

'

;

under

iii.]

—

Mishneh
iii. Halarha or codification of Rabbinic laws.
T6rdh ('Repetition of the Law'), known also as 'The Strony

Hand

(Ydd

divided into fourteen component books, and was written by the author in Hebrew.
Extracts were translated into English by H. Bernard and
Soloweyczik in 1863. The work is of gigantic proportions, and
was meant to be an easily inteUigible compendium of Jewish
'

hd-1idzdlcdh).

It is

K

ritual law.

(a)Iggerethhash-Sh^mddh
iv. Letters AND OCCASIONAL ESSAYS.
Letter on Conversion '), written in Arab, and translated
anonymously into Hebrew. It deals with the subject of forced
conversions. Maimonides maintains that a Jew who outwardly
through compulsion professes to embrace Islam does not thereby
But the
forfeit his claim to be considered a righteous Jew.
authenticity of the Letter has been doubted ijy scholars.
(&) Iggereth Teman (* Letter to Teman," i.e. Yemen), written
in Arab, and translated into Heb. by Ibn Tibbon and others.
The Jews of Yemen are given advice as to how to conduct them-

('

—The authoritiea have been cited throughout the
D.

Maegoliouth.

S.

MAIMONIDES.— I. Life.—Maimonides (Moses
ben Maimon), Talmudist, philosopher, and physician, born at Cordova, SOth March 1135, died at
Cairo, 13th Dec. 1204, is known in Jewish literature as Rambam (the letters r, m, b, m being the
initials of Rabbi Moses hen Maimon) and in Arabic
literature as Abu 'Imran Milsa ben Maimun ibn
Abd Allah. His native city falling into the hands
of the Almohads, Maimonides, when yet a lad of
thirteen, was compelled either to leave or to embrace Islam. He, together with his father, chose
the former course, and settled at Fez.
Here they
led for a time the dual life of Muslim and Jew.
But, the Muslim authorities growing suspicious of
their bona fides, father and son determined to leave
Accordingly, in April 1165, they boarded a
Fez.
vessel bound for Palestine.
Acre was reached after
a month's stormy voyage, and after a short stay
there they went on to Jerusalem but, as Palestine
had just been the scene of the Second Crusade, and
the Jews there were few in number and poor in
goods as well as in culture, Maimonides fixed upon
Egypt as a more congenial centre. A home was
made in Fostat, a suburb of Cairo. Soon after
their arrival here, both the father and the brother
of Maimonides died, and, becoming financially
reduced in consequence, Maimonides took up the
practice of medicine as a means of livelihood.
'

ibn Tibbon) as MiU6th Higgdyon.
a Lat. tr. (Basel, 1627). There are two Germ, renderings, and
the most noteworthy Heb. commentary is that of Mosea
Mendelssohn.
(c) Malcdlah fl al-TauTiU, on the unity of God, known in Heb.
as Ma'dmar hay'Yiliudh.
ii. CosiMENTAEiES ON TALMtTD AND Mi8HNAH.---(a) Commentary
on the Mishnah known in Arabic as Slrdj (' Light '). The component parts of the work were translated into Heb, by various
mediBBval scholars. W. Surenhusius rendered the Heb. into
Lat., and E. Pococke published parts with a Lat. tr. (Oxford,
1654).
The section known as The Eight Chapters (Sh'mmieh
P'^rdktm) was edited with an excellent Germ. tr. and valuable
annotations by M. Wolf (Leipzig, 1803). A new ed. with a very
good Eng. tr. and notes is that of Gorfinkle (Columbia University Press, 1912). Various edd. of small sections have been
brought out by other scholars and there is much that still
awaits the light.
(b) Kitdb al'Fard'id, rendered into Heb. under the title of
Sifer Hain-Mi$w6th by Ibn Tibbon. Moses Bloch brought out
a complete ed. with a Fr. tr. (Paris, 18S8), entitled Le Livre
des prticcptes. [The book might also appropriately be classified

'

'

;

'

'

selves in times of religious persecution.
(c) Md'amar T^lilyydth ham-Metim (' Essays on the Resurrection of the Dead '), written in Arab., translated into Heb. by Ibn
Tibbon and also by Al-Harizi (see Steinschneider, Hebrdische
Uebersetzungen, p. 431). He maintains a spiritual view of
resurrection as opposed to the largely prevalent material view
of the resurrection of a united body and soul.
(d) 'Letter to the men of Marseilles,' written in Arab, and
translated into Heb. by Ibn Tibbon, a discussion on astronomy
and astrology, in which Maimonides upholds the truth of the
former, but rejects belief in the potency of the stars.
(c)
Letter to Rabbi Jonathan of Lunel,' in which Maimonides,
while replying to certain queries on ritual topics, discloses much
similar note Is struck in a
of his private and personal life.
letter to Ibn Tibbon (translated into Eng. from the Heb. by
H. Adler, in the Miscellany of Hebrew Literature, i., 1872).
(a) An essay on the Jewish
V. Medicine and astronomy.
calendar, called Sefer Elbbwr (written at the age of twentythree), composed in Arab, and translated into Heb. by an
anonymous writer, to be found in the collection J^dbheg
Ti^shublLdth hd-Rambam (Leipzig, 1859).
(b) Various minor works on detailed points in medicine. These
were all written in Arab., and were translated into Heb. by Jews
of the Middle Ages. There are also Lat., Fr., Germ., and Span,
trr. of several.
'

A

—

—

Maimonides' correspondence embraced nearly
vi. Responsa.
the Jewish communities of the Middle Ages. They were
translated at an early date into Heb., and comprise the collection known as K6bhi^ T^shubhdth hd-Rambam.

all

3.

Place in philosophy.
1 i.e.

— Maimonides

Moses Mendelssohn

{g.v.).

holds a
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significant place both in Jewisli and in general
philosophy, his importance in these respects resting mainly on his three larger works -tlie ' Guide
of the Perplexed,' the S'lrdJ, or Commentary on

—

the Mishnah, and the Miihneh TOrdh. The most
essentially 'Jewish' of the three is the Mislmeh
law
It is an elaborate text-book of
TOrah.
as understood by Jewish orthodox tradition, its
sources being the Bible, the Talmud, and the whole
Rabbinical literature previous to Maimonides.
What prompted the author to write it was the
fact that the Talmud and the Rabbinical literature
generally are a large, unwieldy, unsystematized
mass of opinions and rules, laws, counsels, prescriptions, permissions, and prohibitions, with no
vestige of any attempts at logical classification
and arrangement ; so that, unless a Jew possesses
a complete mastery of those intricacies, he is
puzzled to know what is, and what is not, J udaisni
as laid down by the Rabbis and sanctioned by
orthodox tradition. Maimonides felt the necessity
of aiding Jews in this cardinal respect. Judaism
appeared to him to be in danger of losing itself in
mazes of its own invention he therefore planned
a work in which both the letter and the spirit of
the Talmud should reappear in a simple, orderly,
and systematic guise. All the controversies, disputations, and doubtful points in the original are
omitted. The faithful Jew who wishes to know
the settled Rabbinical view on any subject of
ritual or belief need no longer wade for the information through oceans of unnecessary details.
It is given him in definite, clear-cut, and brief
language. As can be understood, this good service
rendered to Judaism was not without an admixture
of evil. Talmudic law, once flexible, became rigid.
Maimonides, by aiming at laying down opinions
which were to be the norm of all future religious
practice and belief, was felt to have exercised a too
He made development imarbitrary dogmatism.
possible and chained Judaism to the letter, instead
of leaving it free to the eternally unfolding life of
the spirit.
The numerous attacks very often
virulent and abusive which were hurled against
him both in life and after death on account of
this dogmatism, and on kindred grounds, constitute a substantial chapter in Jewish mediaeval
history.
On the other hand, the book was well
received in many Jewish communities, though the
the
author that it would one day become
hope of
the authoritative code for all Israel was never
'

'

;

—

—

realized.

In the making of codes or compendia of
Jewish law, Maimonides had both predecessors
and successors. But his work stands out from all
these in two commanding respects {a) a greater
variety of subject, a broader interpretation of the
scope of Judaism as a system both of law and
of theology
[b) the metaphysical [Aristotelian]
colouring pervading his treatment of religion and
ethics, as well as the addition of dissertations on
such subjects as the calendar, idolatry, and free
will.
He was no mere codifier in the sense that
others were. His was the genius of the literary
artist working out liis own original conception of
divine truth as understood by the Jew.
Hence,
whereas to-day resort is had to other codes only
when enlightenment is sought on points of strict
legalism or strictly orthodox ritual what is
forbidden and what is not forbidden by the 613
precepts of the T6rdh the code of Maimonides is
a source of edification to the theological student
generally, quite irrespective of its relation to the
Jewish life. The first of the fourteen books comprising the Mishneh lorah is entitled Madda
'

'

'

'

:

'

'

'

'

'

;

—

'

—

'

'

('

Knowledge ').

man can

Maimonides

feels that, before

a

be ordered to worship God, he should first
be informed of what God really is ; so he sets out
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with proofs of the existence of God, of the impossibility of a plurality of gods, of the impossibility of
a world without God, of the various grades of animate and inanimate existence angels, spheres,'
men, plants, minerals (introducing, of course, the

—

'

four elements,' viz. earth, air,

'

water).

fire,

He

shows how all these have their places in the
cosmos, and how all reveal God in their several
ways and degrees. In the framework of such a
treatment he discusses the Rabbinic views of
prayer, divine worship, Sabbath, feasts and fasts,
repentance, and the whole host of ethical and civil
prescriptions which the Talmudic Rabbis had
deduced from Scripture and had laid down for
observance by the Jewish commonwealth. It is
all done in a way which shows that,
while
Maimonides defended what he considered the
eternal sanctity of ceremonial,' he was too spiritual, too mystical a thinker to omit giving due
prominence to the ethical and spiritual aspects of
Judaism the aspects which justify and transfigure
the rest.
The Sirdj, or Commentary on the Mishnah, has
not as yet had full justice done to it by scholars
and students. It has been in many senses overshadowed by the more popular commentary of
Obadiah Bertinoro, an Italian Rabbi of the 15th
century. But there can be no doubt that, with
the growing modern recognition of the necessity
of studying the Rabbinical literature on strictly
scientific lines, the Siraj will yet come into its
'

—

own.

The

object of Maimonides was to enable the
to understand the Mishnah its technical
phraseology as well as its general drift without
the necessity of working through the involved
disquisitions of the Talmud.
The Talmud is par
excellence the commentary on the Mishnah, but its
elaborations and criticisms of the Mishnah, instead
of throwing light on the latter, often render the
darkness all the greater. Further, Maimonides
was of opinion and critical study shows that he
was right that the Talmudic masters did not
always understand the Mishnah, because their
extraneous knowledge was faulty. He therefore
planned a work in which the student would be
able to see the Mishnah as it essentially is and
Irrespective of the Talmudic glosses.
Not that
Maimonides ignores these glosses. He incorporates
them and largely too in the commentary. But

—

layman

—

—

—

—

—

he sometimes adopts an independent view
and
this is just one of the facts that make his work
serve as a really valuable introduction to the study
It is also very valuable for the
of the Talmud.
many long dissertations which it contains on points
;

in

theology,

philosophy,

history,

and

exegesis.

Thus, commenting on Mishnah xi. in the Treatise
Sanhedrin on the words AU Israelites have a
portion in the world to come,' he is led to write a
treatise on the Jewish creed, in which he draws uji
the famous 'Thirteen Principles of Faith' (for
which see EBE iv. 246='), being the first Rabbanite
{i.e.
as opposed to 'l^araite') Jew to ask the
Synagogue to accept a set, formulated creed of
Judaism. For this he was severely criticized by
a famous 15th cent. Jewish philosopher, IJisdai
Crescas, in his Or AdhSnai ('Light of the Lord').
But, as subsequent history proves, there was no
necessity for attaching any really serious importance
to these 'Thirteen Principles of Faith,' seeing that
the Synagogue at no time did, and even at the
present time does not, attach any canonical validity
In all probability Maimonides promulto them.
gated them with no dogmatic intent. They are
useful as a literary monument of the often-forgotten
fact that Judaism emphasizes inward belief as well
'

'

as outward conduct.

Another remarkable excursus

is

that

known

as
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'The Eight Chapters.' Just as Philo attempted to
expound the OT on the basis of Plato, so Maimonides
here attempts to present Judaism in the dress of
Aristotle.
Rabbinical ethics are viewed through
Greek spectacles, and Aristotle's doctrine of the
(/iecrirjji)
mean
is shown to underlie the sacred
'

'

moral truths of Judaism.
This perfect Law does not teach

'
us to subject the body to
useless and uncalled-for tortures. On the contrary, its aim and
intention is that man according to the dictates of nature should
puraue the path of moderation, eat and drink moderately and
according to his means' (opening words of ch. iv.).

Adopting

and with the aid of the
Aristotelian psychology, Maimonides shows how
this standpoint

the Jew's path to ethical perfection lies only
through the adoption of the mean. "With all its

Greek colouring, the

and teaching of the
book are thoroughly Hebraic. OT and Talmud
contain the highest wisdom and are man's surest
spirit

guide to God.
Maimonides' greatestcontribution to metaphysics,
however, is his 'Guide of the Perplexed.' It is
designed, as he himself says, for thinkers whose
studies have brought them into collision with
religion,' for men who 'have studied philosophy
and have acquired sound knowledge, and who,
while firm in religious matters, are perplexed and
bewildered on account of the ambiguous and figurative expressions employed in the holy writings.'
Thus the book is not meant to convince the unbeliever, but, rather, to correct the believer.
His
introductory motto is, 'Ye who have gone astray
in the field of the holy Law, come hither and follow
the path which I have prepared. The unclean and
the tool shall not pass over it.'
The object of the book is to provide a working
harmony between reason and faith. But whose
conception of reason does Maimonides take as the
standard ? No one but Aristotle's. What is faith
to Maimonides ? Belief in the Torah, which is for
all time the one true embodiment of the divine
word. There is no contradiction between divine
revelation as entrusted to the Jews and the metaphysical truths given to the world by the brains of
the philosophers. For not only is it a fact that
both in the last resort emanate from God, but it
has also to be borne in mind (so argued Maimonides)
that the prophets of the OT received a twofold
divine message. Besides the message which is
manifest to us in their written prophecies, they
received oral revelations of a philosophical kind.
The written prophecies are really instinct -svith
'

and Scripture enshrines,
ways and degrees which can be detected only by
the student of philosophy, a body of metaphysical
truth.
As the average Jew, through the dulling
effect of the repeated persecution of his race, fails
to grasp this metaphysical truth, Maimonides
conceived it his duty to devote the major portion
of the first book of the
Guide to an exhaustive
examination of the anthropomorphic expressions
occurring in the Scriptures in order that the reader
should thereby learn the first and fundamental
tenet of all metaphysic, viz. tliat God is incorporeal,
and that all the Scriptural passages which talk of
the eye or the hand or the foot of God, or
which describe divine movements such as passing,'
'dwelling,' 'coming,' 'standing,' etc., must be
understood allegorically, seeing that they express
transcendental metaphysical truths about the deity.
But there is another leading consideration. What
about the Scriptural attributes of God ? Is not
the misunderstanding of these liable to lead to an
infringement of both the incorporeality and the
these oral philosophies

;

in

'

'

'

'

'

'

'

'

'

'

'

unity of God ? Maimonides saw real danger here,
and, therefore, after a severe examination of the
meanings and inter-relations of the different attributes of God, he proves the inapplicability of them
All that can be predicated of God is
all to God.

that

He

exists.

God

is

indefinable.

Even

to

Scripture repeatedly does, His unity,
power, wisdom, eternity, will, is inadmissible.
But how, then, can we justify Scripture? By
assuming, he says, that, owing to the poverty of
language, these terras must be understood as
describing not a positive quality but a negative ol
its opposite.
Hence to say that God is one is
merely tantamount to saying that God is not a
plurality.
Hence the deity can be described only
by negative attributes and, since the number of
tliese is infinite, the positive essence of the deity
must for ever lie outside human comprehension.
But, despite all this, the deity is unquestionably
active in the universe
He is the creator of the
cosmos, and the traces of divine design are eveiywhere obvious. How are these divine relations
with the universe to be understood?
Before
grappling seriously with this subject, Maimonides
enters into an acute criticism of the views of the
Mutakallimun, or philosophers of the kaldm {q.v.).
As against Aristotle, who maintained the eternity
of the universe, these Arabian philosophers defended the creatio ex nihilo. Maimonides, while
as a Jew differing on this fundamental point from
his teacher Aristotle, agreed with the Mutakallimim, but difl'ered from the latter again on
several other fundamental propositions of theirs.
Maimonides' originality of mind as well as his
fearless liberality of spirit in the investigation of
religious truth can be clearly gauged in this connexion. He rejects, as has just been said, the
propositions of the Mutakallimim but only as
assert, as

'

'

;

;

—

propositions, i.e. theories or methods of proof. For
he accepts their results.
He believed, just as
much as they believed, not only in the creatio ex
nihilo, but also in the existence, incorporeality,
and unity of God. On the other hand, while
opposing Aristotle on the question of the creatio ex
nihilo, he practically employs the whole paraphernalia of the Aristotelian cosmology in order to
prove the creatio ex nihilo. The latter came about
through the work of a Primal Cause, who is
identical with the Creator alluded to in the
Scriptures. From this Primal Cause there emanate
the intellects of the spheres (these 'intellects' are
identified with the angels of Holy Writ).
changes on earth are due to the revolutions of the
spheres, which have souls and are endowed with

AU

God created the universe by producing
intellect.
first the intellects of the spheres, which give to the
spheres the faculties of existence and motion and
are thus the fans et origo of the entire universe.
It is of deepest interest to both the theologian and
the mystic to note in this connexion the quaint
Maimonidean exegesis of Gn 1 (Mdaseh B'reshith)
and Ezk 1 {Ma'ttseh Merkabhah). His whole theory
of emanation (hashpaa) is a wonderful combination
of what are usually regarded as two diametrically
opposite frames of mind, viz. rationalism and
mysticism.
Aristotle believed in the eternity of matter.
Maimonides argues against this at great length in
pt. ii. of the 'Guide,' in favour of the creatio ex
nihilo not that he believed that the latter thesis
was really provable from Scripture, but because he
felt it a necessary peg on which to hang the
essentially Jewish doctrines of miracles, revelation,
and prophecy. On the latter subject his views are
strikingly original but highly debatable. There
is a strong element of passive ecstasy in prophecy.
The prophet is wholly the passive instrument in
the divine hand. Imagination is an essential
element in all prophecy. Prophecy is an impulse
descending from the Active Intellect to man's
Can any man become
intellect and imagination.
a prophet ? No, because, while it is in the power
of many a man to bring himself to the high pitch

—
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of moral and intellectual perfection which prophecy
This
necessitates, another factor is still required.
factor consists in a special vouchsaiing of the
man may be
divine will, i.e. divine inspiration.
intellectually and morally perfect, but may be
unable to prophesy, because prophecy arises, in the
last resort, only at the call of a divine Jiat ; and
the^a< is arbitrary.
Maimonides' subsequent discussions on the nature
and origin of evil, on belief in divine providence
and man's free will (in which he strikingly discusses the central problem in the book of Job), on
the purpose of the Biblical precepts, on tlie meanings of the Biblical narratives, on the stages by
which man conies to hold real communion with the
divine all these are treated with a fullness of
knowledge which makes them a contribution to
vein of
general as well as to Jewish theology.
unvarying optimism permeates his teachings on sin
and evil. Evil has no positive existence, but is
merely the absence of good, just in the same sense
as sickness denotes the absence of the possession of
health, or poverty the absence of sufficiency, or
In support of
folly the absence of normal wisdom.
the argument he quotes Gn P', ' And God saw

A

—

A

every thing that he had made, and, behold, it was
very good,' the Midrashic comment upon which
is,
No evil thing descends from above [B'reshith
Rahbd, xviii. 9). Divine providence extends to
individual human beings, but not to animals,
'

Here Maimonides differs from
plants, or minerals.
Aristotle, who held that Providence took no account of particulars, because His knowledge was
Scriptural passages are
limited to universals.
quoted in refutation of Aristotle's views. Can free
will be reconciled with the fact of divine omniscience, seeing that the latter must imply predestination ? Numerous passages from Scripture
are quoted in illustration of the difficulty of the
problem. Maimonides bases his answer on the
words of Is 55^
thoughts are not your
thoughts, neither are your ways my ways.' God's
knowledge is unique ; and the great mistake that
men always make is that they persist in thinking
and speaking of God's knowledge in the same
senses as they think and speak of man's.
It is
identical with His essence, and is independent of
existence or of time past, present, and future are
all the same to God.
The object of the divine precepts is to give man
true knowledge or to remove wrong knowledge,
or to give a correct ordering of life or to remove
oppression, or to give a training in good morals or
Man's final conto exhort against bad morals.'
summation of knowing God can come about only
after man has perfected himself, not only inwardly,
but in all his external relations to society, to the
State, to the world.
Maimonides discusses every
precept of the Torah with the object of showing
how their rightful understanding and practice lead
to this goal. By an ingenious adaptation of Scripture he shows that the reason why God led the
people about, by the way of the wilderness by the
Red sea (Ex 13"), instead of leading them straight
to the Promised Land, was in order to give them
the necessary preliminary training in the endurance of hardship, in the cultivation of courage in
face of danger, and in all the social and martial
qualities which a self-governing nation needs. Even
Before he can live on
so, says he, is it with man.
the high level of knowing God, he must live on the
lower level of an obedience to all the divine precepts which are the training-ground for his more
Knowing God and loving God
exalted r61e.
are identical.
Maimonides influenced all succeeding generations of Jewish thought by his introduction of
what we nowadays call the scientific spirit into
'

My

—

'

'

'

'

'

'

'

'

'

'

'
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the study of Judaism. Henceforward an anthropomorphic conception of God became impossible.
God is spirit, and the worship of Him based as
this is on tlie carrying out of the laws of the OT
as interpreted by the Kalibis is not a series of
mechanical performances, but a movement of the
human spirit towards its divine source. Man's
intellect is his greatest asset.
Hence Judaism,
rightly understood, can never really become fossil-

—

'

'

—

ized, seeing that tlie application of the intellect to

cannot but result in a continuous chain of development in consonance with the changing pha-ses
of human thought as time goes on.
Although
much of the substance of the Guide is now
obsolete, its encouragement to a freedom of spirit
in tlie handling of religious problems will always,
unlike the dogmatism of the Mishneh TOrdh,
make its appeal to the thinker and the moralist.
Maimonides the liberal philosopher will live on
long after Maimonides the dogmatic ritualist is
it

'

'

forgotten.
The influence of Maimonides on general European
thought has not yet been adequately appraised.
The Latin translations of the ' Guide in the 13th
cent, afiected the great Franciscan, Alexander of
Hales, as well as his contemporary, William
of Auvergne.
The great Christian scholastics,
Albertus Magnus and Duns Scotns, drew inspiration from its pages.
Thomas Aquinas's whole
theological system is permeated with the theological view-points of Maimonides.
Wliat debt,
if
any, Spinoza's philosophy owes to him is a
moot point, but that the reading of the Guide
influenced Spinoza's mode of life is certain.
'

'

—

Literatdhe. The editio princeps of the Mishneh Tdrdh is
undated, and the place of publication is unknown. Numerous
subsequent edd. are those of Soncino, 1490 Constantinople,
169U ; Amsterdam, 1702 Heb. and Eng., H. H. Bernard, Cambridge, 1832
Heb. and Germ., Vienna, 18S9
Eng., J. W.
Peppercorne, London, 1838, 1863. The editio priliceps of the
Guide of the Perplexed appeared first without place or date
then in Heb., Venice, 1661 Berlin, 1791 in Lat., Paris, 1620
Basel, 1629; in Germ., Krotoschin, 1839; in Arab, and Fr.,
S. Munk, Svols., Paris, 1866-66; Ital., Leghorn, 1879-81
Eng.,
;

;

;

;

'

'

;

;

;

;

;

3 vols., M. Friedlander, London, 1886, 2nd ed. in

1 vol.,

do. 1904.

The commentary on the Mishnah was first published at Naples,
1492, and is accessible in the Lat. tr. of W. Surenhusiue, in his
Miahna, Amsterdam, 1698-1703.

On the life and works of Maimonides, the following should be
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Peter Beer, Leben und Wirken des Maimonides,
Prague, 1834 A. Geiger, Moses ben Maimun, Ereslau, 1850
1. M. jost, Israelitisclie Amuilen, Frankfort, 1839, p. 308, ed.
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and Gesch. des
Jvdenthums, Leipzig, 1857-59, ii. 430 ; S. Munk, Notice sur
Joseph ben Jahoudah, Paris, 1842, and in Archives Israel., do.
1851, p. 319
S. B, Scheyer, Das psychologische System des
Maimonides. Frankfort, 1845 A. Benisch, Two Lectures on the
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J. AbeLSON.

non-Aryan tribe
numbering, Majhwar 14,210, Manjhi 4933, according
to the Census of 1911, and found in the United
Provinces of Agra and Oudh, Bengal, Central Provinces, Berar, and Assam.
The name is usually
derived from Skr. maclhya, in the sense of headman,' and ethnologically they are closely connected
with the Gonds and Kharwars [qq.v.).
In the United Provinces the Majhwar possess a
well-marked system of totemistic exogamous divisions, some being named from trees, animals, or
birds, each of which is held sacred and not injured
or eaten by the members of the division who take
their name from it.
The tribal legend describes
the rescue of their forefathers by a tortoise they
therefore worship the tortoise, and will not injure
'

;

or kill it.
Their death rites recognize the survival
of the soul after death, and they take measures to
prevent the return of the malignant spirits of the
dead, particularly those who have died by accident
or in some tragic way.
But some of the ancestral
spirits are supposed to be re-incarnated in their
descendants, or in a calf which is taken care of and
not used in ploughing. At marriages a fowl and
spirituous liquor are offered to ancestors, and in
their honour the patari, or tribal priest, oflers a
fire sacrilice [homa).
Among the special tribal
deities of the Majhwar may be mentioned Dulha
Deo, the spirit of a bridegroom who in the olden
days perished in a specially tragic way.
As is
the case with the cognate tribes, there is, in their
beliefs, a clear distinction between those who live
more or less within the range of Hindu influence
and those who are less exposed to it. The former
worship, under the title of Mahadeva, ' the great
god' a name of Siva a deity who seems to be
identical with Bara Deo,
the great god of the
Gonds, both of whom are believed to use the ox
as a vehicle (vdhana). This cult has a basis of
phallicism, which is more clearly seen in the worship of Lingo or Lingal (Skr. lihga, the pliallic
symbol). The patari, at his periodical visits to
his parishioners, worships Mahadeva by rattling
a number of iron rings fixed on a staff. The collective village-gods are impersonated by a male
deity Dih (Pers. dih, the village'), whose name at
least is of modern origin, while his female counterpart is known as the Deoharin (Hindi deuhrd, Skr.
devagrha, house of the gods '), so named because
she occupies the village-shrine, a mass of rude
stones piled under a sacred tree, usually the sal
{Shorea robitsta). More advanced members of the
tribe identify her with the Hindu Devi. The shrine
contains a water vessel, over which a red flag is
hung, and the seat of the deity is a little mud
platform on which oft'erings are laid and a tire
sacrifice is performed.
The officiant at these rites
is the baiga (q.v.), the village medicine-man, who
holds a goat or fowl facing the east and sacrihces
it by cutting off the head and allowing a little
blood to drop on the platform. The worshipper,
his friends, and the priest then and there cook and
eat the flesh.
No blood .sacrifice is ottered to ancestors, but flesh cooked by the wife of the eldest
son (perhaps a survival of mother-right) is ottered
in the family kitchen, where the honoured dead
are supposed to live.
When they eat they throw
a little food on the ground for the earth-goddess.
Women may be present at the worship of the
higher gods, but not at that of the village-deities.
They also propitiate a number of demons or evil
spirits, sucli as Turkin, the ghost of a Turk or

—

'

'

'

'

'

her consort Barwat,

rule all the mountain-spirits of the neighbour-

Other spirits inhabit streams and waterand with these are joined the snake-gods
the Nag and his consort, the Nagin. A special
hood.

pools,

worship of the sacred karama tree
(Nauclea parvifolia), which is ceremonially cut
into the village, where the
people dance round it to the beating of drums.
tribal rite is the
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—

Muhammadan woman, and
who

'

down and brought
The

rite is probably, like similar rites in other
parts of the world described by J. G. Frazer
(GB^, pt. i.. The Magic Art, London, 1911, i. 247 11'.),
a form of symbolical or imitative magic to promote
the fall of rain and the fertility of the people, their
crops, and cattle (W. Crooke, PE^ ii. 94 If.).
Only
the more Hinduized members of the tribe employ
Brahmans, the real priests being the patari and
baiga, who are usually drawn from the more primitive allied tribes, which are believed to preserve
unimpaired the knowledge of the local cults.
Fetishism, so called, appears in the reverence for
the sacred chain (gurda) hung in the village shrine,
with which hysterical girls are beaten in order to
drive out the evil spirit supposed to cause such
attacks.
The belief in witchcraft, the evil eye,
and omens is wide-spread.
Literature.— W. Crooke, Tribes and Castes of the Northwestern Provinces and Oudh, Calcutta, 1S96, iii. 413 if.
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MAL PAHARIA. — A

non-

Aryan tribe, containing various groups, numbering, Mai 2,135,329, Mai Paharia 54,069, at the
Census of 1911, and found in the greatest numbers
Madras, Haidarabad, and Bengal.
inter-relations of the North and South
groups have not been clearly ascertained, but they
seem to be, to a large extent, pure Dravidians, and
those in the Rajmahal HUls in Bengal are closely
allied to the Oraons {g.v.).
The Mai, a cultivating caste in W. and Central Bengal, are mainly
vestiges
Hindus, and few
of primitive beliefs can
be traced among them.
The snake - goddess,
Manasa, is their special guardian, and they also
worship the local village - deities.
The earliest
account of their religion in the Kajmahal HUls is
that by Shaw, which has been supplemented by
Kisley and Dalton.
in

The

' At
the head of their system stands the Sun called Dharmer
Gosain, and represented by a roughly-hewn post set up in front
each house. He is worshipped with offerings of fowls, goats,
sindur [red lead], and oil at the commencement of the harvest
season, and at other times when any misfortune befalls the
family. When people are gathered together for this purpose,
the village headman, who acts as priest goes round the congregation with an egg in his hand, and re'-ites the names of certain
spirits.
He then throws away the egg. apparently as a propitiatory offering, and enjoins the spirits to hold aloof and
abstain from troubling the sacrifice ' (Risley, TC, ii. 57).

of

Shaw describes various gods inferior in rank to
the sun-god. Whenever a tiger, smallpox, or any
other plague attacks the village, Ruksey or Kaksi
is supposed to desire that a shrine should be raised
Accordingly the demano, or tribal priest,
for him.
He gets a branch
is directed to search for the god.
of the sidi tree, and gum benjamin is burned, which
he smells. He is thus enabled to point out a place
where he directs the people to dig, and the god, in
the shape of a sacred black stone, is discovered.
The mdnjhl, or headman, then sets out in search
of a large tree, under the shade of which he places
the stone, and encloses it with a stone fence and
fowl and a goat are sacrittced, and the
hedge.
headman or some other worthy person does worship to the god and then retires {Asiatic Bes. iv.
46 f.). This god at the present day is the tutelary
deity of strong drink, who is worshipped by the
headman before he begins to distil liquor from the
fresh crop of mahud {Bassia latifoUa) (Risley, ii.
Chal, or Chalnad, presides over a group of
57).
villages, but he is not worshipped until some

A
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plague attacks tlie people, when the demdno dreams
that a shrine should be raised, and the god, when
found in the shape of a stone, is placed under a
mukmum tree near the village, the stone undergoing no change in form from the chisel (Asiatic
lies. iv. 48 f ).
Goats and pigs are usually oil'ered
to him, but the triennial sacrilice of a cow, men.

tioned by Shaw, seems
disuse (Kisley, ii. 58).

The

now

to

have

fallen iuto

worship performed by young men is
ofl'ered to Pau Gosain, god of the road, but it is
not undertaken till some accident has induced the
worshipper to consult an exorcist, who decides
whether a sacrilice will be acceptable.
On the day of thanksj^iving at harvest he proceeds to a high
first

road, and clears a apace under the shade of a young tjel tree
(^gle mannelos), in the centre of which he plants a branch of
the raukinu'in tree. Round it he maltes marks with red paint
and, laying some rice and an egg decorated with three streaks of
vermilion near the sacred branch, he invokes the god of the
highway to protect him on his journey's. A cock is sacriliced,
some of the blood being dropped on the branch, and the offering is cooked and eaten by the worshipper and his friends. The
rite concludes with the breaking of the egg, and is never re.
peated unless the person concerned should meet with an accident
Id travelling {Asiatic Res.

iv.

61

f.).

At

present the ollering prescribed for the god is a
sacrifice is very expensive,
owing to the large amount of rice-beer which must
be ofl'ered to the god and then drunk by the
assembled worshippers (Risley, i. 58).

white goat, and the

'The tutelary deity

of the village,

spoken of by Lieutenant

Shaw under the name of Dwdra Gosain [god of the doorway],
is now called B.ira-Dwdri, because he is supposed to live in a
The whole

temple with twelve doora.
the

month

of

Magh

[Jan.-Feb.].

village

worship him

in

Colonel Dalton suggests that

god may perhaps be the same as the Oraon Dard.
Kul
Gosain, "the Ceres of the mountaineers," and Autga, the god
this

appear not to be known at the present day. Gumo
Gosain, or the god of the pillar, is represented in every household by the wooden post (gumo) which supports the main
rafters of the roof. On this the blood of a slain goat is sprinkled
of hunting,

to propitiate the spirits of ancestors. The fact that this god
common to the MdI6s and Mil Pah.iriAs, and is worshipped by
both in the same wa}', seems to tell strongly in favour of the
common origin of the two tribes. As in Lieutenant Shaw's
time Chamda Gosain still ranks high among the tribe, and demands offerings on a larger scale than any other god (Risley,
is

'

ii.

68).

At

the present day the priests of the tribe are said
to be the detndnos, who were originally diviners
but it is declared that generally the demdno does
not officiate as priest, but merely directs the village
headman, head of the household, or other influential person chosen for the occasion [ib.).
The religion of the Mai Paharias is of much the
same type. Their chief god is the sun, who is
addressed as Gosain, 'Lord,' and to whom an ofl'ering of rice is presented and then given to a goat,
which is decapitated by a blow from behind. The
meat is cooked, and served up at a feast, of which
the neighbours partake. The head alone, which
is regarded as sacred food (prasdd), is carefully
reserved for the members of the family. Next in
honour to the sun are DhartI Mata, Mother Earth
her servant or, as some say, her sister, GaramI
and SinghbahinI, 'she who rides on a tiger,' who
rules tigers, snakes, scorpions, and all manner of
noisome beasts.
The tribe also performs the
^ararna rite, dancing round the sacred tree (see
Majhwae). Chordanu, the thief demon,' is a
malevolent spirit, who must be propitiated by
sacrifice and the ottering of the firstfruits of the
crop, which, as usual, are under tabu (J. G. Frazer,
OB'^, pt. v.. Spirits of the Corn and of the Wild,
London, 1912, ii. 48 ff.). To Mahadana eggs are
the appropriate ottering. Gumo Gosain, the house
pillar, represents the lares of the household, and
every village has its own tutelary deity, which
lives in a sal tree (Shorea robusta).
This is
periodically daubed with red lead, and may on no
account be cut down.
Literature. — T. Shaw, On the Inhabitants of the Hills near
;

;

'

'

Rdjamahall,' in Asiatic Researches, iv. [London, 1798] 31 ff.
H. H. Risley, Tribes and Castes of Bejigat, Calcutta, 1891, ii.
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46 fT., 61 H., 6611.; E. T. Dalton, Detcriplive Ethnology oj
liengal, do. 1872. pp. 138ff,, 20aff. ; a popular account of the
Pali.'irias, mainly baaed on the above authorities, will be found
in F. B. Bradley- Birt, The iHary of an JiuHun l/idand,
London, 1906, pp. 7 IT., US? 11.
\\\ CkOOKE.

MALABAR JEWS.— See

Jews

Cocuin

in

(Malabar).

MALAY ARCHIPELAGO. — Tlie

religious

and customs of the natives of tlie
numerous isles of the Malay Archipelago, all of
them belonging to the great Malayo- Polynesian
family,' were certainly in the main identical, but,
owing to historical facts and foreign influences,
by far the greater part of the population have
beliefs

forsaken their ancestral
creed.
The native
population, with insignificant exceptions, of Java
and Sumatra, except most Battak, profess
Muhammadanism, as do the Macassars, Buginese,
Mandarese, Bimanese, and some other tribes of
the West and North coast of Celebes, and of
Borneo the small islands of Ternate and Tidore
are also peopled by Muhammadans. The Balinese
in Bali and Lombok are Saivites, with a sprinkling of Bnddhists, whereas the Sassaks of Lombok
are followers of Islam.
Christianity is the prevailing religion in Amboina, the Minahassa, the
Sangir, and Talaut Islands, and has an increasing
number of adherents among the Battak, Torajas,
Sawunese,
and Rottinese ; Roman Catholic
natives are chiefly found in the Eastern part of
Flores.
Some small communities of converts to
Christianity are also found in Java.
I. Animism.
The religion of the pagan tribes
of the Archipelago is what is generally denoted
as animism.
In speaking of the beliefs prevailing in the Malay Peninsula Skeat rightly says
;

—

:

'The root-idea seems to be an all-pervading Animism,
involving a certain common vital principle (s^jnangat) in Man
and Nature, which, for want of a more suitable word, has been
here called the Soul. The application of this general theory
of the universe to the requirements of the individual man
constitutes the Magic Art, which, as conceived by the Malaya,
may be said to consist of the methods by which this Soul,
whether in gods, men, animals, vegetables, minerals, or what
not, may be influenced, captured, subdued, or in some way
made subject to the will of the magician.'

All this applies to the pagan Indonesians, and,
in many respects, also to the natives who have
adopted another religion and, in their own opinion,
are sincerely attached to it.
Sumangat, with dialectic variations, is the
general word with the Malays also in Indonesia
for
soul,'
vital force,' penetrating the whole
body, but distinct from the latter, so that it can
leave the body temporarily, e.g., in dreams, and
finally at death.
The Macassars and Buginese
use the same word, sumanga, sumange with
the same meaning. The Battak use the term
tendi, tondi for exactly the same idea ; and the
Dayaks have hambaruan, amirue, amiroi, blua,
and other dialectic variations of the same word.
With the Torajas in Central Celebes the usual
term is tanoana, properly 'homunculus' another
expression is wayo, or limbayo, i.e. 'shadow'
(Jav. wayang, Mai. bayang).
When the soul
temporarily leaves the body, it assumes the form
of a homunculus or an animal.
man whose
soul thus goes forth in order to feed upon the
souls of others appears in the shape of a deer,
'

'

;

A

pig,

crocodile,

monkey,

buftalo,

or

cat.

Like

many

other Indonesians, the Torajas believe that
there are witches who can separate their head
entrails
and
from their body in order to suck
the blood of sleeping persons. Such beings may
be compared with the Mai. penanggaZana,
'vampires.'
1 With the doubtful exception of
the
Tidore, Halmahera (Gilolo).
2 Malay Magic, London, 1900, p. 679 f.

people of Ternate
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The word for soul in Nias is noso, whicli, like
Skr. prdna and Gr. irveSfia, is properly the breath
'

'

'

'vitality.
The
of life,' and then
may be said of naiva (Jav., Mai. etc.).
are several other Indonesian words for ' soul '

same

'life,'

Tontembuan

There
e.g.,

imukiir, nimukur, Sangir himukude,

Bentenan himukur, Ponosakan dimukur.

The common
also animals,
soul.

men, but
and minerals have a

belief is that not only

vegetables,

The Ngaju Dayaks make a

distinction

between hambaruan and gana, the former belonging to men, animals, rice, and money, the latter
to slaves, some trees, and things.
The gana, like
the hambaruan, can leave its abode and appear in
the shape of a human being to men in dreams.

The

soul leaves the

body at death, and returns

to its origin, the creator, or passes, directly or
indirectly, into another human body, an animal,
or a plant.
The residuum of the individual, however, continues a shadowy existence as spirit.
Such a spirit of the dead is called liau among the
Ngaju Dayaks, and diau, andiaii, among the
Olo Uusun.
commonly believed that
It is
the liau goes forthwith to Lewu liau, the spirit
land, which it often leaves to roam in the woods
or haunt its burial-place. During that time it is
often harmful to the survivors, particularly by
causing disease.
The common word for 'spirit' in Battak is
bsgu, Nias beghu, which not only denotes the
spirit of the departed, in which case we may
translate it by 'ghost,' 'spectre,' but is applied
also to superhuman beings, demons, and gods.
The Torajas use the term anga for the spirit of
the dead, and, in particular, anitu for the spirits
of chieftains and heroes.
This word anitu, or
nitu, so wide-spread throughout the whole area
of the
Malayo-Polynesians, in Formosa, the
Philippines, and the isles of the Pacific, is the
common term for the ghosts of ancestors in

the Moluccas, Timor, and Kotti. The Rottinese
use it also for demons, whereas the Hill Torajas
apply it to their gods, who, in fact, are deified
ancestors.
In general it is difficult to distinguish
the ghosts of the departed from the spirits of
higher beings or gods, but among some Torajas,
who use the term lamoa, we find that a distinction
is made between higher and lower lamoas.
Accordins: to R. H. Codrin^ton {The Slelanesiaiis, Oxford,
1891, p. 124 f.), ' it must not be supposed that every ghost
becomes an object of worship. A man in danger ma3' call
upon his father, his grandfather, or his uncle ; his nearness of
kin is sufficient ground for it. The ghost who is to be worshipped is the spirit of a man who in his lifetime bad mana
|n him.'

The same may be said with reference to the
Malay Archipelago, and not the
heathen exclusively. The ghosts of different
kinds are not equal in power. The Karo Battak
people in the

hold the ghosts of stillborn children in particular
awe, making little houses for them, and honouring them with offerings. The inhabitants of the
Luang Sermata Isles believe that the ghosts of
those who have died a violent death are most
powerful and zealous to help their kinsfolk. In
Halmahera the ghosts of persons killed in war
or by accident are called diliki in Galelarese,
dilikini in Tobelorese.
They are more powerful
than other ghosts, protecting the living, especially
in battle,' and are worshipped in the village
temple. The Torajas also honour the ghosts of

who have fallen in
To another category

those

battle.
of ghosts belongs
places, regarded as

the
protecting genius of
the
founder of a village or the common ancestor of
the population.
In Java every village honours
the ghost of its founder, the tjakal desa, with
1 For further particulars see M. J. van Baarda, Woordenlijst
va7i hit Galelaree^ch-hollandsch, p. 9S A. Hueting, TobUoreeschhoUaivlsch Woordenboek, The Hague, 1908, p. 81.
;

frequent offerings. The tutelary deity of a place
called danghyang, i.e. 'the god'; as the name
implies, he is not a ghost, but a supernatural
being. The worship of the reputed founder of a
is

settlement is very common in the Moluccas. The
Galelarese call the genius of a village and the
forefather of its people wongi.
The Indonesians in general live in constant
dread of innumerable ghosts, who are mostly
malignant, and therefore must be propitiated by
offerings or warded off by other means.
Most
feared is the pontianak, a word which with slight
variations recurs in the whole archipelago, the
Malay Peninsula, and the Philippines.
The
pontianak is the reputed ghost of a woman who
has died in childbirth and, out of jealousy,
penetrates the bodies of pregnant women to kill
the unborn children. Usually she is thought to
have the shape of a bird,' but to be invisible when
In the archipelago
she approaches her victim.
the customary prophylactic against her insidious
attempt is to suspend the thorny branches of a
certain lemon-tree, the fruits of which are also
employed as a means of repelling ghosts (for
other means see Kruijt, Het Animisme, pp. 245251).

All sorts of diseases are ascribed to the baleful
influence both of ghosts and of other spirits.
Especially in Nias we find several names of beghus
who are held responsible for the appearance of
different diseases and evils.
It is no wonder that
the people employ every means in their power to
cure sickness or to prevent threatening attacks.

In apprehension of the danger which may accrue
from the dead, the Malays take care that the dead
body is so treated that the ghost may not return.
With many tribes one of the symbolical means of
doing this is to scatter ashes, as if to blind the
ghost.^ The relatives of a deceased person have to
undergo a longer or shorter period of mourning,
during which they must wear the conventional
mourning dress, observe certain restrictions in the
use of food and drink, and refrain from amusements. At the end of this period it is customary
for some tribes to offer human sacrifices, the ruling
idea responsible for this custom apparently being
that the ghost ought to be given a companion by

way

of propitiation.
It is commonly believed that the ghosts of the
dead remain for some time in the neighbourhood
of their former dwelling, whence the custom of
erecting a hut in which to place the necessary
>Vith some Indonesians it is usual to
offerings.
prepare a bed of state for the ghost during the first
days after the death. Even the Christians of
Amboina and the Sangir Isles believe that the
dead man pays a visit to his former home on the

third day.
The ghosts continue to wander and meet with
all sorts of difficulties before finally reaching the
realm of the dead, which is situated somewhere
AVhen they are supposed to have
in the West.
arrived there, a great commemorative feast is arranged, such as the tiwah^ of the Ngaju Dayaks
and the tengke and the mompemate of the Western
Bare'e Torajas.'' For the ceremonies of the feast
among the Dayaks of Sarawak see Ling Roth, The
Natives of Sarawak, i. 208-210.
In the primitive belief of the less civilized
Indonesians there is a bond of connexion between
a dead man and his body, chiefly his bones. It is
usually the skull that is used as a medium for
iButcf. Skeat, p. 325 f.
2 See, for other peculiar action, Kruijt, pp. 251-268, and cf.
Skeat, p. 326.
n Described in Hardeland, Dajacksch-deutsch^s W&rUrbuck,
p. 608 ff.
4 Described in Adriani-Kruijt, De Bare'e-sprekende Toradjas,
p. 117.
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communication. It is preserved with great piety,
honoured with oU'erings, and worshipped. Not
seldom a magic power is ascribed to parts of the
body, which thus come to be in reality miracleworking relics. Another medium of communication is found in idols representing the deified
ancestors; these are held to be insjiired after due
Such images are very numerous in
initiation.
Nias, where they are called aclu, and occur also in
Ceram and in some parts of Borneo. The Battak
have no idols of pai'ticular ancestors, but keep two
puppets in their houses, one male, the other female,
called Silaon (' the primeval ones '), or Debata idup
They seem to represent the
('deities of life').
primordial couple from whom mankind is sprung.
Among the Ngaju Dayaks puppets called hampatong represent the ghost (gana) of the slaves of the
deceased at the tiwah, but the term has also the
more general meaning of puppet.' The Toraja
tribes, on the other hand, except the To Lage and
To Onda'e, have no images, but wooden masks
Stones are also objects of worship, as
{pemia).
well as certain earthen pots or urns, which are
regarded as sacred and inspired.
'

—

2. Shamanism.
The belief that persons, during madness, epilepsy, and sometimes abnormal
states of mind, are possessed by spirits has led to
attempts to reproduce the same phenomenal conditions in order to get into contact with spirits
to learn from them what medicines to apply or
how to act in matters of importance. The medium
through whom the spirits manifest themselves is
the shaman, who is brought into a state of mental
abnormality by artificial means, the rites employed
for this purpose being multifarious among the
peoples of Indonesia, but, in general, similar to
what we find elsewhere— e.g^., among the Buriats

(q.v.).

brings sacrifices to it.
It looks as if such a .sacred
stone is a rude form of idol, for idols also are
inhabited by the deity. Various other fetishes
are used as amulets, and a prophylactic fetish
called matakau is in common use.
It consists of a
collection of leaves and sticks, which are hung in
fruit trees to repel thieves.
With the Torajas and
Dayaks the suspended materials are mostly of a

sympathetic character.
In general it may be said that
4. Mythologfy.
the pagan Indonesians recognize the existence of
real gods, and that the supreme god is the creator,
more or less directly, of the world and the preserver of it, and punishes the transgressors of his
laws.
In the Moluccas and the South-Eastern
Lsles the supreme deity is generally known under
the name of Upu Lero (with dialectic variations).
The word means Lord Sun
a sufficient proof of
his origin.
Upu Lero may be identified with Upu
Langi, i.e. 'Lord Heaven.
The earth is a female
deity, and represents the female principle, who, in
the VVest monsoon, is impregnated and fructified
by the male principle. Lord Sun-Heaven. Similarly, the Torajas recognize two supreme powers
Ilai, 'the Man,' and Indara, 'the Maiden'; these
formed men, but not animals or plants. In the
Miuahassa Muntumuntu is the sun and lawgiver.
In the confused mythological lore of Nias we find
Lowa Langi represented as the creator of men,
though he himself is not primordial, but came
forth from the bud of a tree. His counterpart is
Lature, the chief of the evil spirits, who, curiously
enough, is said to have his seat in the sun he is
the master of all that is perishable. The highest
god of the Toba Battak is Ompu mula jadi na
bolan, ' the Great Lord Origin of the Creation
and his subordinates are the three gods Debata na
tolu Batara guru, Soripada, and Mangala bulan.
The use of the somewhat corrupt Sanskrit words
is sufficient proof of foreign influence, but the
name of the highest god is original. Bhatara
Guru is a title of Siva among the Saivites in
ancient Java. Among the Karo Battak he is the
highest god ; and likewise among the Macassars
and Buginese in former times. The Sanskrit word
b)utttara, in some more or less changed form, is
found in many Indonesian languages in the sense
of 'god' or divine being.'
So the Ngaju Dayaks
call the creator Mahatara, but also Hatalla or
Mahatalla, borrowed from Arabic Allah ta'dld
and the same name is used by the Manyan Dayaks.
With the Sea Dayaks pUara or bStara is a name
for higher beings.
Thoroughly original is the
word for the supreme being in Halmahera, viz.
Galelarese Giki-moi, Tobelorese Gikiri-moi, the
The moon plays a considerable
First Being.'
part in the myths, but not in the cult but there
are traces that formerly it was otherwise. In the
belief of the people of Babar Rarawolai, the wargod, has his seat in the moon, with nine female

—

'

'

—

;

'

:

The Battak

distinguish the shaman [sibaso] from
the priest {datu). Though their functions are not
seldom analogous, there is this difference between
them the former acts unconsciously, under inspiration, whereas the latter gives his decision,
based upon his knowledge of the books of his craft,
in full consciousness.
With the Dayak tribes it is
a priest or priestess who acts as medium. The
dayong of the Kayans is a priestess who sends her
own soul to bring back the soul (blua) of a sick
person, or to conjure up the ghost of the dead.
The manang, a word properly meaning one who
exercises power,' is with the Sea Dayaks the man
who is able to meet and converse with spirits. The
same character belongs to the walian, belian, basir,
or dayang of other Dayaks. Such persons are more
properly medicine-men than priests or shamans.
Yet it is true that in doing their work they
occasionally show signs of ecstasy caused by their
being inspired.
peculiar kind of shamanism,
which, however, is of foreign origin, is found in
:

'

A

Halmahera. ^

—

Fetishism. Various substances are supposed
a powerful soul within themselves.
They are therefore held sacred and worshipped in
one way or another in the hope that by their
power some desired object may be attained. All
over the archipelago we find the use of so-called
thunder-stones, chiefly as a means of gaining invulnerability in battle or as a preservative against
lightning. Not less common is the belief in the
wonderful efi'ects attending the possession of the
high sacredness is attached to stones
bezoar.^
of a certain uncommon shape, especially in the
eastern isles of the archipelago.
In Timor the
finder of such a stone, considered to be the abode
of a spirit, puts it on a sacred place (voho) and
3.

to conceal

A

1
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See van Baarda,

s.v.

'

Djini.*

8 For the ideas of the Malays in the Peninsula see Skeat, pp.
195-197, 276 ; Bee also following article.

'

'

;

ministers.

The host of minor deities or demi-gods is so great
that only a few classes can be mentioned here.
The sangiangs of the Ngaju Dayaks are benevolent demi-gods related to men. The most powerful
of them is Tempon telon ; his principal function
is to conduct the ghosts to the land of spirits. The
djatas (from Skr. devata) are water-gods, whose
ministers are the crocodiles.
The water-spirits
are called taghazangarofa in Nias.
The hantus
and hantuens of the Ngaju Dayaks are malignant
spirits, or demons, whereas the antu is considered
by the Sarawak Dayaks to be a helpful spirit.
The belief that demons make their appearance in
the shape of snakes, dogs, pigs, crocodiles, tortoises, and men is veiy general. The Kayans have
a great number of gods e.g., a god of war, three
gods of life, a god of storms and thunder, of tire.
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of

harvest, of the waters,

and

and

of insanity,

who conduct ghosts to the subterranean
Above all these gods or demons stands
Laki Tenangan, whose wife is Doh Tenangan, the
the gods
world.

patroness of women.
Laki Tenangan is identical
with PaSilong of the Klemantans, and Bali Ponylong of the Kenyahs.

—

Nature - worship
5. Nature - worship.
widest sense finds its expression in the
character of mountains, volcanoes, seas, and
all of thera being inhabited and ruled by
human powers.

in

its

sacred
rivers,

super-

—
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H. Kern.
MALAY PENINSULA. I. Geography.—
The Malay Peninsula, a long scimitar-shaped
piece of land, stretches from Burma and Siam to

—

Singapore. Its length from the northernmost extremity to one southern confines of Johor, immediately to the north of the island of Singapore, is
rather under 1000 miles its breadth varies from
35 miles to less than 200 miles at the broadest
part.
The result is that the peninsula, though
distinctly a part of the mainland, is insular in
;

character rather than continental. At a comparatively late geological period its southern half
was indeed actually insular, being at this time
joined to the island of Sumatra, and entirely
separated from the northern portion. The line of
division ran, somewhat roughly, from Singora on
the one side to Perils on the other, and it may be
observed that at the very point where this line
traverses the peninsula a marked change in the
flora and distinct ethnographical differences occur.
The lower and more properly Malayan portion of
the peninsula is separated from that to the north
by a low divide. The backbone of the peninsula
is formed by ranges, mainly of granite formation,
the source of numerous rivers and streams which
drain the country. The ranges are steep and precipitous, rising to 7000 or 8000 ft. and containing
stanniferous and sporadic auriferous deposits. The
wild aborigines make their homes chiefly on the
foot-hills, but they are also found on the main
mountain complex to a height of upwards of 3000
feet.
The upland valleys are narrow and covered
with dense jungle. They ofi'er little attraction to
any but the scattered aboriginal population who
still find shelter in their fastnesses and, in some
Furtlier towards
districts, to the Chinese miners.
the coast the valleys become larger and more
fertile, and their loamy soils have long been cultivated by the Malays, and in recent years by
numerous European planters. As the rivers reach
the sea on either side, the soil tends to become
more and more a clayey or sandy alluvium. Often
the rivers are tidal for a great many miles inland.
On the east coast, for some four months of every
year, the steady beat of the China monsoon seals
all the river-mouths with a sandy bar, and during
the height of this monsoon all trade is ett'ectually
prevented. On the west coast the land is sheltered,
as if by a colossal breakwater, by the neighbouring
island of Sumatra.
Here muddy mangrove flats
are found, but with magnificent expanses of sandy
beach at intervals. The light breezes that prevail
have led to the evolution of quite different types
of boats and canoes from those on the China Sea.
The peninsula is rich in tin ore. It produces an
amount estimated, roughly, at three-quarters of
the entire world's supply. The revenue derived
from this industry has been ably applied by the
governments of the native States to their development. Out of this income a railway has been
built from Penang to Singapore, another is under
construction round the main mountain mass on
the east coast, and will be continued to meet
the Siamese railways from Bangkok, while the
railway from Penang is also to be extended to
meet the same railway system. Together with
a most excellent road system, second to none in
the East, these modern means of transport have
changed entirely the old conditions of life, and
have brought this part of British Malaya, in one
generation, into vital contact with our own
economic world. Besides the mining industry
there are now large agricultural industries dealing
with rubber and coco-nuts. In the main these
industries are worked by a non-indigenous population from China and the south of India, for whose
sustenance large supplies of rice are imported
annually. The British possessions consist of the
islands of Penang and Singapore, and of three
small strips of land Province Wellesley opposite
Penang, and the Bindings and Malacca between
Penang and Singapore. The Federated Malay
States of Perak, Selangor, and Negri Sembilau on
the Straits of Malacca, and Pahang, on the China
Sea, form a compact core dominating the centre
of this part of the peninsula. To the north of the
Federated Malay States are the States of Perils
and Kedah on the west coast, and of Kelantan and
:
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Trengganu on the east

coast,

all

of

which have

recently been taken imder British protection, and
also the State of Patani, which is under Siamese
suzerainty. To the south of the Federated Malay
States lies the State of Johor, also now under
It is common to speak of the
British protection.
units of the British sphere as British Malaya, a
formerly
included our far greater
which
term
possessions in Sumatra and the densely populous
Occasionally the term is more
island of Java.
accurately extended to include the island of Labuan,
British N. Borneo, a British possession, and the protectorates of Brunei and Sarawak also represent
British interests in Malaya, though the conditions
there diH'er materially from those in the peninsula
and ought to be considered with the archipelago.
2.

Ethnological

affinities

and

history.

— The

ethnological affinities of the area of which the
Malay Peninsula forms a part, as well as of the
adjacent areas, are still obscure in many respects.
In so far as they have yet been elucidated by
ethnological investigations and an examination of
historical records, they bear out conclusions deducible from the geographical data. The Malay
Peninsula itself would appear from very early
times to have served as a causeway for migrations
from the Asiatic continent, while the protected
character of the waterway on the west side, and the
richness of this part of the peninsula in minerals
and other products, have favoured its economic
development, and made it not only attractive to
higher civilizations, as tlie study of its entire
history shows, but also a rendezvous of merchants
and workers from many far-separated countries.
At the present day not the least important
element in the population consists of a congeries
of alien races, Chinese from the southern provinces
of China, Canton, Fu-kien, and the island of Hainan, Tamils from S. India and Ceylon, and, in a
lesser degree, Sikhs, Panjabls, and Pathans from
N. India, and Javanese and Malays from all parts
In the north of
of the Eastern archipelago.
the peninsula isolated outposts of Siamese have
pushed for a considerable distance over the Kraw
Divide, overstepping the ancient ethnological
boundary of the peninsula. Old forts can be
traced in the Patani valley and for some way
down the Perak valley, the defences of which were
strengthened with a hedge of thorny bamboo,
which is not indigenous in this region. On the
Upper Perak valley and in a few places further
south there are distinct traces of Siamese influence
in comparatively recent times.
(a) Malays.
The peculiar importance of the
native religions of the region here discussed is due
to the fact that they exhibit a clearly-defined
series of superimposed ceremonial strata, native
(i.e. aboriginal of at least two diflerent types, and
Malayan) Indian and Islamic. The most recent
ethnological investigations confirm the view that
the native population consists of the descendants
of immigrants of a comparatively recent date,
superimposed upon a more ancient stratum consisting, to a great extent, if not entirely, of
aboriginal races. The Malays proper belong to
the modified Southern Mongoloid group of peoples

—

found in Formosa, Sumatra, Java, and throughout a great part of the Malay Archipelago.
When the PaliSmbang emigrants first began to
arrive from Sumatra, about 900 to 1000 years
ago, introducing a Hinduized civilization into the
feninsula, it is probable that they found some
ndo-Chinese race of superior culture already in
possession.
This is suggested by certain features
of the aboriginal dialects, and by other considerations.
It is of great importance to note that some of the
Sumatran settlers, who followed, after some cen-
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Palfimbang colonists, are still in the
matriarchal stage as distinct from other Sumatran
settlers, by whom customs of a patriarchal tyjje are
followed.
In the Malayan phrase, the people of
the Negri Sembilan
follow the 'adat p&rjiateh,'
which may be described as PHrpateh custom,'
whereas the other Malays of the peninsula follow
the 'adat Temenggong ('custom of the Temengqong '), these two contrasted bodies of custom being
based on mother-rightand father-right respectively.
turies, tlie earlier

'

'

'

'

These Sumatran settlers, who were agriculamalgamated with the aborigines, at any
rate in some districts e.g., in the State called
Nggri Sembilan but the conversion of the Malays
from tolerant Hinduism to Muhammadanism from
the late 14th to the 16th cent, began to drive
the aborigines into the jungles and hill fastnesses
Since that time Sunni Muhamof the interior.
madanism of the Shafi'ite school has remained (as
turists,

—

in Java) the official religion of the peninsula,
although among the less educated of the Malays
it is the merest veneer covering a vast body of
practices and beliefs which can be traced either to

the influences of Hinduism or to primitive shamanistic beliefs, such as are still held by the
Malay Islamism is nevertheless still
aborigines.
fervent.
It

may

be remarked that the Malay Peninsula

belongs, geographically and ethnographically, to
Indo - China, a name which well expresses the
fact that, with hardly any exception, the congeries
of races inhabiting the peninsula from time immemorial represent strata of races belonging to
one or other of the two chief families of nations
in various parts of Asia, viz. a Mongoloid and
a non-Mongoloid, both terms being used broadly.
Belonging to the latter family we have (1) Indonesians (defined by A. H. Keane' as the preMalay Caucasic element, of which the Veddas
and Korumba, and one at least of the Australian
aboriginal races, are typical), often called Dravidian (though, like 'Malayo-Polynesian,' this term
should strictly be confined to linguistic affinities)
on the other hand, we find, as representatives
of the same great family, (2) a more highly developed or specialized type, possibly the tall brownskinned Polynesian. These two main Indonesian
types are said to be represented in the peninsula,
the pre-Malay Caucasic element of the KorumbaVedda type, by the aboriginal Sakai, centred in
S.E. Perak and N.W. Pahang (cf. one of the
basic elements in the Malay language),^ while
to the pre-Malay Oceanic 'Caucasians' (of the
Polynesian or Maori type) belong the taller east
coast Malays of Kelantan and part of Patani.
The latter may be described as very tall, somewhat fleshy, large-limbed men, with light brown
or cinnamon-coloured skins, straight or wavy
black, sometimes nearly curly, hair, and regular,
'

'

'

'

;

'

'

'

'

sometimes almost European, features.
Again, the great Mongolian family of nations is
represented both by the Siamese (or Thai) in the
northern portion of the peninsula and by the

Malays themselves in the southern part, the
Malays proper being perhaps best regarded as
a highly specialized ofl'shoot of the southern or
Oceanic Mongoloid race, immediately immigrant
from central and southern Sumatra. Thej' have
'

'

long, lank, bluish-black, straight hair, of circular
section, and are almost beardless, with skin of
a dark yellow-brown or olive hue (or the colour
of newly-fallen leaves'); they are round-headed
(brachycepbalic), and often have more or less wide
'

1 Man Past and Present, Cambridge, 1899, p. 231.
2 R. O. Winstedt, Malay Grammar, Oxford, 1913, p. 12.
Thia connexion was first definitely asserted by Prof. Schmidt
it
of Modling, Austria, and is now generally accepted
establishes an ultimate prehistoric relationship between Malay
and the languages of the aborigines in the Peninsula (ib,).
*

;

'
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and flattened noses, and somewhat thick ears, and
on the average are about 1'61 m. in height.
are usually much shorter than the
men. Both sexes have rather short, often almost
stumpy, feet, with toes that are to some extent
prehensile they will walk up a thin sloping pole
leading to a raised platform or house-floor by
gripping it with the hands and at the same time
holding it between the great toe and remaining
Their joints are remarkably
toes of each foot.
fine and small the dagger-ring of a well-developed
old-style rebel chief, which was worn on his forefinger, was too small for an average-sized little
finger of a European.
A jungle Malay can commonly perform certain feats with his limbs that
are impossible to a European unless he has been
specially trained as an acrobat.

The women

;

;

In Sumatra the race was moulded by Indian
influences into a comparatively civilized condition
before they crossed to the peninsula. When they
arrived, they found the country occupied by the
three pagan races (see below, (b)), whom they drove
before them into the fastnesses of the mountainous

and jungle-clad

interior.

It is

thought that they

also found some branch of the M6n-Khmer or
M6n ' races holding the coast-line and other points
of vantage, and thus occupying almost the same
relation towards the aboriginal races as the Malays
do at the present day, and that they then partly
absorbed the M6ns, by thinning them of their
women, and partly drove them into the jungle.
This episode is, however, a lost chapter in the
history of the peninsula, although some such
theory seems evidently necessary in order to account for all the actually extant conditions.
The Malays proper are but partially civilized, a
graft upon a savage stock, allied not only to the

Central and Southern Sumatrans and Indonesians,
but also perhaps ultimately to the Chams of

See Cambodia, Chams.
The hereditary savagery of the Malay

Champa.^

nature,

for many years after the introduction of the British Residential system (introduced to curb the turbulent Malay Rajas, who were fostering piracy),
continually broke out, the commonest form in
it showed itself being perhaps the dniok,
the national Malay method of committing suicide,
until the gradual strengthening of the right arm
of British law made it too risky to indulge in,
when by degrees it became unfashionable. Other
striking evidence of the high-strung excitability
of the Malay temperament is still to be seen in
the form of the mysterious disease called latah
(corresponding to what has been called
arctic
liysteria'), which also has not yet been thoroughly

which

'

investigated.
Various theories have been
(6) Aborigines.
put forward as to the ethnological character of
the several wild races which form the substratum
of the population.
It was held by the older ethnologists that they belonged to a homogeneous group
a Negrito race modified by admixture with the
Malay population. This is what has been termed

—

—

Pan-Negrito theory of A. de Quatrefages,
von Miklucho - Maclay, and others. This
hypothesis, however, has proved untenable, and
the

'

'

'
types are to be found
these primitive tribes. Of these tribes
two, at least (the Semang and Sakai), can be found
in a relatively pure state, though only in very
limited areas, and the third (the Jakun) is probably
nowhere really pure. Admixture between the
three has taken place in varying degrees throughout the peninsula, and the only satisfactory procedure anthropologically is to compare each tribe
with the pure, unmixed standard or standards
to which it is most closely related.
By no other
method can any really useful conclusions be reached,
or, indeed, the drawing of the most fallacious inferences avoided.
The Semang are a nomad Negrito
(1) Semang.
race
comparable with the Negrito (Pygmy)
peoples of Central Africa, and probably most
closely connected with the Andamanese, whose
group of islands lies off the Burmese coast at its
southward end belonging to a primitive group
of peoples found to a greater or less extent as a
relic of the aboriginal population as far as New
Guinea and the Philippines, although it is remarkable that no traces of any such race have yet been
quite proved in Borneo midway between these two
Negrito centres. The physical characters of these
people are short stature (1'491 mm. male, 1-408
female), brachycephaly, skin varying from dark
copper or chocolate to shiny black, hair woolly,
nose broad, lips everted, beard scanty. They

fact that at least three

among

—

—

—

extend from Patani to Kedah, and from Kedah to
Mid-Perak and N. Pahang.
In view of the fact that the Semang (or, as they
are called on the east coast of the peninsula, Pangan) are so frequently described as being of Negro
character
lilce African negroes
seen through
the reverse end of a field-glass ^
it cannot be too
strongly stated that this is a mistake. At the
utmost, it may be conjectured, with W. H. Flower,
that they represent, with the true Pygmies, an
original undeveloped stock from which the Papuans,
like the Negroes, may have branched ott'.
But even
for this theory there are many difficulties, and it
cannot be said to have been in any way established.
Hence the Negrito and the Negro must be regarded
as totally difierent races the former having short
or round heads and the latter being long-headed.
The Sakai were at one time regarded
(2) Sakai.
as Semang admixed with Malay, but are now
clearly difterentiated as a separate and independent
type ° most nearly akin to the Dravidian group of
peoples.
They are taller than the Semang (average height 1'504 mm. male, 1'437 female), dolichocephalic, skin very variable, light to dark brown,
hair wavy, nose fine and small, cheek-bones broad,
mouth small, lower lip full and projecting, beard
as a rule non-existent. The habitat of the purest
Sakai is S.E. Perak and N.W. Pahang.
The Jakun are a mixed group in(3) Jakun.
habiting especially the south of the peninsula,
probably everywhere blended, to a varying extent,
with Semang and Sakai. This fact is the more
remarkable since a relatively important element
running throughout all the aboriginal dialects in

—

'

'

—

—

—

—

N.

the result of later researches has established the
1 Pronounced
Mown.' The M6ns, or Talaingr, are remnants
an old pre-Malay (' Caucasic ') race which once covered the
whole of lower Burma. The Talaing languagre is the oldest
literary vernacular of Indo-China, and is fast dying out, though
it is the original tongue upon which the Burmese alphabet
and religion were modelled, and in which were composed the
M6n inscriptions, which go back to about the 11th cent, of our
'

of

era.
2 The

Cham dialect has in recent years been shown to contain
(E. Aymonier and A. Cabaton, Dictionnaire
dam-fran<^ais, Paris, 1906). One of the most peculiar customs
(though in this case non-Malay) attributed to the Chams is
that the women ask the men in marriage.
Malay elements

1 Wilkinson has recently suggested that five aboriginal race
types should be recognized. When, therefore, the new elements,
such as would be required in order to form the two proposed
new types, have been differentiated, and these elements are all
shown not to be referable to either one or the other of the three
types already identified, the problem will have reached a further
stage of development. Certainly, as there are still some unexplamed points, it is probable that some further racial element
may eventually be isolated (see F.M.S. Govt. Papers an Malay

Subjects
2

172.

:

Hugh
But

A boriginal

Tribes, 1910).
Clifford, In Court and Kampong. London, 1897, p.
this is a microscopic slip for an author who has done

much as any other ten men to familiarize the English public
with the peoples of Malava.
3 This all- important differentiation was first clearly established
by R. Martin see hismagnuvi opus, Irdandstdmme der maiayas

;

ischen Ralbinsel, Leipzig, 1906.
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varying degrees consists of some Malayo-l'ulynesian tongue, tlie vocabulary of wliicii allows
affinities witli the Malayan languages of the Far
Eastern Archipelago, unlike modern (peninsular)
The reason for this is not
or standard Malay.
apparent, unless we may conjecture that at some
remote period a race whose national speech was of
this Malayo-Poljynesian type prevailed in the pen'I'he Jakun may be classified as consisting
insula.
of at least three related groups, blended as above.
In so far as they are of Malayan type, they should
be to that extent regarded as aboriginal Malays.
In physical character they are a little taller than
the Sakai, the head is braohycephalic, the skin
dark coppery, hair long, straight, and smooth,
nose thick, flat, and short the eyes show little
tendency to obliquity, and the mouth is large and
broad, with well-formed lips. The Jakun proper
are divided by the Malays into Hill Tribes (Orang
or Jakun Bukit) and Sea Jakun (Orang Laut).
The surest test in regard to these tribes is the
hair-character hence we may distinguish the
three main racial groups as ulotrichi ('woollyhaired'), cymotrichi ('wavy-haired'), and lissotrichi ('smooth-haired ').
There has undoubtedly been a considerable admixture between all the wild tribes, but, owing in
particular to their being still pagans, it is improbable that they have been materially affected by
intermingling with the Malays, since nothing
could be rarer than that a Malay woman should
;

;

demean herself by marrying a heathen husband.
The case is rather the other way about, since a
Malay marrying a woman of the wild tribes would
see that his children were brought up as Muhamraadans, while in many districts, especially in
Kedah, the adoption of the Muhammadan religion
by a large portion of the aboriginal Semang element
has caused them to be reckoned as part of the
recognized Malay population.
(a) Malays.
Apart from such ten3. Culture.
dencies as have already been mentioned, the Malay
character may be regarded as a softened and more
civilized form of the Mongol, since under ordinary
circumstances he may be relied upon to show himself a peaceable, quiet, civil, and loyal subject,
though he still retains much of his old proud
sensitiveness, and in inland districts he is still
reserved in his ways of life, and to some extent
suspicious of strangers. In countries where he is
less trammelled by civilization, the Malay is frequently of a bold and even savage character and
makes an excellent soldier there should, therefore, be no doubt that with training he would soon
develop first-rate soldierly qualities. His alleged
laziness is due in part to his natural reserve, which
allows more pushing races to outstrip him, and in
part to the simplicity of his life, and to the absence
of any spur to industry in a land where the climate
supplies out of its own superabundance the greater
part of his few simple wants a land which to him
is a veritable
island of fruits,' of bowery hollows

—

—

;

—

'

crowned with summer

'

sea.'

It

must be remem-

bered, too, that before the advent of the British
the employment by his rulers of the krah or corvie
system, as well as the wide prevalence of debtslavery, made it difficult for the average Malay to
reap the reward of his labour.
Among the institutions of the Malay race which
it shares more or less with other races in the same
region are the use of sea-canoes {prahus,^ once
associated with piracy), the building of houses
on piles (inland as well as on the border of tidal
1 These prahus, being roomy boats paddled by large numbers
men, and of extremely shallow draught, could habitually elude
pursuit by men-of -wars' boats by slipping over the innumerable
river-bars of the peninsula, and escaping into the network of
salt-water creeks. It was not till the second half of the 19th
cent, that the prahu was vanquished by the paddle-wheel.
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rivers), tlie use of the blowpipe with poison-tijiped
darts (now practically confined to the aborigines),
and the kris, the sarong (the national Malay plaid
skirt-like garment, closely corresponding to the
kilt of our own Highlanders, though worn somewhat longer on the western seaboard of the peninsula), the filing, gold-plating, and blackening of
the teeth (now all but completely obsolete customs),
the use of the balei, or council-hall (now confined
to Rajas), and a strong belief in animism.
In
spite of being animists at heart, however, the
Malays are not infrequently more or less bigoted
Muhammadans, being in this respect at the very
antipodes to the Battak of Sumatra, who have a
literature of their own, and who are still to some
extent inclined to be cannibals.
The Malay traditions and romances contain distinct references to human sacrifices, which would
appear to have lasted until the advent of the

British.
The men show mechanical skill of a high
order, and would probably respond readily to a
more advanced training especially in engineering.
Many are still adept in manual arts, notably in
those belonging to the jungle and the sea.
The material culture of the Malay is of the insular Malayan (chiefly Sumatran) character. It
has never been influenced by Hinduism to such an
extent as, for instance, the culture of Java (as
exemplified in the architecture of Borobudur and
other famous temples of ancient date in that
island). The Malays are skilled and artistic craftsmen in certain arts, though in others they are
somewhat conspicuously backward. Their textile

work reaches a high standard, and they display
considerable ingenuity in their weaving processes
and

in

combining their dyed threads to produce

elaborate and often intricate patterns, among which
a variety of check patterns predominate. In metalwork, especially in the working of silver, their
taste is, under favourable circumstances, less florid
than the Indian and less coarse than the Chinese.
In ornamenting metal and damascening, in inlaying, and especially in niello- work, their work, both
in design and in technique, is excellent of its kind.
Distinction in such branches of metallurgy as the
manufacture of blades for their krisses, and other
weapons, is rare, though not non-existent ; a high
degree of skill in the adornment of the hilts of
weapons and the sheaths in which they are kept is
appreciably common. They pay special attention
to the manufacture of waved kris- blades, and their
damascene- work is a technical process of considerable elaboration, the more so because the proportions and even, in some cases, the ornamentation
of the blade are determined by an elaborate set of
rules governing the dimensions and intended properties of the various portions.
These rules are
not entirely technical, though compliance with
them requires some degree of technical skill, but
are in part magical, and designed to secure excellence in the blade and success in its employment.
Similar rules are sometimes applied in a lesser
degree to the parang (woodman's knife). Metal

casting by the cire perdue process

employed not only

is

known and

for copper but also for

white
metal or tutenague (sometimes popularly called
tooth and egg metal). Coins (round cash) were
formerly cast on the east coast in the form of
cash-trees,' from which the cash were snipped off,
and before the British entered the country the
superfluous tin was run into ingots shaped like
elephants, crocodiles, cocks, etc., which were used
as currency.' Time was reckoned by water-clock
(as in India and Ceylon and also, it may be mentioned, in ancient Britain). Thus for the mains at
cock-fights in Kedah it was kept by means of a
'

'

'

1 K. C. Temple, The Obsolete Tin Currency and Money of the
Federated Malay States, Mazgaon, 1914 (reprinted from I A).
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perforated half coco-nufc shell set afloat in a waterbucket, and timed to sink in a definite period.
Pottery is made both with and without the wheel,
and also by moulding in a split trunk, but in a few
places only, and is often crude on the west, in
some cases, Indian influence is traceable, the types
being both graceful and artistic. In some cases
hsematite, which turns black on firing, is used as a
varnish. The wide-spread use of bamboo and the
palm-spathe bucket as a receptacle is, no doubt,
responsible for the lack of a more extended development of fictile ware, in spite of the great
abundance of clays suitable for porcelain. On the
east coast generally, and less commonly on the
west, mat-making is a fine art at Malacca highly
artistic baskets are made of twisted strips of pandanus. The woodwork of the Malays, as shown in
the ornamentation of household utensils, as well as
on the structural side of house and boat manufacture and furniture, is excellent, though as regards
mere ornament it is decidedly scanty the heartbreaking effect of the superficial Muhammadan
veneer which has been imposed on the Malays
from without. The further from such influences,
the commoner such ornament becomes, and the
better its quality. The Malays are especially ingenious in adapting means to ends and in conforming to the conditions of their surroundings ; their
houses are well adapted to the conditions of life
of a jungle-dwelling race, whilst the seaworthy
qualities of the MaAa,y prahu, or sailing-boat, bear
witness to the reputation of the Malay as a sailor.'
The culture of the wild tribes
(6) Aborigines.
presents generally many features of similarity.
The inland tribes are still nomads to some extent,
existing largely by hunting, fishing, and the produce of their search for fruits and roots of the
jungle.
But most of them practise a primitive
agriculture, sowing in a rude way small patches of
rice or millet
their method of cultivating their
half- wild orchard-trees, which grow as well in the
jungle as elsewhere, is limited to throwing away
in certain patches of the jungle the seeds or stones
of the fruit they have eaten.
The Sea Jakun are
especially skilled in all devices for securing a livelihood along the foreshore, while the jungle tribes
give evidence of a high degree of ingenuity in
slaying and snaring their game by hunting and
trapping.
The Semang are the most nomadic of the pagan
tribes, though they are now taking to agriculture.
Their typical clothing consists of a girdle of leaves
or barkcloth, or, on festal occasions, a belt of
shining black strings, made of the rhizomorph of
a toadstool.
Their typical habitations are of a
primitive character, consisting of mere lairs, or
rock-shelters, or of simple round or rectangular
leaf-shelters planted on the ground or in trees.
Those of a more developed type are large enough
to shelter a whole tribe, each individual having a
separate fire and bamboo sleeping-place.
Frequently the head is more or less shaved and the
teeth are filed to form a concave surface, possibly
in accordance with a once usual Malay custom.
They do not circumcise or (as a rule) chew betel,
nor do they tatu or scarify the body. They have
no boats, but use bamboo i-af ts on the river-reaches.
Their most distinctive weapon is the bow with
poisoned arrows in fact, among the pagan tribes,
the bow is, in the present writer's opinion, good
prima facie evidence of Semang admixture ; the
northern Sakai, who also possess it, have most
likely borrowed it from the Semang.
Almost all,
however, now also employ the bamboo blowpipe,
of a different type from that of the Sakai, the idea
;

;

—

—

;

;

1 See H. Warington Smyth,
Boats and Boat-building in the
Malay Peninsula,' in Journal of the Soc. of Arts, 1902 (reprinted
'

In

lA

ixxv. [1906] 97

ff.).

of which has been copied, in all probability, from
their Sakai neighbours.
The Semang have no organized body of chiefs,
but each tribe has a single head-man. The tribes
are organized in villages, each under a chief, to
whom disputes are referred. Quarrels between
villages were settled by meetings of these chiefs.
Complete equality exists aa between individuals,
and all property is held in common. Crime is rare,

and punishable generally by fines.
The Sakai, a mountain race, are

largely

still

nomadic.

Their habitations consist of tree huts
and temporary shelters their clothing is a loincloth of tree-bark, though they also decorate themselves on occasion with a girdle of leaves.
They
tatu the face and practise scarification and bodypainting, and sometimes wear a porcupine quill or
a metal ring through the nasal septum. Their distinctive weapon is the bamboo blowpipe.
Agriculture is of a very primitive type, the principal
implement being a digging-stick. They use neither
boats nor rafts. The ornamentation of their implements, more especially the blowpipe and quiver,
is considerably more artistic than that of the other
;

aboriginal races.

Their social order, like that of the Semang, is
of a primitive type ; the only functionary is the

head-man '),' who has every right
over his tribe. Except when enforcing his position,
however, he is only the equal of his fellow tribesmen. The office is hereditary, but, failing a direct
heir, the petiijhulu may appoint his successor during
his lifetime.
In their laws the penalty of death is
reserved for murder, the relatives of the victim
being the executioners. Cases of this kind are rare.
For theft, also rare, the punishment is exclusion
from the tribe. For other crimes the delinquent
makes compensation, or pays a fine. Individual
property does not exist, its place being taken by
family property. The family as a unit cultivates
the land, and the produce is shared between the
members. The limits of the family property are
designated by the penghulu, and abandoned land
may not be taken up without his consent.
more highly developed social order ex ists among
the Jakun, or aboriginal Malayans, as represented,
e.g., by the Southern Sakai, who show strong
pSnghulu (Mai.

'

A

Malayan influences.
The Jakun are still
of hunters, although
culture is practised,

some extent a community
the Land Jakun agrimore especially rice-planting.
to

among

Their clothing resembles that of the Malays, but
is scantier.
They sometimes file their teeth to a
point.
Their typical weapon is a blowpipe of
bamboo, or, as in Kuantan, uniquely made of two
half cylinders of wood fitted together for the
purpose— corresponding exactly to a form of blowpipe used in Peru. They have no bows. They
use spears and cutlasses in some cases they also
carry sword and kris like the Malays. They live
in huts built on piles and use dug-out boats of
hollowed tree-trunks, but on the river only, not on
the sea. They still use face- and body-paint, but
do not tatu or scarify the face. Their marriage
customs include, like those of the Malays, bride;

'

'

'

purchase,' the ceremony of eating together, and, in
addition, the bride-chase, which takes place round
a large bell-shaped mound, constructed for the
occasion, or an ant-hill or tree, if the tribe is a
land one, or in a dug-out canoe— the form which
it took among the sea-gypsies (Orang Laut).
Their
social organization is of a distinctly higher type
than that of either Semang or Sakai. The chief
of their tribe, the batin, is the head of a group
of villages, and has certain subordinate officers

Mdu

1 PSnghulu='iia.\. ' head-man ' (from obs. Mai.
or lUu,
'head'). On the other hand, peZima or j)(?nj/ima= Mai. 'handman (from obg. Mai. Lima, ' hand '), i.e. executive officer.
'
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who represent or act for him upon occasion. Thus,
among the Besisi of Langat, the batin is the arbiter
of all disputes referred to him by the sub-cliiefs,
besides being the priest at marriages, the magician
in cases of illness or disaster, and the judge whose
duty it is to punish wrong-doing. His substitute
Their subordinate, known as the
is the jinang.
p^nghulu halai^ has cliarge of the tribal feasts and
councils, whilst the juh^ah (probably =Mal.yMrwkrahj or *corv6e oificer') is tbe summoner of the
tribe ; t\\Q pSnglhiia is the batiri's executive officer.

Among

the

Benua each batin has authority within

own

jurisdiction, but difficult or unusual cases
are referred to a council composed of all the batins.
In this division of the Jakun, as indeed among all,
crime against personal property is rare, and is expiated by payment of fines in the form of coarse
Chinese plates or saucers. One half of the fine
goes to the batin and one half to the injured person.
The office of batin descends, as a rule, from father
to son, except among the Johor Jakun, where the
eldest son has to be accepted by the tribe, and, if
his brothers as well as himself are rejected, a
stranger to the family is elected. If suitable, the
sons of minor officials would be appointed by the
batin to succeed their father. The inheritance of
property was generally from father to children, but
varied from tribe to tribe in the proportion assigned
to sons and daughters or to wife and other relatives.
his

Property held by a

man

before marriage among the
his death to his parents,

Mantra was assigned on

brothers, and sisters.
(a) Malay.
The Malay language belongs to
4, Languages.
the Mai aye -Polynesian familj', related forms of which occur
sporadically over an amazingly vast insular area, extending
from Formosa in the North to New Zealand in the South, and
from Madagascar in the West to Easter Island in the Eastern
Pacific.i
Malay itself has, moreover, very considerable importance as a lingua Jranca over a great part of the same region.
In recent years a connexion has been sought between the
Malayo-Polynesian family of languages and a family of Austro-

—

—

'

Asiatic' languages, including S.E. Asia, Muijcja (Central India),
Khasi (Assam), M6n, or Talaing, and Khmer, or Cambodian
(Indo-China), Nicobarese, and the aboriginal dialects of the
Malay Peninsula ; ' this connexion is now generally accepted.' 2
This fact would actually link up the Malayan language in prehistoric times with the corresponding element in the Sakai and
Semang dialects of the peninsula. This theory is entirely the
work of Schmidt ; but C. O. Blagden's work 3 in tabulating the
various elements in these aboriginal dialects first made this
identification possible.

The Malay tongue, by which the standard speech of the
peninsula and E.G. Sumatra is meant, is of an agglutinative
character, the roots being, as a rule, unchanged, and new
words being formed by means of affixes, infixes, and reduplication.
The roots are mostly dissyllabic, and the derived words
frequently very numerous, while any harsh juxtaposition of
consonants is avoided, by means of either assimilation or
dissimilation, following certain recognized euphonic rules.
From a phonetic point of view, Malay shows a remarkably
small, almost a minute, number of changes during the last four
centuries. At an earlier period it had, however, become morphologically simplified, analj'sis showing the development of the
modern affix system out of an earlier and more restricted substratum of similar particles common to Malay itself and to the
islands of the archipelago.^
The oldest foreign loan-worda in Malay are Sanskrit, and include words for religious, moral, and intellectual ideas, with

some astronomical, mathematical, and botanical terms, a court
vocabulary, and a large number of everyday words.''
The plural is theoretically formed by reduplication, though,
as a rule, in the vernacular speech no difference is made
between plural and singular. Reduplication is, however, also
employed to express a metaphorical meaning. Thus we have
orang, 'person' or 'man' (whence orang-utan^ 'man of the
woods' or 'wild man'), but orang-orang, 'pupil of the eye'

(corresponding to what are called, in Elizabethan literature,
children,' or babies of the eye ') ; baching, cat,' but kiichingkuchingy 'biceps muscle' (from the play of the muscle; the
Romans, by a curious antithetical metaphor, compared it to a
musculus). Similar metaphorical redupHcations
little mouse
give us kuda, 'horse,' but kuda-kuda, 'wooden horse' or
support (as in our own towel-horse); and tupai^ 'squirrel,'
'

'

'

1

For illustration of this astonishingly wide range see below,

p. 353b.
2 See above, p. 349, n. 2.
3 W. W. Skeat and C. O.

Blagden, Pagan Races of the Malay
Peninsula, London, 1906, vol. ii. ch. iv. 'Language.'
4 Winstedt, p. 12.
6 W. Maxwell, Malay Grammar, London, 1888, Introd.
VOL. VIII.
23

—
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but tupai-tupai, belaying pin (on a most, which 1b compared
to a squirrel running up a tree).
With regard to the difficult question of the penultimate
accent, Winatedti (with II. van der Wall and Oerth van Wijk)
has recently (lOKi) come to the concluBion that the stress falls,
even in standard Malay, upon the penultimate syllable, both in
the case of Birnjjle words and in words that are mere derivatives.
In this he is proljably correct, although it is far from being in
accordance witli the usually received opinion.
The Malay parte of speech frequently fail to coincide with our
own a root-word or radical, e.g.^ may often be used either as
a substantive or aa an adjective, with complete indifference,
and the same remark holds true of substantive and verb.
W^ords which logically would have priority take precedence of
those which should not do so. Thus the actual subject or thing
talked about, having prior importance logically, precedes any
word which is merely qualificatory; also the normal sentenceorder is subject, verb, object. There is no inflexion for gender,
number, or case, and the syntax is as simple as that of 'pidgin
English.* Thus it has been accurately remarked that the lines,
'
Little bov, box of paints.
Licked his toy, joined the Saints,'
would be verbose to a Malay, who would express it as follows :
* Little boy, box
paintfs],
Lick[ed] toy, jom[ed] Saint[s).'2
Similarly an up-country European traveller who happened to
inquire whether there would be time for him to reach a neighbouring village before nightfall might be puzzled to receive by
way of reply the mysterious monosyllabic ' Can or 'Dark '(as
the case might be), the meaning in the first case being that he
could safely reckon on doing so, and in the second that night
would fall before he reached his destination.
Malay may, therefore, be thought of— if such an ex-pression
may be allowed as a kind of 'shorthand speech'— a fact
which is the more remarkable because in the written literary
language it often reaches the opposite extreme of exuberant
verbosity.
The dialects of Malay are many and varied, but the three
that are of most importance to the present subject are : (a) the
dialect of Kelantan and Patani, {h) the dialect spoken in NCgri
Sembilan (i.e. especially in Naning and Rembau), and (c) the
Riau-Johor dialect (spoken in Selangor, Perak, Pahang, etc.).
Of these the first is that which especially shows survivals from
the Malayo-Polynesian tongue, to which reference was made
above. This correspondence, moreover, is fairly close, as cap
be seen from the Maori rua=Malay dua ('two'); Maori ika —
Malay ikan ('fish'); cf. even the Easter Island 7na(e = Malay
?na(i (' dead ') ; Malagasy vw^£Ena=Malay bulan ('moon'); For*

'

:

'

—

mosan pidlak = 'iila\rx.y perak

('

silver

Even

').3

New

Guinea

dialects (usually supposed to be free from Malay) contain some
words of evident Malay origin. In view of other evidence, it
seems permissible to believe that this particular Malay dialect
of the east coast of the peninsula forms a much-needed Link

between standard Malay and the nearest Malayo-Polynesian
languE^es, and, further, that it was from this precise district
on the continental seaboard of south-eastern Asia that this
Malayan dialect spread throughout the Polynesian islands. The
corresponding social links are (a) their very similar kin-systems
{b) the general use of tabu.
The languages of the wild tribes are
(6) Aboriginal dialects.
split up into a number of dialects, each confined to a relatively

and

—

small area.

They are rapidly disappearing,

especially in the

southern districts of the peninsula, their place being' taken by
Malay as the wild tribes become more nearly assimilated with
Malays in status and culture under modern conditions. Setting
aside purely local and unimportant differences, the linguistic
material, scanty as it is in most cases, has been classified into
three main groups, which may be referred to three principal
types or standards (i.) typical Semang dialects, best represented by the speech of the aborigines in central Kedah and the
adjoining State of Raman (ii.) typical Sakai dialects, the best
specimens coming from south-eastern Perak and the adjoining
district of Pahang and (iii.) in the southern part of the peninsula, the Jakun dialects, which may be classed together as
Jakun or Malayan in spite of the fact that they contain a large
number of Sakai words, because the great bulk of their words
are Malayan and not Sakai, although they do not afford material
so favourable for clear tj^je -differentiation as is found among
the Sakai and Semang. Both in phonology and in vocabulary
the Sakai and Semang show considerable divergence, but
between the strongly contrasted type-dialects are intermediate
variations, the linguistic evidence thus supporting the ethnological data in pointing to contact and admixture.
Roughly speaking, the dialects fall into groups which correspond, though not accurately, with the anthropological varieties
of the aboriginal races, at least in the case of Sakai and Semang.
Of the affinities of the aboriginal languages and the elements
which have entered into their composition something has
already been said. It is clear that all the dialects as now
spoken contain a considerable number of purely Malay words,
more or less modified in pronunciation by the borrowers. In
addition to these loan-words, however, which are easily identifiable, there is a considerable element remaining which is not
traceable to standard Malay. The latter element, of which we
have already spoken, was not developed within the peninsula,
and this and the Malayo-Polynesian factor in the aboriginal
dialects which is akin to the insular Malay spoken in the Malay
Archipelago together make up what is perhaps the largest com
ponent in the languages of the aborigines. A third and still
:

;

;

1

P.

3L

2 Winstedt, p. 173.

S

See above, p. 353*.

MALAY PENINSULA

354

to show a very close
M6n-Khmer or MOn dialects of western Indoidentifications, though certain and numerous and
striking, are rather disappointing, if considered as a

more interesting element has been proved
affinity

with the

china.

The

even
vocabulary percentage. Sidney Ray himself once remarlced to
What is the use of our assuming [as certain
the present writer
scholars had done] that the Sakai dialects are identifiable with
M6n, when all that has been identified is about 20 per cent of
the entire vocabulary ? The question is, what is the remaining
80 per cent?'
To reply, we must study attentively both the Semang and
Sakai syntax structure and a considerable percentage of the
vocabulary, and especially, as regards Sakai, the phonology
the modern Jakun dialects are of no less importance. In each
group there remains an unidentified element. Semang embodies
a number of words which are confined to the Negritos and
which are completely sui generis. It is clear that the Semang
dialects did not originally belong to the Mfiii-Annam group.
These words relate to matters of everyday life, and presumably
they represent the old original dialects of the Negritos. Relationship with Andamanese has been suggested, but remains
completely hypothetical for hardly a single word of Semang is
recognizable in the Andaman dialects, and this fact is one of
the many and great puzzles of the Semang problem. For the
unidentified element m Sakai no suggestion as to origin has been
made, though it is possible that many of the uncertain words
may yet be traced not to a Malayan but to a M6n-Annam origin.
In the case of the Jakun it is pointed out that some of the words
of unknown origin occur in Semang, but not in Sakai, but they
are hardly of sufficient number to support the view that Jakun
on the contrary, a
dialects were originally allied to Semang
;

'

;

;

;

number of Jakun words are certainly allied to Sakai, and
Wilkinson, treating as Jakun certain southern Sakai dialects,
seeks to eliminate Blagden's linguistic Jakun, but leaves unexplained both KSnaboi and the common element in which
Mantri, Beduanda, and Jakun differ from every other known
language.
(a) Malay.
The
5. Religion : greater gods.
large

—

official

stated,
beliefs

Malay religion, as has already been
is
Muhammadanism, but the popular
and

ritual afford

abundant

proof,

which

is

supported by the historical evidence, that this
religion has been superimposed upon some form of
Hinduism, which itself, when introduced into the
country, superseded an earlier and more primitive
type of belief, of shamanistic character. Folklore,
charm-books, and romances go to show that the
greater gods of the Malay pantheon so far as their
names go are borrowed Hindu divinities, while
the lesser gods and spirits are native to the Malay
religious system, incorporated in and modified by
the higher religions, but not entirely forgotten.
Taking first the Hindu divinities, we find Visnu,
the preserver, Brahma, the creator, Batara Guru
(Siva), Kala,^ and Seri^ simultaneously invoked
by the magician. Of the greater divinities Batara
Guru is, in the minds of the Malays, unquestionably the most important
in other words, the
Malays were of the Saivite sect of Brahmanism.
In the Hikayat Sang Samba, the Malay version of
the Bhaumakdvya, Batara Guru appears as the
supreme god Siva, with Brahma and Visnu as
subordinate deities. He alone has the Water of
Life which resuscitates slaughtered heroes. The
Malay magician will, on occasion, boldly declare
that he was the all-powerful spirit M'ho held the
place of Allah before the advent of Muhammadanism, a spirit so powerful that he could restore the
dead to life
and that to him all prayers were
addressed at that period. It may be noted that
most of the theological terms in use among the
Malays are of Sanskrit origin, and that the titles
Sang-yang ('the deity ') and Batara are used mostly
of the older Hindu divinities.
The Malays, however, in adopting the Sanskrit title of Guru, seem
to have transferred it to a hunting-god, whom they
identify in certain localities with the 'Spectre,' or
'
Demon Huntsman,' though pure Hinduism would
certainly not have recognized hunting (one of the
deadly sins of that religion) as a pursuit fit for one
of their deities.
Further, the Malays distinguish
between a good and a bad side of Batara Guru's
character, which may point back to the combina-

—

—

;

'

'

;

1 (?«r«=spiritual guide.
Batara is Skr. bhafldra, 'highly
honourable' in Jav. (Manjapahit) a,nd Sej. Mai. it=*king.'
2 Skr. kdla, 'black,' an epithet of Siva.
3 Skr. Sri, goddess of good fortune and wife of Vigpu.
;

tion into one of what were originally two distinct
personalities, Batara Guru and Kala.
Thus the
Malay Kala holds as his only definite sphere of
influence the foreshore, a strip intermediate
between the land-spliere of Batara Guru and the
dominion of a third deity called ' Grand-Sire LongClaws (Toll Panjang Kuku).
This attempt to
divide the spheres of land and sea must again be
attributed solely to the Malays, as Hindu mythology knows nothing of the sea. It is clear, therefore, that in the greater deities of the Malayan
pantheon we may, after all, recognize Malayan
deities simply re-named after the gods of the
Hindus. The Batara Guru of the sea is identified
by some magicians with Si Raya, and occasionally
with the god of mid-currents (Mambang Tali
Harus). Sickness is sometimes ascribed to him,
but it is not usually so fatal as illness induced by
the malice of the Demon Huntsman, and fishermen
and seafarers, on the other hand, obtain from him
many benefits. The only other deities of importance are the White Divinity, who dwells in the
sun, the Black Divinity, who dwells in the moon,
and the Yellow Divinity, who dwells in the sunset
the last is considered most dangerous to children,
and Malayan parents always endeavour to keep
their children within doors at sunset and during the
twilight in order to avoid his malignant influence.
(b) Pagan races.
In view of the still inadequate
evidence of the beliefs of the pagan tribes in relation to a supreme deity, it is necessary to exercise
some caution in making any statement as to their
ideas upon the subject.
On the other hand, it is
at least safe to remark that any one who, as the
result of mere worrying by questions, commits
himself to the statement that any of these pagan
races have no such beliefs whatever proves merely
that his own methods of investigation are at fault
in these matters.
It appears, moreover, clear that the Semang and
Jakun, and possibly also the Sakai, are at present
in the stage of development, common to most
primitive peoples, in which the supreme deity belongs to the realm of mythology rather than of
religion proper.
Since he stands more or less aloof
from the affairs of this world and the next, and
possesses no cult, his claims to recognition are set
aside in favour of spirits more closely in touch with
mundane affairs, whose powers for good and evil
are constantly capable of exercise and who at every
turn must be propitiated. Among the Semang
there is clear evidence for a belief in the existence
of such a being, combined with a crude dualism
'

—

based upon natural phenomena.
According to one account, Ta' Ponn ('Grandfather P6nn')l8
a powerful but benevolent being described as the maker of
the world. He was, in fact, described to the present writer
by the Semang of Kedah as being like a Malay Raja there
was nobody above him.' He is the moon's husband and lives
with Ag-Ag, the crow who is the sun's husband, in the eastern
heavens. Ta' Ponn has four children, two male and two female.
His mother Yiik is the old Earth-mother, and lives underground
He has a great enemy, Kakuh, who
in the middle of the earth.
lives in the west.
He is dangerous and very black. That is
why the east is bright and the west dark. The heavens are in
three tiers, the highest of which is called Kakuh, and which are
defended against unauthorized intrusion by a giant coco-nut
monkey, wiio drives away any one found trying Jto enter the
heavens.
'

;

The naturalistic dualism of this account is obvious from his place of abode, and from his having
the moon as his consort, we may perhaps conclude
that Ta' Ponn is a spirit of the rising sun. In
addition it has been maintained that the Semang
recognize two other superior deities, Kari, a thundergod, the supreme creator, ruler, and judge, and Pie,
a related but subordinate divinity, who, under
Kari, created earth and man. The evidence, however, is too slender for dogmatic statement, and
the point still awaits the collection of furthei
;

material.
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religion of tlie Salcai is

more

demons, ghosts, and

of

spirits.

The Jakun

all'ord

more certain evidence of a belief in a supreme
deity, although their conceptions at the best are

is visible.

The greater

part of the

Jakun

of

;

—

influences

may

their inferiority

;

in

part be due to the law that the gods of the autochthones are usually considered by an invader

more powerful than his own deities. These lesser
gods and spirits are the jin, or genii. The Malays,
to a certain extent, show a tendency to identify
them with the spirits of the older Hindu religion,
but only the Black King of the Genii (Sang Gala^
Raja) appears to rise on occasion to the level of
the great divinities, when he is regarded as a manifestation of Batara Guru in his destructive aspect
as Siva, or Kala, though later he came to be considered a separate personality. This would also
explain the difficult problems of how the Black and
White Genii come to be regarded as brothers, the
latter being identified with Maharaja Deva, 'great
king of the gods.' The genii are also subdivided

and bad (jin
nomenclature being obviously a Muslim
accretion.
In addition to these subdivisions they
are also regarded as attached to special objects
e.g., the powerful jin of the royal musical instruments. The genii are able to do infinite harm to
into good and faithful {jin islam)
kafir), this

mortals, and choose as their dwelling-places hollows
in the hills, solitary places in the forests, dead
epiphytes on trees, etc. They are sometimes said
to derive from the dissolution of various parts of
the anatomy of the world-snake Sakatimuna, the
first great failure at man's creation.
The Malays have also adopted into their popular
religion the Muhammadan belief in angels Azrael,
Michael, and Gabriel), prophets (Solomon, David,
and Joseph), and chiefs, four in number penned in
the four corners of the earth.
Ghosts and spirits are known by the generic name
of hantu. Of these there are many varieties. Bantu
kuhor are grave-demons who, with the spirits of
murdered men, prey upon the living whenever they
see an opportunity hantu ribut is the storm-fiend
hantu ayer and hantu laut are water- and sea-spirits
hantu rimha, deep forest demons hantu berok, the
baboon-demon ; hantu belian, the tiger-demon
and hantu songkei, the loosening demon, who
interferes with rope-snares and traps for wild
animals. In addition there are giants and tall
demons {bota, gasi-gasi, and hantu tinggi) as well
as 'good people' (bidadari or pSri), who are of
foreign origin echo^ spirits (orang bunyian), spirits
of whom little is known except that they are good
(

;

;

;

;

'

'

'

;

1 But
this Dame { — Firman, 'Word of God') is clearly
borrowed, like Allah, from Muslim sources.
2 Possibly Skr. iafikara. beneficent,' an epithet of 6iva.
'

3

Or hidden.'
'

being certainly among the ghastliest conceptions of humanity) and others sucli as the Jiantu
kopek, which is the equivalent of our own nightlast

;

Pagan race*.— Except

in one or two cases,
has been recorded concerning the beliefs of
the pagan tribes relating to the spirits or demons.
Those which most afflict the Sakai of Ulu-Bertam
are the 'tiger-spirit,' the 'jungle-spirit,' and the
river- or water-spirit.'
Against these charms and
simples can prevail. Against the tree-spirit, however, who slays his victims before any one can help,
there is no protection. The Sakai of Selangor had
a ceremony at which they sat and blew bamboo
pipes and sang to the demons.
The spirits in which the B6sisi believe include
the wind-demon (jin angin), who lives on a white
the
rock near Tanjong Tuan (Cape Kachado)
demonic legion (jin sa-ribu), who dwell in the
earth and, when possible, feed upon human beings ;
and the garrotting demon (jin sa-rapat), who lives
Certain trees are the embodiment
in the uplands.
of spirits, notably the gutta, eagle wood, and
camphor trees, and this idea is extended to inert
objects e.g., canoes, treasure-jars, and stone implements. Chipping a jar kills its spii-it.
The Demon Huntsman (hantu si buru) is ten ft.
From nightfall
high, and his face is very hairy.
onwards during the full of the moon he hunts the
sambhar-deei.
Although he is
the
wild boar and
highly dangerous to mankind, many have made
friends with him, and, when they have invoked
him, he has cured them of their illness. Other
spirits are the river-spirit, the demon of fatal birthsickness, and the tomb-demon, which, in one of its
manifestations, plunders graves in the form of wild
beasts, such as deer and tigers.
In Malay beliefs the
(a) Malay.
7. The soul.
semangat (' human soul') is a thin, unsubstantial
mannikin, temporarily absent from the body in
sleep, trance, or disease, and permanently departed
It is about the size of the thumb and
after death.
invisible, but is supposed to correspond in shape,
proportion, and complexion to its embodiment it
can fly quickly from place to place, and it is often,
perhaps metaphorically, addressed as a bird. In
(6)

Johor know and acknowledge a supreme being
whom they call by the Malayo-Arabic name of
Tuhan Allah the grotesquely slight influence,
however, that is really exercised by Muhammadanism on the wild races of the Malayan jungles
is best evidenced by the statement of those tribes
who believe that Muhammad, the prophet of God,
is the wife of the supreme deity.
{a) Malay.
6. Lesser gods, spirits, and ghosts.
Subordinate to the great gods are lesser gods or
spirits whose place in Malay mythology is due to

Muhammadan

demons

mare.

vague and shadowy. The Mantri say that Tuhan
Di-Bawah, lord of the under world, created the
earth and dwells beneath it, supporting everything
above him by his power. The Benua believe in
one god, Pirman,' who dwells above the sky and
He made the world and everything
is invisible.
that

very easily cheated ; blood-sucking
of various kinds, mostly birth-spirits (these

and

fairies

sliainaniBtic in

character than that of the Seniang, and, if any
corresponding belief exists among them, as has
been maintained, it is overshadowed hy the cults

356

little

'

;

—

—

;

mental attributes it is quasi-human and may possess, independently of its corporeal owner, personal
consciousness and volition. It has been alleged
that the semangat cannot be the soul because it is
believed to quit the body and wander about during
sleep, and that it must therefore be a spirit of
But this very same reasoning would show
vitality.
that it cannot be a spirit of vitality. What is
soul,' however, is the
actually meant here by
native (and our own mediasval) idea of the soul,
which is something very difi'erent from the soul of
The latter
our modem idealistic Christianity.
might indeed almost be described, in comparison
with its mediaeval prototype, as a super-soul,' and
'

'

'

'

only the more primitive idea of the soul in
which we are here interested.
In charms it is addressed as having a house,
usually, though not necessarily, identified with its
As the
embodiment (the body of its owner).
sSmangat is separable from the body, it follows
that, if called in the right way, it may be made to
follow a powerful weapon in the hands of an
enemy or lover who possesses the requisite magical
powers. When abducted, it may be imprisoned in
a lump of earth, a cloth, or a wax mannikin. The
lump of earth should have been in contact with the
victim's body e.g., with the sole of the naked foot.
An escaping or swooning sematigat may be recalled
hence the form of certain
to the owner's body
kinds of medical treatment. In the older charms
it is

—

;
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the sSmangat is distinctly referred to as being
sevenfold, and, as a similar multiple division is
found elsewhere among savages (PC* i. 391 f.),'
this may be taken as original, although seven is a
somewhat favourite number in Malay magic.
The belief in the existence of semangats does not
confine them to human beings. Animal, vegetable, and mineral simangats are clearly recognized.
While in the case of animals the semangat is a
counterpart, on a reduced scale, of its embodiment,
in the vegetable and mineral kingdoms the tree
semangat or the ore semangat is usually an animal,
whereas the rice semangat is treated as resembling
a human infant. The semangat of the eaglewood
tree, e.g., takes the form of a bird, the tin-ore
semangat that of a buffalo, the gold-ore semangat
that of a deer, and so forth.
box or a treasureiar may also have a semangat until chipped or
broken, when the semangat escapes from it. An
interesting variation has been said to occur on the
east coast of the peninsula, where the semangat of
a particular kind of boat is called by a special name,
mayor, as opposed to the usual soul-name, semangat.^ But there is no trace of this form on the
west coast or apparently in other parts of the
peninsula.
This creed is no empty belief inoperative in daily
life.
It forms the basis of the Malay's mental
attitude and practice in all dealings with the animal, vegetable, and mineral kingdoms.
Although Malay animism is consistent and complete in extending the belief in the semangat to all
nature, animate and inanimate, side by side with
the purely animistic belief there is abundant evidence of a special Circe-like theory attributing
animals, birds, fishes, reptiles, and trees to an
(accursed) human origin. The elephant, tiger, bear,

A

deer, crocodile, solid-crested hornbill, and stickinsect are examples.
Evidence of such anthropomorphic ideas is to be found not only in the
folklore but in many magical ceremonies and
charms of Malaya (on the semangat see, further,

Indonesians).

—

(b) Pagan races.
Of the conception of the
semangat held by the pagan tribes very little is
known, and, lacking definite statement, their
beliefs must be inferred from their methods of
burial and treatment of the dead and their views

of the life after death.
According to the eastern

Semang (Pangan) of
Kelantan, each man h&s a, semangat shaped exactly
like himself, but
red like blood' and 'no bigger
than a grain of maize.' It was passed on by the
mother to her child. After death the semangats
of the wise proceed to a paradise in the west in
which gTow fruit-trees. To reach it they cross a
bridge consisting of the trunk of a colossal tree. At
the end of the bridge sits a hideous demon, and
such of the Semang as are scared by him fall into
a vast boiling lake beneath, in which they swim
for three years untU the Lord of the Paradise of
Fruit-Trees lets down his great toe for them to
clutch, and in this contemptuous fashion pulls
them out. The old and wise men for this reason
were buried in trees, so that they could fly over
the demon's head. The western bemang believed
that only the medicine-men went to tlie Land of
Fruit ; the lay members of the tribe crossed the
sea to a land of screw-pines and thatch-palms,
wherein was the hole into which the sun fell at
night.
If they had committed any bad action,
they started by the same road, but turned north
to a land wliich had two months of day and one
month of night. Among the Sakai it has been
'

1 See also W. W. Skeat, Malay Magic, London, 1900,
pp. 50,
etc It is surprisinij to find among Malays this sevenfold
division of Plato himself.
' N. Annandale, ' The Theory of Souls among the Malays of
tne Malay Peninsula,' JSAS, Straits Branch, v. 3 [1909].
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said that sSmangats proceed to a Hades (NSraka ')
where they are washed clean by one ' Granny LongBreasts,' and made to walk across a boiling cauldron
on the sharp edge of a chopper. Bad semangats
fall in, good ones escape to an Island of Fruit,
^^here they wait until a friend comes to show them
the way to the ' Husks of the Clouds.
The Mantri possess peculiarly positive faith
in the continued existence of the semangat after
death.
It leaves the body and is carried by Bayang
Lasa either to Ngangnari or to Fruit Island (Pulau
Buah), far away in the region of the setting sun,

where all semangats dwell in harmony, marry, and
have children. Those who die a violent death go
to Red Land (Taruih Merah), a desert place and
barren, repairing thence to Fruit Island to get
their nourishment.
The Benua, on the other hand,
believe that after death the semangat dissolves into
nothingness again, having been fashioned from

by Pirman. Notwithstanding this, they hold
that the semangats of medicine-men, while their
animate bodies remain behind, are conveyed or
carried to heaven in music.
8. Animism.
Although it would in any case be
justifiable to regard the attitude of the Malays
towards the keramat, or holy place, as a survival
from an earlier stage of religious belief on the
analogy of similar ideas among more primitive
peoples, there is, in addition, abundant evidence
to support the view that not only Muhammadanism,
but also the popular ideas traceable to a modified
Hinduism, are superimposed upon a form of religion
in which animism was the predominant factor.
belief in spirits pervades the whole of the everyday life of the bulk of the people. The position
and importance of the medicine-man or magician
(paioang and bomor), the language of the innumerable charms recited on any and every conceivable
occasion, and the ceremonies which accompany
any and every action or undertaking even in some
cases the most trivial would in themselves point
to this particular conclusion, even if we lacked
the evidence supplied by the statements of the
Malays themselves with regard to their object
and meaning. Important proof of this connexion
is furnished by the relations of the Malays with
animals, with trees, and with the crops, and
especially by their remarkable beliefs with regard
to mining.
(as) Animals.
To nearly all animals, but especially to the larger, the Malays attribute anthropomorphic traits and, in some cases, superhuman
powers. The elephant and tiger, e.g., are believed
to possess cities or districts in which they assume
human form and live in houses. According to a
legend which comes from Labu in Selangor, a man
tracked an elephant to her home and married her
in human form.
She resumed her animal form
when, on returning to his country against her
express directions, he gave her food which included
air

—

A

—

—

—

certain young tree-shoots. The tiger, which is an
object of especial fear, is believed to be a demon in

the form of a beast in the legendary Tiger Village' the roofs of the houses are thatched with
human hair, men's bones are the rafters, and men's
skins the hut-walls. The original tiger was a boy
found in the forest who changed into a tiger when
beaten with many stripes by his schoolmaster.
The latter placed a ban upon him to compel him
The tiger therefore uses
to 'ask for' his prey.
divination by leaves (of certain forest trees) to
ascertain whether his petition for a victim has been
granted. It may be added that he is also believed
The
to doctor his wounds with leaf-poultices.
belief in wer-tigers is one of the most deeply ingrained of Malay superstitions, but the power to
become such a being is believed to belong especially
'

;

1

Skr. naraka,

'

hell.'
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to one tribe of Sumatrans, the Koriiichi Malays,
of whom there are a number living in the peninsula.
In one case a dead wer-tiger was identilied by his
possessing a gold tooth derived from his human
original (see Lycanthropy). Both ghost-elephants
and ghost-tigers are strongly believed in. They
are distinguished by having one shrunken foot, are
harmless, and are the tutelary spirits of certain
regions of sacred localities.
The most famous
ghost-tigers of the peninsula dwelt on Mount Ophir
(4000 ft. ), near Malacca ; in Selangor they were
the guardians of a shrine on the summit of the
Jugra Hill. The latter were formerly reputed to
be the pets of the princess of Malacca ; thus the
two stories were connected. The princess is said
by local report to have established herself on Mount
Ophir at the time of the Portuguese invasion, and
still visits the hill in Selangor, accompanied by a
handsome tiger, though herself invisible. When
a tiger was killed, a public reception was accorded
to him in the nearest village, at which he was
treated as a powerful war-chief or champion, and
was entertained by an exhibition of dancing and
fencing.
Both claws and whiskers of the tiger are
greatly valued as charms ; the latter are sometimes
twisted up with a man's moustache, to strike terror
into his enemies, and the former are imitated in
the tiger's claw knives worn on their fingers by
the men who pretend to be wer-tigers.
Equally significant are the stories and beliefs
connected with the mouse-deer or chevrotain. This
animal occupies the place of Brer Rabbit in Malay
folklore;' it figures in numberless proverbial sayings and romances, and is honoured by the title of
Mentri Belukar, the Vizier of the (secondary)
Forest-growth.' In the fire-getting ceremony it is
said to ask for fire wherewith to ' singe its motherin-law's feathers ' (a bird).
'

Hunting dogs are continually addressed as if
they were human beings. It is, however, believed
that it is unlucky to see them in the jungle, unless
the person meeting them barks after the manner of
a wild dog before they have time to do so. Cats,
in addition to possessing supernatural powers (e.cf.,
in the rain-making ceremony), are lucky because
they wish for the prosperity of their owners. On
the other hand, cat-killers, when in purgatory, will
be required to cut and carry coco-nut logs to the
number of hairs on the cat's body, wherefore cats
are not killed,' but only set adrift on rafts to
'

perish of hunger."

The flesh of swine is now regarded as unclean by
the modem (Muhammadan) Malay, but there are
indications that this was not always the case thus
a wild pig's paunch is required in a Malay recipe
for turning orass into gold
the wild pig, moreover, is hunted and eaten with avidity by the
wild jungle tribes, as is still the case in N. Borneo
and other parts of the Malayan region. It may
also be noted that the flesh of the buffalo is preferred to that of the ox, and the former is used,
and not the latter, for sacrificial feasts a fact
which suggests an oljscure survival of Hindu belief.
The earth itself is supported on the horn of a
gigantic wild buffalo.
The attitude of the Malays towards wild animals
and their belief in their magical powers are further
indicated by the fact that in hunting and trapping
no skill can avail unless it is itself supported by
magic, by special charms supplied by the medicineman, and by formulae to be repeated in setting the
traps and snares or when actually engaged in
hunting operations, either to ensure success or to
serve as a protection. Like the Siamese elephantwizard, the Malay deer-wizard himself must first
;

;

—

1

W. W.

Skeat, Fables

and

Oambridge, 1901, Introd.
a Clifford, p. 47.
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enter the toils before a hunt begins, in order to influence the deer magically to enter the deer-snares.
If this were omitted, the ropes would fail to hold
the deer, nor would the deer enter. The marks on
the legs of tlie samhhar deer (rusa) are due to
ulcers on the legs of its huiiuin original.
Fish and other inhabitants of the water, like land
animals, are regarded as having human or superhuman qualities, and, when catching them, the
Malays have to perform ceremonies to overcome
their spiritual nature and magical powers.
The
crocodile, e.g., is, according to one account, a boy
who fell from his mother's arms into the water.
The various species of fish also have tlieir special
origin ; one kind is said to be originally a cat,
another a monkey, another a human being drowned
in the river, and so forth.
The Norse myth of the
rivers sprung from the teats of the cow Auahumla
is recalled by a Perak story of a large specimen of
the mudfish called anian. Many magical or semimagical beliefs cling round the crocodile. In many
of tlie rivers certain crocodiles are regarded as the
sacred embodiment of dead chiefs, and are free
from molestation. When hunting these reptiles,
the Malays repeat charms and take precautions to
secure capture by symbolic actions such as striking
the water with the canoe-paddle in imitation of the
crocodile's tail ; or, when eating curry, by gulping
down three lumps of rice successively in the way
in which it is hoped the reptile will take the bait
or (by avoidance) by not taking the bones of currymeats for fear that the wooden cross-piece buried
in the bait will fail to hold the crocodile.

An elaborate ceremony precedes and accompanies a fishing
expedition. It includes notification by three loud cries to the
land-spirits that offerings, consisting of rice, betel, parts of a
goat sacrificed for the purpose, cigarettes, etc., hung up on a
tree in a sacrificial traj', await their acceptance, and the offering
of two similar trays, one in shallow water and one, containing
the goat's head, at the seaward end of the fishing stakes.
Miscellaneous offerings from a basket are scattered while the
boat is rowed out to the stakes, and, when they are reached,
saffron-coloured and parched rice is scattered on the water,
while the ' neutralizing rice-paste * ceremony is performed on
the stakes and the boats. A number of tabus, such as seven
days' refraining from sexual indulgence, the avoidance of bathing without a bathing-cloth, or of taking an umbrella into the
fishing-boats, or of climbing the fishing-stakes with boots on, are
strictly enforced.
The use of a tabu language by the fishermen
is also de rigueur.

Among the wild tribes similar beliefs are entertained, but in particular they look upon animals
as the embodiment of their illustrious dead. The
elephant, the largest and most important of the
animals, is the one into which the semangats
In
of Semang chiefs are supposed to migrate.
consequence, it has euphemistic and propitiatory
the
tiger.
Monkeys,
The
same
applies
to
names.
snakes, and birds play an important part in
Semang mythology, while among insects the stickThe list of animals
insect is the most important.
to which the semangats of chiefs are supposed by
the Bfisisi to migrate is extended beyond beasts of
prey, including deer and pigs as well as tigers and
Among the Mantri the tigers are the
crocodiles.
slaves of the wizard, or poyang, and are supposed
to be immortal, while the Jakun believe that, if a
tiger meets them in their path, it is a man who
has sold himself to the evil spirit in order that in
such a form he may wreak vengeance on his enemy
or give play to his malignity. The amount of unnatural nistory associated with animals is, indeed,
quite remarkable for a race whose jungle knowledge
is so complete as it is among real up-country
Malays. 'The ease of the large caterpillar which is
believed to metamorphose into a squirrel is typical.
Ideas of various kinds, mostly ani(b) Birds.
mistic or anthropomorphic in character, are very
generally associated with birds by the Malays. As
a rule, nocturnal birds are ill-omened. If one species
of owl alights near a house and hoots, it is said that

—
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there will soon be a tearing of cloth for a shroud.
If the bdberek, a nocturnal bird which flies in flocks
(a goat-sucker or night-jar), is heard, the peasant
brings out a wooden platter, beats it with a knife,
and calls out, Great-grandfather, bring us their
hearts,' in the hope of deluding the spirits into the
belief that he forms one of the train of the Spectre
Huntsman {hatitu pSmburu) which these birds
accompany, and must therefore not be attacked
'

'

'

by them.
The argus pheasant (kuang) is said in Perak to
have been metamorphosed from a woman
the
;

female, moreover, is believed to reproduce its kind
by swallowing the male bird alive. In Selangor it
is believed that a hornbill was transformed from
the murderer of an old man, another variety
(rhinoplax) to have been a man who slew his own
mother-in-law. The toh katampi (a variety of
horned owl) is believed to enter the fowl-house and
there live on the intestines of fowls, which it
extracts during life by means of a charm. The
luclc-bird
a small white bird about the size of a
canary if caught and placed in a rice-bin, ensures
a good harvest to its owner ; a ground-dove, kept
in a house, is a prophylactic against fire.
If any
one is fortunate enough to secure the nest of a kind
of heron, or ruwak-ruwak, it confers upon him the
power of invisibility. But the list of birds to
which it has been recorded that the Malays attach
peculiar ideas and significance may be said to be
limited only by the varieties indigenous to the
peninsula.
In fowling, as in hunting, sympatheticmagie plays
a prominent part, while every operation has its appropriate charm for repetition. In catching wild
pigeons, constant reference is made to their semangats, and the aid of thepawang is required to perform
the neutralizing rice-paste ceremony in the space
in front of the conical snarer's hut, enclosed for the
purpose, which is known as King Solomon's Courtyard, or to recite a charm over the long bamboo
decoy-tube or pigeon-call. During the operation
great care is taken that no part of the snarer's

—

—

'

'

paraphernalia is called by its proper name (which
might be understood by the pigeon) everything
is called by some euphemism
e.g., 'the Magic
Prince (for the name of the hut) and Prince Distraction (instead of the word pigeon-call ').
(c) Vegetation.
The Malayan beliefs in relation
to trees and other forms of vegetation follow to a
;

'

'

'

'

—

great degree, if not entirely, their concepts in relation to animals.
It is not clear that they hold
that all trees have a semangat, but it is certain
that some trees, such as the durian, the coco-nutpalm, the trees producing eagle-wood, camphor,
and gutta-percha, and others are supposed to possess
semangats. Tliis belief extends even to dead and
seasoned wood, as is shown by the invocation addressed to the timbers used in the ceremony of
launching a boat a ceremony which is frequently
represented in Malay romances as taking place (as
formerly in Fiji) over human rollers. In earlier
days the men used to try to frighten the durian
groves into bearing by threats addressed to them
verbally.
The medicine-man struck the trunk of
an unfruitful tree seven times with a hatchet and
threatened to fell it if it did not bear. The toddy
collector said to the coco-nut-palm: 'Thus I bend
your neck and roll up your hair and here is my
ivory toddy-knife to help the washing of your
face.''
The malacca cane is regarded from the
same animistic point of view, and it is believed
that a cane with a long joint will protect the owner
from harm by snakes and animals, as well as bring
him good luck in everything. In Selangor the
Btick-insect is supposed to be the embodiment of
the malacca cane-spirit. In felling a tualang tree
1 Skeat, Malay Magic, p. 217.

—

;

(apparently not a specific tree, but a generic term
for all trees containing a bees' nest)
a matter in
which great reluctance is shown it is necessary to
obtain the services of a paivang to drive away

—

—

demons by charms and

incantations. In the course
of the incantation the heads of two white fowls
are cut off and the blood is sprinkled upon the treetrunks. The lime is another tree of which the
spirit is the object of a special cult
it is revered
and looked upon as their chief patron by the
theatrical players of Penang. In searching for the
diseased and perfumed wood known as gharu, or
eagle- wood, the services of apawang are required
to burn incense and repeat the appropriate charms.
According to one account, thepaivang uses a shelter
near the selected tree (which is indicated by a low
whispering or singing in the tree), and then repeats
a charm which induces the gharu-spuit to appear
to him, generally in a dream, and to inform him of
the kind of sacrifice required. When the tree has
been felled, any one passing between the trunk
and the stump will die immediately. The pawang
uses and carries with him a piece of eagle-wood,
the gharu merupa (or shaped eagle-wood), which
possesses a natural resemblance to some animal or
bird.
This is believed to contain the semangat of
the eagle-wood and to assist in the search for that
product. Similar beliefs are entertained, and similar ritual is followed, in the collection of camphor
and gutta-percha. It is interesting to note that in
the collection of camphor a special language must
be used, pantang kapur, which, so far as known,
is Malay in part only.
portion of any food eaten
during the search for camphor must be thrown
into the jungle for the bisan, or camphor-spirit.
Many rules followed in planting the crops are
based upon sympathetic magic and animism. In the
first place, the propitious season for each operation
must be indicated by the pawang. Sugar-cane
must be planted at noon this makes it sweeter by
drying up the juice and leaving the saccharine
matter.
Maize should be planted with a full
stomach, a thick stick, and thick dibble ; this will
swell the maize ear.
Plantains should be planted
after the evening meal, as they till out better
sweet potatoes, to ensure their having plenty of
eyes when they begin to sprout, should be set
when the night is starry.
Of all agricultural pursuits, however, the cultivation of rice exhibits most completely the animistic ideas which underlie the relation of the
Malays to nature. At every stage of the procedure
precautions are taken to ensure the well-being and
prosperity of the rice-soul, upon which the success
of the cultivation depends.
;

A

;

'

'

The time of the sowing is determined by the pawang ;
prayers are read over a portion of the seed at the mosque (replacing an earlier ceremony at the holy place, or kt^Tdmat) in
sowing, the mother-seed is placed in a specially-prepared bed
in one corner of the nursery-plot before the rest of the seed is
scattered. When the rice is ready, it is transplanted with
proper propitiatory ceremonies, and occasionally, say once in
three or four years, these were accompanied by a ceremony
sort of mock combat (singkela) to drive off evil spirits.
When
the rice is ready for reaping, in order to begin the harvest, the
reapers must first obtain the pawang's permission. The first
operation was to take the E^mangat out of all the plots, and
before cutting the rice it was usual to sprinkle it with tiie
neutralizing rice-paste. From the spot where the rice is finest
and where there are seven joints to the stalk, seven stems are
clipped ceremoniallj' tobe the st^?nan(7a£ of the rice-crop. Another handful is tied by the pawang in the centre with a strip
of a special variety of sugar-cane, to be the mother of the ricecrop of the year following. This mother-sheaf should be reaped
last, preferably by the wife of the owner.
The semangat was
made into the shape of an infant dressed in swaddling clothes,
placed in a basket with a Malay umbrella to shade it from tha
sun, and laid on a new sleeping-mat, with pillows at its head,
in the house of the owner.
For three days the people in the
house must observe certain tabus e.g., rice, salt, oil, money,
etc., must not leave the house, perfect quiet must be observed,
hair must not be cut, and so forth. These tabus were practically identical with those imposed in the cise of the birth of
children. For three days after the taking of the semangat the
;

—

—

;
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mother-sheaf was treated aa ayouni; mother; i.e., youn^jshoota
of trees were pounded and scattered over it evcvy evenings, a[id
on the evening of the tliird day coco-nut pulp and goat-flowera
mixed with sugar were eaten and a little ejected from
the mouth on to the sheaf an analogue of the salad administered to a mother. A woman, when entering the clearing,
must ItisM the stallts, saying, Come, come,^ soul of my child,'
Ultimately the rice
as if embracing one of her own infants.
obtained from the shnanjat (representing the child) and from
the sheaf (representing the mother) are mixed and placed in
the receptacle in which rice is stored, together with a wreath of
the straw of the first ceremonial pounding of the padi, the ears
first pounded being those cut immediately after the taking of
the shnangat. Some is mixed with next year's seed, and some
is used to make the t^pong tawar.'^
From all that has been said it will be clear that
the gist of the Malayan harvest ceremony consists
in the attempt to simulate, on behalf of the vegetative rice-crop, a lucky birth as of a human
infant, in the hopes that this mock-ceremony may
stimulate the productive powers of the rice-plant

—

'

for the following harvest.

—

(d) Mining.
In the western States of the peninsula tin-mining was, and still is, the most
important industry. Although mining is now
carried on chiefly by Chinese, the ceremonies in
use at the opening of a mine are purely Malayan.
Formerly a lucrative and highly important post was
that of mining wizard
some of these magicians
were believed to possess the power of bringing ore
to a place where it did not exist, and of turning
into grains of sand, or of sterilizing, such ore as
existed.
The ore itself was regarded as endued
not only with vitality, but also with the power of
Sometimes it was said to
functional increase.
resemble a buffalo, and in this shape could travel
The gold-spirit in one
to and fro underground.
case (at Kaub in Pahang) was believed to take the
form of a golden roe-deer an idea obviously
based on the imaginary shape of some large
nugget. Beyond tin, gold, and possibly a little
silver and galena, no metals are worked in the
peninsula.
The natives, however, have a great reverence
for iron.
The Lump of Iron in the royal regalia,
when placed in water, is the most solemn and
binding oath known to those who use it, and it is
referred to in the most terrible denunciations of
the Malay wizard
a long iron nail guards the
newborn child and the rice-soul ; betel-nut scissors
(also of iron) or a dagger protect a corpse from
evil contact, and a Malay in the jungle often plants
his knife-blade edgewise to the source in a stream
before he drinks, in order to drive away any
Bezoar-stones and stone implechance demons.
ments alike are said to be endowed with magical
properties and powers a unique east-coast belief
regards the latter as arising out of the ground, and
not, as almost everywhere else in the world, as
being hurled down from the sky in the form of
thunderbolts.
The objects of the charms employed by the
mining wizards seem to be to clear the jungle of
evil spirits, to banish evil spirits from the ground
before starting excavations, to propitiate the local
spirits and induce the tin-ore to show itself when
the tin-bearing stratum is reached, and to persuade the spirits to partake of a banquet spread
for them in a receptacle intended to represent a
rayal hall of audience. The spiritual
audience
chamDer' is usually two or three feet square and
furnished with offerings similar to those normally
placed on the sacrificial tray, with certain articles,
such as sugar-cane, plantains, yams, etc., supposed
to be specially characteristic of the food eaten
by miners. The chief tabu is the killing of any
sort of living creature within the mine, except in
case of sacrifice, when a white buffalo may be slain
upon the brink of the mine, the head being buried
1 Lit.
Cluck, cluck,' the call commonly addressed to domestic
;

—

;

;

'

'

fowls.
2 ' Neutralizing rice-paste

and small portions representative

of each part
being deposited in the audience chamber.' Other
tabus are the wearing of a sarong, burying the
.skin of any beast in the mine, wearing shoes, and
even carrying an umbrella the last is particularly oli'ensive to the spirits, since it is the msignia
of Malay royalty.
A special language has to be
used in so far as certain words are concerned. No
animal or thing not itself allowed in the mine
(such as an elephant, tiger, or cat), nor even limefruit, may be mentioned by any but this substituted title.
Nor may any one assume the attitude
or dress (a black coat) worn by the wizard in
building the altar for the preliminary .sacrifice, in
performing the magical ceremonies, or in uttering
the invocations (such as the attitude of standing
with both hands on the hips or behind the back),
nor may even the wizard himself assume them on
any ordinary occasion.
(e) Water.—The Malays have been a seafaring
race from time immemorial, and the rivers were
also of great importance to them before the
making of roads. It was by the rivers that they
first penetrated the country
the old Malay settlements are all on river-banks, and the streams are
still the chief source of supply for irrigating the
rice-fields.
To both river and sea many superstitions and legends are attached.
Their animistic
notions include belief in water-spirits, against
whom precautions are taken for the protection of
their boats.
It was formerly the custom to fasten
a bunch of sugar-palm twigs to the top of the mast
to prevent the water-spirit from settling on the
mast-head. The sea-spirits are invoked to point
out shoals, etc., and sometimes in rapids or other
difficult places offerings are made to the spirits of
the rivers. The tidal wave (bore or eagre) on a
river was formerly held to be caused by the passing
of a fluvial monster, which ascends the river ; one
of these (on the bore ceasing) was described to
the present writer as having been killed by being
knocked on the head with a stick. Eredia (A.D.
1613) says that the Malays attribute such bores
to souls of the dead who are passing the ocean in
cafllas from one region to another, i.e. from the
Golden Chersonese to the river Ganges. Ordinary
river-floods (which were distinguished as male
and female) were thought to be caused by similar
agency.
phenomena.
9. Cosmology and natural
(a)
Malay. In Malay folklore the theory of creation
is that light emanating from the supreme being
became the ocean, from which ascended foam and
vapour. The earth and sea were then formed, each
of seven tiers, the earth resting on the surface of the
water from east to west, the mountains of the Caucasus being regarded as a chain put round the earth
to keep it stable on the face of the waters.
Beyond
them is spread a vast plain, the sand and earth of
which are of gold and musk, the stones rubies and
emeralds, the vegetation of odoriferous flowers.
Besides the Caucasus, which are known to the
'

;

;

(see above).

—

—

Malays as Bukit Kof (' Hills of Kaf '), and are of
immense importance in popular lore, there is a
great central mountain called Maha Meru, which
is sometimes identified by Malays with a hill in
Sumatra. Another version of the Creation, in
part obviously due to Muslim influence, describes
how God, the eldest magician, pre-existing by
Himself, created the pillar of the Ka'ba' of which
the four branches form the four corners of the earth,
and the world-snake, Sakatimuna, which was killed
by Gabriel and broke asunder, the head andfore part
shooting up to heaven, the tail part penetrating
downwards beneath the earth. The description of
this serpent (whose name suggests an Indian origin)
1

'

359

Lit.

'

cube (the cube-shaped sanctuary
For the Ka'ba see Mecca.

at Mecca).

'

of the

Block Stone
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is

remarkably anthropomorphic

;

in fact, it is

a

serpent in little more than name.
It was usually believed that the world was of oval
shape and revolves on its axis four times in the
year, and that the sun was a body of fire moving
round the earth and producing the alternations of
day and night. Some at least imagined the firmament to consist of a perforated stone or rock, the
stars being caused by the light which streams
through these apertures. Further, the earth is
declared to be carried by a colossal buffalo on the
tip of its horns an obvious Malay parallel to the
world-elephant in the liamdyana and the boarincarnation of Visnu. When one horn gets tired,
the buft'alo tosses up the earth and catches it on the
other horn, the concussion thus produced being the
cause of earthquakes. This buiialo stands on an
island in the nether ocean, or on a giant tortoise
(according to some versions), or on the monstrous
fish called Nun (Arab.
fish ').
The universe is
girt round by a huge serpent which feeds upon its
own tail. Peculiarly Malay, on the other hand, is
the idea of the tides, which, it is said, are caused by
the movements of a colossal crab that twice a day
leaves and re-enters its cave at the foot of the
world-tree Pauh Janggi (the sea-coco-nut-palm),
which grows on a sunken rock or quicksand in the
' Navel
or Central Whirlpool of the Ocean (pusat
tasek).
The sun's name in Malay is Mata-hari,
which means eye of day,' but on the east coast it
is held to be a horse which is conducted in procession through the heavens by angels during the day,
and led back again at night-time to the point

—

'

'

'

whence

it started.

and moon are considered to
be due to the devouring of these bodies by a
gigantic dragon (Eahu), or, according to some, a
god. Malays, like the Chinese and other more primitive races, endeavour to save the sun and moon
by making a vigorous noise to drive away the
destroyer.
The spots on the moon represent an inverted banyan tree, under which sits an old hunchback, plaiting strands of tree-bark, or, as some say,
Eclipses of the sun

spinning cotton. As soon as his task is finished,
he will angle for everything on the earth's surface.
The line has not yet been completed because a rat
gnaws through it despite the vigilance of the old
man's cat, which is always watching. It should be
added that the Malay phrase, bulan bunting pSlandok (' the moon is great with the mouse-deer '), is
doubtless explainable by the fact that in Sanskrit
mythology the spots on the moon are thought to
be a hare or antelope, which, being hard pressed by
a hunter, appealed to the moon for protection and
was taken up by her into her arms ; the phrase is
often used when she is three-quarters full.
Landslips in the hills during the rains, being
often accompanied by floods, are said to be due to
dragons breaking forth from the hills, where they
have been doing penance, on their way to the sea.
Rocks and waterfalls of unusual appearance are

owe their origin to demons. A rainbow, if only a small portion of the end is visible,
betokens the death of a Raja, if it appears in the
west. The treasure which lies where the foot of
the rainbow touches the earth has never yet been
found, as no one can ever arrive at the place
where it touches. The rainbow itself is often
taken to be a snake and is sometimes said to be
seen drinking (ular minum). On the east coast it
is sometimes said to be the head and entrails of a
horse or a bullock which comes down to earth to
drink. There is a house on the east coast of the
peninsula in which a water-jar (tempayan) had
been drained dry by a rainbow.
Sunset is a time of danger, since then all evil
spirits have power, while the name applied to the
yellow glow of the last rays of the sun {inambang
believed to

'

kuning, the yellow deity ') is a term associated
with terror. In Perak children are called in at
sunset to save them from this danger, and women
often chew and spit out at seven points, as they
walk round the house at sunset, kunyet terus, an
'

much disliked by evil demons.
Pulau Tioman, an island south-east of Pahang, is
believed to be actually the body of a dragon, or
naga. The Malay who told this to the present
writer said that a long while ago an English
Government vessel was passing this island, when
her crew, catching sight of the then existing three
points of the 'dragon's crest on the summit of
the island, fired, breaking them off, and that the
vessel itself sank afterwards.
There are now said
to be a number of people living on it, none of whom
is allowed to make the least use of vinegar
if
any vinegar is spilt, an earthquake follows, because
the island is in reality the monstrous body of an
enormous dragon.
evil-smelling root

;

(6)

Pagan

races.

—The Semang

endow both sun

and moon with human form, both being female.
Like the Japanese, who have been credited by some
authors with Malayan affinities, they associate the
sun with a crow (Ag-Ag), whom they assert to be
the husband of that luminary, whereas the husband of the moon is Ta' Ponn (see above, p. 354'').
When the sun sets, it falls into a cavern, which
some Semang identify with a species of Hades.
Eclipses are caused by a huge dragon, or serpent,
which tries to swallow the luminary in the case
of the moon, the Semang assert that the serpent is
the moon's mother-in-law, who has assumed this
form and is trying to embrace it an act which is
clearly regarded by the Semang with loathing and
abhorrence. The rainbow is a huge python, or
serpent, and the spots where it touches the earth
During a storm
are feverish and bad to live near.
of thunder and lightning the Semang draw a few
drops of blood in a bamboo internode and throw it
skywards. As the ghosts of wicked tribesmen fly
up to the heavens, this is intended to propitiate
them and persuade them to return. Sometimes,
however, it is believed that the spirits go downwards and become water-spirits. In this ease part
of the blood is thrown towards the sky and part
groundwards (Pangan).
Thunderbolts are supposed to be hurled as the
result of undue familiarity towards a mother-inAn unusual explanation of thunder and
law.
lightning from Kedah is that the latter phenomenon is the flashing of the top-cords of dead medicinemen. The thunder is the hum of the tops them;

—

when revolving.
The Kedah Semang hold that heaven

selves

consists of

the highest is filled with
three tiers or layers
fruit-trees which bear luxuriantly all the year
round, and is inhabited by the greater personages
the second also contains
of Semang mythology
fruit-trees, but is defended against unauthorized
pillagers by a gigantic baboon who pelts any such
would-be assailants with false durian-fruit (the
produce of a wild fruit-tree) ; ' the third has nothing but the low brooding clouds which bring sickness to humanity.
Of Sakai beliefs little that is typical has been re
corded, such information as is available witnessing
:

;

'

to a close resemblance to

Semang

'

beliefs.

Ra-hu'

(obviously the Indo-Malay Raliu), a being resembling a dragon, tries to swallow the sun and moon,
but is driven away by the beating of drums and
bamboo clappers. Kglang B6lok, a world-eagle, at
one time destroyed all human beings except a boy
and a girl. With a magic knife the boy slew the
1 This fruit is sometimes called by Malaya the ' Ha-ha ' fruit,
belief that demons, on flying up to inspect it, see
that it is not the real durian-truit, and indulge in loud peals of
sardonic laughter

from the
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eagle, and from this pair all mankind are descended.
TheSakai are said to indulge in ceremonial exorcism
of the spirits of thunder, and it is believed that

the forces of nature assist the souls of certain evil
demons, which cause them to harm peoijle,
The
though the forces themselves are not demons.
earth is a thin crust resting on the nether ocean,
and the heavens possess several layers, or tiers
the inhabitants of the uppermost are said to include
a female deity who has to wash the sin-blackened
souls in hot water.
The Blandas of Selangor say that the earth was
originally the shape of a flat long betel-box (sodoksodok), the nether ocean had the form of a globular
tobacco-box (lopak-lopak), and the heavens were
round and over-arching like an umbrella. The
Blandas' account of paradise resembles that of the
Bfisisi.
The latter hold that the souls of the good
(or wise) pass away to the Island of Fruit-Trees,
which they identify apparently with the moon, an
eclipse being the work of a spirit that wishes to
annihilate their spirit ancestors, the moon's inhabitants. This Island of Fruit-Trees is reached
by crossing a fallen tree-trunk which serves as a
bridge, and from which the wicked fall into a lake
or boiling cauldron. This happens only to those
who allow themselves to be frightened by a big
dog which sits at the parting of the ways by which
the souls must go. The magicians of the tribe are
reputed to be able to visit paradise and bring back
fruit with them.
Gatt'er Engkoh dwells in the
moon, which he reached by a ladder now broken,
and protects from wild animals dead souls who
visit the Island of Fruit-Trees.
The Mantri have not, to any extent, acquired
Malay traditions as regards the form, character,
and motion of the sun, moon, stars, etc. The dark
spots in the moon they believe, however, to be
a tree beneath which sits the moon-man Moyang
Bertang, an enemy of mankind, who is constantly
making nooses with which to catch them a task
spirits or

—
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tinually sent fortli fresh slioots as it was cut down,
in wliich King IJasaratlia, according to tlie
story in Sri liama (the Malay version of the liilmayana), found the princess, or, again, in the tradition
of the discovery of Teh Purba in the river-foam.
(b) Pcifjan races.
The Semang story of the
origin of the human race is that the lirst woman,
seeing that all other animals had cliildren, was
desirous of having oll'spring of her own, but did
not know how to obtain them. She and her hus-

and

—

band took

to carrying

their arm-pits

a brace of

tire-logs

under

by way of make-believe.

But one
on noticing what

day the coco-nut monkey (B'ro),
they were doing, gave them advice, as a result of
which they had four children, two boys and two
girls.
These married and had children of their
own, but the ring-dove {Ukukor) warned the children of the first generation that they had united
within the forbidden degrees, and advised them to
separate and 'marry other people,' in which case
their children might intermarry without impropriety.

Among the Mantri the story of

their origin forms
a group of myths connected with
Mfirtang, the first medicine-man, and his younger
brother. Bib, who came from a place called Rising
Land' (Tanah Bangun) in the sky and returned
there after a sojourn on earth. They were the
cliildren of two people called' Drop of Water '(Ayer
Sa-Titik) and Handful of Earth' (Tanah Sa-Kepal),
the latter being their mother.
Mfirtang took his
youngest sister to wife, and from them the Mantri
are descended. Bib married the other sister, but
had no offspring. When men increased in numbers
to an alarming extent, To' Entah (or Lord-knowswho'), the first batin, a son of Mfirtang, drew his
father's attention to the circumstance.
Mfirtang
wished things to remain as they were, but Bib
suggested that men ought rather to die, after the
fashion of the banana, which itself expires, although

an incident

in

'

'

'

'

its

young

scions survive.'

Thus

it

was

decided,

prevented from accomplishing by and so the old now die, although they leave their
mice, who continually gnaw through the strings. children behind them. According to another verEclipses are not attributed to a snake or a dragon, sion, the Mantri are descended from two white apes
but to a devouring evil spirit. The sky is a great (ungka putih) who sent their young ones down into
the plains, whereupon they developed so rapidly
[? inverted] copper pot, suspended over the earth by
a string, and around its edge the earth is constantly that they and their descendants became men. Yet
sending up sprouts which wovdd join the stars if an another version says that men came down from
old man did not cut and eat them.
In addition heaven in a ship built by God, which floated upon
the Mantri have a version of the sun-rope belief, the waters of the earth. The story of the princess
viz. an idea that the sun is a woman tied by a
found in the bamboo also occurs among the Mantri.
string which her lord is always pulling, while the She married the son of the first Raja, and she and
stars are the moon's children.
The sun once had her husband both live invisible to tliis very day.
as many children as the moon, but, having been
Benua tradition says that a man and woman
tricked by the latter into eating them, now pur- were created by Pirman when he formed the world.
sues the moon, and, when he succeeds in biting When the Lulumut mountains, the oldest land,
her, causes an eclipse to happen.
This explains rose out of the water, a ship of pulai ' wood, comwhy the moon hides her children by day.
pletely enclosed, in which the man and woman
In the beliefs of the Benua Jakun the world is were contained, was left floating on the surface of
globular in shape and enclosed in the sky. Farthest the water. After the ship ceased to move, they
north and south are the extremities of a great nibbled their way out, and from this pair men are
beam, the north being twenty days' journey from descended. As the male child was born from the
Boko, where there was a great hUl from which the right leg and the female from the left, children of
north winds issued. The sun and moon move round the same womb cannot marry. The Jakun say
the earth, producing darkness and light alternately. that God created a man and woman in heaven who
10. Origin of man.
(a) Malay.
What is now came down to earth in the State of Johor.
the most usual account of the creation of man,
II. Personality; the body and personal possesfrom the four elements of earth, air, fire, and sions. Malays, in common with all peoples of a
water, appears to be a Malayized version of the primitive civilization, have implicit faith in the
Muhammadan story. Adam was formed from the magical possibilities of personality and of intimate
heart of the earth by the angel Azrael, not without personal possessions. 'This is very clearly shown
strenuous opposition and protests from the earth in the beliefs relating to the spiritual or magical
itself.
A common feature of Malayan romances powers of the Rajas, the theory of the king as the
and legends, which also appears in Japanese folk- divine man being strongly held and consistently
lore, and is probably to be attributed to an Indian
adhered to. It is alleged that the Malay king
origin, describes the supernatural origin of human
originally had the right to slay any one at pleasure,
beings in the interior of some vegetable product,
1 Atstonia sckolari^, which furnishes the Malay substitute (Of
as, e.g., in the story of a giant bamboo, which concorli.

which he

is

—

—

—
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without being guilty of a crime and without any
inconvenient questions being asked him. Not only
la his body sacred, but that sanctity extends to the
royal regalia, which no one may touch, or even
make models of, without incurring the risk of a
grave illness, possibly even death itself. Any one

who

infringes the royal tabus, ofi'ends the royal
person, or wrongfully makes use of the royal insignia or privileges will be struck down by the
divine (quasi-electric) discharge of the royal sanctity
(daulat).
In the Malay romances the kings are
credited with all the attributes of inferior gods
they are usually invulnerable and gifted with
miraculous powers, such as that of transforming
themselves, returning to life, and resuscitating the
lives of others.
As a divine man the Malay king
possesses a number of prerogatives which enter
into almost every act of life and effectually set him
apart from ordinary men. One of these is the sole
use of white for the royal umbrella, and the use of
yellow cloth (the white umbrella, once the royal

emblem throughout Indo-China, has now been
abandoned for yellow). Linguistic tabus are also
employed with reference to the king, such words
as santap, 'to eat,' beradu, 'to s\ee^,' gerinfj, 'to
be sick, being substituted for the usual Malay
words when reference is made to the royal person.
At the Malay king's death his name is dropped
and he is called Marhum,' the deceased, with the
addition of a phrase descriptive of some prominent,
and often uncomplimentary or grotesque, event of
his lifetime.
One of the most important and
significant beliefs connected with the king is that
which attributes to him a personal influence over
the works of nature, such as the growth of the
crops and the bearing of fruit-trees. This also, in
a minor measure, applies to his delegates, and in
modern times has even been extended to European
officials employed in the government of the country.

In a lesser degree the magical property upon
is based is a quality of
the ordinary individual, though usually inversely
In the sense that it is susceptible to evil influence,
or, in the case of parts of the body, capable of
conveying evil to the owner. The head is still, to
some extent, regarded as sacrosanct. In cases of
assault greater penalty is exacted for an injury to
the head than for that to any other part of the
person. Great circumspection is employed in cutting the hair sometimes it is never shorn ; more
often it is not cut during a special period e.g., after
the birth of a child. Often a boy's head is shaved
after birth with the exception of one lock in the
centre of the head, which is allowed to grow until
he begins to grow up, or even, in consequence of
some parental vow, until he attains the period of
puberty or marriage. These customs may be due
to the sanctity of the head, or possibly to the idea
that magic may be brought to bear upon the former
owner of the hair by means of that which has been
cut off. For this reason both hair-clippings and
nail-parings are carefully disposed of, while they
are invariably mentioned as part of the ingredients
of the well-known wax mannikin still believed to
be most effective in bringing about the illness or
death of an enemy. To the same category belongs
the practice of kneading up with the substance of
a mannikin the eyebrows or saliva of the intended
victim, or soil taken from his footprint.
12. Holy places.
Notwithstanding the existence
of the mosque as the centre of religious life, there
is in every small district a sacred place, or
high
place (keramat),^ at which vows are paid on special
occasions.
Such spots are invested with a high
degi-ee of sanctity.
In theory they are the burialplaces of holy men, the early apostles of the
1 Arab, marjium, 'one who has found [divine] mercy.'
2 From Arab, kardmah, respect,' veneration,' miracle.'

which the regal sanctity

;

—

'

'

*

'

'

Muhammadan

the first founders of the
of local celebrity ; but, as a
matter of fact, in many if not in most cases, they
belong to an earlier state of belief than such an
origin would imply.
Many of these kSramat are
not graves at all, but fall into the category of those
holy places which the Malays themselves, when
asked to interpret them, explain as being 'spirit
places {kcrdmat jin). For instance, the kirdmat
of Nakhoda ( 'shipmaster') IJusain on Bukit Nyalas,
near the Johol frontier, consists of a group of rocks
exhibiting no sign of any kind of burial. This
(orthodox) yire presides over rain and streams and
all kinds of water.
Incense is burnt here to prevent
floods and to get sufficient water for irrigation.
It
is probable that the name is a later accretion and
the rite a relic of the worship of the spirit of streams
of water.
In another place the kerdmat is a tree
village,

faith, or

and persons

'

with a protuberance on the trunk. This swelling
closely connected with the harvest ; it increases
in good years and in bad decreases.
In Klang there is a famous wishing-rock, called
Batu Tre, to which the Mantri have resorted from
time immemorial. A similar rock is situated on
is

the top of Gunong Berembun (' Berembun Crag'),
while other mountain summits also have similar
wishing-places, each possessing its good spirit.
The suppliant who visits these places carries with
him a couple of white fowls and samples of various
articles of food in a tray, which is suspended from
a tree or placed on the highest peak of the summit.
After his wishes have been silently addressed
to the spirit of the mountain, the petitioner sets a
meal prepared on the spot for the purpose.
It may be noted, however, that such sacred
places were not recognized by the Semang, possibly
owing to their nomadic habits. The Sakai and
Jakun appear to have set apart certain sites for
the purpose of burning incense and registering
vows, and they had, in addition to these shrines,
medicine-huts, either solitary cells in the depths
of the forest, in which the medicine-man kept a
selection of his charms and spells, or diminutive
shelters which screened him and his patients during
the ceremony of exorcism.
prayer and sacrifice. In the case of
13. Rites
both prayer and sacrifice, the Malay standpoint is
The prayer is invariably a
entirely materialistic.
request for material advantage its efficacy is increased by repetition. Sacrifice, as is shown by
the language of the charm, is, or was originally,
regarded as a simple gift. There is evidence,
however, of the progression from this point of
view to that of homage, and, finally, to that of
self-abnegation. The spirit or deity is invited to
eat or drink of the otterings placed before him.
An intermediate stage between the gift and the
idea of homage is marked by the use of substitutes
and a sacrifice of parts for the whole. For instance, in the instruction of the magician, if the
deity demands a human sacrifice, a cock may be
substituted ' a statement which points, moreover, to the former prevalence of human sacrifices.
In one case a more explicit declaration was made
to the present writer, who was told that for a man
a buffalo could be substituted, for a buffalo a goat,
for a goat a cock, for a cock an egg a statement
which explains the frequent use of an egg in
Malay sacrifices. The idea of abnegation among
the Malays appears to be confined to votal ceremonies or vows in which the votary's offering is
not regulated by custom, but there is often a tacit
understanding that he will sacrifice something of
value to himself.
The chief rites performed on various occasions,
to which reference is made below in connexion
with special beliefs, are (a) rites performed at

—

:

;

'

'

—

—

:

1
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(c)
the rite of burning the incense
shrines
{/>)
the scattering of the sacrilicial rice and (cl) the
application of the neutralizing rice-paste.
(a) The principal elements of the rites performed at shrines
;

;

;

nasi kunyit (yellowparcases at least, of the
five cubits in length,
the property of the
formerly it doubtless went to

are the burning of incense, the olfering; of
stained rice), and the killing of he-ftoals.
take of the flesh of the goats and, in some
yellow rice, while the white ('soul') cloth,
which is laid on the shrine now becomes

mosque attendant

ibilal),

though

The woruhippers

the pazuang.

burning of incense is the commonest form of burnt
An invocation is sometimes addressed to the spirit
of the incense, urging it to pervade the seven tiers of the earth
and the seven tiers of heaven respectively,' ^ so as to ensure

(6) The
sacrifice.

'

that the offering reaches the nostrils of the gods. Omens are
drawn from the way in which the smoke rises.
(c)The scattering of the sacrificial rice is performed with four
varieties of rice-grain (parched, washed, saffron-stained, and a
special kind called 'glutinous rice,' or pulut). The parched
rice is generally used for scattering on the sacriflcial tray after
banana-leaves have been spread over it. The saffron-stained
and the washed rice are sprinkled on the persons to be benefited, or upon the ground or house-floor, while the glutinous
rice IS generally used for feasts at high places.
Of the
(d) Lustration is accomplished by fire or water.
former the best examples are the fumigation of infanta and the
roasting of the mother after child-birth. One form of lustration by water is an integral portion of a large class of ceremonies, such as those relating to building, fishing, agriculture,
marriage, etc. It is called tepong tatvar, or the neutralizing
It consists in the applicarice-paste (really rice-flour water).
tion, by dabbing, painting, or sprinkling, of a thin paste (made
by mi-xing the rice-flour with water, taken up in a leaf-brush or
sprinkler) on the objects which it is intended to protect or
neutralize. The brush is made of bunches of five, seven,
or nine leaves of certain plants bound with fibrous strings of
shredded tree-bark or creeper. The materials and combinations vary, of course, with the object and occasion of the ceremony (whether, e.g., for a marriage, for blessing the fishingShort rhythmic charms
stakes, or for taking the rice-soul).
were often used to accompany the rites, but were not repeated
audibly.
Developments of the idea of lustration by water are to be
found in the bathing of the mother and child after birth and
the washing of the floor on similar occasions, the ablution of
the sick, of the bride and bridegroom, and of corpses, and the
annual bathing expeditions which purify the bathers and protect them from evil. Fasting in the form of religious penance is now seldom practised, but used in former days to be
undertaken to secure a state of exaltation, to induce visions, or
The fast always took place in
to acquire supernatural powers.
a solitary place, usually on the summit of a lofty hill or mouna small
tain. Such fasts did not imply complete abstinence
modicum of rice was allowed daily, with the result that they
might be prolonged almost indefinitely.
14. Magic and the medicine-man.— (a) Malay.
'

'

;

—

Although the office of the medicine-man, or
magician (pawang), la falling into abeyance in
towns, it was at one time of great importance
;

and

this is still
country places.

the case

to a large extent in

The pawang is the accredited
intermediary between men and spirits, and, although he has no connexion with the Muham-

madan

religion,

without him no village community

The office is often hereditary,
or at least confined to the members of one family.
Certain properties, such as a peculiar kind of headdress, are, as it were, the regalia or official insignia,
and are handed down from one generation to another.
The functions of the medicine-man are many and
diverse.
Few of the operations of life can be
undertaken without his intervention. In fishing,
trapping, and hunting, in the gathering of jungle
produce, in agricultural matters, such as sowing,
reaping, irrigation, and clearing the jungle, in
prospecting for minerals of all kinds, in every
birth, adolescence, and marriage
crisis of life
of sickness, death, and burial, his aid is invoked
to decide the propitious moment for action, to preNot
scribe the ritual, and to carry out the rites.
the least important of his powers in former days
was that of controlling the weather traces of
which are still preserved in Malay weather
charms. For his services in these matters he
receives a small payment.
For the most part the pawang's instructions
consist of prohibitions, or pantang e.g., it is pantang in some places to work in the rice- fields on
1 Skeat, Malay Magic, p. 75.

would be complete.

—

—

;
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the fourteentli and fifteenth days of the lunai
in
certain instruments are proscribed
;
tlie interior a reaping-hook may not be used for
cutting the }>adi, or at least the tuai (a small
instrument consisting of a crescent-shaped blade,
set transversely in a slip of bamboo, which will
cut only one or two heads of rice at a time) must
be used to begin the reaping. By these prohibitions, it may be concluded, the pawang jireserves
the traditional method of an older rigime e.g., in
enforcing an adherence to the custom of the fixed
maximum prices for the sale of rice and other
articles within the village, infraction of which
entails a bad harvest.
The pawang is sometimes supposed to keep a
familiar spirit which is hereditary in the family,
enabling him to deal summarily with wild spirits
of a noxious character, and also to bewitch and
thus to punish people who are bold enough to dispute his authority. Such punishment is usually
inflicted by a sending,' or pointing,' one form of
which consisted in pointing a kria in the direction
of the intended victim, the point of the dagger
beginning to drip blood as soon as the charm began
Another form consists in burning the
to work.
point of the cordiform top of a newly opened bunch
bananas
growing on the tree ; this causes excruciof
ating agony then the pawang cuts off the top and
the victim dies vomiting blood, his heart having
The Malay witch
fallen out of its proper position.

months

:

—

'

'

;

also commonly keeps a familiar, which may have
as its embodiment a night-owl, a badger, etc.
In certain respects, it is important to note, the
magician stands on the same footing as the divine
man or king; e.g., he possesses a regalia which is
called by the same name (kabcsdran) as the insignia of royalty, he may (at least in some cases)
use the royal colour, and he may, like the king
himself, enforce the ceremonial use and disuse of
certain words and phrases. Probably both offices
Other powers and
are held to be dangerous.
attributes of the medicine-man which may be
mentioned are his ability to act as a spirit-medium
and to give oracles in trances, and his practice of
austerities and observation of chastity for the time
being. His use of mesmerism is not yet recorded,
but motor automatism certainly occurs.'
Although the office of magician is hereditary,
the power may be acquired by certain recognized
methods. One of these is to raise and meet face
to face the ghost of a recently murdered man or of
an infant, by means of incantations and fumigations performed at the grave-side.
The Malays themselves make some distinctions
between the pawang and the bomor, the latter
being the medicine-man who is concerned especiThe two terms
ally with the curing of diseases.
are, however, sometimes used as if they were
interchangeable. The basic principles of the
medical man's art are identical with those of the
pawang ; they depend upon a belief in spirits, and
the aim of his treatment is either to propitiate or
to overcome their influence.
The bomor's procedure in dealing with disease
falls under two clearly distinguished headings.
First comes the ceremonial inspection or diagnosis,
when the character of the therapeutic treatment
is determined by divination, by means of omens
from the smoke of burning incense, by the position
of coins thrown into a water-jar, or by the aspect
of parched rice floating on the water's surface.
The therapeutic rites are various in character :
(1) Propitiatory ceremonies, the most popular of which is
the use of the sacrificial tray called anchak, a small frame of
bamboo or wood decorated with a fringe of plaited coco-nutleaf, on which offerings of food are laid for the spirits to eat
when it has been hung in a suitable spot outside the house.
1

Skeat,

Malay Magic,

pp. 466-468.
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As an alternative method models of certain objects are placed
upon the tray, the evil spirits are invited to enter them, and
the tray is then got rid of by being hung up in the jungle or
on the sea or nearest river.
(2) Neutralizing ceremonies—the use of counter-charms to
neutralize the active principle of poisons, extended by the
medicine-men to cure all cases where any evil principle (even a
familiar spirit) is believed to have entered a sick person's body.
The ceremony of applying such charms usually consists in
mixing powder from a grated bezoar-stone or celt with water
and drinking it after reciting the incantation.
rites intended to expel from the
(3) Expuisory ceremonies
patient's body all kinds of evil influences or principles, such as
Bet adrift

—

may have

entered him on his touching a dead animal or bird,
or from meeting the
Wild Huntsman.' The evil principle
known as badi attaches to everything that has life, including
inert objects such as trees, and even stones and minerals,
which, in the Malay view, are animate. Of these evil principles
or ' mischiefs ' there are one hundred and ninety, or, according
to_ some, one hundred and ninety-three.
To 'cast out the
mischief,' the patient is stroked down with a brush (made of
certain prescribed leaves and plant-sprays) which has been
dipped in water in which woods have been grated or pieces of
scrap-iron allowed to soak, or else he is rubbed with limes,
appropriate charms being recited in either case. In another
form of the ceremony the mischief is driven from the body
along a red thread, which the patient holds in his hand, until
it reaches certain dough images of birds, beasts, and fishes,
placed upon the anchafc. A 'disease-boat,' sometimes a mere
raft, is also used as a vehicle for the spirits and set afloat on sea
or river. The evil may also be expelled by a long and elaborate
ceremony in which a protective spirit, such as the tiger- or
elephant-spirit, may be summoned. In such cases the spirit,
seizing^ upon the medicine-man, who, while in a state of possession, simulates the movements of the animal-spirit summoned,
expels the evil by its superior spiritual powers.
ceremonies to recall the sick
(4) Revivijicatory ceremonies
person's sSmangat. In one such rite dough is rolled into a
human figure, which is laid upon five cubits of white cloth.
Rice is scattered, incense burned, and a charm recited to induce
the sSmangat to enter the dough image and be transferred
thence to the soul-cloth, and thence to the patient. Similar
ceremonies are used to prevent the sSmangat of a swooning
person from escaping.
'

'

'

—

Pagan

—

The belian (shaman, or medithe most important member of the
tribe among the Seraang. In normal circumstances
the chiefs or head-men are always belians of more
or less reputation. Tliey obey certain prohibitions
which do not aifect ordinary members of the tribe
they may not eat the flesh of domestic animals,
like the goat or buffalo, and that of domestic fowls
but rarely. They receive a special form of burial,
traditionally regarded as specially honourable,
consisting of a rude shelter built in a tree, in
which are placed a modicum of food and water, a
jungle-knife, etc. It is believed that they are
able to proceed to paradise in trances and to drive
out devils. They alone know the love-charms
that never fail, and can slay men by sendings at
a distance of several days' journey. They alone
have the power to change themselves into wertigers, and at their death their seniangat passes
into the body of an elephant, tiger, or rhinoceros.
When the latter dies, they proceed to paradise.
Not merely are diseases caused by demons, but
they are demons, and have to be exorcized as such.
They are abstracted sympathetically from the
body by pulling up sapling stumps at or near the
place where the disease is believed to have entered
the patient. The affected part is rubbed with
earth taken from the h lie in which the root grew
chewed betel is ejected on the body (in imitation
of the Malay medicine-man), and the hurling of
dead saplings into the wood, so that the evil spirits
may be east out likewise, ends the ceremony.
Sendings or
pointings are achieved by a
minute dart or splinter of bamboo about two inches
long, which is laid on the right palm and is ordered
to go forth and slay the victim.
This dart or
sliver flies through the air and, reaching the victim,
pierces his heart and kills him.
Sometimes a taper
formed of wax from a deserted bees' comb is burned
at the same time. Such sendings were said by
the Semang to be effective at a distance of probably two days' journey.'
The Mantri believe that all diseases are caused
either by the spells of bad men or by spirits.
[b)

cine-man)

races.

is

:

'

'

;

'

'

'

'

'
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'

Among

the latter are the smallpox demon, which
the Mantri avoid even mentioning by name ; the
dropsical demon (hantu kimbong), which haunts
the abodes of men and afflicts them with pains in
the stomach and head ; the Demon Huntsman (the
hantu si bum of Malayan origin), who dwells in
lakes or pools, is black, and has three dogs which
he will cause to chase a man in the forest if they
catch him, they will drink his blood. In every
stream, in the ground, in trees, and in caves and
crevices of rocks dwell malignant demons who
cause disease or mischief to men in various ways,
as by sucking their blood and thus causing their
death.
When a person is wounded, the hantu pari
fastens on the lesion and causes the blood to flow
by sucking. The Berembun tribes believe that
diseases are inflicted by the spirits of the rivers
[hantu sungei), which are evil and feed on the
human semangat.
The Mantri magician's most noted form of
sending is the tuju, or pointing ceremony, which
is achieved by the use of wax from an abandoned
;

'

'

bees' nest.

When a wind blows in the direction of the victim, the magician takes a vessel of water and a lighted candle or two, and
mutters an incantation while gazing into the^water. When
he discerns the image of his intended victim in the water, he
throws the wax into the air, and the wind instantaneously
carries it to his victim. The latter feels as if struck by some
unseen assailant, and ia immediately seized by sickness, which
may result in death, should the strength of the spell be great
'

'

enough.

This attack may be averted if the victim has
surrounded himself by counter-spells or charms of
a prophylactic character. These may not only
ward ofl' the blow, but may even prevent the
magician from seeing the image of the victim in
the water. Amulets are much used as prophyagainst those diseases which are most
frequently attributed to sendings,' but which may
also be due to unsatisfied cravings (sdkit punan).
Among the Benua Jakun the magicians are an
order combining the oflices of priest, physician,
and sorcerer. They and the B6sisi medicine-men
are much dreaded by the Malays, who believe
them (as autochthones) to be more powerful than
their own magicians, especially, e.g., in matters in
which the performance of the B&isi birsawai
ceremony is likely to be effective. Not only can
the medicine-men cure, but they can inflict disease
and death-sickness. This is usually effected by
the 'pointing,' or tuju, ceremony. Even tigers
are subject to these medicine-men, and every
magician of repute is believed to have one in conIn curing disease, incantations
stant attendance.
are accompanied by the music of the gelondang, a
long bamboo struck by sticks, which are always
made of wood of the merawan tree. Conjurations
are addressed to Jiwa-jiwa ( = Mal.-Skr. devadeva), who resides in heaven and alone can approach
Pirman. The incantations last all night for one,
two, three, or four nights, until the medicine-man
announces that he has received the medicine or
that the deity is inexorable. The Berembun tribes,
like the Malays, attribute the magician's powers
Every shaman has
to his command over spirits.
disciples, who accompany him when he visits the
These pupils alone enter the small hut of
sick.
leaves erected near the house in which the medicine-man performs his incantations, these being
continued until the wizard is possessed by the
spirit.
The latter then answers the medicineman's questions respecting the mode of treating
the diseased person. The Jakun of Madek ( Johor)
believed that the great magicians [poyang besar)
of the tribe could reach heaven itself, and that
they could disappear without dying, or else, on
sickening for death, by arranging to have incense
burned over them for two days after their apparent
decease, they could return to life again.
lactics

'
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A ceremony of exorcism known as seoi, or,
more commonly, as saivai, is employed by the
in case of illness or when an answer is
required to a question concerning the welfare of
Bfisiai

an individual.
The ceremony

taltea

place in a hut in complete darkness.

After incantations accompanied by the rhythmic drumming of
bamboo 'stampers' on the central beam of the floor, the spirit
descends upon one member of the comjjany, \vho answers any
questions put to him while he is in a state of trance or possession.

In the case of illness the magician erects a small leaf-

chamber or cell ibalai humbun) near the walls of the hut,
which he conceals himself while the ceremony progresses.

in

The Blandas employ spells and exorcisms to
Spirits of tigers,
cast out disease and evil spirits.
elephants, and monkeys are summoned to enter
the magician's body, and the sick man is then
brushed with leaves seven times downwards from
head to foot while a charm is repeated. In the
blood-throwing charm water is used, and a charm
against the Wild Huntsman is also recited.
15. Birth ceremonies and beliefs.— (a) ilfaZay.
There are four spirits, or, rather, demons, which
are specially feared by the Malays in relation to
child-birth.
The bajang, a demon which appears
in the form of a civet-cat, is evoked by incantation
over the grave of a still-born chUd. It may, however, be inherited, and its possessor can send illness, usually in the form of convulsions or delirium,
to an enemy.
It is especially inimical to children,
who are sometimes made to wear a black silk
string armlet as a protection against its attacks.
The langsuir, a woman who has died in childbirth, becomes a flying demon, or banshee, who,
through a hole in the back of her neck, sucks the
blood of children. It is believed that these demons
have on occasion become wives and mothers, but,
when allowed to dance at village merrymakings,
they will assume their original form and fly off'
again into the forest. The pontianak is the stillborn daughter of a langsuir. As a precaution
intended to prevent the dead mother or still-born
child from originating these mischiefs, the langsuir
and pontianak are buried with glass beads in the
mouth (to prevent them from shrieking), an egg
under each armpit (to prevent them from waving
their arms in flight), and needles in the palm of
each hand (to prevent them from opening and
shutting their hands in flying). The pontianak
appears under the form of a species of night-owl.
The pinanggalan, a colossal flying head with hair

matted by clots of blood, a species of monstrous
vampire or banshee that sucks the blood of children,
sits on the roof-tree, or endeavours to force its
way through the floor, whenever a child is bom, to
attack the infant. In addition to these four spirits
specifically connected with child-birth, there are
the familiar two, called polong and pelesit, which
also give rise to anxiety at this time, though they
do not confine their activities to new-born children.
The polong originates from the blood of a murdered
man which has been placed in a bottle and over
which certain incantations have been recited. It
is described as a diminutive female figure about as
large as the top joint of the little finger, and is
usually preceded by the pelesit, its pet or favourite,
which, in the form of a cricket, searches for a
victim and enters his body, when found, tail foremost. The pelesit is obtained by exhuming the
body of a first-born child, a first-born mother's
oflspring, which has been dead for less than forty
days, and burying the child's tongue, with incantations, in a spot where three cross-roads meet.
It has been noticed that these demons belong to
the category of familiar spirits who are sent to
attack their victims by an owner, and, as such,
are sharply distinguished from the more primitive
animistic ideas relating to disease, etc., which are
held by the Bomor.
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In regard to the observances at and after child-birth, it Ib
usual to engage the midwife (bidan) in the flevenlh month by
sending her a copper vessel containing four or live arcca-nuts,
three or four packets of bet^'Meaf, tobacco, and so forth, all of
which the bidan charms and then empties upon the floor for the
purpose of taking the omens. She then chews some of the
ijctel-leaf and ascertains the child's horoscope. At the aj 'pointed
time she chooses the luckiest place in the house lor the child
to be born, by dropping an adze-blade, point downwards,
first in one place and then in another, until it sticks upright in
the ground (under the usual Malay pile-dwelling). Beneath
this spot, under the raised floor of the house, are fastened a
bunch of prickly screw-pine leaves, the ' acid egg-plant, or
'

and a Ukar jantan (rattan stand for a cooking-pot) as
a snare for and protection against any evil spirit (who will, it is
believed, prick himself with the former and catch his head in
the latter as in a noose)- Demons so caught have been pecked to
death by the fowls- A tray covered with husked uncooked rico
and two mats with several thicknesses of sarong between are
prepared for the child's reception. As soon as the new-born
infant is laid upon this, it is formally adopted by the father,
who (nowadays) breathes into its ear a Muhammadan formula.
Mother and child are purified by bathing in warm water containing various kinds of leaves, with areca palm-blossoms. The
child IS then swaddled. Mother and child are next marked,
especially the latterj as a precaution against convulsions and
brinjaul,

m

and also,
the case of both, by way of protection
against evil spirits. For this ceremony chips of woocl from the
thin end of the threshold, from the house-ladder, or from the
house furniture, in combination with a coat of garlic, a coat of an
onion, assafoetida, a rattan pot-stand, and fibre taken from the
monkey-face of an unfertile coco-nut, are collected and burned,
and the ashes are mixed with a little betel-water. The proper
charm is repeated, and, the forefinger having been dipped in
the mixture, the centre of the child's forehead is marked if a
boy, with an arrow-shaped mark ; if a girl, with a cross, and
also with daubs on nose, cheeks, chin, and shoulders. The
mother is marked with a line from breast to breast and on the
end of the nose also. The evil one will then, it is thought, take
woman and child to be his own (who are supposed to be
similarly marked) and refrain from harming tliem- In addition,
if the child is a girl, the eyebrows are shaved, and a curve is
drawn in their place, extending from the root of the nose to the
earIf the head is considered to be 'too long' (the Malays
being on the whole a round-headed race), a yam-leaf cap is
straining,

—

made to compress

it.

Other ceremonies

afl'ecting the child are the administering of the
mouth-opener,' the rite of
giving the first drink from half a green coco-nut,
followed by the laying of a gold and a silver and
an amalgam ring on its lips, and by fumigating it
before it is laid for the first time in the swing-cot,
which takes the place of the Malayan cradle. The
cot is protected by a funnel-shaped bunch of leaves
of the brinjaul and other materials, including the
casing of the charred torch used at the severing of
the umbilical cord, a spice-block, and a trap against
blood-sucking demons, made of a parang-hl3.de, a
coco-nut scraper, and a rattan pot-stand. This
trap hangs under the bunch of leaves. The spiceblock is explained as being a substitute for the
child itself
it is laid in the cot during the first
part of the fumigation ceremony, and for the first
seven days, whenever the chUd is taken from the cot,
the block must replace it. The naming ceremony
takes place usually within the first week, and the
first head-shaving and nail-cutting a few days
Of the naming ceremonies the most characlater.
teristic is represented by the east-coast practice of
writing seven diflerent names on as many separate
banana-fruits, and then allowing the infant to
choose between them.
'

;

The most

characteristically

Malayan custom

connected with child-birth is that which requires
the mother to ascend the roasting-place {naik
saleian) d.aily.
rough couch is prepared for her
on a small platform, beneath which a large fire is
and
upon
this bed she has to recline two
lighted,
or three times a day, and that, moreover, for an
hour or two together. Sometimes heated hearthstones wrapped in rags are applied to her stomach.
This is said to continue for the whole period of the
forty-four days of convalescence.
In some cases
the roasting was carried out with such rigour as
to cause aberration of mind or even the death of
the unfortunate patient. At the end of the fortyfourth day a purificatory ceremony takes place,
wherein the floor is smeared with rice cosmetic
'

A

'

'

'
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when the umbilical cord is severed. The Benua
Jakun fastened round the neck of the child at birth

and scratched over by the claws

of a fowl held
tightly in the grasp of the cleanser.
At about the
same perioil, of the fortieth day, the child (in Perak)
the
river-spirits,
is presented to
being made to
stand with one foot on a couple of coco-nuts and
the other on a fowl (both of which have been
deposited in the water).
boy then, if the infant
is a boy, is sent up-stream to catch a fish with a
casting-net ; if a girl, a girl acts as the fisher. In
Upper Perak the baby himself, with a number of
other young children, is caught in the net ; he will
then never want for fish to feed on.'
During the forty-four days' period there are many
food prohibitions e.g., any foods which, from the
Malay point of view, are lowering, such as certain
vegetable foods, things which irritate the skin or
cause faintness, sugar (except coco-nut sugar), coconuts themselves, and chillies are prohibited.
Both before and after child-birth many prohibitions are laid not only on the wife, but also on her
husband. The latter may not shave his head or
cut his hair until after the child's birth ; he may
not sit in or obstruct the doorway.
Any untoward act may cause deformity : a child was born
with only a thumb, forefinger, and little finger
on the left hand owing to the father having, just
previously to the child s birth, killed a crab with a
cutlass.
In fact, it was at one time prohibited for
him to cut the throat of a butt'alo or a fowl preparatory to cooking it, or even to take any life whatever.
In Perak any log marked by, or distorted
in growth by, a parasite, if used in building the
house, would cause deformity, protract delivery,
and endanger the life of both mother and infant.
Superstitions and practices
(6) Pagan races.
connected with birth, so far as known among the
pagan tribes, or, rather, among those pagan tribes
for whom Malayan origin and affinities are here
claimed, strongly confirm the view that the popular
beliefs of the more highly civilized natives of the
peninsula are essentially primitive in character.
The practice of roasting the mother, e.g., of course
on a ^uite minor scale, is found among the Jakun,

a string to which pieces of turmeric, and so forth,
were attached. The Jakun also observed a number
of food prohibitions
while the children were
unable to walk, the parents abstained from certain
fish and animal foods, the latter including fowls
and eggs, deer of all kinds, tortoises, and lizards.
i6. Adolescence and maturity customs.
i,a)
Malay. Of the purely Malay ceremonies at adolescence the most important are the filing of the teeth
and the cutting of the first locks of hair the
latter, of course, only when, owing to some vow of
the parents, the first head-shaving' operation has
been postponed until marriage.
:

A

—

and Mantri, while among the Blandas the
charms used at birth are directed against the
demons, the langhui (Malay langsuir), polong, and
pontianak identical, at least in name, with those
of the Malays.
Another incantation is repeated
at the moment of removing the caul as a charm
against the caul-demon, which licks up the blood
of the sufferer.
The Sakai bury the umbilicus
and placenta under human habitations so that the
rain may not beat upon them and turn them into
Bgsisi,

—

birth-demons.
It must be stated, however, that our knowledge
of the birth customs of the pagan tribes is by no
means adequate, and the whole subject awaits
further investigation.
In one account of the
Semang, for instance, it was alleged that their
birth customs were based upon a belief in a birdsoul which was carried by the expectant mother in
a bamboo receptacle but, although the conception
of the semangat as a bird is certainly familiar to
the Malays, this statement still awaits confirmation among the wild tribesmen.
Both Sakai and
Jakun make use of the services of a sage-femme,
who, among the former, has a special hut used by
the women of the tribe for purposes of confinement.
The BiSsisi decorate the mother's mosquitocurtains with the leaf-hangings used on all important ceremonial occasions, while among the
Mantri a cup of water is charmed during labour
and administered to the mother. The sap of
certain leaves is given to the child, and a charm
is repeated.
name, which is retained until
marriage, is given to the child at the moment
;

A

R. J. Wilkinson, in Papers on Malay Subjects [printed for
jhe F.M.S. Government], 1908, Life and Customs,' pt. i. p. 5.
1

'

—

—

—

'

Tooth-filing is done by a professional tooth-wizard (pawang
Neutralizing irice-paste, charms, and the scattering of
the several kinds of sacrificial rice and rings of precious metal
are employed by the pawang in order to avert the mischief
(badi) from his instrument, as well as from the teeth of the
patient.
The medicine-man's eyes are considered to be
especially endangered by the badi emanating from the teeth,
while an unskilled performer may cause much pain to the
patient if he does not know thoroughly how to neutralize ' the
(jigi).

'

'

evil.

The rings

of precious metal which are pressed against the
patient's teeth as part of the rite of extracting the badi are also
used in the hair-cutting ceremony. The bride's hair is arranged
in seven long tresses hanging down her back below the veil
which, on this occasion, shrouds her head to each of these is
attached a ring of precious metal, and then each tress of hair,
on being cut, is allowed to fall with the attached ring into a
coco-nut vessel (ornamented for the purpose with a chevron
edge), which is half full of fresh coco-nut milk.
For this ceremony also the proceedings are opened by the aspersion of the
bride with the neutralizing rice-water, some of it being also
sprinkled on the palm of her left hand, by those who take part
in the ceremony.
;

The ear-boring ceremony appears to have fallen
into abeyance, though in some of the Malay States
a special kind of large, round, ornamental ear-ring,
or ear-stud, is still the mark of virginity. Significantly, the ear-studs of a virgin bride are tied on
to the ear-lobes of a widow who remarries, the
latter being regarded, so to speak, as a sort of
merry widow,' and being, in fact, actually called
jeeringly ' the widow adorned (janda ber-hiyas).
'

'

Ear-boring is now usually performed when the
child is quite an infant.
Circumcision is practised, the instrument being
traditionally a knife of bamboo, but in all the
mere accessaries of the practice it seems to be
entirely a non-Muhammadan rite.
Especially in
the Northern States it is accompanied by such a
wealth of irrelevant detail as to suggest that it has
been grafted upon an ancient festival (probably the
tonsure ceremony) belonging to an older faith than
that of Islam.'
It is accompanied by the usual purificatory rites, and the
ceremony is made the occasion for a banquet, at which the boy
is dressed like a pilgrim and stained with henna like a bridegroom, after which the customary gifts are offered. In Perak
he is then taken aside and robed in rich raiment, his mouth
filled with
the sacrificial saffron-stained rice, and his body
sprinkled with the purifying rice-dust. After this, two coconuts and two small packets of rice are slowly rolled over him
from head to foot. A hen is then placed on his chest to pick
up grains of the yellow rice from his mouth. This is done to
drive away ill-luck.' 2 The boy's teeth are next tapped with a
'

stone by the operator, and, after feasting, a procession to the
river follows, the object of which is to propitiate the waterThe boy then has his top-knot shorn off and returns to
spirit.
the house for the actu.al circumcision, during which he takes
his seat either on a sack of rice or on the stem of a banana.
In
the procession the youths are sometimes carried on men's
shoulders, sometimes (east coast) in a Utter shaped like some
strange bird or mythical animal.
The girls' ceremony is much simpler, much more private it
was formerly accompanied by ear-boring and tooth-filing, and
by staining the teeth 'black as a borer-bee's wing.' Large
round ear-studs were also formerly assumed by girls at this
period, as emblems of maidenhood but, though these are still
sometimes worn on the east coast, they are now assumed, on
the west coast, only at the wedding ceremony in preparation
for the rite of discarding them a few days later.3
;

;

In the same part of the peninsula (east coast) the
ceremony is not called, as on the west coast, entering into Islam,' but, most significantly, masokjawi,
'

1

Of. Wilkinson, p. 68.

2 lb. p. 17

t.

s /j. p. ig.
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which means

literally 'admission into the body of
the most usual meaning oljnivi
the Malay people
being the vernacular, or Malay,' language. Yet
another terra for the ceremony in these parts was
'purification' (chuchi tiiboh, literally 'cleansing of
the person ') a phrase which is also applied in
the same parts of the country to marriage.
Of the various operations with
(b) Pagan races.
which it is usual among primitive peoples to
mark the attainment of maturity, neither incision
nor circumcision is practised by the wild tribes
except, in the case of the former, among the
Sembrong and Jakun of the Batu Pahat in Johor,
and the Benua, and, in the case of the latter, as
elsewhere, only wliere Muhammadan influence has
penetrated.
It may, in fact, be said that the rite
IS virtually synonymous with conversion to Islam,
and that it may be taken as the broad dividingline between Muhammadanism and mere pagandom. Nor, with the e,\ception of a single record
from the Perak Sakai, is there any tatuing in the
strict sense of the expression.
Scarification, however, is found among both Semang and Sakai, but
not among the Jakun, and, judging both from distribution and from frequency, there is good reason
to believe that the custom originated among the
Sakai, and was introduced, though only to a
limited degree, among the Semang. The scarification consists of divergent lines on the cheek from
the nose towards the ear, produced by the scratches
of a thorn or edge of a sugar-cane leaf, charcoal
being rubbed into these scratches by way of pigment.
Body-painting is of wider distribution,
and is to be seen among Semang, Sakai, and
Jakun, but more especially among the Sakai.
The colours used are black, white, red, and occasionally yellow.
The designs are decorative and
Perforation of the
magical rather than tribal.
nasal septum with the wearing of a nose-bar or
porcupine's quill also appears to be more especially
a Sakai practice. Boring the ears, however, is, as
a ceremony, practically universal, whilst the ceremonial filing and blackening of the teeth may
belong rather to the Malayan order of ideas. It
occurs among the Semang of Kedah and Kelantan,
but is there undoubtedly borrowed from the
Malays of the neighbouring country.
The shaving of the head, with the exception of a
top-knot, which is temporarily removed at puberty,
is found among the Semang, but, though also
found with difterences among the Malays, is most
likely a native custom of the wild Negritos, as it
is also found among their Andamanese kindred.
Malay.
(a)
17. Betrothal and marriage.
Negotiations for marriage and the ceremony of
betrothal are carried out by representatives of the
families implicated.
The betrothal is a simple
afi'air, consisting chiefly of the otiering of betelleaf by the representatives of the prospective bridegroom and its acceptance by the bride's parents,
the two parties meeting in a
family circle,' at
which the ofl'er used originally to be made, and
reply
given,
the
in rhyming stanzas.
The term of
the engagement is then settled. The amount of
the marriage settlement is fixed by custom at two
bharas of dollars ($22, about £2, 6s.) in Selangor,
The sum
or ^31-25 (about £3, 5s.) in Perak, etc.
is not usually mentioned unless a modification of
breach on the
this arrangement is to be made.
part of the bride's parents involves forfeiture of
double the marriage portion. The affianced pair
avoid one another, but there is a regular system of
exchange of presents, those given by the girl being
deposited in exquisitely woven baskets made in the
shape of birds or fishes. It should be added that
the Malay name of the ceremony in the peninsula, berplnang, is an interesting parallel to the
splitting of the betel-nut {pinang), which is the
'

—

'

—

—

—

'

A

—
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.symljolical act of betrothal to this
Uayaks of Borneo.

day among the

'i"lie actual marriage ceremonies cover a period
of four days, beginning with the work of decorating
both houses, wliich includes the erection of a dais,
with two standard candlesticks, often 6 ft. high,
before tlie door of the bride's chamber. The arrangement of the dais (pHanimin) is of extreme
importance, since the number of big white (or in
case of a Ilaja, yellow) pillows used indicates,
according to a rigid code of etiquette, the rank of
the contracting parties. The whole of the dais ig
covered with a mosquito-curtain, and the walls of
the chamber are adorned with striped or ' rainbow' hangings [kain pUanqi), while the ceiling is
decked with an awning or heaven ' [langit-langit).
The basic forms of the rite, which were those of
a royal wedding, include the so-called bride-price,'
'

'

the food-sharing ceremony, and the approximation
of the dress of the bride (who on this occasion
wears trousers) to that of her husband (who wears
a skirt). It is this fact that, as A. E. Crawley
has explained, helps to account for the apparent
resemblance to royal ceremc.ies that may be
noticed in so many Malay customs.
The idea
seems partly to disguise the subjects of the ceremony in order to avert the possible danger attaching to what is certainly regarded as a critical
occasion, and partly to promote a more perfect
union between the pair by means of (1) a pledge
passing between them (i.e. the 'bride-price') as
well as by (2) the sharing of a meal together, and
(3) the obliteration (so far as may be practicable)
of the distinctions of sex.
The pretence of kingship by which the bridegroom is made to wear tlie
bracelets, chain, neck-ornament (and, if we may
go by the analogy of Malay funeral custom, even
the kris) is simply, therefore, an attempt to
secure a really effective disguise for the party in
danger. The shaving of the bride's forehead may
be similarly explained, since the bridegroom is also
shaved. Although these are all likewise usages of
royalty, it is wrong to regard them merely as a
species of social self-advertisement ; they are really
the paraphernalia worn by all persons of the
Malayan race on certain critical occasions,^ in
order to banish the spirits of evil and thus to avert

mischief and danger. Till recent years the ceremonies over the greater part of the peninsula were
almost entirely non-Muhammadan, and often took
place in country districts without the intervention
Lustrations
of any mosque official whatever.
followed, and on the east coast processions in
monstrous or bird-shaped litters.
In certain details tiie wedding ceremonial has now become
Muhamniadanized in character among these is to be included,
most probably, the staining of the fingers of the bride and
bridegroom with henna. The henna-staining at first is done in
seclusion (' by stealth '), the initial public appearance of the
;

married couple at their respective dwellings occurring on the
second night, when ceremonial rice-water is sprinkled, offerhenna
ings of rice made to each of the parties, and the
dance (tari hinei) performed on the fourth day the procession
of the bridegroom to the house of the bride's parents takes
Here, on his arrival, his progress was in former days
place.
occasionally opposed by a mimic conflict (m^lawa), which
terminated only on his payment of a small fine or ransom to
these (for the nonce) self-constituted authorities.' This part
of the ceremony, which used to be explained as an example of
the so-called 'marriage by capture," is now taken to be merely
an expression of the antagonism between the sexes. In some
cases a rope or piece of red cloth barred the way, and a stout
resistance was offered until the bridegroom had paid the fine
demanded. Even then admission to the house had to be made
against the resistance of women of the bride's party. The
simple marriage service a mere bald statement of the fact and
of Us acceptance by the groom is now performed by the
imam (Muhammadan priest) in the presence of the bridegroom
only. It is said that, according to the old custom, the ceremony took place on the day before the procession. "The groom
'

'

;

'

—

—

1 The Mystic Rose, London, 1902, p. 336, quoting the Malay
ceremony.
2 Not specially in connexion with kingship.
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then taken bo the bride, and both are seated ceremonially
by side (bersanding) i on the dais and partake of rice, each
feeding the other from a specially-prepared receptacle {nasi
8itak6na—S]i.r. a^fafcoria, ' octangle ') an octagonal erection of
three tiers which holds the 'rice of the presence' (nasi adapadap), coloured eggs (trflor joi-an), etc., and stands before the
pUammin. The ej^gs, which have coloured streamers, and represent a fruit, with flower and leaf, are given to the guests as wedding favours. On the third day of the lustrations which follow
the niarria{;:e the ceremony of bathing for good fortune takes
place in the evening. Later, at night, a bonfire was formerly lit
outside the house and the groom ' stolen,' i.e. carried off to his
parents.
He was escorted back to his house next day, and a
water-fighfc with syringes (called ' water-bows ') took place
(sometimes in a specially-erected pavilion) between the friends
of the two parties.
After this the bride and bridegroom each
pulled one of the ends of a slip-knot made of a young coconut frond, and the bridegroom broke through threads wound
seven times round himself and the bride ; in 8'omecases(Patani)
the threads were severed by burning. Seven days after the
concluding feast-day the rite of the * discarding of the ear-rings
—the emblems of the bride's maidenhood— takes place. For
two years the bridegroom may be expected to remain under
the roof of his mother-in-law. It has been remarked that in the
* bridal rice
' (nasi ber-astdkona), in the ' bridal thread
(binang
panckarona), and in the ' bathing pavilion {balai panchaPosada) we have not only Indian.customs, but Indian names.2
18

Bide

—

'

*

In addition to this reffuiar form of marriage with
the consent of the girls parents, the Malays recognized another form of marriage when the parents
were notoriously unwilling, the essential feature
being that the would-be bridegroom, fully armed,
must force his way to the women's apartment and
secure the person of his bride, or prevent her from
escaping.
If the parents should then give their
consent, the customary payments were doubled.
This procedure was known as the panjat angkara.
In a second and more peaceful form, t\\Qjpanjat.
'adat {once frequently employed by Malayan
Rajas), the groom did not break into the house
himself, but sent his kris, accompanied by a
message that he was ready with the dower, doubled
in accordance with custom.
If the kris was
returned {e.g., on an unfavourable answer), the
parents must send back with it a double dower.
W. E. Maxwell gave both these forms of marriage
as being recognized by Malay custom.^ Wilkinson,
however, assenting to the second, regards the first
as a mere crhne passionel.*
The marriage ceremony is called in most parts of
the peninsula by terms which are obviously of
Arabic or Persian origin on the east coast, how;

ever,

where Muslim influence

is less

strong, it

is

termed, significantly, by a Malay word
denoting purification.* Like their Polynesian colinguists, certain Malays [e.g., N6gri Sembilan)
forbid the marriage of two brothers' (or sisters')
son and daughter, but not that of a brother's son
and a sister's daughter.
Among the pagan tribes the
(6) Pagan races.
essential feature in the marriage ceremony is a
ritual purchase and a repast shared between bride
and bridegroom. Among the Semang the price
consisted of the blade of a chopper {parang)^
presented by the bridegroom to the bride's parents,
and a coiled girdle of great length, said to be
manufactured from the rootlets of the sugar-palm,
given to the bride. This act of purchase, so
long as it was performed before witnesses, was in
itself binding.
The Semang, as a rule, were monogamists, and conjugal infidelity was strongly
discountenanced, the immemorial penalty being
ieath, which would now be commuted for a heavy
fine.
Among the Perak Sakai the nuptial present
was, as among the Semang, a knife or yam-tubers.
often

*

—

According to one account, the bride and bridegroom attended

Wherever the old Palembang (Sumatra) tradition exists
Pahang, Johor, Riau, Malacca, Selangor, and Perak the
enthronement or bersandiiig varies very little.
But if we
leave the Palembang area and cross into Patani, the ceremony
1

'

—

in

Is different, the regalia are different.
ghost of the ancient Northern Courts
civilizations that have been crushed

Siamese' (Wilkinson, p. 70).
3 Wilkinson, p. 64.
3 Ap. Skeat, Malay Magic,

p. 394.

We see before us the
of the old and high
out of existence by the

and

* P. 28.

at the house of the chief, who, after an inquiry as to their
prospects, declared the man and wife united. Another account
states that the relatives of both parties assembled at the bride's
house, and that the two betrothed persons ate rice out of the
same dish together. The little finger of the man's right hand
was joined to the little finger of the left band of the woman,
and they were pronounced husband and wife by the elders of
the settlement.

The Sakai occasionally, but rarely, took more
than one wife. Death or a fine was the penalty
for infidelity.

The Jakun ceremony embodied
of peculiar interest

several features

and importance.

In addition to the nuptial presents for the bride and her
parents— beads, white cloth, etc. the husband was expected
to provide a hut, cooking-pots and pans, and other household
requirements. Either party or both were questioned as to
their ability to carrj' out the duties of their future state, the
requirements in the case of the man being proficiency in the use
of the blowpipe, ability to fell trees or to climb after fruit in the
jungle, and even ability to amoke a native cigarette. The batin
(head-man of the tribe), as a rule, was present and pronounced
the parties husband and wife at the end of the ceremonies.
Among the Bfisisi of Selangor the head-man then gave the bride
and bridegroom a new name. According to one account,
among the Selangor Sakai, the smoking of a native cigarette
was substituted for the common meal. The Mantri bride and
bridegroom presented a love-token of betel-leaf to one another
before the feast, at which they ate together from the same
plate.
The most distinctive feature, however, in the Jakun
marriage was the use made of a conical or, rather, bell-shaped
mound of earth (sometimes an actual ant-heap) decorated with
natural and artificial 'flowers,' the latter being representations
of the solar disk with rays, etc., and other ornaments; around
this mound the bride was pursued by the bridegroom, in some
cases three, in others seven, times ; if he succeeded in catching
her, they were declared to be married. Among the ESsisi of
Kuala Langat (Selangor) the bridegroom was conducted before
the present writer seven times round this mound at a walking
pace, and the bride once, before they partook of a common
repast, consisting of a dish of rice and drink from a bowl of
water which had both been placed on top of the mound (bicsut).
This was, of course, a survival of the mound-race ceremony. In
one form of this rite among the Mantri there was no mound,
but the pursuit took place round a circle of varying size ; in
the case of the Benua of Pahang, a fire was substituted. In the
case of some Jakun tribes of Johor, in the middle of a dance the
bride ran into the forest, and was followed by the bridegroom.

—

The counterpart of this ceremony among the Land-Tribea
(Orang Darat) was, it is important to note, among the Sea-Tribea
(Orang Laut) of Johor a ceremony in which the bride had to be
pursued by the bridegroom for a given distance on the river,
in canoes.

Monogamy was generally, though not invariably, the rule. Although maniage was recognized
as strictly binding by the BSsisi and other Jakun,
yet at their drinking carnival {main jVoh), which
took place at the end of the rice-harvest, theylwere
allowed to exchange their wives promiscuously.
Burial customs and mourning. —
Malay,
— The Malays are not among those races who fear,
i8.

(«)

but rather among those who pay respect

the

to,

ghost of the departed.
After death the body is shrouded in sarongs and laid on the
back, with hands crossed on the breast, on a mattress which, in
turn, rests on a new mat of pandanus. A pair of scissors used
in the preparation of betel-leaf is placed on the chest, the explanation being that, should a cat by any accident come in
contact with, or brush against, the body, the touch of iron will
prevent the corpse from returning to life, as once happened.
Cats are always expelled from the house while it conU.ins a
dead body, and the corpse is watched day and night in case evil
should come near it. The preparation of the body for the grave
includes ceremonial washings, which should be performed while
it rests on the outstretched legs of four people (members of the
family) sitting on the floor. Failing volunteers for this office,
banana-stems are used as rollers. A final washing of nine
waters ' is performed by the imam (if accessible), three scoops
of water being scattered to the right, three to the left, and
three over the body from bead to foot. The orifices, including
the ears, eyes, and nose, are plugged with cotton, and the
corpse is wrapped in a white cotton shroud, the selvedge of
which is torn off and used to bind up the body at the breast,
hips, knees, head, and feet, the shroud having been fastened
with the ' five knots.' The corpse is then placed on the mattress
in the position which it is to occupy in the grave, lying, that is,
on the right side with the head to the north, and face looking
When the relatives give the last
towards Mecca (westward).
kiss before the shroud is fastened, they must be careful that no
as
these might disturb the deceased's
tears fall on the face,
spirit.
The position of the body in the grave depends upon the
is
a
single-plank bier (pdpan sa'k^ping),
kind of coffin used. If it
the body is placed in a recess at the left side of the grave, and
position vrith pickets closing the
in
sloping
a
the plank is fixed
aperture, so that the plank itself may neither touch the body
Another kind of receptacio
upon
earth
fall
it.
nor allow the
to
'

'
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(the kdranda), a plain oblong box, is placed in the middle of the
grave-pit. The ^tm/;— made either of two planks united along
one edge in the form of a gable with bulging sides or of three
planks fastened together like the sides of a box witliout

—

bottom is placed over a trench in the middle of the grave
While the grave is being lilled
which contains the body.
in by the bystanders, the diggers, wlio must not leave the
grrave until the operation is completed, fend olf the earth from
A relative fashions two small
the body with small hurdles.
(temporary) grave-posts of wood, one of which is placed over the
head and one over the waist, to both of which strips of white
cloth (as signs of recent death) are fastened. The imam, after
pouring libations on the grave, and scattering shredded blossoms
of scented flowers, reads the talhin ('exhortation') amid
profound silence. 'The reason given for this silence is that the
dead man is supposed to open his shroud, the fastenings of
which have been loosened for the purpose, and, feeling that its
border has no selvedge, thus flrst becomes cognizant of the fact
that he has died, bej'ond any possibility of doubt. He then sits
up to listen to the preacher, supporting himself on his elbow
until, at the end of the reading, he falls back really lifeless.
The mourners, led by the iwidTn, then recite the tahalU, the
Muslim profession of faith, one hundred times, beginning very
slowly and increasing their speed at regular periods (finally at
an extremely rapid rate), after which they return to share in a
before they leave,
feast given by the head of the household
however, the contributions collected in the alms-bowl which
Feasts
stands near have been divided among all present.
follow on the third, seventh, and fourteenth days, and, in the
case of the wealthy, on the fortieth and hundredth days, and
on the anniversary. Then the grave is made up, and a framework of planks is placed round it to keep the earth of the
grave-mound banked up properly. In the case of a chief, a
small hut or shelter is often erected over the grave, and this the
writer has sometimes seen furnished actually with a mosquito;

curtain.

No special sign of mourning is worn, but the
sarongs in whicli the corpse is wrapped and the
pall must be as costly as possible, consistently
with the rank and wealth of the deceased person.
In the formerly Malayan district of Singgora,
north of Patani, various forms of exposure of the
dead frequently took place until recently, when
the Siamese Government prohibited the custom
with great strictness. One of these consisted in
suspending the corpse in a cigar-shaped receptacle
or wrapper between a couple of trees in the jungle,
at a height of about 8 ft. from the ground. Another consisted in depositing the body of the
deceased person (placed at an angle) in a large
a
rectangular box, supported on lofty posts
method which is of exceptional interest, since it
may be linked up with the custom of burial in
a chest on high posts, still practised in Borneo.
The remarkable point about these forms of treeburial, or corpse-exposure, is that they were in
both cases explained by the people who employed
them as being reserved for any one who had died
a bad death, the idea being apparently that
ordinary interment or cremation would not suffice
in such an instance to bring peace to the semangat.
The Patani Malays also had once a similar custom
casting out to be eaten by dogs and vultures the
bodies of those who had died a bad death. Yet
from the statements of mediaeval Chinese -writers

—

'

'

—

Ying Yai Sheng Lan, A.D. 1416), though
quoted by Wilkinson,' it is clear that such exposure, from the analogy of ancient Java, was in
no way limited to bad deaths, but was an honourable and pious form of burial offered even by the
children of a family to their parents, so that it
falls into line, in this regard, with the funeral
customs of modern Tibet, where dead relatives are
dismembered and given to the dogs and vultures.
It would, on the other hand, perhaps readily come
about that such methods should be regarded as
barbarous and even 'wicked,' when the country
was settled by a people to whom such forms of
burial were alien.
third remarkable method was practised by the
white PrS,ms of the Malayo-Siamese
so-called
region, who had a small cemetery in Patalung,
wherein their dead were deposited in a sitting
(e.g.,

A

'

'

position.
(6)

Pagan

races.
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1

VOL.

VIII.-

-24

P. 67.

the pagan tribes the

369

burial customs exliibit considerable variation, but
they are especially signilicant as revealing the
attitude of the various groups toward.s death, and
particularly towards the spirits of the departed,
riie Seiuang appear to have no special fear of the
dead, altliough they do exhort tlieir deceased
friends to think of the spirits of their departed
ancestors and not to trouble the living. The
Sakai, on the other hand, appear to have great
terror of the spirits of the dead, and it is usual for
them not merely to desert the house in which any
one has died, but to abandon the whole clearing,
even if the crops are standing. The Jakun are
distinguished from both the Semang and the Sakai
by the tender care which they show for their dead
relatives.

The Semang method of interment is simple.
Among the Kedah Semang the grave is usually surrounded
by a low fence of palni-leaves, and the two bamboos upon which
the body was carried to the grave are laid upon it. The corpse
is placed on its side, with the head and knees to the right, on
a mat or rough platform of twigs, and a screen of sticks, driven
diagonally into the side of the grave and roofed with palmleaves, prevents any earth from falling on it. The legs are
drawn up, probably, as the grave is only 5 ft. long, for the sake
Three coco-nut shells containing rice are
of mere convenience.
placed in the grave-pit at the head and sides, and a coco-nut
shell at the foot

holding water.

probable that at one time the Negritos
(Semang) practised tree-burial. The bodies of
their medicine-men may still occasionally be exposed in trees in the forest this being a more
honourable form of burial. Among the Malays
a tradition is current that the Semang used once
upon a time to devour their dead. It is unnecessary to place any credence in this statement ; its
importance lies in the fact that it probably alludes
to the existence at one time of a custom analogous
to that of the Andaman Islanders, who disinter
and dismember their dead after a certain interval.
Of Sakai methods of burial little is known with
certainty, the reason being apparently the fact
that they threw the bodies of their dead into the
jungle, or simply left them to rot away in their
primitive hut-shelters. It is certain that they
have always shown the utmost abhorrence and
terror of the dead, abandoning their huts and
even clearings with growing crops when a death
modified
had happened in their encampment.
form or survival of platform-burial is found among
the so-called Sakai of Selangor (Ulu Langat), by
whom the body was exposed on a platform in front
of the house for twenty-four hours.
It is

—

—

—

A

Jakun (or Malayan) ritual and practice are more
elaborate than those of the Semang, and in the
solicitude shown for the welfare of the departed
imply an entirely different mental attitude towards
death from that of the Sakai and the Semang. In
many respects there is close affinity with Malay
customs.
It
is carefully washed and prepared for the grave.
covered with white cloth, and laid on a mat, which, in turn,
then
This
tree-bark
is
is placed upon a tree-bark wrapper.
lashed round the body and used for carrying it to the graveFrequently the blade of a chopper (parang) is laid on the
side.
breast of the departed. The Orang Bukit cut a hole in one of
the cloths in order that the corpse may breathe more fully.
It is customary also for them to make crosses on the palms of
the hand and soles of the feet with a yellowish root which, on
being bruised, leaves a stain behind it. By these marks the
deceased person recognizes, on waking in the other world, that
he or she is really lifeless. At the grave the tree-bark wrapper
is removed, and the body is laid on its back, or sometimes
facing east if an adult, west if a child (Mantri). A gable-like
covering, in accordance with the Malay custom, is formed from
pickets covered with tree-bark or a sloping plank (this being
also a Malay usage) to keep the earth from striking the body.
The Orang Bukit (Hill Men) place a dish of boiled rice at the
It
feet for the spirits, and one at the middle for the departed.
is commonly the custom to lay in the grave some or all of the
distinctive
of
property of the deceased, usually articles most
the daily duties of the sexes. An extremely interesting practice
two
away
among the B6sisi consists in their erecting, a yard or
from the foot of the grave, a small triangular hut thatched
with a big fan palm-leaf made to lean against it, fitted with a
stick-ladder by wliich the ghost may climb up. In the hut are

The body

is

'

'
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placed models of domestic and other utensils and implements,
again distinctive of sex, betel-shoots, seed-rice, and fish, acid
fruits, water, and suj,'ar. When the grave has been filled in, the
seed-rice is scattered on the mound and about the grave in
order to provide the ghost, when the grain has grown up and
ripened, with suitable nourishment. Among these people it
was also the custom for two men to stand one on each side of
the grave and simultaneously to let fall two choppers, horizontally crossed, upon the mould at about the spot where the breast
would be, this being done in order to fix the ghost in the
grave' and to 'prevent it from harassing the living.' The
Mantri broke a blowpipe (no doubt that of the deceased) and
scattered the fragments on the grave-mound. At each end of
the mound the Jaltun commonly placed wooden tomb-posts
bound with white cloth similar to those used by the Malays,
and, again like the Malaj-s, they enclosed the grave, when made
up, with a framework of wooden planking.
'The feeling for the welfare of the dead which is expressed
among the Bfisisi by the seed-rice sown over the grave is also
responsible for the depositing of a number of oflerings at or
near the place of interment. The B5sisi themselves plant yams,
sweet potatoes, etc., near by, while on the grave of a juhrah
('tribal chief) described by D. P. A. Hervey (JRAS, Straits
Branch, no. 8 [18S2], p. 119), were sticks to serve as ladders for
the soul to climb up, coco-nut shells, a torch in a stand, and
a cooking-pan, as well as the basket in which firewood is usually
carried. 'This grave was also provided with a trench in which
the dead man could paddle his canoe apparently a link with
boat-burial. Among the Berembun a bamboo was placed upright near the face of a child, with one end projecting from the
ground undoubtedly a survival of an earlier custom of feeding
the corpse through the bamboo, as is still done by the Dayaks
of Borneo.
It was not uncommon for a fire to be lighted near
the grave for three days, while the Sabimba visited the grave
on the third and seventh days and one month after interment.
The Jakun sometimes, though not usually, abandoned the
house and clearing after a death usually, however, this took
place after a month's interval.
'

—

—

;

—

IQ. Omens, divination, and ordeals.
Astrological calculations based upon the supposed values
of times and seasons or the properties of numbers
are largely employed in divinatory ritual. Exhaustive tables of unlucky and lucky times and

seasons have been compiled by the Malays, but are
proved to have been largely translated from Indian
or Arabic sources. The oldest and best known of
the magic squares founded upon these systems is
that known as the five times [kdtika lima), in
which the day is divided into five parts, while five
days form a cycle, the name of a Hindu divinity
being assigned to each division. Mystic values are
also attached to certain colours in connexion with
these divisions. Another scheme is based upon the
seven heavenly bodies, the divisions being, correspondingly, seven in number. Malayan astrological
Imowledge and the signs of the zodiac upon which
the various systems are founded appear to be
largely Arabic in character, though there can be
little doubt that the original home of this lore was
Babylonia (or Chaldsea), and some part of it may
have come in through Indo-Persian channels. The
division of the month into rejanqs, thirty in
number, each with a separate symbol, is based
upon the twenty - eight naksatras, or lunar
mansions, of the Hindus, rather than upon the
anwa of the Arabs. The Malays are especially
partial to the magic square, which generally takes
the form of the magic square once used in Europe,
but sometimes works conversely the latter being,
no doubt, the older native form proper to the
Malays of the peninsula. As has been remarked,
the Malays introduce both coloured squares and
the names of five of the greater Hindu deities.
Besides these squares, many other magic figures
pentacles, compass-figures, and the like are much
used by Malay diviners.
In interpreting omens from dreams the method
usually employed is that the initial letter of the
thing dreamed of determines the character of the
omen. T is very unlucky,
indicates sorrow,
a visitor from a distance, and so on. In another
system an almost entirely arbitrary interpretation
is put upon the subject-matter of the dream, or, at
most, it is interpreted by analogy. In a third
method, however, the nature of the thing dreamed
does actually suggest its interpretation, with the
'

'

'

'

—

—

H

N

proviso that so-called direct dreams come only
on the eve of a Friday, whereas on other days the
'

'

dream works backwards.
It may be added that the doctrine of luck plays
a most important part in what may be called
Malay 'natural religion.' By certain signs and
indications not only human beings but also birds
and animals are either credited with the possession
of luck or believed to be invested with the power
of bringing it to others
in a fine passage the
Malay deer-wizard chants as follows
From the seven Hills and the seven Valleys
Comes the intense barking of my Hounds,
ily Hounds are Sounds of Luck,
;

:

'

Not Luck that is adventitious.
But Luck incarnate with their bodies.'!
inert objects, such as krisses and other
weapons, may be brimful of luck, or otherwise.
(a) Malay.
Omens and divinations play a part
of paramount importance in every department of
life s activities in Malaya.
Equal significance is
attached to signs deduced from the acts of men
and those taken from the events of nature.

Even

—

Among the acts of men may be mentioned sneezing, which ia
held to be fortunate, since it tends to drive away the demons of
disease. Yawning, on the other hand, when audible, is a bad
sign ; but, if the yawning is silent and happens when the
stomach is craving for food, it implies that the craving will
soon he satisfied. It is unlucky for a child to lie on its face or
kick its feet together in the air this is a sign of the approaching death of one or other of its parents.
feared, and praise of chilThe evil eye is
;

much

dren

is

conveyed in a roundabout way to avoid

ill-fortune.

Among omens drawn from
may be mentioned.

natural events, the

following

A

apparent proximity to the moon portends an
approaching wedding. 'The entrance of an animal which doea
not usually frequent the house denotes ill-fortune to be barked
at by a wild jungle-dog is a fatal portent a wild bird entering
the house should be caught carefully and smeared with oil and
then released in the open air, a formula being recited which
bids it fly away with all the ill-luck or misfortune of the household. Omens are taken from the flight and cries of certain
birds, such as the night-owl, night-jar, or caprimulgus, the
star in

;

;

crow, and certain kinds of wild dove, as well as from a bird
called the rice's husband.'
Such prognostics are drawn from entirely for'

tuitous events, but they may also be the natural
reply to actions initiated by the inquirer. In such
cases we have the rite of divination properly socalled {tUek = S]i-T. tilaka, 'mark').
One form of divination is effected by means of a lemon which,
after offerings have been made and certain ceremonies performed, is suspended with incantations over a brazier by seven
strands of coloured silk thread, the fruit being itself thrust
through by a needle. The motions of the suspended lemon
answer questions in the negative or affirmative, and will discover a thief by indicating which of a number of names written
on paper is that of the guilty man. The mirrored surface of
water held in the palm of the hand, or saliva, or a bowl filled
with water and covered with a cloth upon which the names of
suspected persons are successively placed is employed to discover
those who may have been guilty of stealing. In the last-named
case, two men each place a finger in the bowl, which begins to
turn when the name of the culprit is placed upon the cloth
above it. Another method is the use by the medicine-man of
a divining-rod composed of one, three, or more rattan-stems,
inscribed with magical devices, and connected at the base or
butt-end, which vitirate when the thief approaches these rods
may also be used for treasure- or water-finding, as by our own
dowsers,' and also even for exorcizing demons.
;

'

It is noteworthy that the Malays attribute the
arts of the diviner to animals as well as to men ;
thus the tiger is said to employ divination when it
wishes to secure a human victim, just as tigers are
believed to poultice themselves with iibat tdsak
(the medicament applied to the newly circumcised)

when wounded.

An

important and solemn ordeal was that by
This required the consent of the Sultan,

diving.

and could be conducted only

in the presence of the
four great (west coast) chieftains.
In the case of a dispute, each of the adversaries in defence of
his own case writes a solemn statement. After certain formal preliminaries, this document is enclosed in a bamboo sheath or covering. One of these bamboo receptacles is given to each of the two
!

Skeat,

Malay Magic,

p. 182.
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adversaries, who are escorted to the river and placed up to
their necks in the water.
A hamboo pole is then made to rest
upon their heads and, at a given sipnal, they are both pressed
downwards. Each remains under trie water as long as ho can,
but, as soon as one of the two pives in and appears above the
surface, his tube is snatched from biro. The wnmer ia led back,
his bamboo opened, and the result declared to the bystanders,

—

trumpet
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the right hand, and recite the appropriate charm
At the end of each recital, blow through the
using it as a trumpet. The words of the charm,
I loose my shaft,' suggest a
sending,' analogous to that of the
medicine-man. Other methods are to heat one's own shadow,
to hang a seven-fniitcd lime-branch from the top of one's
mosquito-net on three successive nights, to wave the end of
one's head-cloth in the direction of the moon seven times for
three successive nights, and so forth, the appropriate charm in
each instance being, of course, recited.
of

thrice over.

hollowed

(1st,

'

*

Tlie savage Malays of Malacca
(6) Pagan races.
also paid much attention to omens wlien a new
clearing was to be made, and charms were used to
With their customary logical thoroughness, the
expel the jungle spirits. The Mantri, in choo.sing
Malays attribute the use of charms and amulets
a new locality for a clearing, paid strict attention
in some cases to wild animals, and even to reptiles.
to the attitude of the spirits toward his undertakThe wild boar, e.g., is believed to possess a talising as signified by the dreams of the party. To
dream of being chased by a dog or an enemy, man of extraordinary power called rantei babi,
the wild boar's chain, which is liung up on a
entering water, or being ilooded out was an evil
omen to dream of felling or climbing trees, of neighbouring bush by the animal whilst he is
occupied in wallowing, and which can therefore
ascending trees, or of growing plants was of good
sometimes be stolen by a lucky native. Another
import.
talisman carried by the boar for defensive purposes
Divination among the Sakai, so far as records
the kulum babi, boar's sucking stone ; the two
go, is practically non-existent.
Among the Jakun is
together made a wild boar invulnerable.
similar
it ia employed as a part of their medical diagnosis,
lucky stone was sometimes worn by serpents.
but, whether used as a part of a tribal or group
ceremony or by the medicine-man alone, it falls Any magically potent object is called be.r-tua.h,
Amulets and talismans are
(6) Pagan races.
more properly under the category of exorcism.
common among the wild tribes. Coins are strung
20. Charms,
amulets, and talismans.
{a)
necklaces to serve as 'medicine,' and necklaces
Malay. Not only does the Malay attempt to on
of tufts of squirrels' tails, teeth of apes, wild pigs,
foresee the coming of evil, but he endeavours to
and
monkeys, and bones of birds and animals, as
ward it off by charms and talismans. Charms in
well as the bristles, teeth, and claws of tigers,
the shape of invocations are extremely numerous,
first worn, as among the Malays, quite as
and are addressed to every conceivable form of were
much for magical purposes as for ornament. The
spirit on every conceivable occasion.
But, in adMantri strung pieces of turmeric on strings of
dition, free use is made of charms of a more
artocarpus bark, and these were worn round the
material character. Examples of this class inwrists, or waist as prophylactics against
clude a length of the samambu (Malacca cane) neck,
winds, and, generally, all kinds of
with a joint equal to the height of the owner, demons, bad
which protects him from snakes and animals so, evils. They also placed great reliance on the
efficacy of spells to render them invulnerable.
too, the 'coco-nut pearl' (apparently a form of
Semang women wear armlets of palas (Licuala
'tabasheer'), the 'eyeless coco-nut' (which confers
peltata) leaf, and men wear similar ornaments of
invulnerability by 'sympathy'), the 'dragon's
the 'rock vein' (urat batu) fungus. It appears
blood rattan or cane, the tiger's whiskers and claws,
and many others are all, for various reasons, much that among these tribes, as elsewhere, mucli of
was intended to protect
sought after by warriors. Some of these are their personal adornment
them against evil from the spirits by which they
directly effective, others work only by influencing
The elaborate
the volition of another mind, as in the case of were on all sides surrounded.
patterns of the combs of the Semang and halflove-charms, charms for securing conjugal fidelity,
were
similarly
designed
and so forth. In most cases the charm consists of breed Sakai-Semang women
a short Arabic or Malay and Arabic prayer or a to ward off accidents and disease, and the copper
bracelets, rings, and other objects worn by the
few magical letters or figures inscribed on paper
or cloth and worn on the person.
One important Sakai were in effect talismans which preserved
The
use of a charm is to enable the devotee of this the wearer from ill-health and misfortune.
magic to abduct the semangat of a person from his Semang, when wearing the Malay sarong, frequently still retain underneath it the primitive
(or her) body, for the purpose either of benefiting
string girdle of rock-vein fungus, possibly from
the operator or of harming the intended victim.
There is a variety of methods of attaining these habit, but more probably for magical reasons.
The most important class of charms or talismans
objects.
In some the charm works without contact ; in others contact is necessary.
Although employed by the wild tribes is undoubtedly the
there is considerable variety, the principle in all ornamental geometrical patterns with which they
various objects of common use. These decases is the same, and is based upon the Malay adorn
theory of the semangat. Thus, e.g., soil is taken signs are intricate and have as yet been adequately
from the intended victim's footprint and treated studied and elucidated only to a small extent. So
ceremonially by wrapping in red, black, and yellow much, however, is clear the pattern, as a rule, is
cloth and this, when suspended from the centre symbolical of the use to which the object on which
put, and its aim is to secure the
of the magician's mosquito-curtain, becomes the it appears is to be
embodiment of his victim's semangat. As such it successful attainment of that object. Exception
this rule may be made in the case of the women's
to
is switched with seven strokes three times a day
combs and other articles, the patterns on which
for three days and then buried in the middle of a
path where the victim is bound to pass on doing are intended to ward off disease, the attacks of
Wood scraped from reptiles, animals, and noxious insects, and other
so, he becomes distracted.
the floor where he has been sitting, parings of accidents. The difficulty of comprehending and
interpreting these designs is increased by the fact
his nails, and clippings of his hair are utilized in
usual fashion of primitive artists, the
various ways sometimes they are kneaded into a that, in the
wax figure, which is either transfixed with a thorn wild tribes make a part stand for the whole. The
slots of deer on a bamboo quiver, e.g., represent
in the member that the enchanter desires to inthe whole animals, which, it is hoped, will be
jure or burned to ensure the victim's complete
induced, by being represented as approaching
destruction.
towards certain wild jungle-fruits beloved of the
Of the various methods of abducting: the sSmangat without
deer, to visit a particular feeding-ground, when
contact, the simplest is to go out when the sun clears or when
they can be the more easily marked down and
the newly-risen moon glows red, and, standing with the big
captured. The articles decorated in this manner
toe of the right foot resting on the big toe of the left, make a
'

;

'

'

'

'

—

—

—

;

'

'

'

:

;

;

;

A
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with magical intent include, in addition to the
Semang combs, large bamboo tubes used as quivers
for darts and arrows, the last being covered with
patterns intended to secure success in hunting.
Other articles similarly adorned are stampers
(i.e. bamboos struck on the ground during magical
ceremonies, amulets against disease, insect pests,
drought, etc.). Besides these they decorate bamboo rice-dibbers, poison receptacles, tobacco receptacles, blowpipes, arrows, nose-sticks, etc., mats
and wallets (Sakai and Jakun, not Semang), bark'

cloth (with painting only), and the human body,
the last not only with painting, but also with
tatuing and scarification
(likewise
especially
among the Sakai).

—

Literature. This is cited tiiroujjhoiit the article. Especial
use has been made of W. W. Skeat, Malay Magic, London,
1900
and Skeat and C. O. Blagden, Pagan Races 0/ the
Malay Peninsula, do. 1906 (with full biblioKi'aphy).
;

W.

VV.

Skeat.

MALE PRINCIPLE.—See Phallism, Sex.
MALIK IBN ANAS.— Malik ibn Anas, the
founder of the Malikite school, was born in the
month of Rabi' al-Awwal A.H. 95 (A.D. Nov. 713).
He was of pure Arabic stock, being descended from
Dhu Asba" al-^arith, who belonged to one of the
tribes of Yaman.
When still a youth, he had
already acquired a full knowledge of the Qur an,
the hadlth (tradition), and other Bluslini sciences,
and soon he was held in reverence as a great
authority in these matters.
During his long career Malik ibn Anas resided
in his birthplace Medina as a mufti and teacher of
Muslim law. Like many men who have spent
their lives in study, he has not left much for his
biographers to record. His chief work was the
so-called Muwattd (lit. 'The Beaten Path'), the
basis of the whole Malikite system of Muslim law.
This book is not a mere collection of traditions.
It deals not only with the sayings of the Prophet
but also with the opinions of several iaraoMS faqlhs
in Medina and with Malik's personal views on
various matters of canon law. It is often alleged
that Malik rejected every kind of reasoning by
means of argument and kept exclusively to the
literal sense of the sacred texts.
But the contents
of the 3Iti'watta' prove the contrary.
According
to his later biographers, Malik repented of this in
his old age.
It is told that, when he sat down in
his last illness and wept, he was asked
What
makes thee weep ? He answered
AVlio has more
reason to weep than I ? By Allah, I should wish
I had been flogged and reflogged for every q uestion
of law on which I pronounced an opinion founded
on my own fallible judgment
The text of the Muwatta' is handed on by
Malik's disciples in difierent versions. The best
known is the text of Yahya al-MasniiJdi, which was
printed with the commentary of Muhammad alZarqani in 4 vols, at Cairo (1863).
Another
version is that of Muhammad al-ShaibanI, the
famous disciple of Abu Hanlfa, who studied three
years in Medina (printed at Lucknow, 1879).
It seems that the opinions of Malik ibn Anas
were not always in agreement with the views of
the government. In the year A.H. 145 (A.D. 762),
as some persons had accused him of declaring that
he did not consider the oath of allegiance to the
'Abbasid khalifs as binding, he was even flogged
and treated in a most scandalous manner. After
this cruel punishment, however, he rose still higher
in public estimation in Medina, where he died on
the 10th of the month Rabi al-Awwal, A.H. 179
(A.D. 3rd June 795).
Malik ibn Anas enjoys the reputation throughout the whole Muslim world of being one of the
greatest faqihs and traditionalists of Islam. At
the present day his school is still dominant in the
:

'

:

!

'

'

west of the Muslim territory, in the French and
Italian possessions (Morocco, Algiers, Tunis, Tripoli),

and

in

many

other parts of Africa.

—

Literature. Ibn Khallikan, Biographical Dictionary, tr.
M. de Slane, Paris, 1843-71, ii. 545-649 I. Goldziher, Muhammedanische Studien, Halle, 1889-90, ii. 213-226 C. Snouck
Hurgronje*s review of I. Goldziher's Die Zdkiriten in LOPh i.
[1884] 419 C. Brockelmann, Geschichte der arabischen Litter;

;

;

atur, Weimar and Berlin, 1898-1902, i. 176 1, ; A. von Kremer,
Cvlturgeschichte des Orients, Vienna, 1876-77, i. 477-479; T.
Noldeke, Orientalische Skizzen, Berlin, 1892, p. 129 ; The

Kitdb al-Ansdb of ai-Sam'anI with an introduction by D. S.
Margoliouth, Leyden and London, 1912, p. 41 F. VViistenfeld,
Genealogische Tabellen der arabischen Stdmme und Familien,
Gbttingen, 1862, ii. Die jemenischen JStamme,' Tabelle 3.
;

*

Th.

W. Juynboll.

MALTHUSIANISM. — Some

economic and

social investigations seem to be haunted by an
evil fate.
The subject with which they are concerned seizes popular attention for a time, and the
results of the inquiry come to be represented in a
form which is little more than a travesty of the
original meaning and intentions.
One of the most

remarkable instances of this tendency is to be
found in the reception accorded to the work of
Thomas Robert Malthus (1766-1834) on Population. Popular interest in his work grew much more
rapidly than the time or the capacity for assimilating it, and he was criticized by many who had
not read his books. He was accused in his own
day of being an enemy of the human species, and
of being guilty not merely of heterodoxy but also
of atheism.
It was said that 'the insults the
theory of Malthus levels at God, and the injuries
it meditates inflicting upon man, will be endured

by neither' (M. T. Sadler, Late of Population,

1.

Further, the principles of population enunci-

15).

ated by Malthus have been expanded and developed in several directions by subsequent writers
and all these views are described roughly by the
vague and comprehensive term ' Malthusianism,'
which means little more than the consideration of
the relation between increase of population and
the available food supply. Malthusianism, in fact,
has no more definite meaning than Smithianis'

mus

Germany.
would be a mistake to consider that Malthus

'

It

in

first economist who treated of population.
Mercantilists had explicitly advocated populousness as an important condition of national
wealth, and their views had influenced social legislation and poor-law administration in England
In 1776 Adam Smith
during the 18th century.
had mentioned that 'every species of animals
naturally multiplies in proportion to the means
of their subsistence, and no species can ever multiply beyond it ( Wealth of Nations, bk. i. ch. viii.
[ed. J. E. T. Rogers, Oxford, 1869, i. 84]), but it
was not tUl almost the end of the century that
Malthus selected the subject of population for
It is true that more than
separate treatment.
a century earlier William Petty had published
relating
several essays
to the numbers of the
people, but his point of view was entirely statistical, whereas that of Malthus was directly related
In a sense the work
to the conditions of progress.
of Malthus was begun to oppose the theories of
William Godwin, who had published his book on
Political Justice in 1793 and his Enquirer in 1797.
God>vin had been influenced by Condorcet and
other writers of the era of the French Revolu-

was the

The

'

'

'

and he advocated human

perfectibility by
of a gradual equalizing of wealth, under
which condition there would be a sufficiency for
the reasonable wants of all. In time the peaceful
influence of truth would render force and even
government unnecessary, so that a state of human
perfection was possible on earth. Godwin's views
formed a common topic of discussion among those
who were interested in political science. One such
tion,

means

MALTHUSIANISM
conversation was destined to have important reIt took place between Maltlius and his
sults.
father.
The latter, Daniel Malthus a friend of
Voltaire and the literary executor of Kousseau
was favourably disposed towards Godwin's views,
while the son had doubts, which he afterwards
The treatise which resulted
placed in writing.
was his Essay on Population, published anony-

—

mously in 1798.
Malthus believed that a fatal objection to the
thesis of Godwin and other writers who maintained
the same view was to be found in the relation
Popuof population to the means of subsistence.

when unchecked, doubles itself every
twenty - live years
the means of subsistence,
under circumstances the most favourable to human
industry, could not possibly be made to increase
faster than in an arithmetical ratio i.e., the prolation,

;

;

unchecked, would be
1, 2, 4, 8, 16, 32, 64, 128, 256, while that of subsistence could not exceed 1, 2, 3, 4, 5, 6, 7, 8, 9.
Population had not increased in a geometrical
ratio, owing to the checks imposed upon it by
misery and vice, the former being certain and the
latter probable.
Society as a whole makes a constant effort towards an increase of population,'
with the result that there is a constant tendency
towards distress among the lower classes (Essay,
As against Godwin, Malthus pointed
1798, p. 29).
to the grim spectres of famine, war, pestilence,
and evil-living as the necessary limitations to the
gression for population,

if

'

—

much
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The celibate must
to live. It follows that the tendency
towards increase of population is a conditional
one, and hence any ratio which is established at
a given time is susceptible of alteration, irrespective of changes in the quantity of food.
Malthus
is

be fed

if

tlie

he

more urgent need.

is

often speaks as if population must increase up to
the limits of the means of subsistence but since
his day there have been cases of countries where
increased resources have been followed, not by an
increase in population, but by an improvement in
the general standard of living. The arithmetical
ratio, as the maximum possible increase in the
production of food, was never formally and fully
proved by Malthus
indeed, his sections on the
state of population in America {Essay, 1798,
p. 20) partially contradict his view of the ratio.
Moreover, not only the production of food but its
consumption must also be taken into account.
;

;

Economies in consumption without loss of efficiency
would enable a larger population to be maintained
by the same supply.
The whole statement of
Malthus regarding agriculture in his earlier editions is embarrassed by his ignorance of the
Principle of Diminishing Returns
some of his
expressions almost suggest it, but he makes no
real use of this law.
This theorem, which was
stated clearly by West in 1815, soon changed the
manner in which the population question was formulated.
Torrens, James Mill, and McCuIloch
understood Diminishing Returns not so much as
;

natural increase of mankind either positively by
reducing a redundant population, or negatively by
the dread of these evils. The first edition of the
Essay can be understood only by remembering the
controversial purpose out of which it arose.
In
opposition to the optimism of Godwin and his
sympathizers it overestimates the darkness of the

a theoretical tendency, but as a condition of the

situation.
An attempt was made to correct this
in the second edition (1803), which is practically
a new book. The treatise of 1798 was in the main
the critique of a Utopia from the point of view of
the support of a growing population ; that of 1803
was a scientific examination of the principle of
population, as far as possible in isolation from

for providing the necessaries of life.
J. S. Mill
stated this point of view concisely when he wrote :
'
It is in vain to say, that all mouths which the
increase of mankind calls into existence, bring
with them hands.
The new mouths require as
much food as the old ones, and the hands do not
produce as much ' {Principles, bk. i. ch. xiii. § 2).
Mill, like the rest of the Classical School, regarded
Diminishing Returns as a ' law ' which could be

other phenomena. There was, however, a greater
change than that of external form ; the two progressions remain, but the exposition of the checks
to increase of numbers is worded differently.
Misery and vice become subordinate to what Malthus terms moral restraint.' This new characteristic anticipates, and so prevents, a pressure on
the means of subsistence
and, where it is observed, actual misery, as a result of population,
need not arise. Moral restraint is, strictly speaking,
moral only in so far as it is exclirsive of
'

;

'

'

irregular gratifications ' ; its main characteristic
rather that of rational prudence, based on
man's ' reasoning faculties wnieh enable him to
calculate distant consequences' {Essay, 1803, pp.
9, 11), such as his capacity to support a large
family without lowering a suitable standard of
life.
Hence moral restraint operates in the
direction of postponing early marriages as well as
irregular connexions.
It means, in fact, as J.
Bonar puts it, simply continence {Malthus and his
'

is

Work,

p. 53).

Much

of

the popularity of the princijjles of

may have

been due to his summing up
the foundations of his theory in a formula which
is capable of being apprehended easily and remem-

Malthus

bered, especially as the geometrical and arithmetical ratios seem to provide the certainty of a

mathematical demonstration.
But the formula
suffers from a false simplicity ; the first important
objection is that Malthus founds his argument
upon two alleged necessities which he claims as
co-ordinate, but it is clear that a supply of food

working of the extractive industries in practice.
Accordingly, in spite of improved methods of production, they thought that the increase of population drove agriculturists to cultivate more and
more inferior soils, so that a larger and larger
proportion of the world's labour would be required

suspended only temporarily by the disturbing influence of improvements. The present disposition
of economists is to consider Diminishing Returns
as a tendency which is subject to frequent counteraction.
The difi'erence of outlook removes some
of the gloom which settled on the population question during the 'dismal' era of economics in the
half of the 19th century.
The real influence
in a much modified form, on
the one side in the responsibilities of parents in
being able to provide for their oftspring, on the
other in a ceaseless eft'ort to effect improvements
in the productive arts, particularly in those connected with the provision of the world's food
supply.
It is scarcely necessary to add that the doctrines
and practices of ' Neo-Malthusianism,' or the voluntary restriction of the birth-rate, form no part of
first

of

Malthus survives

Malthus's own teachings and would doubtless have
been indignantly repudiated by him.

—

LiTERATORE. W. Godwin, Enquiry concerning Political
London, 1793, The Enquirer: Rejleclions on
Education, Manners and Literature, do. 1797 T. R, Malthus,
An Essay on the Principle of Population as it a feds the Future
Improvement of Society ; vnth Remarks on the Speculations of
Mr. Godwin, M. Condorcet, and other Wnters, do. 179S, Essay
on the Principle of Population, or a View of its past and present
EJTect on hxtman Happiness, ivith an Inquiry into our Prospects
respecting the future Removal or Mitif/ation of the Evils which
it occasions, do. 1803 (2nd ed.), 3rd ed. 1S06, 4th ed. 1807, 6th
ed. 1817, An Inquiry into the Nature and Progress of Rent,
and the Principles by whichit is regulated, do. 1815 E. West,
An Essay on the Application of Capital to Land, with Observations showing the Impolicy of any great Restriction of the
Jitstice, 2 vols.,

;

;
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Importation of Com, and that the Bounty/ of 16S3 did not lower
it, do. 1816
N. W. Senior, Two Lectures on
to which is added a Correspondence between the
Author and Mr. Malthus, do. 1829 M. T. Sadler, I'he Law
Robert Torrens, An Essay on the
of Population, do. 1830
Production of Wealth, with an Appendix in which the Principles
of Political Economy are applied to the actuul Circumstances of
this Country, do. 1821
James Mill, Elements of Political
Economy, do. 1821 J. R. McCuUoch, Principles of Political
Economy with a Sketch of the Rise and Progress of the Science,
Edinburgh, 1825 J. S. Mill, Principles of Political Economy,
loith some of their Applications to Social Philosophy, London,
1848 J. Bonar, Malthus and his Work, do. 1885, Philosophy
and Political Economy, do. 1893, Malthus Parallel Chapters
from the first and second Editions of the Essay on Population,
Economic Classics Series, New Yorlc, 1893 V. Lebrecht, 11
MalthusiS7no e i prohlemi sociali, Turin, 1893 E. Leser, Malthus, drei Schriften iiber Getreidezotle, Leipzig, 1896 J. Bonar,
Malthus,' in Dictionary of Political Economy, London, 1900
E. Cannan, A History of the Theories of Production and Distribution in English Political Economy^, do. 1903 ; C. E.
Strang:eland, Pre-Malthusian Doctrines of Population, a Study
in the History of Economic Theory, New York, 1908.

the Price of

;

Popxdaiion,

;

;

;

;

;

—

;

;

;

;

'

;

W.

E. Scott.
DASIS.—The MalQk Basis form a
small Vaisnava sect of northern India. It is an
offshoot of the Kamanandis (see ERE ii. 546), and
is named after its founder, Maluk Das, a trader

MALUK

by occupation, who lived in the reign of the
Emperor Aurangzib (latter half of the 17th cent.
A.D.).
He is said to have been born at Kara, in
the present District of Allahabad, where there is
a shrine in his honour and a monastery of his
followers.
is said to

The neighbouring

village of Sirathu

have been granted to him by the

emperor.
point that differentiates Maluk Dasis
is the fact that their
Wilson
teachers, like their founder, are laymen.
adds that there is also a shorter streak of red in
the sectarian mark on their foreheads.' Like other
Kamanandis, they worship the Kama incarnation
of Visnu.
Wilson mentions six other monasteries
of the sect in the Ganges valley, and also one of
great repute at Jagannath, in Orissa, where Maluk

The main

from other Kamanandis

Das

is said to have died.
So far as the present writer is aware, none of
Maluk Das's works have been published. He is
said to have written a poem called the Daia Eatna,
or Ten Jewels.' Two lately discovered works of
his are the Bhakta-vatsala, dealing with Krsna's
regard for devotees, and the Ratna-khdna, a
dissertation on the soul and God,^ and he is also
the reputed author of many well-known detached
One of his verses is probverses and apothegms.
ably the stanza that is best known and most often
quoted in the north of India, and offers a striking
resemblance to the leading thought of Mt 6'-".
According to Hindu belief, the ajagara, or python,
is unable to hunt for its food.
It can only lie with
its mouth open to wait for what will walk into it.
'

The

verse runs as follows
Ajagara karai na chdkari

Ddsa MalUka kahi gae
The python doth no

service, nor
duty to perform (to earn its living)
Quoth Maliili Das, for all doth
*

G. A. GRIEKSON.

MAMMON. —The

word occurs three times in
Lk 16 among the somewhat disconnected Logia
that follow the parable of the Unjust Steward
and mammon,'
^Religioits Sects,

is
i.

'

'

'

by 'riches' ('richessis'), but Tindal followed the
Vulgate in transliterating the word, and so did all
later English versions, except Geneva.
The Aramaic form l"iDa {stat.
1. Derivation.
emph. NjiDD) follows a well recognized form of
nominal inf. Vbjjp, but scholars are divided as to

—

what

is

(1) J.

the verbal root.
Drusius (quoted in J. Buxtorf, Lexicon

s.v.) and Dalman (in
word from px, i.e. liD?=
[iaKD, which would mean that on which man trusts,'
that which brings man
or, as Dalman prefers,
into safety.' (2) Jastrow {Talmud Dictionary, p.
794'') derives it from hd.t
and thus pDnn = that
which one accumulates.' (3) Levy {Neuhebrdisches

Chaldaicum, Basel, 1640,

PEE^

xii.

153) derive the
'

'

'

;

und

chalddisches Worterbuch, iii. 138) considers
pD=njD, 'to distribute,' to be the root, and thus
our word means that which is distributed.' (4) W.
Gesenius {Thesaurus linguce Hebrece et Clmldcem,
Leipzig, 1829, ii. 552), as if fiafip.uii/a.s were the true
form, derives it from ]cei, hide,' whence p3p = ]'iDB3,
that which one hides or treasures (Gn 43^, Job
However much the
321^ Pr 2^ Is 45', Jer 41^).
learned may now differ as to the derivation, it
seems certain to the present writer that the Syriac
versions all derived the word from ptj, and that
they assumed a paronomasia to exist between our
'

'

'

'

word NjiDD and js-np (pass. part, of \dh), which
He that
means faithful or trustworthy,' thus
'

'

'

:

'

trustworthy in little is trustworthy also in much
and he that is not trustworthy in little is not trustworthy in much. If ye have not been trustworthy
(Nm'.np) in the unrighteous mammon (njidd), who
wiil entrust (i^'n?) to you the true?' But, since
the verb px is as common in Galilsean Aramaic as
in Syriac, may we not go further, and say that the
paronomasia was probably intended by our Lord in
is

;

the original Aramaic ?
The trade of the world, before the
2. Usage.
time of Alexander, had long been in the hands of
Phoenicians and Aramseans and we have evidence
that in both languages mamon was the word for
money.' As to the former, it occurs on Phcenician

—

;

lucrum {'wealth') is mammona.
usage is also abundantly attested.

provide their daily

'

13)^ (;ijg la^gj

The word is not Greek, nor is it found in the
Hebrew Bible. It is a hellenized form of the Aram.
worldly
riches,'
[iDD,
money,'
which means
goods.' Wyclif and Purvey translated the word

Rama

;

11.

as to spelling see E. Nestle, in EBi).

inscriptions on tombstones ; and Augustine, in two
passages {de Serm. in Monte, II. xiv. 47, and QucBSt.
Evang. ii. 34), states that the Punic word for

—

(jg9.

;

PaUchhi karai na kdina,
Sabha-kd data Rama,
hath the fowl of the air a

LiTERATTTRB. Jivarama, Sri Rasikaprakdia Bhaktamdla,
Bankipur, 1887 (section 19 deals with Maluk Das, and the
commentary gives some legends about him) H. H. Wilson,
Sketch of the Religious Sects of the Hindzts, London, 1861-62,
100-102; F. S. Growse, Mathurd : A District Memoir,
i.
Allahabad, 1880, p. 212; Qazetteer of the Allahabad District,
R. G. Bhandarkar, Vaisgavism, ^aivism
1911, pp. 250, 301
and Minor Religious Systems' ( = GJAP iii.' 6), Strassburg,
1913, P- 74.

Old Latin, and a few Greek minuscules. The
correct Greek, however, is /ia/nwcas, which is found
in KV, with all Greek uncials, and most minuscules,
as well as in the Complutensian and the first two
but the influence of the
editions of Erasmus
Vulgate led to the appearance of mm in the later
editions of Erasmus and in AV (for further details

'

bread.'

;

transliteration of the Gr. imp-p-uvS.^, a form which,
with ii/j., appears in TR, with Latin Vulgate, six

q{ which, ' Ye cannot serve God
6'^*.
found also in
It is a

Mt

101.

2 See Report on the Search for Hindi Manuscripts f(yr IBOk,
Allahabad, 1907, p. 60, and for 1909-11, do. 1914, p. 271.

Aramaic
Jerome {Ep.

Its

cxxi. 6) affirms
Non Hebraeorum sed Syrorum lingua, mammona divltise
nuncupantur.'
Irenseus (III. viii. 1) attests its use
secundum ludaicam loquelam, qua et SamaritEB utuntur.'
'

'

The Aramaic Targums often contain the word
e.g., Pr 3^ 'Honour the Lord with thy mam6n'
come and learn
Is 55', O ye that wish to learn
without price and without mamSn' Jg 5'', They
'

.

.

.

'

;

in Ex 18-' the ideal
accepted no mdmSn of silver
judges are those who hate the receiving of mdmdn.'
In the Aramaic sections of the Palestine Talmud
the same story is told twice (Nazir, v. 3 B^rakhdth,
vii. 2) of 300 poor Nazirites who came for purification.
R. Simeon asked King Jannaeus to give half
the cost, but it tui'ned out that the king paid al)
'

;

'

;

MANA
money {mamOn) and the Rabbi's

the

knowledge
'There are
their

own

half

was

his

TOrah. B'rakh. 616 says
men whoBe money (mrtTrwJn) is dearer to them than
of

:

body.'

There is also a classification in lawsuits between
those which concern money ([^dd 'j'l) and those
which concern the person (Maig: 'jn). "This is found
often in the Talmud and also in Jerus. Targ. to Dt
1'*.
The pre-Christian usage of our word even in
Hebrew is shown from Sir 31', Blessed is he
that has not yet gone after mamCn.' The transshow themselves acquainted with
lators of
the word, for in Ps 36 (EV 37') they misread nj<n?(
as to, 'Thou shalt dwell in.the land and be fed
'

.

.

.

LXa

and in Pirqe AbhCth (ii. 16) we have
;
Let tlie property (jtoD) of
saying of R. Jose
thy friend be as precious to thee as thy own.'
The very phrase mammon of unrighteousness
its' wealth

on
a

'

'

'

:

'

'

quite common in Jewish literature in the preChristian Book of Enoch the wicked say

is

;

376

It is the undivided concentration of
surrender of body and soul to moneygetting that is censured, as being incompatible
with whole-hearted devotion to God and to His
service.
Mammon is personified as the object of
undivided attention and service, as in Ro 16"* Paul
speaks of those who serve their own sensual
t-q iavrdv KoiKig.), and as in
nature (dovXeOovaiv
Col 3° he utters a warning against covetousness,
inasmuch as it is idolatry,' i.e., wealth so easily
erects itself into an idol, wliich woos men s
affections from God and makes men averse to
giving cheerfully what they acquire. Here and in
Lk 16" there is, no doubt, a personification of
wealth, as also in TertuUian (adv. Marc. iv. 33).'
When Milton, therefore, speaks of Mammon as
one of the fallen angels in hell, the least erected
Spirit that fell from heaven,' who even in heaven

condemned.

mind

—

'

soul

'

was
'admiring more
The riches of Heav'n's pavement, trodd'n
Than aught, divine or holy, else enjoyed

is

(Par. Lost,

The phrase

I'idd is

^^^i^^^

a well recognized phrase in

money earned through

deceit or

the 'Targums for
fraud.' The crime of Samuel's sons was that they
turned after mammon of fraud' (1 S 8^; cf. also
'

'

15'^, Is 33i»,

Ezk 222', Hos 5").
3. Exegesis.— (1) In Lk 16', Make to yourselves
friends by means of the mammon of unrighteousto whom was Christ speakness,' the difficulty is
'

:

Lightfoot (HorcB Hebraicce, iii. 159 ff.), A. B.
Bruce (Expositors' Greek Testament, i. [1897] 586 f.),
and Merx (Die Evangelien Marcus und Lucas, p.
328 f ) hold that He was speaking to the Pharisees
and publicans to whom ch. 15 was spoken (15^),
and who were still in the crowd (16"). It was
certainly more suitable for them than for the
Twelve, who had not much mammon of any
kind ; and, if so, the phrase has the same meaning
here as in Jewish literature 'money ill gotten,'
'money gained by fraud.' Thus the advice which
Jesus gives to the Pharisees is that they should
make restitution to God by deeds of benevolence.
Christ's advice is, says Merx (p. 328), 'Ye who
have acquired money unrighteously and cannot
refund it, use this wealth in making friends for
yourselves,' as Zacchaeus, when converted, volunteered to give half his goods to the poor.

ing

?

.

'

'

—

The counsel is to use wealth in doing kindness to the poor,
only care must be taken not to continue to get money by
unrighteousness in order to have wherewith to do charitable
deeds (Bruce, loc. cit,).
'

.

.

.

*

alternative view, that the words are said to
the Twelve, and that naixoivS, t^s dSi/cias is the evil
stamp placed on all wealth, ' because great wealth
is seldom gained or employed without injustice,'
is forcefully presented by Mofl'att, in DCG ii. 106 f.
(2) In Lk 16^' we have a contrast between rb

The

t6 dXTjflii'Ji' ixa/iuvas, which seems
on a second meaning of npif'. In the original
Aramaic, ip?* means (a) 'deceit,' 'fraud,' and (b)

SlSikov fia/iuvas ai»d

to turn

'nothingness,' 'illusion,' 'vanity.' We believe
that a\r)div6s, here as elsewhere in NT, means real,'
'
permanent,' belonging to the spiritual world,' in
contrast with the present life of illusion and vanity,
where ' the things that are seen are ephemeral
(2 Co 4'^). AVe surmise, then, that ip?''^ x?oa would,
in the original Aramaic, appear in both v.' and v.^'
but in v." iiiv means deceit,' fraud,' while in v."
it means 'illusion,' 'vanity,' and thus presents a
contrast to the true,' the real,' spiritual riches.
Our Greek translation, of course, obliterates or
ignores the distinction between the two meanings
'

'

'

'

'

of

'

'

'

np-f

Lk 16", 'Ye cannot serve God and mammon,'
the emphasis is on serve' (SovXeveiv). No man can
at the same time be the SoijAos of God and of worldly
(3)

In

'

wealth.

The ordinate

pursuit of wealth

is

not

gold,

In vision beatific

(e31<)).

Pr

'

.

.

'

satiated with unriffhteous mammon, but this does
not prevent our descending into the ilame of the pains of Sheol

Our

—

.

:

'

tlie

i.

678 £f.

;

of.

also

ii.

228),

have, perhaps, not so much the flight of the
poet's imagination as an indication of his familiarity

we

The phrase mammonwith apocryphal lore.
worship has been made familiar by Carlyle (Past
'

'

Present, bk. iii. 2, bk. iv. 4, 8, etc.), and is,
no doubt, useful in emphasizing strenuously the
warning of Jesus, ' Ye cannot serve God and

and

mammon.'

—

LiTEEATURE. A. Merx, Die Evangelien Marcus rtnd Inwas,
Berlin,1905; J. Lightfoot, -ffora!i/e6raic(E,ed.R.Gandell, Oxford,
1859, iii. ; T. Zahn, Einleitung in das NT'^, Leipzig, 1906, i.
11 f.; A. Meyer, Jesu Muttersprache, Freiburg and Leipzig,
1896, p. 51 n. ; the commentaries on Mt 6 and Lk 16; Jacob
Levy, Neuhehrdisches itnd chalddisches Worterbuch, Leipzig,
1876-89 and Marcus Jastrow, Talmud Dictionary, London
and New York, 1903 W. H. Bennett, in EDB J. Moffatt,
in DCO ; E. Nestle, in EBi ; G. Dalman, in PEE'''.
;

;

;

Marshall.
MAN.— See Anthropology, Ethnology, Evolution, Psychology, Sociology, etc.
J. T.

MAN, ISLE OF.— See

Celts.

MANA. Mana is a native term belonging to
the Pacific region, but, for the purposes of the
science of comparative religion, serves likewise
as a category of world-wide application. The local
sense will be found to stand in close relation to the
scientific, despite the fact that the latter represents
but the generalized content of various concepts
prevailing in dift'erent ethnic areas and presumably
less independent origin.
Local meaning- of mana. 'The word,' says
R. H. Codrington (TAc Melanesians, p. 119 n.), 'is
common I believe to the whole Pacific, and people
have tried very hard to describe what it is in
I think I know what our people
different regions.
mean by it, and that meaning seems to me to cover
For the twoall that I hear about it elsewhere.'
fold reason that Codrington's account has in no
respect been impugned by later observations, and
that it is the classical source from which the scientific use of the term mana is derived, it will mainly
be followed here, though one must bear in mind
that it deafe primarily with the Melanesian usage,
whereas there is reason to suppose that the actual
word is an importation from Polynesia. It will be

more or

of

—

I.

convenient to consider the

mana

region under two aspects
prising the native view of

(a)

W. Taylor Smith

:

what

of the Pacific
theoretical, comit

is,

how

it

is

the attention of the present writer
Passio Sancti Bartholomasi Apostoli,'
to a passage in the
Apostolorum
Apocrypha,
ed. R. A. Lipsius and M.
Acta
in
^'idit (Satanas)
Bonnet, Leipzig, 1891-1903, pt. ii. vol. i. p. 156
se exclusum, et alterum sibi angelum apostolicum, qui Mamona
dicitur, sociavit, et protulit imniensa pondera auri argenti
gemmarum et omnem gloriam quas est in hoc bebcuIo et dixit
Hffic omnia tibi dabo ei adoraverie me.'
ei
1

calls
'

:

:

'

MANA

376

manifested, where it resides, and whence it comes
and (6) practical, involving the methods by which
it is sought to turn the supposed fact of its existence to human advantage.
{a) Theoretical aspect.
Mana is defined by
Codrington thus
It ia a power or influence, not physical, and in a way super-

;

—

:

*

natural but it shews itself in physical force, or in any kind of
power or excellence which a man possesses. This mana is not
fixed in anything, and can be conveyed in almost anything but
spirits, whether disembodied souls or supernatural beings, have
it and can impart it
and it essentially belongs to personal
beings to originate it, though it may act through the medium
;

;

;

of water, or a stone, or a bone' (p. 119 n.).
Or, again, he
describes it as * a force altogether distinct from physical power,
which acts in all kinds of ways for good and evil, and which it
ia of the greatest advantage to possess or control (p. 118 n.)*
'

In this account three points are specially to be
noted (1) that the power or excellence for which
mana stands is in a way supernatural, namely,
in so far as it is what works to effect everything
which is beyond the ordinary power of men, outside the common processes of nature' (p. 118) ; (2)
that, even if it be in itself impersonal, resembling
a contagion, or such a force as electricity, in that
it can have a material object for its vehicle, 'it
essentially belongs to personal beings to originate
it ; (3) that it
acts in all kinds of ways for good
and evil,' or, in other words, may be used 'to
benefit or to afHict friends and enemies (p. 200),
and is thus indiscriminately at the service of religion or of the black art.
So much for the nature
attributed to mana which, be it noted, is noun,
adjective, or verb, since it is equally a property,
quality, or state.
It may next be shown how such
an attribution is a result of experience and sometimes even of experiment.
If a man has been successful in fighting, it has not been his
:

'

'

'

'

'

'

—

*

natural strength of arm, quickness of eye, or readiness of resource that has won success he has certainly got the mana of
a spirit or of some deceased warrior to empower him, conveyed
in an amulet of a stone round his neck, or a tuft of leaves in'his
belt, in a tooth hung upon a finger of hia bow hand, or in the
form of words with which he brings supernatural assistance to
his aide.
If a man's pigs multiply, and his gardens are productive, it is not because he is industrious and looks after his
property, but because of the stones full of mana for pigs and
yams that he possesses. Of course a yam naturally grows when
planted, that is well known, but it will not be very large unless
mana comes into play a canoe will not be swift unless mana
be brought to bear upon it, a net will not catch many fish, nor
an arrow inflict a mortal wound (p. 120).
;

;

'

Moreover, in this matter the native mind proceeds
logically enough by the method of hypothesis and
verification.

A man comes by chance upon

a stone which takes his fancy
something, it is certainly not a
in it.
So he argues with
himself and he puts it to the proof he laj^a it at the root of a
tree to the fruit of which it has a certain resemblance, or he
buries it in the ground when he plants his garden an abundant
crop on the tree or in the garden shews that he is right, the
stone is mana, has that power in it (p. 119).
*

its

shape

common

is singular,
stone, there

it is

;

like

must be mana
;

;

'

Hypothesis and verification even lurk behind the
forms of prayer.
Thus at Florida, one of the Solomon Islands, a fisherman
addresses Daula, a tindalo, or ghost, connected with the frigatebird, in these words
If thou art powerful, mana, O Daula,
put a fish or two into this net and let them die there.' If he
makes a good catch, he thereupon exclaims, Powerful, mana,
is the tindalo of the net (p. 146).
:

'

'

'

Again, the heir of a famous chief must live up to
the reputation of his predecessor, or society decides
that the m,ana has departed (p. 52).
For instance, a man claimed to have received from the ghost
man, a stone for producing pigs
together with the mana chant for working the stone
the
people were ready enough to believe this, but the stone proved
unproductive of pigs, and so the departed chief had no spiritual
successor (p. 67).
of a late chief, a very great

;

To pass on to the question who or what may act
as a host or vehicle of mana, it is plain from the
foregoing examples that it may reside (though
always conditionally and, as it were, by favour)
either in a man or in a thing.
For a man to have
mana and to be great are convertible terms.

' To rise from step
to step [in the Suqe, i.e. secret society or
club] money is wanted, and food and pigs ; no one can get these
unless he has mana for it therefore as Tnana gets a man on in
the Suqe, so every one high in the Suqe is certainly a man with
Tnana, and a man of authority, a great man, one who may be
called a chief ' (p. 103 ; cf. p. 116). In the after-life, too, ' the
ghost who is to be worshipped is the spirit of a man who in hie
lifetime had mana in him ; the souls of common men are the
common herd of ghosts, nobodies aHke before and after death.
The supernatural power abiding in the powerful living man
abides in his ghost after death, with increased vigour and more
ease of movement (p. 125).
;

'

As

for the

mana

associated with inanimate things,
the following example will show how it may come
to be attributed.
If a man came upon a large atone with a number of small
it, lying like a sow among her litter, he was sure
that to offer money upon it would bring pigs,' and such a atone
would be thought to have mana (pp. 181, 183).
Moreover, the mana (herein, as has been said, resembling a contagion, or such a force as electricity)
may be transmitted by one thing to another.
Thus, to make sunshine, certain leaves are held over a fire, and
a song is sung to give mana to the fire, which gives mana to
the leaves, so that, when the latter are hung high upon a tree,
the wind may blow abroad the mana derived from the fire, and
•

ones beneath

sunshine

may

result (p. 200

f.).

In other cases, the mana is seen to lend itself not
only to transmission, but likewise to a sort oi
accumulation.
To make rain, leaves that are mana for this purpose are
caused to ferment so that a steam charged with Tnana may rise
up to make clouds, and at the same time a stone that is mana
for rain is placed among them to assist the process (p. 201).
It remains to notice the native theory of the
ultimate source of mana. It has already been
noted that, according to Codrington, it essentially
belongs to personal beings to originate it (p. 119 n.
namely, to a dead man's ghost, a spirit (which
was incorporeal from the first), or a living man
The claim of the living man to originate
(p. 151).
mana is, however, somewhat doubtful, inasmuch
as, if a man has tnana, it resides in his spiritual
part,' which after death becomes a ghost, while,
for the rest, it is permissible only to say that a
man has Tnana, not that he is mana, as can be said
of a ghost or spirit (p. 191).
In short, the native
theorist would seem to have arrived at the view
that mana, being something supernatural (to use
Codrington's own term), must ultimately come
from pre-eminently supernatural personalities such
as ghosts or spirits. The existence of such a view,
however, need not blind us to the fact that it is
the man who does great things in his lifetime that
is after death supposed to be a ghost with mana, a
fighting man's ghost, for instance, being known
specifically as a keramo, or ghost of killing, and
hence much prized as a spiritual ally who can give
Tnana (p. 133). Similarly, it is because the stone
with little stones round it is like a sow among her
litter that it is credited with mana
and the
doctrine that it belongs to spirits (p. 183) is, clearly,
but an explanatory after-thought. Thus neither
animism (in Tylor's sense of the belief in spiritual
beings') nor even animatism (the attribution of
life and personality) would seem to be essentially
involved in the naive experience of the wonderworking thing, whatever be the last word of native
theory on the subject.
It must be allowed, however, that, if mana does
not necessarily imply personality in the case of the
thing with m,ana, it is none the less perfectly
capable of co-existing with it, as in the case of the
living man with mana ; and, being itself something
indwelling, comes to be intimately associated with
the indwelling 'spiritual part.' In this v,'a,j mana
and its derivatives have come in various Polynesian
dialects to supply all that is needed in the way of
a psychological vocabulary, standing not merely
for heart and belly,' but for the interior man
and all therein comprised, namely, 'desire,' 'love,'
'wish,' and 'feelings' generally, as also 'thought'
and ' belief,' and even in some sense conscience
'

'

—

'

;

'

'

'

'

'

'

'

MANA
and soul (see E. Tregear, Maori-Pohjnesian
Comparative Dictionary, s.v. 'Mana'). Even if,
'

'

certain contexts almost
however, mana
amounts to what we term personality,' it must be
remembered that, according to the native view,
such personality is transmissible (just as we are
liable to think of a man's say, an artist's personality as attaching to his work), so that the mana
as the realized personality of a powerful individual
may be operative through the medium of what he
makes or owns or leaves behind him at death.
Codrington roundly de(J) Practical aspect.
clares that ' all Melanesian religion consists in
getting mana for oneself or getting it used for
one's benefit all religion, that is, so far as religious practices go (p. 119n.).
As he shows by
numerous examples, to obtain Tnana is the object
to which all prayers and sacrifices are directed.
Or, again, as can be gathered from Tregear's Dictionary, mana may be used to express the performance of miracles, the exertion of a gift of healing,
the interpretation of omens, an act of prophecy, in
short, all the manifestations of a wonder-working
beneficence which a religious man may aspire to
tliua

in

'

—

—

—

'

—

set in motion.

On

edged sword which

the other hand, mana is a twomay just as readily be employed

Those who have the
in the service of maleficence.
mana to produce wind or calm, sunshine or rain,
are wont to turn it either way as it is made worth
their while to turn it (Codrington, p. 200).
Healing medicine and poison are alike mana (ib. pp.
As Tregear's citation of phrases shows,
198, 308).
accident and misfortune, cursing and intimidation,
involve the exercise of mana no less than does any
and every form of blessing. In short, all traffickings with the unseen and occult, whether licit or
illicit, involve mana ; and, just as electrical energy
may be exploited alike in the public service and
with criminal intent, so mana lends itself to the
manipulation of the expert, be his motive moral or
the reverse. Further, whatever is mana is likewise, in a complementary aspect, ' not to be lightly
approached,' or, as we find it convenient for comparative purposes to say, ' tabu,' though, in
Melanesia at all events, the word tambu (=tabu,
tapu) has a rather different sense, implying human
sanction and prohibition, the sacredness involving
'

'

a supernatural sanction being rendered rather by
rongo, or, where it is held to be especially severe,
by buto (ib. p. 215 cf. pp. 190, 31). Whatever has
magico-religious value in any degree is treated
with more or less of awe, not to say fear, because
in a corresponding degree it has supernatural
power which it is liable to exercise on the unwary
with such effects as usually attend the careless
handling of something extremely potent. In sheer
self-protection, then, the profane, that is to say,
ordinary folk in their ordinary manner of life,
observe a number of tabus towards the person or
thing that is mana. Meanwhile, conversely, such
tabu may be looked upon as helping to keep the
holy person or thing inviolate, or guarding the
mana from desecrating influences that will some;

how

spoil its efficacy.

—
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account leads one to suspect, that in Melanesia
lias been more or less successfully incorporated in an animistic system, so that its ultimate
source is usually supposed to be a ghost or spirit,
that is no reason why, for the general purposes of
comparative science, mana should not be taken to
cover all cases of magico-religious efficacy, whether
the efficacy be conceived as automatic or derived,
i.e., as proceeding immediately from the nature of
the sacred person or thing, or mediately because a
ghost or spirit has put it into the person or thing

mana

Meanwhile, the simplest way of
modifications, if any, need to be
imported into the local meaning of mana in order
that the term may be employed generically, so as
to cover analogous ideas hailing from a variety of
other cultural areas, will be to review sundry
examples of such kindred notions.
This word is Iroquoian, belonging
(1) Orenda.
more especially to the Huron dialect, and appain question.
ascertaining

what

—

rently has the literal sense of 'chant' or 'song,'
whence it comes to stand for the mystic power put
forth by means of a magic song or in any otner
magico-religious way.
Thus we are near the
original meaning when we find ' one who exerts his
orenda as the regular expression for a soothsayer,
or hear of the orenda of the cicada, ^^•hich is
known as the maize-ripener because, if it sings
in the early morning, a hot day follows.
Not only
the soothsayer, however, but the mighty hunter
likewise, or he who succeeds in a game of skill or
of chance, is credited with great orenda, though,
if the hunter fails, or the gambler is worsted, then
his orenda has been thwarted by the greater
orenda of the game or of the rival player (J. N. B.
Hewitt, American Anthropologist, new ser., iv.
Indeed, everybody and everything
[1902] 38 f.).
would seem to have orenda in some degree, the
world being regarded as a sort of battle-groujid
where unequal forces are matched against each
other, and the strongest obtains his desire ('he is
arrayed in his orenda is the regular way of expressing he hopes [ib. p. 39]), while the weaker
must submit (' he lays down his orenda' is equivalent to he prays [ib. p. 40]).
Whether it implies
personality may be doubted ; for, whereas at one
end of the scale it is associated with personal
activities such as singing, charming, praying, hop'

'

'

'

'

'

'

'

and so forth, and sometimes almost amounts
to intelligence,' as when it is said of a shy animal
that its orenda is acute (ib. p. 39), at the other end
of the scale we find it attributed freely to trees,
plants, stones, meteors, water, a cloud, a storm, or
again to medicine, to a ceremony, and so forth [ib.
Sometimes orenda seems to come
pp. 33, 41, etc.).
near to what we should term will-power, and
doubtless such will-power is freely attributed to
what we consider to be inanimate objects, as when
it is making its orenda is said indifferently of an
animal in a rage or of a storm brewing. But sometimes the orenda would seem to act automatically
and indej endently of the wOls of those who seek
to bring it into action, as when the condolence
ceremony, whereby a sort of figurative resurrection
ing,
'

'

'

'

'

meaning of mana. It remains to
determine what mana may appropriately mean
when used as a class-name of world-wide applicaJust as tabu has been turned into a general
tion.
category standing for any prohibition resting on a
magico-religious sanction, despite the fact that in
Melanesia another shade of meaning apparently
attaches to the term, so mana has of late obtained
a wide currency as a general name for the power

is accorded to a dead chief, has to be performed in
winter lest its association with death should exert
an evil orenda on the crops (ib. p. 34). For the
rest, orenda may work either ifor good or for evil,
though a separate word otgon may be used to
denote the specifically bad kind of orenda, and is
actually displacing the more general term, as if
the malign aspect of its manifestations made the
more lasting impression on the tribal mind {ib. p.

attributed to sacred persons and things, and
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2. Scientific

is

so

used without reference to the particular associations which may have gathered round the word in
this or that part of the Pacific region.
Thus, even
if it he true, as Codrington's somewhat guarded

n.).
(2)

See, further, art.

Wakan.

— This

Orenda.
word

Siouan

parallel to orenda, and stands for all
makes or brings to pass.' It may
the idea of will-power, as in the

is

strictly

power which
come near to
'

Omaha

act of

MANA
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wa-zhin-dhe-dhe, the sending of power by singing
to an absent friend engaged in wai; tip in the
On the other hand,
chase, or in a game of skill.
menstrual blood is wakan (whence the nudity
charm described by H. R. Schoolcraft, Indian
Tribes, Philadelphia, 1853-57, v. 70 [see A. C.
Fletcher, Proc. Amer. Assoc, for Adv. of Science,
In short, the term may be applied
1897, p. 326]).
indifferently to a shaman, to sun, moon, thunder,
'

'

to animals and trees, to fetishes and ceremonial
objects of all sorts, and, in fact, to anything that

exhibits wonder-working power

16

SSEWilSdl]

—

(cf.

W

J McGee,

;

'

Fox tribe of the beneficent effects of the sweatlodge brings out very clearly the non-personal
nature of the force set in motion by a man for his
personal betterment he might almost as well be
describing an electric bath.
Often one will cut oneself over the arms and lejrs ... it is
done to open up many passages for the manitou to pass into the
;

*

The manitou comes from its place of abode in the
proIt becomes aroused by the heat of the fire,
ceeds out of the stone when the water is sprinkled upon it,
and in the steam it enters the body,
and imparts some of
its nature to the body.
That is why one feels so well after
having been in the sweat.lodge (ib. p. 183 f.).
body.

stone.

.

.

.

.

.

.

.

.

.

'

See, further, art.

—

(

'

'

—

'

'

'

MI

Manitu.

Hasina. This word is used in Madagascar
to express the power or virtue which makes a thing
unusually good and effective, such as the efficacy
of a remedy, the power of a prophecy to come true,
the virtue residing in an amulet or in a spell, the
sanctity of holy persons and things, and so on.
Hasina belongs in a high degree to the king, seeing that he is born in a family which has it, and
is strengthened by the ceremonies of people having
it, such as sorcerers and his own relatives.
Hence
his hasina, being highly contagious, is apt to cause
his subjects to fall ill and die, if they but touch
him.
He dare not even speak to them, save
through an intermediary. Meanwhile it is his
duty to guard his hasina intact for the public good,
so that A. van Gennep is probably right in regarding such a tabu as that which prohibits the subject
from entering the court of the palace with his hat
on his head as a fady = tabu) de conservation
(Tabou et totimisme d Madagascar, p. 17). Indeed,
the native theory of kingship turns entirely on
this notion of hasina.
Thus, at the king's enthronement, the monarch-elect stands on a sacred
stone charged with hasina and cries aloud to the
ilave I, have I, have I the power ? ',
people,
to which they reply, The power is thine {ib. p.
Taxes paid to the king are called hasina,
82).
being derived from firstfruits and hence inherently
sacred, in fact, a tithe.
Even when the king is
dead, his body transmits its hasina to the place of
the grave, which is henceforward sacred {ib. p. 104).
It may even be, as van Gennep suggests, that the
(4)

my

'

182).

Manitu.
Here once more we have an
Algonquian word that is generically identical in
meaning with orenda or wakan. It is primarily
an impersonal substantive for in the Algonquian
dialect a rigid distinction of gender is made between things with life and things without life
and, when manitu stands for a virtue or property,
the form expressive of inanimate gender is used,
though,
when the property becomes identified
with objects in nature, the gender becomes obscure
and confused' (W. Jones, AJFL xviii. [1905]
183 f.). The following account by an Indian of the
(3)

plant something in my field, I put into it some of
hasina. Another man will therefore respect
it, unless he feel his hasina to be gieater, in which
case he can receive no harm {ib. p. 18). Meanwhile
I shall do well to fortify myself bj^ protecting my
property with amulets full of hasina, these often
amounting to veritable boundary-stones {ib. p. 186).
For the rest, whatever is sacred has hasina and
for this reason is likewise fady, or tabu, so that,
for instance, the stranger who has hasina, and is
therefore fady, must be received with rites of
admission the object of which is ditaboiier, 'to
remove the tabu {ib. pp. 40, 46).
This is the term used in Morocco
(5) Baraka.to describe the holiness attributed to saints,' male
or female, as well as to places and natural objects,
which are, however, thought of as deriving their
holiness from the saint.
The name siyid {i.e.
sayyid), saint,' is meanwhile bestowed impartially
on person or place, implying a certain 'confusion
of categories' (E. Westermarck, in Anthrop,
Essays presented to Tylor, London, 1907, p. 368).
To secure that the power shall be exercised in his
favour, the Arab puts a conditional curse ('dr)
upon the saint by throwing a stone on the cairn
marking his tomb, or by tying a rag near by.
The most efficient conductor of such a curse is,
however, the blood shed in a sacrifice, for the blood
contains baraka, supernatural energy, in itself, and
hence lends potency on its own account to the curse
with which it is loaded {ib. p. 365). Baraka is,
however, by no means necessarily noxious (as it is
when it provides the sting of a curse) ; for it stands
the
equally for the blessing, V -baraka del 'id,
benign virtue of the feast,' which flows from the
sacrificial meal, and is further distributed among
the worshippers by a man clothed in the victim's
Or, to take anskin (Westermarck,
i. 445).
other example, the baraka inherent in the Moorish
bride implies not only beneficial energy, but also
a seed of evil or an element of danger,' so that
people partake of her dried fruit to rid themselves
of evU on account of her baraka, even while they
regard a gift from her as bringing a blessing, and
likewise suppose her baraka to give efficacy to the
ceremonies practised with a view to producing rain
for the good of the crops (Westermarck, Marriage
Ceremonies in Morocco, London, 1914, p. 360 ff.).
This word among the Kabi tribe
(6) Manngur.
vitality
of Queensland is used to express the
which
with
the doctor is full and whereby he
effects his miracles.
He is also known as muru
muru, ' the man full of life {murubarnan, to
live').
The force that pervades him is conceived,
hylomorphically, as a number of those magic
crystals which are so much in evidence when he
engages in his acts of healing. As a native witness
put it, always pebbles in his inside are. In the
hand bones, calves, head, nails (J. Mathew,
I

'

royal practice of strict endogamy, which was
carried as far as sister-marriage, was due to the
desire to keep the hasina in the family {ib. p. 162).
Hasina is, however, by no means the exclusive
property of the king. Nobles have it too, but in
less degree.
Even common men have some, and
the very animals, trees, and stones have their
share likewise. Hasina, in short, is relative. If

'

—

'

'

'

'

'

Eaglehaiok and Grow, London, 1899, p. 191).
These pebbles enter the patient, so that he in turn
becomes manngur bathm, 'full of vitality.' Or,
conversely, the muru muru, the man full of life,
sucks out the pebbles which some other ill-disposed
person has put into the victim, so that the latter
recovers, the potency resident in the pebbles being
thus equally capable of killing or curing according
to the intention of the powerful man who has
control of them {ib. p. 191 f ). Or the medicine-man
may relieve his patient by drawing out tlie evil by
means of a rope, and such a rope he obtains from
Dhakkan, the rain bow, whois himself »ict?i«5'MrM_(7Mr
(superlative of m.anngur), superlatively potent {ib.
.

p. 192).

These examples, which might be multiplied

show that there

in-

is a widespread tendency on the part of the peoples of the
invest
and
with
thought
isolate
in
lower culture to

definitely, will suffice to

MANA
a more or

less

independent being of

its

own

the

power whereby a holy person or thing proves liis
or its holiness by means of action supremely
Modern
efficacious, whether for good or for evil.
anthropology lays great stress on this notion of
the savage (whether it be conceived and expressed
by him with full explicitness or not), because it
appears to stand for something which lies at the
very centre of what he feels, thinks, and does in
regard to the supernatural and unseen. Whether
it is more or less central and fundamental than
the notion of spirit is a question that need not be
raised here.
In any case it would be quite beside
the mark to seek to assign e.xact relations of
logical priority and posteriority to these two ideas,
seeing tliat savage doctrine is tolerant of confusion,

not to say downright contradiction, and uses the
one or the other conception alternatively or in
manifold conjunction as a particular situation may

seem to suggest.
Here, then, it wUl be more profitable to indicate
shortly what general purposes of theory are served
hy reference to the group of ideas for which mana
may by convention be allowed to stand when used
in its scientific as distinguished from its purely
local sense.
In the first place, mana usefully calls
attention to the element which magic and religion

Among savages my religion
in common.
corresponds roughly to whatever system of rites is
resorted to by the community in general for selfpreservation in the face of all the dangers, real or
imaginary, that beset them. If you are a member
of another tribe in perpetual strife with mine,
I am not disinterested enough to attribute to you
any religion worth speaking of, even if your rites
bear the closest family resemblance to mine but
rather incline to pay you the compliment of
supposing you to wield a most malignant magic, in
proportion as 1 feel respect for your power of
getting the better of me. It is a case of me and
my gods against you and your devils. Gods or
devils, however, they have power alike, and to the
stronger power, whichever it be, the victory goes.
Similarly, within the tribe a particular individual
may have recourse to mystic rites to help a public
cause or to help himself in a way of which the
Eublic approves, or contrariwise in order to wreak
In the former
is private spite on his neighbour.
case he is behaving piously, in the latter he shows
the death
wizard
and
deserves
to
die
himself a
but in either case indifferently a wonder-working
power is set in motion. Mana, then, as representing what- may be broadly described as the element
of the miraculous, enables theory to treat the
magico-religious as a unity in difference, the unity
consisting in wonder-working power and the difference in the social or anti-social use to which it is
put by the rival systems. In the second place,
mana, taken together with tabu, provides a
minimum definition of the magico-religious, such
a delimitation coinciding accurately with the distinction which the savage both in theory and in
practice draws between the world of the supernatural and the world of the workaday and
ordinary. Whatever else it may be as well, and
however diverse the characters it may otherwise
wear, the magico-religious in all its manifestations
is always hedged round with respect because of the
potency inherent in it. Tabu and m/xna always
imply each other, so that either can stand by
Thus tapu
itself for the whole two-sided notion.
{=tabu) was 'a general name for the system of
Conreligion' in Hawaii (Tregear, s.v. 'Tapu').
versely, wakan, a word of the Tuana type, is translated by McGee mystery,' because the notions of
power,' sacred,' ancient,' grandeur,' animate,'
'immortal all fall alike within the wide circle of its
implications {15 BBEW, p. 183). Mana, however,have

;

'

'

'

'

'

'

'
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taken by itself oilers tlie more adequate characterization of the nature of the magico-religious, since
it reveals the positive ground of
tlie negative
attitude of fear and shrinking wliich tabu involves.
It only remains to add that, having by means of
such terms expressed the generic characters of the
class of objects to which magic and religion relate,
the anthropologist is merely on the threshold of
his task, and must go on to distinguish by means
of fresh terms of narrower connotation the specific
types in which this class abounds. Thirdly, mana
is well suited to express that aspect of the magicoreligious or sacred in which it appears as a transmissible force or influence. Thus van Gennep
shows the notion of hasina, which is of the mana
type, to be closely bound up with that of tohina,
contagion (Tabou et totimisme, p. 17). The idea of
spirit, on the other hand, does not lend itself so
readily to the representation of such transraissibility or infectiousness on the part of what is
sacred, except where some sort of dual personality
is manifested, as in the case of what is known as
' inspiration.'
Meanwhile the passing on of saeredness between one person and another, one thing
and another, or a person and a thing in either
direction, is a constant feature of primitive belief,
corresponding as it does to that play of association
to which the uncritical mind is prone, more especially when rendered suggestiljle by emotional
excitement. Thus, in the Melanesian charm for
sunshine, the operator's desire, as expressed in his
song, starts a train of actions the lighting of a
fire, then the placing of leaves therein to warm
them, then the hanging of the leaves upon a tree
to impart their warmth to the wind
and the
whole process is interpreted in terms of the transmissibility of mana, from the song to the fire, the
fire to the leaves, the leaves to the wind, the wind
to the sun, in strict accordance with the associational flow of the interest (cf. Codrington,
Melanesians, p. 201). Lastly, mana is the term
best suited to express magico-religious value as
realized in and through ritual ; and ritual, as

—

;

Robertson Smith has shown once for all, comes
before belief in order of importance for the peoples
of the lower culture.
If mana is, regarded in
itself, an impersonal and quasi-mechanical force
operating on its own account, even though personal
beings may have set it in motion, tliis is largely
because a more or less automatic efficacy is imputed to ritual as such. Whereas the reason and
conscious design that are immanent in the ritual
are at most but dimly apprehended, the rite itself,
on the other hand, stands out clearly as something
that can be seen and enacted, and thus acquires
independent value. Whatever it may exactly
mean, at all events it works. Thus the ideas of
•mana and of ritualistic control go very closely
together, the former being little else than a projection of the latter into the world of objects,
which are thought of as so many foci in a system
of partly co-operating and partly conflicting conAnd so it is also with the civilized man's
trols.
notion of luck, which is a genuine, though degraded, member of the m,ana gToup of conceptions.
Those who still hold to a belief in luck are precisely those who likewise believe in the possibility
of controlling it.

—

Literature. For the local use of the word mana the loeui
classic^is is R. H. Codringrton, The Melanesians, Oxford, 1891.
Cf. also E. Tregrear, Maori-Polynesian Comparative Dictionary, \VeIling:ton, N.Z., 1891, s.v. ' Mana.' For the kindred
words, orenda, wakan,

A. van Gennep, Tabou

the references piven above
tot^misme d Madagascar, Paris, 1904,

etc., see
et

deals with hasina in strict relation to the local context, j'et in
a broad way that sugcrests interesting applications to general
theory. On the scientific use of the term see various essays,
the earliest going back to 1S99, bv R. R. Marett, reprinted in
The Threshold of Religion^, London, 1914. In 1904 Marett.
*** *From Spell to Prayer,' ib., and H. Hubert and M. Mauss,
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in ASoc. vii., independently made mana tlie basis of a fciieory of
magic. See also I. Kin^, The Development of Religion, New
York, 1910, and J. H. Leuba, A Psychological Study of
Religion, do. 1912. Important papers dealing witii the subject
from various points of view are E. S. Hartland, Address to
Section H, British Association, York, 1906, and Address to
Section I, Syd Jnternat. Congress for the Hist, of Religions,
Oxford, 1908; A. O. Lovejoy, The Monist, xvi. [1906] no. 3;
V. Gronbecb, Soul or iVIana,' hth Intemat, Congress for the
P. Saintyves, La Force
Hist, of Religions, Leyden, 1912
magique, Paris, 1914. Important books illustrating the theoretical applications of the idea of mana are L. Levy-Bruhl,
Les Fonctions mentales dans les societis infirieures, Paris, 1909
E. Durkheim, Les Formes Uementaires de la vie religieuse, do.
1912; J. E. Harrison, Themis, Cambridge, 1912.
'
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;
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Maeett.

MANCHURIA.— See Shamanism.
MAND.1EANS.— I.

Introduction.!— The Mandclaim our interest not only as being a
separate surviving branch of the Semitic stock,
but also on account of their religion, their language, and their sacred literature.
Besides the
records of their religious teaching and their religious poetry, that literature includes fi'agmentary
remains and revisions of ancient Gnostic speculation and myth. Adherents of the Mandaean faith,
either as larger communities or as distinct family
groups, were to be found some forty years ago
and may perhaps still be found in cities and
smaller market-towns on the lower Euphrates,
the lower Tigris, and the rivers which water the
eastern 'Iraq al-'arabi and the adjacent Persian
province of Khiizistan (Arabistan). It is, indeed,
necessary for them to live in the neighbourhood of
rivers, since immersion in flowing water is an
essential, and certainly the most characteristic,
seans

—

feature of their religious practice.
as our records carry us, we find
in very humble conditions, earning
their living as tradesmen
carpenters, smiths,
locksmiths, goldsmiths or as shopkeepers.
Upon
their priests rested the duty of preparing and
directing the public religious ceremonials, which
were few and by no means sumptuous, as well as
that of performing certain rites on behalf of individual members of the community.
At these
functions it was their regular task to recite a
number of extracts from the sacred books. In
the Mandsean religion, as in others, such recitations take the place of the incantations that are
no longer permitted, and in conjunction with the
religious rites they serve to efi'ect or to ensure the
salvation of the soul.
From the time when the Mandseans began the
serious collection of their religious texts their

As far back
them subsisting

—

—

—

mythological and legendary documents may also
be regarded as revelations the transcribing of
their sacred books, and even a monetary contribution to tie expense of such labour, ranked among
them as a work which could purge from sin
hence not merely priests, but also a considerable
number of laymen, possessed cojiies. Some of
these were obtained by Christian missionaries from
their converts, and others were bought, with the
result that since the middle of the 17th cent, not
a few Mandsean MSS have found their way into
European libraries. The books are composed in a
distinct Semitic idiom, and written in a special

—

script.
2.

Mandaean writings.

—The most valuable, from
—

and at least in the
the most ancient portions of Mandsean literature are collected in the voluminous Sidrd rabbd
('Great Book') or Genzd ('Thesaurus'), which is
divided into a right and a left part.^ This consists
largely of theological, mythological, ethical, and
the historical point of view,

main

—

MR

MS

and
In this art. the abbreviations
indicate respectively the present writer's Manddische Religion and Manddische
Schriften, cited at the end of the Literature.
2 A transcription of a complete MS with a list of variants
from three others, executed by H. Petermann, was published
1

historical treatises, which are interspersed with
revelations, prayers, and hymns.
All these components, so varied in their matter, may be called
' tractates,'
though only by way of having a uni-

form term by which they

From

cited.

may

the introductory

be enumerated and
'

which

blessings,'

occur some twenty times, and from postscripts, we
may infer that the sixty-four pieces, with three
collections of hymns, were gradually incorporated
in the 'Thesaurus,' now singly, now in groups.
Originally each tractate was independent, though
in the very first three or four separate writings
have been brought together.
The last tractate
of the Right is the ' King's book,' which contains
a survey of cosmic events as they appeared to
a Mandsean who expected the end of the world
to take place one hundred and fifty years after the
foundation of the Arabic sovereignty, and assigned
to that sovereignty a duration of only seventy-one
years
hence the tractate must have been composed in the early years of the 8th cent. A.D. The
short tractate, xix. R, speaks of Mahamat the Arab
;

as one who had lived at least from
two to three generations in the past.
To the
much more important i. and ii. R, however,
notices referring to Muhammad have been at-

(Muhammad)

tached only at the end, the redactors of these
tractates evidently thinking that they must fill
out the historical sketch
no other tractate ex;

hibits any knowledge of Muhammad or any trace
of his teaching. As regards the narrative tractates,
we can distinguish between those of more and
those of less importance, the latter having taken
their materials or their themes from the former.
In some we find fragments interpolated from older

works not now extant, while not a few are a mere
patchwork of remnants of what they originally
contained. When all has been said, it cannot be
doubted that these documents of the Genzd which
speak authoritatively of Mandsean thought and
sentiment were composed prior to Muhammad's
day, and such later redaction often far from competent as they have undergone was the work of
Mandsean priests who were concerned to transmit
in some form to future generations the greatest

—

—

possible

amount

of their ancestral literature.

The

formal nucleus or focus of the entire collection is
a manifesto of the Mandsean priesthood to the
community (xxvii. R ; cf. SIB, supplement A).
Like the Genzd, the Sidrd d'Yahyd ('The Book
of John'), or DrdiS d'malM ('Recitations of the
Kings'), more rarely designated DrdiS d'Yahyd
('Recitations of John'),! jg ^jg^ g, collection of
tractates,

many

of

which have come down

in

an

incomplete, or at least in a corrupt, textual form.
considerable number of them relate to the experiences and the teachings of John the Baptist.
The book also contains narratives (e.g., one about
the fisher of souls '), instructions in conversational
form, etc. The diction is still good, but the legend
of the baptizer of the Jordan, who is mentioned
only once in the Genzd, where he is described as a
truly wise and devout prophet, is here brought
down to the sphere of popular taste, and expounded
with entertaining stories. The older form of his
name, 'Ydhanna,' is superseded by the Arabic
Yahya' (cf. § 40), and from these facts we infer
that the contents of this collection are of considerably later origin than those of the great
Thesaurus.'
The QolastA is a volume containing the liturgies
for the annual baptismal festival and the service

A

'

'

'

in lithographic form as Thesaurus sive liber magnus, Leipzig,
and L
1S67.
shall cite from this ed., using the letters
for the riglit and left parts respectively, while the accompanying figures will indicate the page and line. The righthand pages are for the living, the left-hand for the dead.

We

R

1 ed. hi. Lidzbarski,
Das Johannesbuch der Mandder,
Giessen, 1905 ; a second vol., with tr., is promised for 1915.
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Its poetica,! sections,
for the dead {masseqid).^
which are intended to be recited as liynins or

prayers, are wortliy to stand beside the songs in
the Genzd, though they are possibly not so ancient.
The liturgical directions attached to them are
certainly of much later origin, being the work of
writers who were not familiar with the pure form
The same statement
of the Mandsean language.
holds good of the two sections of the Marriage
Ritual, which has not yet been printed, though
there are MSS of it in Oxford.
To the liturgical rubrics of the two works just
mentioned corresponds the Dtvdn preserved in the
The name divdn
Bibliothfeque Nationale in Paris.
is given by the Mandseans to a work written on
The Paris example is
one long strip of paper.
136 X 6 cm., and gives the procedure for the
expiation of ceremonial ofi'ences (cf. T. Noldeke,

Manddische Grammatik, p. xxiv). Another Dtvdn,
in the Vatican Library, is 7 '6 metres in
length, and consists of a series of sketches representing the halting-places through which the soul
of a deceased Mandjean must pass in its ascent
(cf. § 28), and, at its destination, the scales and the
throne of Abatflr. Its numerous figures have been
drawn mainly with ruler and compass, and might
be the work of a child's hand, while some parts of
the text found between or at the side of the figures
have been rendered illegible by stains and dilapidaThe Latin notes added by
tion of the paper.
Ignatius a Jesu to explain the figures sometimes
do not agree at all with the original text, and at

now

is convincing evidence that
the missionary could not read a word of the
It would appear that he
Mandfean language.
had the work explained to him by one of his
converts, but that he frequently failed to understand his informant, and made fresh errors in
writing his notes.^
Another Mandeean work, one main division of
which bears the title Asfar malwdSS ('Book of
the zodiacal Constellations '), is found in the Royal

certain points there

Library of Berlin.
According to Noldeke (loc. cit.), 'it is a compilation, containing all sorts of astrological material of very diverse date,
and translated in part from Arabic and Persian portions of it
are of Jewish origin.'
;

Mention should also be made of the recently
discovered earthenware bowls with Mandsean inscriptions intended to avert a curse or an evil
They furnish melancholy evidence of the
spell.*
complete decay of Mandjean theology.
The idiom in which
3. The Mandaean language.
this literature is composed is recognized by Noldeke as of importance for the study of the Semitic
languages it is the form of Aramaic which developed in lower Babylonia, and its nearest con-

—

;

is the special dialect of the Talmud Babhli
the Aramaic of Upper Babylonia). The script
(see below, § 19) has the advantage of expressing
the vowel-sounds by letters, and does not require
correct interpretation of the
diacritical signs.
texts at least so far as they are accurately written
and in good preservation has been made possible
by the grammar which Noldeke has drawn up from

gener
(i.e.

—

A

—

them (Manddische Grammatik).

—

Ignatius a Jesu, who, as a
4. Translations.
missionary in Basra in the 17th cent., was in close
variant
1 A copy, beautifully transcribed and ed., with
readings, by J. Euting, was published as Qolasta Oder Gesdnffe
und Lehren vtni der Taufe und dem Jrusgantj (erroneously, the
original having, not Nnp'BND, 'exit,' but unp'DND, 'ascent')
der Seele, Stuttgart, 1867.
2 A photographic facsimile of this Divdn, ed. J. Euting, was
published at Strassburg, 1904.
H. Pognoa, Une Incantation contre les genres malfaisants en
Mandaite, Paris, 1893, and Inscriptions mandaites dcs coupes de
Ekouabir, do. 1897-99 ; cf. M. Lidzbarski, Mandaische Zaubertexte,' in Ephemeris fiir semitische Epigraphik, i. [1902] 89-106.
A few Mandaean texts are to be found in J. A. Montgomery,
Aramaic Incantation Texts from Nippur, Philadelphia, 1913.
!*

'
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contact with Mand;cans for nearly thirty years,
simply says that he had some knowledge of their
language, while his successor, Angelus a S. .losepho,
thought himself able to furnish the key to tlieir
writings.
The material extracted by the learned
Maronite, Abraham Echellensis, from three MandiEan books, and given to the public in a work
printed in 1660 at Rome, that scholar had doubtless succeeded in reading with the assistance of
Mandaean converts then resident in Rome (cf. MJi,
From the same period come three renderp. 5f.).
ings of the supposed Mandajan baptismal formula,
these
show how utterly bewildered the transbut
lators were even with the first line of the Mandsean
books, for it is in reality their introductory formula. Later essays in translation, the most notable
of which were the arbitrarily conjectural version
by M. Norberg and the more careful but still very
erroneous studies of G. W. Lorsbach, are considered
In the latter
in some detail in MS, pp. xiv-xix.
half of the 19th cent, it also transpired that there
was no such traditional interpretation as scholars
had expected to find in the hands of the Mandaean
priests (cf. MR, pp. 7-20). The specimens of translation ottered by H. Petermann simply repeat the
errors of Norberg {ib. pp. 99, 186, 214, 234).
Even with Noldeke's Grammar at our disposal,
there are still serious obstacles to a complete transThese contain
lation of the Mandasan writings.
a large number of expressions which we can interconjecturally
or
else
not
some
only
at all
pret
appear to be Persian in origin, but there are also
a number of genuine Aramaic words whose usage
in other dialects does not suit their Mandaean
context, while in other cases the context does not
clearly show which modification of meaning has
been developed from their etymological root. In
some instances, again, it is obvious that words and
phrases have acquired a theological or ritual sense
which is not clearly determinable. All this, however, has to do with matters of detail ; the course
of thought and most of the constituent elements
H.
lie within tlie scope of literal reproduction.
Pognon {opjo. citt.) has taken the utmost care in
establishing the renderings of the inscriptions,
and has also, in connexion with them, translated
numerous passages in the Genzd and the QolastA
The same
though he, too, has made mistakes.
may be said of MS.
The
largest
of
the
Mandaean
texts.
5. Interest
and most interesting portion of the Mandaean writings is liturgical and mythological in character.
The myths relate to the origin and nature of the
world of the gods and that of men, and also to
the religious history of mankind. 'They are not
derived from conceptions of nature, nor did they
originate in the popular mind, but were constructed
in accordance with theological views. The scientific
gains which this vein of liturgy and myth seems
to promise and it is the prospect of such gains
that draws us to the study of the Mandaean texts
(a) enlightenment
are in the main as follows
regarding the meaning of the Mandaean rites ; (b)
a tenable view of the origin and early history of
the Mandsean religion ; and (c) an advancement of
our knowledge regarding the character of Oriental
Gnosis and its religious bearings.
;

—

—

'

—

—

:

6. General contents of the Sidra rabba, or
Genza. In seeking to solve the riddle presented
by the Mandaeans and their writings, we must
begin with a critical examination of the oldest

—

We

shall, therefore,
portions of their literature.
farst direct our attention to the matter found in the
Genzd. There we find a teeming world fabricated
by religious and theological fantasy. Gods and
demons, or beings of like nature, come before ua
with actions and utterances which, almost without
exception, relate to the creation of the world, the

e
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founding of religions, and the destiny of the human
soul.
Not infrequently it seems as if one and the
same being stood before us under different names,
while in other texts the bearers of these names are
found in company with one another ; sometimes,
again, a particular action is ascribed to beings of
altogether diverse character, or, as the action of
one and the same being, it is described and characterized with much variation in different texts.
It would be impossible here to set forth or unravel
all this, and we shall seek only to give a concise
survey of the most important trains of thought
and imagination to which the vast variety of the
materials may be reduced.
The
7. Ancient Gnostic elements in the Genza.
tractates that first claim our interest, as being
probably the oldest, are those which exhibit polytheistic beliefs, or are at least ultimately based upon
polytheistic views. Some of these open with speculations regarding the origin of all things, including
the world of the gods, and to this group belong the
sections in which emanational doctrines are set
forth (cf. MR, p. 24 tf.).
Here 'the Great Fruit,'
from which innumerable other fruits have sprung,'
and as a personal divine being
the Great M9,nS,
of Glory,' from whom, in like manner, other Great
M3,nas have arisen, are spoken of as primal entities.
Beside the Great ManS, we frequently find
his counterpart,' the radiant ether (ayar ztwd),
or 'the great ether of life' (ayar rabbd d'hayyd),
who appears sometimes as a primitive being, sometimes as one of the first emanations and the same
holds good of 'the First Life,' also called 'the
Great Life,' and of the Great Hidden First Nituftd'
(i.e. 'drop,' perhaps thought of as a sperm-drop).
In all the sections of this type we read also of the
great Jordan,' which is always represented as a
river of white water, as the living water,'
the
gleaming and lustrous water.'
It encircles the
realm of the ayar, the world inhabited by the higher
beings, and in its descent it is joined by innumerable other Jordans which water the aycsr-realm
or, again, it traverses that realm as
the great
artery of life.' So unorganized is the system, However, that as early as the middle period of the

—

—

—

'

'

'

'

'

'

;

'

'

'

'

;

'

Genzd we

find the personified figure of Wisdom
for revelations as to the gradation
of the higher beings according to their period and
dignity {il/5, p. 202 f.). Nor do the texts in question present us merely with diverse elaborations of

making request

a single underlying view, or with various attempts
to reconstruct an imperfectly conceived system
on the contrary, they contain originally divergent

—

conceptions of the origin of things conceptions
either fabricated or gathered from foreign sources
by the Mandiean scholars themselves at a period
before the transmitted texts were written. Of the
authors of the Genzd it is only the polytheistic
group that have made use of these conceptions.
Of the narratives describing the creation of the
terrestrial world, some still bear a relation to the
theogonies, the relation being peculiarly close in
the long and important tractate vi. R, which we may
call the Mandeean Genesis.
In this text 'the Life
calls the Second Life into existence by a request
'

to itself.'

'

'

Then

this

'Second Life' creates for

and among the
second rank (the
'Utrds of the Second Life) arises the idea of
creating a third world, viz. our earth, with inhabitants who should know and worship only the
Second Life, not the First. Then the Great M^na
of Glory, in order to frustrate this design, calls into
existence the Manda d'hayye, who was to see that
the First Life was worshipped also upon the earth.
itself a second celestial world,
spirits of this higher realm of

1 According to Hippolj^us,
Ref. ( = Pkilosopkoum^na) v. 9,
37, viii. 8 (cf. X. 16), the Naassenes, Valentinus, and the
Docetists had a similar idea (cf. MR, p. 187 ff.).

vi.

In the Mandsean dialect mandd is a by-form of maddd or
middd, a noun from the root yT (cf. Noldeke, Mand. Gramm.,
p. 75), and 31andd d'haj/yS is equivalent to yvtocris rij? ^wvjs,
the knowledge of life
such a knowledge of life as gives one
a portion in life. The term ilandaean is a rendering of mand'

'

—

'

'

dyd, yvwart-Ko^.

The polytheistic strain in Mandaean theology.

8.

— While

the Mandfean writers esteem the theobooks as mysterious

logical speculations of their
and ancient revelations, in

own

their

religious

thinking they retain only the belief in the Great
Life
or simply the Life
whom they regard as
the deity of the world of light. They use the word
pird for the most part as equivalent to fruit in
the ordinary sense, and the term ayar (ultimately
derived from Gr. d-qp) as denoting the air of the
celestial world and the north wind, associated with
it.
The word nidnd (usually = vessel,' 'instrument') is still found in a group of hymns (L 38-74)
in which the soul of the Mandaean asserts its
heritage in the higher world, declaring, ' I am a
m&nd of the Great Life,' while occasionally an
exalted celestial being is distinguished by the
epithet 'pure nidnd.' At first the deity referred
to as 'the Life' is still regarded as a plurality,
being designated 'the Fathers,' and is thus conceived as a council of gods though one that is
small and always unanimous.
Very soon, however,
the Life comes to be spoken of in the
singidar.
In the polytheistic writers a number of
other gods appear besides ' the Life
not, indeed,
as its subordinates, but inferior to it in power and
'
among the
prestige.
These are not called gods
Mandseans, in fact, that term was long restricted
entirely to the false foreign deities (MB, supplement 0) but are referred to each by his proper
name. The heavenly beings created for a special
purpose are called 'Utrds (lit. wealth '), as are also
the countless angels who play a more ornamental
'

'

—

'

'

—

'

'

'

—

'

'

'

—
'

—

—

'

part.

Far below the realm of ayar lies a world of
darkness-—' the black water (mayyd syAwi).
are nowhere told that the black water is merely a
portion of the under world, or that it bounds or
covers it, and yet the idea that the under world is
in a liquid condition is quite irreconcilable with a
large number of its features as presented in the

We

'

narratives.
The creation of the earth which lies solid in the
black water, and of the firmament expanded over
it,
is ascribed by the writers of this school to
Ptahil (on whom cf MS, p. 60 f. note). The characterization of this demiurge shows a remarkable
degree of variation. Ptahil merely resembles the
higher beings, and has arisen out of the black
water
he acts only by permission, or, indeed,
upon the authority, of ' the Life,' and with the
means vouchsafed to him by the latter, but he
oversteps his orders ; or he has accepted the proffered help of the evil spirits.
Again, he is in fault
solely because he has not boldly resisted such an
.

,

;

once more, he himself has committed
no transgression, and it is only after he has duly
performed his work that evil comes into the world.
The creation of man is wrought in part either by
Ptahil or by the evil spirits, but is left incomplete,
the soul and the finer organs, or at least the former,
being still lacking. The soul that which makes
man live is breathed into Adam by Manda d'hayye,
or else brought down from the treasure-house of
the Life and placed in Adam's body by one of
the celestial beings. By this means, and also by
the fact that the first man was at once enlightened regarding his origin and the true religion,
evil spirit, or,

—

'

—

'

the design of the subordinate spirits (those of the
Second Life) to create a world whose inhabitants
should belong to them and worship them aJone

was

foiled.

The wicked spirits, however

—of the 'Utr&s of the

MAND^ANS
Second Life nothing is said even in the 6th tractate
not at once accept defeat. By magic they
create all manner of noxious things poison and
corruption, predatory animals and serpents, devouring fire and earthqualce, etc., as well as evil
passions and mingle them with the good creation.
According to vi. R, the first to be deluded by the
wicked ones was the son of the first man {ddAm bar
dddm) and MandS, d'hayyS, or his representatives
(Hibil, Sitil, 'Enfls), must once more appear to
fortify and maintain mankind in the true faith.
These evil spirits are the Rahfi (Jud.-Aram. xnn)
and her children, viz. the spirits of the seven
planets and of the twelve zodiacal signs. Prior to
the creation of the earth her abode was the region
overlying the black water, and from her and her
sons all evil things have come into the world
demons, founders of false religions, teachers of
heresy, and men of violence. The Rftha, who also
bears the epithet of world-mother or mother of

— do

—

—

;

'

'

'

the world,' bore these children to llr, the Mandsean
devil, who was himself her son.
He is a most villainous creature, and had to be laid under restraint
before the earth and the firmament were created,
the reason evidently being that the solidification
of the land in the black water would otherwise
'

'

'

have been impossible. According to vi. R, it was
Manda d'hayye himself, according to viii. R, it was
his son Hibil zlwa, who cast 'Ur to the ground,
loaded him with chains, and set warders over him
or, on another view, immured him in'Ur's own
dark realm.
Detailed accounts of how these
measures were carried out mainly by magic and
trickery are found in the tractates cited
and

—

R

—

—

;

viii.
(one of the later portions of the Genzd) relates
further, with reminiscences of Bab. myths, how
the 'fathers' of 'tjr, the lords of three deeper
regions of the under world, were rendered harmless (complete tr. in 3fS, pp. 137-191).
9. Biblical matter in the tractates of the polytheistic earlier school.
The R^ha and her son'tJr,
dwelling upon the surface of a watery expanse that
existed before the creation of the solid land, and in
some way interested in that work of creation, since
their names are not Mandsean, but of Heb. origin,

—

can be none other than the female D'h'jk nn who,
according to the opening words of the Heb. Genesis,
brooded upon the face of the waters,' and the
light (liN),' which is said in the same passage to
have been the first work of the creation. The
Gnostic writer here adopts a theory according to
which the light was born of the RUha (of God), as
were also, subsequently, the lights of the heavens.
The word 'ip, 'call,' as used for 'call into being,'
can be traced to the Biblical Genesis, as well as
'

the names of Adam and his wife Hawwa, and,
consequently, also that of their son Sitil (i.e. m,
lengthened in Mand. to S'n'Ei) and the names of the
other two genii Hibil and En6s. The exaltation of
Abel C'ln), slain in his innocence, as Hibil zlwa
seems to the present writer to be of later origin
The Heb. narrative of the Fall, in which
(cf. § 14).
knowledge is described as a forbidden fruit, is one
that the Gnostic author could not use at all, since
he must have regarded it as directly in conflict
with the view that the knowledge of good and
evil, of truth and error, was revealed to the first
man immediately after he had received a soul from
the higher worlds, and that that revelation marked
the founding of the true religion.
In connexion with the account of the origin of
the worlds and the true religion, the Mandsean
Genesis refers to the false religions. It states that
all of them, as well as the peoples who profess
'
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them, were called into existence by the planetary

and that, in particular, Judaism was created
by Sames('thesun'), 'whomall people call AdOnai.'
The writer does not mention Christianity by name,
but in the place of Mercury he inserts the Messiah
[Miihd], of whose followers he says that they all
accuse one another of lying,' and of himself that he
had distorted the teaching of the true religion.
This reference to the mutually conflicting teachings of the Christian Church (R 120. 7 tl'.) comes
doubtless from the hand of the Mandtean redactor.
10. Possible traces of a Gnosis entirely indespirits,

'

—

pendent of Christianity. In the texts relating to
the cosmogony (and theogony) there is nothing to
remind us of Christianity except the fact that the
rivers which contain the
living water are each
called 'Jordan.' Among the Mandseans the word
yardnd is used as an appellative ; but, as it is not
a native Mandjean formation, this usage is, no
doubt, to be explained by the peculiar respect
accorded to the chief river of Palestine by the
Gnostics, whose writings had been appropriated or
used by the Mandseans. There are certain facts
which lend support to the opinion that the high
honour paid to the river Jordan is of an older
standing than the gospel narrative of John the
Baptist and Jesus (cf. MS, p. 16 f., note; Brandt,
Elchasai, p. 154) and upon this point depends the
answer to the question whether the Mandsean
documents show vestiges of a Gnosis that was not
affected by Christianity, and was perhaps pre'

'

;

Christian.
11. Jesus Christ as Manda d'hayyg.— Tractates
bearing unmistakable signs of dependence upon
a tradition of gospel history, and emanating, at
the same time, from the polytheistic school, are
found in ix. and xi. R. These two tractates stand
out from the rest of the GenzA in that they alone
speak of the Manda d'hayyg as having appeared
in Jerusalem and Judah,' or in company ^vith
Yohanna the Baptist at the Jordan, with a view to
selecting the believers in the true religion from
amongst all peoples and families' (R 175. 10), while
the proclamation of the true doctrine, which, according to the view otherwise universal among the
Mandseans, was revealed in the days of Adam, is
'

'

'

'

in these tractates utterly ignored.
The Mandseans
gave their sanction to the narratives without suspecting that they related to the Lord of Christian
believers, and also without adjusting their own
theological views to the contents. The appearance
of the Manda d'hayye among the Jews, or among
a human race long in existence, is never again
mentioned so far, at least, as the Genzd is concerned by later Mandsean writers.

—

—

12. The monotheistic school, or doctrine, of
the king of light.— With the polytheistic Gnosis
described in the foregoing paragraphs Mandsean
writers of, we would surmise, the 4th or 5th cent.
A.D. conjoined a strictly monotheistic Gnosis,
which, from its leading theme, we shall call the
doctrine of the king of light, i. and xxv. B furnish
a complete and almost unvitiated account of it.
One is the lofty king of light in his kingdom '—lord of all
'

heavenly beings, source of all good, creator of all forms, of
infinite greatness and goodness, highly extolled by the kings
or angels who stand before him and" inhabit his paradise. Of
distinctively Manda^an character are the features noted in 3. 11
(' he aits in the lofty north ') and 6. 17 (' victims are not sacrificed
before him), and the description given in 9. 8
The Jordans of
the worlds of light are white waters, full, whiter than milk, cool
and delectable.
And the 'Cltraa and kings who drink do not
taste of death
their garments and crowns are things of splendour and light. A complete contrast to all this is seen in the
realms of darkness, with their black waters, and with a king who,
like the Manichtean devil, has the head of a lion, the body of a
serpent, and the wings of an eagle he is hideous and of terrific
*

'

'

:

,

'

.

'

.

;

;

proportions
iron seethes in the exhalations of his mouth the
stone is burned up by his breath when he lifts his eyes the
mountains tremble the plains quake at the whisper of his lips.'
With all his demons he once projected an assault against the
realm of light, but, coming to the border of hia kingdom, he
*

1 In the pronunciation of the word the Mandseans may quite
well have made the mistake of substituting u for 6, just as they

said

yukdnd

;

;

;

;

instead of YCkaTid.

Mand. Gramtn.

p. 7.

On

the initial V

cf.

Noldeke,
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found no gate, no way, no means of ascending to the celestial
heights. Then the lofty kingof light calmed the agitated world
by proclaiming that All the projects of the Dayw^ [' demon ']
come to naught, and his worlts have no continuance (cf. J/iJ,
'

'

p. 43t., J)/S, p. 23H.).

According
they contain

which finds expression
and the nrmament, with all that

to the theology

here, the earth

— stars,

—

winds,

fire,

plants, animals,

and human beings were created by command of
the king of light through the agency of an 'Utrd
named Gabrifil the Ambassador.
In the record of the mandate given to Gabriel the MandsBan
redactor has interpolated a passage referring to the subjugation
of the world of darltness (R 12. 8-12), but nothing is said of this
subjugation in the account of the actual creation. The creation
And the man
of man ia briefly recorded as follows (13. 9)
Adam and his wife Hawwfi were fashioned, and the soul fell into
the body.' Then (13. 11-15) *the fire-angels came they made
submission to Adam they came and worshipped before him,
and changed not his word. One was the evil one, by whom
wickedness was formed, who departed from the word of his
lord and the lord fettered him with a fetter.'
:

*

;

;

;

The moral

—With

this theological exis
position in i.
and also in the parallel ii.
associated a code of practice, which seems to be
of identical origin, and which, at all events, has
13.

code.

K

K

been transmitted (E 13-26 cf. MS, pp. 24-43) as
a record of the doctrine of the king of light. Here,
;

e.g.,

we read

:

In
I say unto you, all who give heed to the name of God
your standing and your sitting, in your going, coming, eating,
drinking, resting, Ijang in all your doings name and glorify
*

:

—

name

the

of the lofty

king

of light.'

That the record in question is derived from a nonMandiEan original appears from its use of the term
alAhd, God,' and also from its repeated mention
of the Satan,' and of Satans.' The laws relating
'

'

'

to food are of special significance ; they forbid the
faithful to partake of the flesh of animals that have
died otherwise than by slaughter, or to taste of
blood, and of meats and drinks that have been
prepared by heterodox hands. This portion of

'knowledge' (maddd,

R

13.

23),

however, has

likewise been moulded into conformity with the

Mandtean

and distinctively Mandsean commandments have been inserted in it those enjoining white clothing with girdle, immersion in
a river, the Mandsean communion, the masseqtA
for the dead, and the washing of all foods, as well
as those prohibiting lamentation for the dead and
condemning fasting.
14. Judaeo-Christian Gnosis in the doctrine of
the king of light. The monotheistic concept of the
king of light, as set forth, with marked Parsi
colouring, in the Genzd, must be originally Jewish
faith,

—

—

or Judajo-Christian. The present "writer is of
opinion that it reveals a Judffio-Christian Gnosis.
From what was said above (§ 10), the mention of
the 'Jordans' of the world of light must not be
regarded as decisive evidence
but in the moral
code (R 25. 20, 48. 9) we find the injunction
Arm yourselves with the weapon that is not of iron let your
weapon be Nasaritisra (nd^drutd variant nd.^triltd) and the
;

:

'

;

;

direct utterances of the place of light.'

In the GenzA the terms Nftsorayg and Mand^yS are
used synonymously according to the Mandasans,
both terms apply, or, at least, should properly
apply, to themselves alone. We know, however,
that down to the end of the 4th cent, the former
designation was specially used of the Jews who
;

in Jesus, and that it is applied in the
59, 105, 107, 114, 129, 134, iii. 60, v. 17,
21, 56, 73, 85, ix. 30, xxii. 17) to the Christians

believed

Qur'an

(ii.

generally.
The injunction just quoted permits us
to hazard the conjecture tliat the doctrine of the
king of light was the source from which the
Mandoeans adopted the name N^sorayd.
No other unmistakable features of a specifically
Christian character occur in the tractates of the
school under notice. In the final sections of its
two most notable documents (i. and ii. R), ' the
Messiah, the prophet of the Jews,' is actually
described as a leader among the mcked spirits who

make

the human race abandon the true religion.
These sections, however, retain only the scantiest
elements of the original doctrine of the king of
light.
Sucli residual elements might with most
likelihood be found in the figures of Hibil ziwa,
who (like Manda d'hayyS in the polytheistic
Gnosis) instructs the first man in all that is necessary for salvation, and Enos-' dtrS, who in the
course of the world's history comes forth to rehearse that instruction (R 29 ; cf. MS, p. 48).
The
15. 'En6s and the cloud; Msune kusta.
'

—

(^uy, mm) rests upon an identification or fusion (due, possibly, to the author of the
Judfeo-Christian doctrine of the king of light) of
(bar
the
'En6sh (Gn 4=6) with the Son of
7".
Abel, Seth, and Enoch or, in
'enash) of

Mandsean 'Enos

OT

Man

—

Dn

their Mand«an form, Hibil, Sitil, and 'Enos, three
'utrds are associated with Adam as messengers of
the true religion and as his auxiliaries. 'Enos,
however, comes forth again, appearing in Jerusalem
at the same time as 'Isft-mslha (Jesus Messiah),
who poses as a wonder-worker, and whom he unmasks as a deceiver ; he performs miracles of
healing (perhaps on the basis of Mt 11'), proclaims
the true religion, causes three hundred and sixty
(or three hundred and sixty-five) 'disciples' to go
forth from Jerusalem, and ascends to ' the Life,'
by whom (his father [here sing.]) he is charged to
destroy the city, and does so in the form of a
white eagle corresponding to the white falcon in
Bundahiin, xix. 23 {SBE v. [1880] 71 f. ; cf. MB,
In all these acts 'En6s has at his disposal
p. 155 f ).
a cloud, in which he dwells ; and from its matter
he fashions the body in which he appears upon the
earth as a man. This cloud is in its origin doubtless the cloud of the gospel narratives (Mk 9',
Mt 17°, Ac 1'), and this, again, probably has its
source in the clouds of heaven which form the
vehicle of the Son of Man in Daniel (7'' ; cf 2 Es
In the closing period of the
13--S Mt 26"" etc.).
Genzd literature the Mandseans began to depict
the cloud of 'Enos in conformity with the Parsi
conception of the garden of Yima (see art. Blest,
Abode of the [Persian]), and it then came to be
conceived as a country floating above the earth
a realm called mSune ktiStd from the ' righteous
translated ones' who inhabit it (R 338 f.); the
name recalls the Jewish traditions about the
righteous ones (Enoch, Elijah, Isaiah) who were
translated to heaven (cf. MS, p. 77, note).

—

—

.

.

16.

From

The

Redeemer in the Genza.
we seem to be entitled to infer that

Christian

all this

the Mandseans became acquainted, first of all, with
the figure of Manda d'hayyg in the framework of
a Gnosis working with polytheistic ideas, and
appropriated it, and that they afterwards adopted
the figure of 'En6s from the Judseo-Chriatian
doctrine of the king of light, while, at a still later
date, they met with the Messiah Jesus in writings
of another origin. The tractates or books in which
they found the name last mentioned were, as regards
their contents, more closely related to the gospel
najrative than were their other sources, and in
them the Christian Saviour was intimatelyconnected
with the Holy Spirit. Hence, as the Mandsean
savants identified the Holy Spirit [r-d/id d'qudid)
with the Rlihfi. whom they had long kno^^'n as an
evil being, the mother of Ur, they could not but
regard 'Isd mstha likewise as belonging to the
group of evil spirits. In the later sections of the
Genzd tractates which profess to relate the religious
history of man in other tractates the Messiah
does not appear at all He is usually surnamed
the 'liar' or 'impostor,' on the ground, of course,
that He sought to usurp the r61es of Manda d'hayyi
and 'En6s. Where the writers of these sections
still employ the scheme of the earlier .system, they
assert that He is the planet Mercury, and, similarly.
'

—

—

MAND^ANS
Yenus, and that Ad6nai, tlie god of
Silmes, the sun (on tlie Mundsean
names of tlie planets of. MS, p. 45). Tlie observance
of Sunday was not as yet a Mandiean practice,
that Rflha
the Jews,

though

is

ia

later

it

became obligatory (K

12

56.

;

cf.

MR, p. 90, and below, § 32).
An account of the baptism of Jesus in

the Jordan
given in the Hidrd d'Yahyd, which, however,
narrates the incident in the following way
the
Baptist is at first unwilling to perform the ceredoes
mony, and
so only after he has received from
heaven (Abatflr) the written mandate, Yahyd,
baptize the liar in the Jordan.'
17. The relation of the Mandasan religion to
Judaism. Besides the OT characters already mentioned, several others are named in certain sections
of the Genzd, but are of no importance in Manda;an
theology. Virtually all of tnem are enumerated
below.
It is curious to note that in one passage (L 18 f.)
the promise is made to Adam that, on the great
Day of Resurrection he and all his race will rise
again and be transported to his owm land, whOe in
the same tractate, immediately before, the soul of
Adam is said, quite in keeping with the Mandsean
view, to have ascended to the 'house of the Life.'
The ideaof a resurrection from the dead isaltogether
foreign to Mandiean theology, so that the passage
about the promise must have been carelessly transferred from a Jewish or Christian-Gnostic work.
The Jewish materials in the Genzd were drawn,
not directly from the OT, but from Aramaic
sources, including some of a Gnostic character.
The ark of Noah (Nft) ran ashore as the Targums
also tell on the mountains of Qajdfi (Gordysea, i.e.
Kurdistan) Abraham and Moses were prophets of
R<iha King Solomon, like King Jamsid in Iranian
legend, held the demons in subjection until he
ceased to give thanks to his Lord, and let himself
be adored the world-conflagration which had once
annihilated the human race before the Deluge was
kindled by 'the angel Daniel, to whom was given
power over fire,' at the order of 'fil-rabb9. and Rdha
is

:

'

—

'

'

—

—

;

;

;

(MR, pp. 129f.,123).i
The assumption that the Mandseans were

origin-

Jewish or Judseo-Christian sect (Hilgenfeld,
Wellhausen) seems to be at variance with the
following facts. Their knowledge of the most
eminent names associated with the teachings of
Judaism was not obtained from oral tradition on
the contrary, they found the names in written
documents
found them, moreover, as foreign
words, for they read them incorrectly. Thus they
ally a

;

—

name
Abraham

Moses as Me-s^, Miriam as
as Abrahim, Israel as Usrigl,
Jacob as Yaqif Sabbath appears as Saftd, malakM,
angels,' as malkS, kings,' and Benjamin actually
as bnS 'Amtn, the sons of Amin.' The inevitable
inference is that the Mandseans had been throughout complete strangers to the religious tradition of
Judaism. The same may be said of Jewish religious
life.
In the entire Mandfean literature there is no
evidence to show that the Mandasans ever observed
the Sabbath, or practised circumcision, or turned
towards Jerusalem in their prayers.
Like the
Essenes {q.v.), they rejected animal sacrifices, and
believed that the soul was liberated from the body
at death but marriage in the form of monogamy,
though \vith a succession of wives and the procreation of cliildren were enjoined upon them as a
religious duty they had nothing like the organized
communal life characteristic of the Essenes, while
their views regarding the planets are quite inconsistent with such a practice as that of according
1 The Genzd refers also to the Iron Mountain (L 17. 5
titrd
render the
Mii-yai,

of

38A

an adoring salutation to the rising sun. A further
point of importance is that in tneir prayers the
Manda;ans turned towards the north, where tlie
exalted king of light sits upon the throne, while
the common Jewish view (held also by Elkesai) is
that the evil spirits and their chief Sammael (from
s'mol, the left,' i.e. the northern one) have their
abode in that very region of the heavens.
18. Conjectures regarding the origin of the
Mandaean religion. The relation between the
Mandtean teachings and Manicliteism (q.v.) cannot
be fully discussed here. The parallels have been
'

—

collected by the present writer in MS, pp. 223-228
(cf. Ekhasai, p. 142 f.), and to that list should be

added the correspondence between a passage in the
Manichaean narrative regarding the awaking of the
first man to life (as quoted by Pognon, Inscr.
mand., p. 130 f., from Theodore bar-Kh6nl's Book
of Scholia), and one in L 46 f. In the verifiable
parallels the Mandsean versions seem to be
secondary, and we must infer that both sides are
indebted to the same group of sources. A large
proportion of the material common to both is
explained by the mass of Parsi ideas in the JudseoChristian groundwork of the doctrine of the king
of light on the one hand, and in the theology of
M9.ni on the other. Doubtless, too, the Manda;an
redactors introduced into their tractates a number
of fragments from Maniohreau documents unkno-\vn
to us (cf. MR, p. 198 f.).
The religious teachings
of the two faiths, however, were essentially distinct
in character ; the fundamental dualism of the
Manichsean system a doctrine that finds a soteriological design even in the creation of the world,
and involves an ascetic mode of life is far removed
from the Mandsean view. It may also be noted
that, according to a passage in the Kitdb al-Fihrist
(ed. G. Flugel, Leipzig, 1871-72, p. 328, line 5), the
father of Mdnl, shortly before the latter's birth,
joined the Mughtasila, a sect akin to the Mandseans
this point, however, need not be further discussed
here (for fuller details cf. Brandt, Ekhasai, p. 137).
On the other hand, we cannot place the slightest
reliance upon bar-Kh6nl's statement (in Pognon,
pp. 154 f., 224-227) that the sect of the Manda>ans
was founded in the land of Mais^n by a beggar

—

—

;

named Ado,

of

Adiabene

:

'

Companions came

to

him, and there they played on cymbals, as beggars
are accustomed to do.' Some of the names of
Ado's relatives, as given in the context, are also
borne by well-known figures in the Mandtean
religion, while most of the others would at least
be xjuite suitable for such. Noldeke is doubtless
right in his conjecture that Ado is simply a corruption of

Adam — oj|

from i>0)|.

Here, in fact,

we

;

'

'

'

—

;

—

;

:

d'parzld), which, thouj;;li not noticed in the OT, is mentioned
in the Targvini of Jon.Vthan in connexion with the fixing; of the
eastern frontiers of Palestine in Nu 343-11 (also in Josephus,
BJ IV. viii. 2 [§ 454, ed. Niese]).
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recognize a blunder on the part of the heresiologist,
due to his habit of regarding alien religions as
sects, and tracing each to a distinct founder.'
The religious teaching of the Mandieans must,
however, in the opinion of the present writer, be
explained in other ways than those suggested by the
theories discussed, and the view to which our critical examination of the Genzd leads us will be found
to do justice to all the data, and has at the same
time the merit of simplicity ; moreover, it derives
some degree of support from what can be ascertained regarding the age of the Mandfean script.
Comparing
19. Age of the Mandjean script.
the Mandajan written characters with the various
alphabets collected by Julius Euting in his Tabula
the work
scripturcB arainaiem (Strassburg, 1890
contains also the Pahlavi script), we find that,
while they are somewhat like the characters employed in the Nabatsean inscriptions of Sinai,
dating from the 2nd-5th centuries A.D., they

—

;

1

On

bar-Kh6ni's designation of the Mandseans as Dostfeans

see especially

PR^

xii. 167,

169

f.
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approximate more closely to those found

in the

inscriptions of El-Hajr, written in the Ist cent.
A.D. (in these comparisons we must, of course,
disregard the hair-strokes due to the cursive mode
of writing).
In particular, the circle by which
the Mandaeans represent i< is closely matched by
the corresponding characters in col. 53 of Euting s
Tabula, and the N of an inscription at Basra,
dated 17 B.C., is similar in form to the Greek
Thus, as the Mandaean written
minuscule <r.'
character dates from about the beginning of the
Christian era, and as there is no ground for sup-

posing that the Mandseans had previously used a
diflerent alphabet, the rise of the Mandaean literature cannot well be dated earlier than the Ist
cent. A.D.
The idea
20. The baptistic nature-religion.
that the rivers descended from the celestial world
by way of the mountains in the distant north and
that their waters impart fresh energies to the
pious who bathe in them— a naturistic element of
belief retained by the Mandseans amid all the

—

thoughts and fantasies subsequently acquired—
was probably inherited from their ancestors. In
explanation of that belief we would advance the
conjecture that this Semitic people had not always

among

the lower courses of the rivers, but at
had dwelt in a locality much
further nortii, and nearer the sources— in a district
from which they could see, upon their northern
horizon, huge mountains towering to the sky (cf.
MR, pp. 69-72 MS, pp. 213-217).
scarcely
need to explain how these facts would provide a
basis for the belief in question, and we can easily
understand, too, how a people, if driven from their
native region and compelled to endure a miserable
existence in their new abode, should seek, in conformity with the practice of their ancestors, i.e. by
means of immersions, constantly repeated, to absorb the virtues which the river brought from the
higher world to the low-lying plains.
do not
claim, of course, that this is more than a surmise,
yet we would draw attention to the fact that there
are linguistic phenomena which might be adduced
Thus the Syriao idiom used in
in its support.
Kurdistan and on Lake Urmia is found to agree
with the Mandaean dialect in the formation of the
infinitive and in not a few features of the pronoun
a fact which Nbldeke (p. xxvii) recognizes as
of great importance.'
If, however, we set the
theory aside as over-hazardous, we must be content to suppose either that the very simple religious
ceremony of ablution had prevailed from primitive
times among the country people of Lower Babylonia or that by some means or another it had
spread to that district from Syria (cf. Brandt,
Elchasai, pp. 151, 154).
21. The adoption of Gnostic tractates.
The
Mandseans, then though not yet bearing that
name practising their religious ablutions, and
sharing the general Semitic belief in demons, were
living in Southern Babylonia at a time when the
intermingling of religions had proceeded so far in
the districts in which the Aramaic and Persian
languages were spoken that it had at length
evolved those creations of theological fantasy commonly called Gnostic, with which, however, we
must here combine the Manichtean teachings and,
in great part, the substance of the Pahlavi books
(BuiidahiSn, etc.).
The priests of this baptistic
lived

an

earlier period

We

;

We

—
'

—

—

—

tribe were not, intellectually, sufficiently advanced
to share in the reflective activity which strives to
interpret the objects of faith and the influences of
religion as cosmic entities and occurrences ; nor
1 Noldeke {Mand. Gram., p. xxxiv) notes that the Mandaaan
script bears a fairly close relation to the earliest form of Pahlavi,
.especially the so-called Chaldeeo-Pahlavi, but \^& conformity

with the Nabateean inscriptions mentioned above seems to the
present writer much more striking.

had they much appreciation for explanations of the
world-process by pre-suppositions which purported
to guarantee future salvation to all who acted in
accordance with them, although this salvation
itself and its mythological elements, the ideas of
the gods and all their imaginative embroidery,
were quite of a kind to make a powerful impression
upon them. In reality it was into the hands of a
class whose learning was confined to a little reading and writing that Gnostic tractates fell, and
these texts, written in a foreign language, and,
therefore, to be read only with difficulty documents coming from afar, dealing with things of a
remote past, and unveiling the world of the gods
wrought upon them with the force of oracles,
revelations from above, records of a superhuman
Accordingly, the priests adopted the
wisdom.
tractates as their own, translating them, of course
'

'

—

—at

first orally,

no doubt

— into

own

their

dialect.

Conceivably, indeed, it was the desire of having
these precious revelations in their own language
that prompted them to draw up an alphabet of
their own
and it is also possible that it was the
translators themselves, and not their descendants
generation,
who came to believe that the
in a later
documents were from the first meant for them and
their people, that the contents had been revealed
to their forefathers, and that the 'MandayS' addressed therein were none other than these ancestors
and themselves.
It seems
22. The rise of Mandaean theology.
beyond question that the earlier generations of
Mandaeans who had a knowledge of writing (covering, we should estimate, a period of at least two
hundred years) treated all the texts in their possession as far as the contents comported in some
;

—

—

measure with their own religious sentiment— as
in their backward
records of revealed wisdom
intellectual condition, moreover, they could not
In
fail to be impressed with matter so unfamiliar.
;

the work of translation, however, as well as later
in transcribing and renewing dilapidated texts,
they themselves learned the art of literary comThus, if they found that these strange
position.

documents made no mention of, e.g., the Jordan,'
the bath of immersion, or anything else that they
could have wished to discover in them, they added
what was required, while fragments of defective
'

MSS

they either inserted into others or put into
such order as they could devise. From translation
they advanced to redaction, and from redaction to
Such, then, was the
independent composition.
it consists
genesis of the Mandfean literature
The circumstance
essentially of borrowed matter.
that very diverse cycles of conception had a place
in this material stimulated the Mandaean scholars
to attempt the task of combining one with another,
and of mediating between the diflerent views. This,
again, explains the development of the Manda-an
theology, and it also accounts for the confusion
that prevails in it.
The Mandseans never had an orthodox system of
theology. Their authors busied themselves -with
the motley materials that had accumulated in
their minds only with a view to reproducing the
narrative of the creation of the world and of tlie
human race in a fresh and improved form and the
one central thought that guides all their etibrts is
the necessity of explaining the harsh lot of the
devout Mandaean in his earthly circumstances, and
of giving him the strongest possible assurance that
his soul will return again to the bright and joyful
realm which is its true home.
23. The religious beliefs of the Mandaean writers.
Amid all the conceptions and the varied views
with which the Mandaean ^vriters became familiar,
and notwithstanding all the reverent interest with
which they received the new materials, they never
;

;

—
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surrendered the traditional religious practice of king of light, R 17 f.) and Manda d'hayyft (A/iJ,
their people, although their ideas of the benefits p. 104 f.).
To their own rite of immersion, whether perto be derived from the batli of imniersiion underwent tt process of refinement in conformity with formed, as was usually the case, by the individual
himself, or, as on feast-days, with tlie co-operation
the development of their theology.
From the heterogeneous Gnostic trains of thought of a priest, or administered to children, the iMandby which these theologians were iiilluenced there ieans applied the term ma.^butd (Nni3SN0, presumably for unyusND the odd pronunciation given by
arose, in course of time, a distinctively Manda;an
Siouffi, masouatta [French], could be approximately
religious belief, which can be traced without difficulty in most sections of the GenzA writings. The correct only for the plural form of the noun), a
main features of that belief are as follows. Far word which certainly comes from the Sem. verb
above, beyond the heaven of the planets, there ia a i;3s (the sound of y is lost in Mand.), which the
world full of light and splendour, where dwell the Mandaeans use exclusively in connexion with the religious practice in question (cf. § 38). For Christian
Life (as the supreme deity) and other divine beings,
baptism, on the other hand, the writers of the Gcnzd
or where, according to another phase of doctrine,
the 'exalted king of light,' surrounded by hosts of persistently employ the term used in the Syrian
soul
From that realm the
angels, sits enthroned.
Church, Dxdmdditd (NnniDND= lAjjOiUliiD) and
the soul of Adam and
of man derives its origin
the Afel forms of ,V)S.
They contemn and
rhe
comMandtean
in
the souls of his descendants
munity. Far beneatli, again, is the world of dark- vilify the Christian ceremony because it is perPart of it has been formed not in 'living,' but in (or with) cut-ofl'
ness with its black waters.
thickened,' brought into a solid state this is the water.
In the ethical and religious sections
25. KuSta.
earth inhabited by mankind. The earth has now
the black water upon the south ; upon the north of the Mandajan literature much is said about
/cuS(d,
straightness,'
rectitude,'
veracity.'
In
it stretches over lofty mountains to the world of
the ritual the ceremony of immersion included a
light from that world the rivers descend by way
and thus the Mandaeans, by gesture called 'putting forth IcuStd,' this being
of the mountains
bathing in the living water of the rivers, main- identical with what is described in several texts as
The a stretching out of the hand from the bath of
tain their connexion with the higher realm.
souls of the devout dwell upon this earth as in a immersion,' or (after the performance of some other
The
Here, meanwhile, evil spirits reign, religious duty) 'before MandS, d'hayyS.'
foreign land.
akin to the powers of darkness now immured— the gesture was made with the right hand, and it
corresponds to the clasp of hands with which the
deities of other peoples and other creeds and it is
they and their creatures or servants who make life soul would be welcomed by the Life and other
believer
great celestial beings when it reached the world
a torment for the Mandteans. Hence the
waits with earnest longing for his salvation, i.e. of light. It was an outward manifestation of the
At upright mind and of loyal devotion. F"urther parhis deliverance from this earthly existence.'
the hour of death a divine being descends from the ticulars regarding the religious ceremonies, which
world of light, and, as the 'liberator,' takes the were constantly being increased and rendered more
complex by the priests, will be found in § 33 below,
soul from the body, and bears it upwards through
the celestial spheres to the world of light and of and more fully in MB, pp. 96-120, 221-226.
In this period the idea
26. Ceremonial purity.
the Great Life.
The soul of the of purity was recognized in the sense of a relation
24. The Mandaean typology.
Mandsean, until the hour of its deliverance, is to the world of light so intimate that it carried
sustained by the symbolism of the ritual elaborated with it exclusion from every object and condiby the priests. Confessors of the true faith are tion antipathetic to it('Hibil zlwd, pure ManS,';
plants of the world of light or of Mandft d'hayyS L 116. 17, 'the Jordan of the Life, from which I
(R 89 f., 220, 15 f., etc.), and they are summoned to have taken purity '). The laws already mentioned
their most important religious duty in the words regarding food came to the Mandteans through the
P&r&n yardnd (R 17. 20), Make the river sprout or medium of the ethical code in the doctrine of the
'
blossom (MB, p. 99 f MS, p. 163, note). What is king of light, as did also the injunction that
implied here is that the water streams from the husbands and wives should wash themselves with
world of eternal life and infuses life into those who water after cohabitation, and women after menbathe in it, so that they may be said to spring from struation. It was only later that the commandthe river like plants. They were also required, ment of ablution was extended to many other
however, to mark their brow with the living water, occasions of life (Siouffi, cited in MB, p. 95 f. ).
Among the Mandijeans prayer was
and likewise drink of it (the draught is called
27. Prayers.
'gushing'), partake of a loaf (the loaf is termed known as 'compassion,' or 'petition and praise.'
pehtd, 'opening,' 'unlocking'), etc. and those who According to the ethical code just mentioned,
take part in these ceremonies have a sliare in the believers must rise to pray thrice in the day-time,
benign fountains of the better world in the great and twice during the night, but in other texts,
baptism in the heavenly Jordan, in the gushing of apparently of Judoeo-Christian origin, the only
radiance, in that treasure of the Light which is to prayers enjoined are one in the morning, one at
be opened. The liturgical recitations (clrdiS) were the seventh hour of the day, and one before sunset,
meant to represent the beams (drafSS) of splendour while in one passage (R 300) prayer in the nightWe read also of a
which would flow from the house of the Life to time is actually forbidden.
man who (like the archangel Michael among the
meet the soul as it sped upwards from the earth
{MS, p. 49), etc. The ultimate ground of trust, Jews) receives the prayers, and stores or preserves
them in the treasure-house of the Life (R 221 f., 300).
however, was always the ceremony of immersion
In the later redaction of a regulation in the ethical
thus in R 18. 13 we read
Your token is the token of the living water, by which you code the believer is commanded to ask a blessing
ascend to the place of the Light.'
upon flesh-food before eating (R 68 cf. MB, p. 94).
At the ceremony of immersion originally this The priests drew up short forms of prayer for these
it was the practice, as early
itself was the sign
ordinances but for protection against distress and
as the period of the Genzd, to utter names, viz.
danger they regarded prayer in the proper sense aa
those of the Great First Life (R 196. 8 or of the less effective than a long series of recitations from
1 The Christian belief in
a redemption from spiritual evil,
the ancient books.
(rem the dominion of Satan and the power of sin, is quite
28. The masseqtS..
The ceremony termed masforeign to Mandaean thoufrht.
;

—

'

'

;

—

'

'

'

;

;

'

'

'

—

—

—

'

'

.

'

;

'

'

—

;

—

'

'

;

:

'

—

—

;

;

;

—
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seqtd, 'mounting up,' 'ascent,' consists exclusively
of such recitations, and is designed to help the souls
of the departed if in their journey or flight to

the better world they should be stopped by evildisposed spirits or because of their own sins. The
imagination of the Manda^ans gave itself with zest
to descriptions of this ascension and of the stations
through which the soul must pass. Each station is
pictured as a place where the adherents of a false
religion, or various classes of sinful men, are kept
in ward and punished, the term applied to such a
place being maird, or mattartA, i.e. 'ward,' 'place
of custody,' prison.' Some of the descriptions contain features taken from Parsi-Gnostic sources, as,
e.g., the
gates' of the planets situated one above
the other (mentioned as Mithraic in Origen, c. Cels.
vi. 22
cf. MS, p. xii), or the guardian spirits who
come to meet the soul, and in the latest Genzd
texts— the tree of life, the balance in which the
soul is weighed, the judge of the dead, etc. [3IIi,
so, in the Vatican Divdn, beasts of prey
p. 195 f.
lie in wait for the soul).
The souls of the devout
pass all the wards without molestation, because,
according to the tractates of the Genzd which
describe the ascension (x.
and iv. L), they give
the name and sign that they have taken from
the waves of the water,' i.e. because they profess
the Mandasan faith and thus show that they belong
to the world of light.
In place of this name and
sign, however, the hymns of the Genzd (about 120
pieces), all of which find their themes in the destinj'
of the soul, its imprisonment in the body, its release,
and its journey home to the world of light, insist
rather upon the necessity of good works
with
these was probably associated a devout spirit (cf.,
e.g., L 101. 3
I loved the Life, and Manda d'hayyg
dwelt in my heart'). It is but seldom, however,
that we find in these hymns even a few words referring to the religious practice of the Mandasans
or to the Jordan.' The explanation of this curious
'

'

;

—

;

R

'

'

'

;

:

'

'

we take

to be as follows.
The masscqtd for
in reality a Mandaean imitation of a
corresponding ceremony in the Parsi religion. According to I'arsi doctrine, the soul, after leaving
fact

the dead

is

the body,

is

received by its

—which
maiden — and by

own good

thoughts,

words, and works

on the day when my conflict is dissolved, and I go tc
the place of the Life.
I fly and I go.
I arrived at the water-brooks.
As I arrived
at the water-brooks, the radiant beam (? nvi nmy) came forth to
meet me. He took me by my right hand and led me through
the water-brooks. They [the celestial beings appointed for the
purpose) brought splendour and clothed me with it; they
Drought their light and wrapped me round with it. Life reclined
upon life, and found its own life : its own life it found.'
Here follow a few sentences composed of ancient formulae
their construction and, in part, their sense are difficult to
make out.
rejoice

30. The Mandseans under Sasanian rule.— The
Mandseans never played a part in the field of
politics.
As long as they were allowed to go about
their daily tasks without interference, their frame
of mind was one of entire content.
They were in
no sense a warlike people, and their whole history,
as well as their literature, shows that they were
able to oiler only a weak resistance to persecution
and attacks upon their religion.

Babylonia, in the period preceding

its

conquest

by the Arabs, belonged to the empire of the Sasanians.
We cannot say whether the Mandaean hatred
of the Jews was kindled by documents embodying
it may perhaps date from
the first half-century of our era, when a number of
rapacious Jewish satraps, as related by Josephus
(Ant. XVIII. ix. 1 fi'. [§ 310 ff., ed. Niese]), provoked
the whole population to an outbreak against themselves and their compatriots.
The Sasanians persecuted the Manichseans and
the Christians who adhered to Rome, but they
spared the Nestorian Church, which was subject
to the State, and the peaceable Mandteans.
The

an anti-Jewish Gnosis

however,

latter,

;

were sometimes

ill-treated

by

Christian monks who went to them as missionaries.
In the Genzd (xvi. R) we find an account of the
Roman Catholic clergy and worship, and (i. and
ii. R) we are told that the attempts to convert the
Mandaeans were not always carried out with
sweetness' with discourses and promises
but
were also supported by force. In that satrapy,
doubtless, the Nestorian Church had at one time
sufficient influence to have the soldiery employed
on its behalf and, accordingly, we read (R 28. 16)
'

—

—

;

When He [the Saviour Jesus '] compels ^-ou, say, " We are
thine" ; but in your hearts acknowledge Him not, and den}' not
the word of your lord, the exalted king of light
for hidden
things are not manifest to the lying Messiah.'
In
the
period
of
the Arabian invasion ; mi31.
'

*

assume the form of a
beautiful
them is led across the
narrow Chinvat bridge, or guarded against other
objects of fear.
Now the hymns in the Genzd are gration. Then (c. A.D. 650) came the incursion of
simply masseqtd hymns, i.e., they were composed the Muslim Arabs, and the collapse of the Sasanian
for use in the Mandaean ceremony.
They are the empire. Certain late portions of the Genzd make
work of Mandaaan writers, as cannot be doubted in reference to the gate and the demons of the planet
Nirig [Nergal] who is called the Arab
view of the matter incorporated in them, but In Mars,
composing them the writers must have let their 'Abdaia.'
The whole earth is made subject to his throne
to his
thoughts be guided by the example of the Parsi followers
all things fall a prey
day after day they make war
ceremony and the Parsi texts.
and shed blood, and are ever an oppression to the tribe of the
and there are also
29. Mandaean poetry.
Although the majority of souls, and to the great family of the Life
the Mandaean hymns can lay little claim to real many souls of the great family of the Life who go over to them,
and deny the name of the Life.
In their distress the devout
poetic merit, they show at least that the Mandaeans Mandieans comforted themselves with the thought that the
did not deal with their religious knowledge on
wicked 'Abdaia had fallen into one of the infernal prisons,
purely intellectual lines, but found in it a source where his followers take him to task, asking why they now
suffer torments in the realm of darkness while the servants of
of true emotion, and the spirit that inspires them
the alien [i.e. MandS, d'hayyS], against whom we drew the
seems to be one of sincere and genuine emotion. sword, mount up to the world of light {MR, p. 162 f.).
Asa specimen of the masseqtd hymns we give here
It must have been about this period, in the 7th
one of the most pleasing (L 89f.); it should be or 8th cent. A.D., that most of the Mandaeans,
premised that the use of the expression my con- having reached the limits of endurance, gave waj'
dict rests upon the idea that the soul is entangled
before the Muslim Arabs, and migrated from
in the body and in its earthly conditions generally
Babylonia to the adjacent districts of Persia. It
an entanglement that is dissolved at death.
is possible that the minority, as found later on the
L How I rejoice How my heart doth rejoice How I Euphrates and the Tigris, had for a time ostensibly
;

—

'

'

'

;

'

;

—

'

.

.

;

'

.'

'

'

'

'

—

'

I

1

on the daj' when mj' conflict
the place of the Life.
rejoice
I fly
I

and

I

go.

At the ward

of

is

SameS

dissolved,
['

the eur

and

I

go to

I

arrived.

" Who taketh me past the ward of SameS ?"
" Thy merit and thy works and thine alms and thy well-doing:

utter a call

:

take thee past the ward of Sanie5."
Strophes 2, 3, 4, and 6 are all mere repetitions of the first,
except that for SameS they substitute respectively the moon,
fire, the seven, and RQhi.
The hymn then proceeds
6. ' How I rejoice
How my heart doth rejoice How I
:

I

adopted Islam, or that they concealed themselves
adjoining marshes.
Tractate xxvii. R
32. Restoration of the cultus.
may be interpreted as a summons to a meeting of
the Mandaean communities either on the banks of
the rivers of Khuzistan or (after peace had been
restored) in their old home it is a manifesto in
which we, the Tarmldas,' turn with prayer and

among the

']

1

—

;

'
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adjuration to the Mandseans of both aexes to urge
them to fullil their reliyioua duties. The people
are to come on Sundays to the temple (lit. 'dwelling'; down to modern times it was nothing more
than a small house with gabled roof), where, in
becoming order, they are to stand praying behind
the TarmSdas, to take part in the communion, etc.
This tractate is unmistakably one of the very latest
compositions in the Geiizd, and is a documentary
witness to the rise of an ecclesiastical organization
among the Manda;ans. In earlier te.xts the term tarmidS (for n-D'7n), like the corresponding word fj.aOi]Tal
but by this
in the NT, means simply 'believers
time it was the name which the priests applied to
themselves. The institution of Sunday, as is shown
;

by

designation as habSabbA

its

(

|'~i

»

*~),

n

;
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baptism administered by a priest with one or two
assistants (for texts and references bearing upon
these baptisms cf. MR, pp. 221-224).
34. Ceremonies wrongly interpreted by Europeans. The assertion that the Mandicans worship
the cross rests upon references in the Narraiio of

—

Ignatius a .Jcsu (p. 38), and is due to misapprehension.
What actually takes place is that at
great festivals a priest of higher rank sticks a few
cane rods into the ground close together and crosswise, and that he renders homage to this symbol.
The structure is termed beams of splendour,' and
may thus be regarded as symbolizing the world of
'

light.

Reports dating from the 17th cent, agree
stating that

cf

Peshitta of Mt 28')> was adopted by the Mandaeans
from Syro-Christian usage, though, of course,
through the medium of documents of whose origin
they were ignorant. The manifesto urges the due
observance of the day (ME, pp. 88, 90). Tlie
religious ceremonies enjoined are those of old
immersion, performed by the individual himself or
applied by parents to children, the stretching forth
of the right hand, and the partaking of communionbread.
Everything is as yet quite primitive, in
harmony with the fact that the tarmidi, priests,'
are still hardly distinguishable from the 7nalfdnS,
teachers,' reverence for whom had been enjoined
in the moral code (cf. § 13).
by the
33. Introduction of new ceremonies
In tlie period that immediately followed
priests.
the priests formed themselves into an organized
body and gradually amplilied the religious ceremonial with rites requiring the co-operation of an
official celebrant, or, at least, elaborated such rites
from the traditional usages, and conjoined them
with the simple ceremonies of earlier times. Even
towards the close of the period of the GenzA as
:

'

'

—

in

was the

practice of the Manda^ans
in Basra to sacrifice a fowl once a year, and Jean
Th6venot writes that he himself had witnessed ' la
sacrifice de la poule' on the 2nd of November 1665.
Since, however, the Mandtean religion does not permit animal sacrifices, such statements refer in aU
likelihood to the fowl whose blood was used in
preparing the special host mentioned above. According to Siouffi, the superior pektA was made
but once a year, and was in the form of baked
wheaten cakes, each of which was sprinkled on
both sides with four drops of sesame oil and four
drops of the blood of a newly-killed pigeon. The
dead bird was afterwards buried in the temple,
presumably with a view to ratifying its slaughter
as a sacred act. The act was thus in no sense a
sacrifice, and it is so little in keeping with the
fabric of the Mandsean cult that its institution can
be characterized only as a gross blunder on the
part of the priests.
35. The priestly hierarchy; an order of confession in the Persian settlement.
The priestly
system included the following gi'ades : pupils, who
were in training from their fifth or seventh year
assistants employed in the sacred ceremonies ;
it

'

'

—

attested in the latest sections of that work (cf.
MR, p. 104), we find, besides the rite of marking
the forehead with water from the river, a sign
made witlr oil ; a certain mi.xture was prescribed,
and was to be prepared and applied by the priests.
The draught of living water was duplicated,
being taken once from the individual's own hand
and once from the priest's bowl (qanind). The
priesthood ventured even to institute, in addition
to the ordinary communion-bread, a host of higher
order, the superior pehtA,' which was reserved for
themselves and the Salminas (see below). They
also instituted a sacrament for the dying (cf. MH,
p. 82), and, in addition to the masseqtA of the dead,
one for the living. The latter was an eight days'
ceremony, and conferred upon the person concerned
the title of SalmdnA lAbA, blessed perfect one,' as
well as priestly rank
he was thenceforward regarded as dead to the world, and had to abstain
from sexual intercourse. The ordinary immersions
performed by the individual Mandaean as time and
opportunity permitted every day, morning and
evening (Le-Gouz, Voyage et observations, p. 301),
or only on Sundays and feast days, and the days
preceding them (Siouffi, La Religion des Soubbas,
could still be regularly performed without
p. 83)
priestly assistance.
About this time, however, an
annual festival was introduced at which all the

an examination and be
chosen by the ordinary
priests from their own number. The name applied
to an assistant (and perhaps also to a puprl) was
SgandA or SkandA (cf. MS, p. 169), and to a priest,
tarmldA, while a high priest bore the Persian title
Each priest had his own
of ganzibrA, treasurer.
dishes and table, and partook of food and drink
apart from the others but his wife, by a special
consecration, might sit with him at meals. There
are numerous data which seem to indicate that the
clericalizing of the Mandrean cult was carried

of a community assembled upon the bank
of a river. This celebration, conducted by a priest,
included, in its first part, all the ceremonies requiring to be performed in the river and with river
water ; but here the priest, using his right hand,
submerged the layman three times ; thrice, too,
he made the sign upon the recipient's forehead,
and thrice, with his own hand, gave him water to
Further, the first
drink (QolastA, fol. 9. 32 ft".).
immersion of children now assumed the form of a

after the third time further transgression can be
expiated only by certain good works. The passage
of the GenzA to which appeal is made in support
of this ordinance simply enjoins that the devout
shall thrice 're-erect' apostates or transgressors
before casting thera out of the community.

'

'

'

'

;

—

—

members

priests,

who had

ordained

to pass

and high

;

priests,

'

'

;

furthest in the Persian settlement. Besides the
title of the high priest, the names of several
articles of priestly attire (rasiA) are Persian words
The priest's seal-ring
tdgA, kanzalA, pandAmA.
(SiouHi,
le chaumiavar') bears the device,
Name
of Yawar ziw^ ; had the inscription originated in

—

'

'

'

Name

it would have been '
of MandS,
d'hayyfi.' Again, while the Narratio of Ignatius
(p. 23) shows distinctly that the Mandceans of Ba§ra
knew nothing of the practice of confessing to a
priest, Siouiii's informant, who appears to have
studied in Persia, tells of a form of confession
according to which the sinner, upon making a
penitent acknowledgment of his sins, three times
receives absolution for the same sin, i.e., he is
assured of the remission of future penalty ; but

Babylonia,

36. Final redaction of the Genza writings.—
Persian loan-words are found even in the oldest

Mandsean
'helper'),

texts, but names like Yawar ('friend,'
Sam, and Bahram (Verethraghna) could
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hardly have come into vogue among the Mandaeans
except on Persian soil. Wlien, accordingly, in
many traotatea we find these names taking the
place of the undoubtedly more ancient Manda
d'hayyS, and when we observe that in others, in
passages where the bearer of that epithet is mentioned, it is added that he is also called S^m,
Y^war, etc., it seems highly probable that most of
the tractates in the Genzd underwent their final
redaction, i.e. attained their present form, in the
Persian province.
37. Religious decadence ; obsolescence of the
language. By the time when the Abbasid khallfs
had established peace and order throughout their
domains, the IVlandeean reli^on had passed its
The desire for know-ledge and the spirit
zenith.
of enthusiasm were quenched ; the theological
activities that had been earnestly directed towards
a solution of life's enigmas had spent themselves,
and had given place as in the writers of the
Drdig d'malkS and the Sidrd d'Yahyd to placid
dialectics and fable-making.
The soul which
knew that it had come forth from a better world

—

'

—

and would again behold

—

its

primal abode was no

longer a well-spring of sacred lyric ; the Mandsean
had, in fact, become familiarized with his faith,
and was now anxious simply to bring his store of
ancient hymns into order, to keep it intact, and to
use it properly. It was in this period that the
Mandseans gathered their writings into collections,
and composed the liturgical directions or regulations comprised in the Qolastd, the Marriage
Formulary, and the Paris Dtvdn. Moreover, living,
as they now did, in isolated groups among peoples
of other faiths, they gi'adually lost the use of their
ancestral dialect, and Arabic, which had made
its way into these districts, became their vernacular, though Mandeeau stiU maintained its
place in religious worship. In the process of
organizing the ritual eveiy ceremony came to be
introduced and concluded with recitations from
the sacred books
in the masseqtd, indeed, the
recitations constituted the main element, and,
according to Siouffi, this ceremonial, designed to
succour the departed, lasted for seven days. Since,
however, the teachings of the Genzd required all
believers to engage in such recitations, the priests
endeavoured, by instructing the youn", to confer
upon the laity the ability to read and, as far as
possible, to understand the texts, although their
own learning was doubtless almost wholly confined
to a knowledge of the liturgy and a traditional
understanding of their own language.
Mughtasila
38. The Sabians of the Qur'an
and Mandaeans. In the Qur'an we find three
passages (ii. 59, v. 73 ; cf xxii. 17) in which the Jews,
the Nasaraeans (Christians), and the Sabians are
assured of religious toleration. The famous Muslim
scholar al-Mas'udi, wi'itingin the 10th cent., speaks
of Chaldaean or Babylonian Sabians
whose remnants live to-day in villages among the swamps
between Wasit and Basra,' states that in their
prayers they turn to the pole-star and Capricorn,
and describes them as 'those who wear girdles'
(S. de Sacy, Notices et exiraits, vill. i. [1810] 132 ff.).
The Mandfeans turned towards the north, and
wore the girdle. Moreover, the Kitdh al-Fihrist
(p. 340, 1. 26) states that the Sabians of the
marshes are the Mughtasila, a word meaning
'those who wash themselves,' and it also declares
that they wash all their food a practice which, so
far at least as flesh-food is concerned, is also enjoined in the Genzd. To these Mughtasila, however, the same writer ascribes a doctrine of dualism
a thing quite unknown in the Mandsean documents and he also states that many of them still
worship the stars, while, on the otner hand, the
guarantee of toleration in the Qur'an assumes that
;

;

—

.

'

—

—

;

the Sabians believe in One God (and in the Last
Judgment). To account for these references to
the Mughtasila there seem to be two alternative
hypotheses at our disposal we may suppose either
that the Sabians of the marshes were descendants
of that group of originally heathen baptists of
Babylonia which did not share the religious development of the Mandseans, or that some of the
Mandseans had taken refuge from the Arabs in
the swamps (§ 31), and there, while adhering to
their custom of bathing and washing, had adopted
new and alien doctrines. For further particulars
regarding the Mughtasila cf. art. Elkesaites,
:

vol. v. p. 268.

The passages in the Qur'an and the name
Sabians would apply most approximately to the
Mandasans. The Mandseans,
speaking of their
practice of immersion, always employ forms of
the verbal root vas, as, e.g., in R 286. 1
p'ma
'

'

m

:

K>3NS

pnN33i,

'

who immerse

their sons

and their

daughters ; by their Arab neighbours they were
termed Subba down even to recent times, and in
European accounts dating from the 17th cent,
they were called 'Sabbi,' 'Sabbei, 'Sabi,' 'Sabsei'
the termination being that of the Ital. or Lat.
plural.
The name may formerly have covered the
Mughtasila as well, and the latter possibly also
'

—

came under the

references of the Qur'an. As
regards the Mandaeans, we have already seen that,
as an outcome of the doctrine of the king of light,
they had become monotheists, and that they believed in a future retribution.
39. Ostensible Christianity ol the Mandaeans.
The toleration extended to the Sabians by no
means secured for the Mandaeans a condition of
life satisfactory in every respect
In course of
time
perhaps more than once
circumstances
arose in which they thought it better to be regarded as Christians. As, however, besides the
name of MandS.y§,' they had also adopted that by
which the Christians were known, viz. Na§6rayS
in the Genzd the latter is actually used more
frequently than the former it would demand no
great ett'ort on their part to say that they wer*"
Christians.
If, e.g., they no longer wished to be
regarded as akin to the Sabians dwelling in the
marshes, or if they hoped to evade a tax imposed
specifically on the Sabians, they would probably
assume the Christian name without misgiving
According to Ignatius a Jesu {Narratio, i., a
chapter written by himself), the Mandasans of
Basra believed that Muhammad had granted
them a document guaranteeing their safety bul
that his successors had not respected it. Ignatius
also states that the Mandeeans were formerly
united with the Chaldaean Christians, but that,
about one hundred and seventy years before his
time, they had renounced the authority of the
Babylonian patriarch and abandoned the name of
'Christians.
If we qualify this statement by
saying that the Mandaean communities had at one
time joined hands with the Church though only
for a while it will be quite correct.
The Arabian writer, Hamza Isfahan! (belonging, like the two

—

—

'

'

—

—

—

—

Arabian writers already
the true

!;?abians, i.e.

cited, to the 10th cent.), aflfirms that
the Qur'an has in view, were

those

whom

between the desert and the
swamps.' This opinion may have arisen from a fusion of vague
reports about the Mandseans and the Mughtasila, and it might
possibly be taken as indirect evidence that as early as the 10th
cent, the Mandteans desired to be regarded as Christians. On
the other hand, a Muslim might quite well think of all the
gjibians, by reason of their baptistic practices, as belonging to
the Christian body.
heretical

Christians,

'

living

The Mandsans as Christians of St. John.'
—40.
'The Portuguese monks through whose reports
'

the existence of the Mandaeans was first made
known in Europe asserted that they were descended
from the disciples of John the Baptist (cf a letter
from Pietro della Valle, dated June 1622), and
.

MAND^ANS
from that time, in treatises and text-books of
Churcli History, they liave been referred to and
regarded (on the ground of Ac 18-"> 19'"') as ChristChristians of St. John.'
It
iani S. loannis,
was not without some support from their own
side tliat this designation gained currency.
number of Mandteans wlio liad transferred their
allegiance to the Koman Catliolic Cliurch visited
Rome in the period between 1652 and 1660, and
Abraham Echellensis, who cultivated a most
friendly intercourse with them in order to gain
the fullest possible information regarding their
'

A

characteristics and doctrine, was told by them
that their people called themselves ' Nasarieans
of YahyA' though in Arabic only, the qualifying

—

phrase perhaps meaning that they did not call
themselves so in their own religious language, or
among themselves, but that they adopted the name
only in their intercourse with people of a dill'erent
faith
at all events the phrase implies that they
did not speak of themselves as kri^tidne (R 55. 14,
;

282. 12).

John the B.aptist is mentioned in a single tractate
only (of. § II), which long lay almost unnoticed
by the Mandseans, but at length, when the final
additions and a number of titles to the writings of
the Genzd came to be formulated (R 57. 23, 188.
26, 213. 10, 218. 23), a period opened in which the
Mandseans turned to the figure of the Baptist
with intense interest, and it is worthy of note
that his old name YohannS, (which they pronounce
Yfthana) was now expanded to Yahya-Y6hanna,
or was sometimes simply superseded by Yahy^.
Yahya is the Arabic form of the name the form
by which the Baptist is mentioned and highly extolled in the Qur'an (iii. 34, vi. 85, xix. 13-15).
May we not, therefore, venture to suppose that
the reason why the writers of this period bring
John into such prominence and make him a hero
of their people was that they had already begun to
refer to him, in the presence of the Muslim authoriHenceforth
ties, as the prophet of their religion ?
they could claim, whenever and wherever they

—

—

to rank as N^sOrayS d'Yahya'
to all except themselves, could mean
nothing else than ' Christians of John.'
Finally, they are said actually to have introduced
the name of Yahya-Ylihana into their baptismal
formula, and 'to have done so, in fact, by speaking
of the rite itself as having been instituted by God,
by Manda d'hayyS, and by John (cf. 3IB, p. 225,
This innovation would
on Siouffi's authority).
seem to be best explained as a result of the lesson

thought

'

fit,

name which,

constantly impressed upon the Mandseans by
Roman Catholic missionaries during the 17th cent.,
viz. that their baptism was only the baptism of
John mentioned in Ac 18°' 19', and as a counterstroke to the attempts to bring them within the
Roman Catholic fold.
41. In the period of the Portuguese ascendancy
In the 16th cent, the Portuin the Persian Gulf.
guese dominated the Indian Ocean, establishing
themselves securely at Goa on the Indian and at
Muscat on the Arabian coast, and in the harbours
of Ceylon.
They forced their way into the Persian
Gulf, and on the coast of Persia made the island
Hormuz
of
the base of their military forces and
with the pasha of the district of Basra they reached
an agreement by which, in return for annual gifts,
he permitted them to have a trading-station in
Basra, and promised to protect it. The Portuguese
soldiers and traders were everywhere followed by
the Jesuits, who founded missions, and secured
the government of such settlements as Christian
territories' according to the regulations of the

—

;

'

Inquisition.

Thus Portuguese monks came

to

Basra, where they obtained a house and made one
of its rooms into a church, their hope being to win

391

Koman

for the

more particularly the

faitli

schis-

matic (Nestorian and Armenian) Christians living
in the district.
Their attention, however, would
soon be attracted by the Mandteans, for the number
of the latter in Ba^ra and its neighbourhood in
the 17th cent, was still estimated at 14,000-15,000,
while in the city itself tliey are said to have formed
the majority of the population (Le-Gouz). Decades
may have elapsed, however, before the monks
learned that the Sabbi held John the Baptist in
honour and baptized their children, and so came
to believe that this baptistic people were already
semi-Christians, and needed only a little instruction in order to become good Catholics.
The
Discursus which Ignatius issued as a supplement
to the Narratio provides the arguments to be
employed in persuading the Mandsean priests but
the latter were not to be won over by such simple
means. Thereupon the missionaries, bent upon
gaining their end, induced the pasha to order the
Sabbi, under threat of fines or bodily penalties, to
attend the Roman Catholic place of worship and
observe Sunday according to the Christian practice
of resting from servile work on that day.
In this
way the work of conversion was set on foot, supported, however, by doles of food and clothing to
the children of the poorer Mandseans.
About this time the Mandsean communities soiffered a considerable loss from another cause. In the
early years of the 17th cent, the Portuguese found
that their commercial monopoly on the Persian
'

'

;

coast was challenged, and by way of strengthening their powers of defence they resorted to the
employment of mercenaiies. To the Portuguese
cantonments the Mandajans are said to have
flocked in vast numbers from Basra, and, no
doubt, from Persia also people who, of course,
had there barely managed to live. In their new
capacity they were instructed in the Christian
faith and received Christian baptism (Le-Gouz,

—

della Valle).

The fortified inshore island of Hormuz, which
commanded the entrance to the Persian Gulf, was
invested by British merchantmen and the military
forces of the Duke of Shiraz in 1622, and surrendered on the 1st of May of that year. The
prestige of the Portuguese was at an end
their
missionaries withdrew from Basra, and the Mandseans once more enjoyed freedom in their religious
services.
Of the Christian converts some embraced
Islam, while the rest reverted to their ancestral
faith
et ne s'en conserva pas quatre Chretiens
(Le-Gouz).
42. In Basra in the time of Ignatius a Jesu.
The place of the Portuguese Jesuits was taken by
an Italian mission of Discalced Carmelites under
the leadership of Ignatius a Jesu. Within a few
years Ignatius came to realize that great or lasting
results would never be secured among the Mandseans while they lived in Persia, and he devised
the plan of persuading them to emigrate to Christian territories.
From the Portuguese viceroy in
the Indian Ocean he obtained a guarantee that
Mandseans who so desired would receive grants of
land in the colonies under the viceregal authority,
on condition that they would give their allegiance
to the Roman Catholic Church.
The otter of
settlements in Ceylon was accepted by many who
were eventually rejected because they insisted
'

'

;

—

'

upon being allowed to take their priests with them
and to remain loyal to their faith but, notwithstanding this, a number of Mandseans were sent
;

having taken place, as has
been ascertained by Asseniani from documents of
the Congrcgatio de propaganda fide, in the years
1629, 1633, 1646, and 1650.
The whole affair,
however, came to very little, and all that Ignatius
himself says of it is that he had once sent to the
forth, such migrations
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viceroy of Goa a number of men who were to act
as the spokesmen of their people, and also to look
forsuitable residences in Ceylon, and that at length
other fifty Mandseaus, some of them with their
wives ancl children, had set out for Muscat. It
may be remarked that between 1638 and 1658 the
Portuguese were gradually expelled from Ceylon
by the Dutch.
43. Numerical strength of the Mandaean communities in the 17th century. Information regarding the numerical strength of the Mandfeans and
their dillusion in the contiguous provinces of
Turkey and Persia as found, probably, in the
is provided by a map
first half of the 17th cent.
published in Paris by Melchisedech Tli^venot in
This map, which, unfortunately, bears no
1663.
date, embraces the area throughout which the
Mandaean communities were scattered, and gives
on its lower margin a list of the townships in which
they were located and the number of families in
find an aggregate of 3279
each community.
families living in 31 settlements. By far the largest
figure, exactly 2000, is conjoined with ^luwaiza,
in Persia ; ^ next conies Tina with 500 families and
Basra with 400, then one place with 50, two with
30, and others with numbers ranging from 2 to 20,
while to four place-names a dotted line is attached,
shall
and to several others only a stroke.
thus hardly err in assuming a total of some 3400

—

—

—

We

We

families.

Reports of European travellers since 1650.
a Jesu left Basra in 1650 or 1651, and
the Christians no longer endeavoured to win the
It is true that
Mandaeans for the Church.
the mission-house was not abandoned, and that
the banner of the Cross continued to wave from its
roof, while the pasha still received his annual gift
but, when Jean Th^venot lodged there in 1665, he
found that it was tenanted only by a single Italian
monk, and that the church stood open for. prayer
not only to Europeans, but to Nestorian and
44.

— Ignatius

Christians.
Shortly afterwards, when
the station had once more been brought into working order, its director, the Carmelite Archangelus
a S. Theresia, was obliged to expend a considerable sum of money to procure Manda?an MSS for

Armenian

Robert Huntington, who lived in Aleppo from
1671 to 1681.
The vendors were a couple of
Mandasans, one of whom had to be assured upon
oath that his co-religionists should never hear of
the transaction, while the other had become a
convert to Islam.
long period then elapsed during which little
or no information regarding the Mandaeans reached
Europe. Paragraphs devoted to them (and often
referred to in encyclopaedias) in J. Chardin, Voyages,
etc. (Paris, 1686 ft'.), and E. Kaempffer, Anicenitatum, etc., fasc. v. (Lemgow, 1712), simply repeat
accounts previously published. In 1765 Carsten
Niebuhr visited Basra and found that only a few
Sabians
lived there
he had their alphabet
transcribed for him by a smith.
Naval Lieutenant Ormsby, the friend of J. R. Wellsted,
stayed at Hit for five days in 1833, and ascertained that the Mandaeans had a community witii
a priest in that city, though neither there nor
elsewhere could he learn anything about them but
the most meagre details.
The first European to gain really fresh information regarding the Mandaeans was the German
Orientalist H. Petermann, who, in, the spring of
1854, spent three months in Siiq es-Siyukh on the
Euphrates, learned the Mandaean language from
the local high priest Yahy^ (-Bftlad), and in the
latter's company was permitted to be present at a

A

'

'

According to a statement of Pietro della Valle, dating from
Mandseans in Persia lived principally in the district
Eamalawa, not far from lluwai2a.

1

1622, the
of

;

number

of ceremonies, including the five days'
baptismal festival. At length, however, a much
greater addition to our knowledge was contributed
by the information with which a grandson of this
Yahya gi-atified the curiosity of N. Siouffi, French

vice-consul at Baghdad, in 1875.

The

fullness

and

accuracy of the communications are explained by
the fact that the informant, before embracing
Christianity when about twenty-five, had received
an education qualifying him to become a Mandaean priest, but it is necessary to state that his
account of the Mandaean doctrines and legends
was wholly dependent upon a late version, from
which every difficulty had been expunged (cf.
MR, pp. 17-19), and that he could describe the
methods and customs of his people only in their
most recent phases of development.
45.

The Mandaeans

in the 19th century.

—The

books of Petermann and Sioutfi contain observations from which we may learn how the Mandaeans had fared in the long interval from the
17th cent., and it would seem that in this period,
too, the vicissitudes of their ordinary life were due
About the year 1800
to suffering and want.
30 families in Shush ter alone are said to have
seceded to Islam, and ' many Mandaeans are re'

The great
ported to have done so about 1825.
pestilence which ravaged Persia and Mesopotamia
in 1831 carried oft' the entire priesthood with the
exception of two Sgandds, and at some unspecified
date the Mandieans forsook Basra owing to its
deadly climate. In the vicinity of ^uwaiza only
25 famUies remained, all the rest having removed
because the river (jCercha) had almost completely
dried up. Suq es-Siyukh (which does not appear
in the list subjoined to Th^venot's map), or rather
the village of Subbuye on the other side of the
river, had become one of the main domiciles of
Subba '), and was named
the Mandaeans (the
The district, however, was ruled
after them.
by a Bedawin shaikh, who so afflicted the village
with chicanery and extortion that about 200 of
the 260 families composing the local Mandaean
community abandoned it in 1853 and removed to
Ammara on the Tigris, where the second largest
community (about 100 families) had enjoyed a
more favourable lot under Turkish rule. Petermann also mentions Qurna, at the confluence of
the Euphrates and the Tigris, with 40 families,
and Muhammara, on the Shatt al-'Arab below
Basra, with 4, as well as the Persian towns of
Dizful with 80, and Shush ter with 34. He makes
an aggregate of about 560 families, with 10
Siouffi mentions other 11 settlements,
priests.
6 in Turkish and 5 in Persian territory, and his
estimate of the total number of Mandaeans is
These two
4000, of whom 1500 were males.
enumerations bring us to the years 1854 and 1875
'

respectively. Whether any Mandtean communities
still exist the present writer is not in a position
to say.
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MANETHO.—This

historian of Egypt was
at Sebennytus, the Theh-Neteret of the
hieroglyphic inscriptions, and lived during the
reigns of Ptolemy Lagi and Ptolemy Philadelplms.
His name is probably the Gr. form of Ma-enequivalent to the Gr.
Tehuti, Gift of Thoth
'Ep}j.6duipos.
The following works have been attri-

bom

'

'

—

buted to him, some of them on doubtful authority
(1) AlyvTTMKd, (2) Bii3Xos Siifleos, (3) 'lepa BifiXos,

:

(4) ivinKui> ixiTo/j.ri, (5) Ilepi eopTuiy, (6) Hep! apxaurixoO
Kal eiae^elas, (7) \lepl /caraa-Keuijs Kvipluiv. His rejjuta-

upon the Ai7i;jrTiaK(i, a history of Egypt
which he compiled at the request of Ptolemy
tion rests

Philadelphus. The first part of his work dealt
with the mythological era in the history of
Egypt, and the first eleven of the thirty historical
dynasties ; the second began with the Xllth
dynasty, and ended with the XlXth ; the third
comprised dynasties XX.-XXX. The work was
written in Greek, and has, unfortunately, perished,
with the exception of the list of kings, wliich has
been preserved in corrupt and incomplete forms
by Julius Africanus, Eusebius, and George the
Syncellus.

An

examination of these king lists shows that
in many particulars Julius Africanus and Eusebius
do not agree in their rendering i.e. in arrange-

ment

of the dynasties, in the lengths of the reigns,
in the total number of kings assigned to the
various dynasties. According to Africanus, 561
kings reigned in about 5524 years, while, according to Eusebius, only about 361 kings reigned in
4480 or 4780 years. The version of Africanus is
clearly the more accurate of the two, agreeing
best with the monuments. It seems fairly certain
that Africanus had access to the actual work of
Manetho. The version of Eusebius was batsed on
that of Africanus, and shows caa'elessness in the
copying of both names and figures. It will thus
be seen that the work of Manetho must be received with some caution, for his king lists have

and

become very corrupt

and

probable that the
his system,
being anxious to reconcile it with the accepted
Biblical chronology, have curtaUed his lists to some
extent. Nevertheless Manetho's work remains the
standard authority on Egyptian chronology, and
upon it all attempts to restore that chronology
must be based.
The chief original authorities with which his
work may be compared are
1 ) the Turin Royal
lamentably mutilated, and badly rePapyrus
stored ; (2) the Tablet of Abydos, containing a list
of 75 kings, dynasties I.-XIX.; (8) the Tablet of
Sagqarah 47 royal names in practically the same
order as (2) ; and (4) the Tablet of Karnak, containing a list of 61 kings the cartouches are not
Christian writers

;

it is

who transmitted

:

—

—

—

(
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arranged chronologically. The liHts of Manetho
are much more complete than any of these, and it
to him tliat
into dynasties.
is

we owe the accepted

di>>tribution

Opinions differ widely as to the value of hia hiswork. A period in which he was regarded
as a mere fabricator was succeeded by one in which
his authority was considered practically unimpeachable.
Thus Lenormant says
He is now the flrst of all authorities for the reconstruction
torical

:

'

of the ancient history of

Egypt

'

(Anc. Hist. 0/ tfu East,

I,

201).

More modern

are sharply divided.
be represented by Breasted's

authorities

Adverse opinion may
sweeping dictum
A late, careless and uncritical
:

compilation, which can be
proven wrong from the contemporary monuments in the vast
majority of cases where such monuments have survived. Its
dynastic totals are so absurdly high throu[:hout that they are
not worthy of a moment's credence, being often nearly or quite
double the maximum drawn from contemporary monuments,
and they will not stand the slightest criticism. "Their accuracy
is now maintained only by a small and constantly decreasing
number of modern scholars (Hist. 0/ Egypt, p. 23).
*

'

This

is

so sweeping as to suggest bias at once

when

remembered that an exactly oppopronounced by authorities of such
standing as Maspero and Plinders Petrie, its
oracular tone becomes merely ridiculous. Maspero'a
and,
site

it is

judgment

is

verdict is as follows :
The system of Manetho, in the state in which it has been
handed down to us by epitomizers, has rendered, and continues
'

; if it is not the actual history of
a sufficiently faithful substitute to warrant our not
neglecting it when we wish to understand and reconstruct the
sequence of events. His dynasties furnish the necessary framework for most of the events and revolutions, of which the monuments have preserved us a record' (Vawn of Civilization, p.

to render, service to science

Egypt,

it is

228).

Still more emphatically favourable
judgment

is

Petrie's

The internal evidence
is also strong for the care given to his work and its precision.
ilanetho has been often accused of double reckoning, by
stating two contemporary dynasties or kings separately.
Every instance in which this has been supposed has broken
down when examined in det.ail. Not a single case of overlap'An authority of the highest order.

.

.

.

.

.

.

On the contrary,
there are two excellent proofs of his care to avoid such errors
(Researches in Sinai, p. 171).
ping periods can be proved against him.

Possibly the truth may lie somewhere between
the two extreme opinions, and Manetho may be
neither so careless as Breasted alleges nor so immaculate as Petrie affirms. In any case, even his
for
detractors cannot aflbrd to do without him
every reconstruction of the history of Egypt is
based, and will continue to be based, on the
dynastic framework which he has provided.
What system of dating we are to derive from
his dynastic scheme and other sources is another
question.
Here also there is fundamental disagreement. As far back as 1580 B.C. there is
practically no difference between the various
schemes of dating, and Egyptian chronology may
be looked upon as settled with only a few years'
margin of error up to that point. Beyond that
The Berlin school, represented by
lies chaos.
Meyer and Breasted, dates the beginning of the
1st dyn. at 3400 B.C., and that of the Xllth, fixed
by astronomical data, at 2000 B.C. Wallis Budge,
still clinging to Brugsch's system, gives 4400 B.C.
for the 1st dyn. and 2400 B.C. for the Xllth. Petrie
gives 5510 B.C. for the 1st dyn., and, using the
same astronomical data as the Berlin school, 3459
Here it is most unlikely that
B.C. for the Xllth.
the truth lies between the two extremes, and
Brugsch's via media seems to lead nowhere. The
gigantic gap between Petrie's dates and those of
Berlin is due to the fact that Petrie holds that the
advocates of the shorter system have dropped a
whole Sothic period of 1460 years out of their
reckoning. If the astronomical foundation be
sound, the truth must lie either with the shortest or with the longest system, and only further
;
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research can clear up the problem. Meanwhile the
tendency has been somewhat in the direction of the
Berlin system, which, according to Petrie, defies
all the history and the collateral facts which support it {Ancient Mgypt, London, 1915, pt. i. p. 37)
and Manetho's credit remains in suspense.
In addition to his service to chronology, Manetho
has contributed, though only at second-hand, two
interesting traditions of Egyptian history. These
are preserved by Josephus (c. Apion. i. 26 f.), and
give a somewhat nebulous account of the Hyksos
invasion, and the narrative of the expulsion of a
race of lepers and unclean persons, which may
conceivably represent the Egyptian tradition of
the Hebrew Exodus.
Manetho's chronological scheme is too long to
be given in detail, but will be found, in part or in
whole, in most of the Egyptian Histories e.g.,
completely in Budge, Hist, of Egypt, i. 130-140.
'

'

—
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MANICHiEISM.— I. Sources.— Manichaiism,
the religion of Man! or Manes, is one of those
systems which are usually classed together under
the name of Gnosticism. The Manichaean religion
arose in Babylonia about the middle of the 3rd
cent. A.D., and during many generations exercised
great influence both in the East and in the West.
Of the literature of the Maniohseans very little has
survived. The fragments of Manichaean MSS which
have lately been discovered in Central Asia present
great difficulties of interpretation, so that, while
they conlirm much that was previously known, they
do not enable us to form a connected idea of the
subject.' The attempts which have been made in
modern times to prove that some well-known books,
in particular certain of the Apocryphal Gospels and
Acts, are of Manichaean origin must be pronounced
wholly unsuccessful.
Hence our information respecting this religion is derived almost entirely
from non-Manichaean authors, most of whom wrote
with an avowedly hostile purpose. As our conclusions must depend largely on the relative importance
which we attach to the various sources, it is necessary first to give some account of them.
They
fall into four main groups
(1) Oriental Christian
sources, (2) Zoroastrian sources, (3) Western sources,
:

(4)

Muhammadan

sources.
Christian.

—

These have, in some
(1) Oriental
respects, the greatest claim to consideration.
The
Aramaic-speaking Christians of Syria and Mesopotamia were in race, in language, and in general
These fragments are written in various languages (Persian,
Turkish, and Chinese). They have been published by F. W. K.
1

Muller, ' Handschriften-Reste in Estrangelo-Schrift aus Turfan,'
in SBA W, 1904, p. 348 ff., and in
W, 1904, Ein Doppelblatt
auB einem manichaischen Hymnenbuch,' in
W, 1912 (republished separately, Berlin, 1913) A. von Le Coq, ' Ein manichaisnhuigurisches Fragment aus Idiqut-Sohahri,' in SBA W, 1908, p.
898 ff., * Ein christliches und ein manichaisches Manuskriptfragment in tiirkisoher Sprache aus Turfan,' t6., 1909, p. 1202 £f.,
*Dr. Stein's Turkish Khuastuanift from Tun-Huang, being a
Oonfession-prayer of the Manichjean Auditores,' in JRAS, 1911,
p. 277 ff. ; C. Salemann, Ein Bruchstiik manichaischen Schrifttums iyn asiatischen Museum, Petrograd, 1904 (=Memoires de
VAcadAmie ImpAriale des Scieyices, vili. vi. 6), Manichdische
Studien, i., do. 1908 ( = M4moires, vni. viii. 10), Manichceica,
i.-iv., do.
1907-12 {^Bulletin de VAcadimie impiriale des
Sciences)
E. Chavannes and P. Pelliot, ' Un traits manichSen
retrouv^ on Chine,' in J A, 1911 (republished, Paris, 1912).

ABA

'

ABA

;

;

culture nearly akin to the primitive Manichaeans,
and had every opportunity of becoming well acquainted with the new religion.
Unfortunately
very little of their testimony has come down to us.
Aphraates, in the first half of the 4th cent., the
earliest Syriac author whose works have been preserved in any considerable quantity,' briefly alludes
to Manichsism as a dangerous heresy
The children of darkness, the doctrine of the wicked Mani,
who dwell in darkness like serpents, and practise Cbkldsism
:

*

[i.e.

astrology], the doctrine of Babel.'

More information may be gathered from the works
of a

younger contemporary

of Aphraates, the wellNisibis, commonly called
Epliraim Syrus.
References to Manichaeism are
found in several of his writings, especially in a
series of five discourses, entitledLetterstoHypatios.'
The treatise against Manichaeism composed by
Gabriel, bishop of Hormizdsher, in the 6th cent.,
seems now to be lost.* Later Syriac writers, such

known Epliraim

of

as Theodore bar-Khoni' and Barhebraeus,^ do not
supply much that is of importance.
Among Oriental Christian authorities we must
also reckon the Armenian writer Eznik of Kolb,
who lived in the 5th cent.,' and Sa'Id ibn al-Bitriq,
generally called Eutychius, who was Patriarch of
Alexandria from A.D. 933 to 939.*
The evidence contained in
(2) Zoroastrian.
Zoroastrian literature is, if anything, scantier than
that which may be collected from the works of
Oriental Christians moreover, it is much more
difficult to interpret, owing partly to the unsatisfactory condition of the text and partly to our
imperfect acquaintance with the language. But
the vehement condemnations of Manichaeism which
are found in Zoroastrian books bear witness at least
to the dread with which the Persian priesthood

—
;

regarded the rival faith.'
Western. Accounts by Greek and Latin
(3)
authors exist in far greater quantity, but they are,
from the nature of the case, much less trustworthy.
Manichjeism was so essentially Oriental {i.e. nonHellenic) in its character that the Christians of the
West would probably have had considerable difficulty in understanding it, even if they had been
wholly impartial. That this was out of the question
hardly needs to be stated. The strangeness of the
system was doubtless an attraction to some minds,
but those who are attracted by mere novelty are
usually uncritical, while the attitude of uncom1 On Aphraates see W. Wright, Short History of Syriac Litera-

—

London, 1894, p. 32. The Homilies of Aphraates have
been re-edited, with a Lat. tr., by L Parisot (Paris, 1894).
2 Horn. iii.
Why the Manichaans were accused of astrology
will appear later on.
3 The first of these discourses and part of the second were
published by J. J. Overbeck in his Sancti Ephraemi Syri
aliorumgue opera selecta, Oxford 1865, p. 21 ff. This portion
of the second discourse was reprinted by K. Kessler (Mani,
The remainder
p. 268 ff.), with a very inaccurate Germ. tr.
of the work, with the exception of some passages which are
ture,

MS, was first made known by C. W. Mitchell (S.
Ephraim*s Prose Refutations, i., London, 1912). In Ephraim'a
effaced in the

Carmina Nisibena

(ed. G. Bickell, Leipzig, 1866), no. xlv., there

an interesting passage which doubtless refers to the Manichseans, though they are not expressly named
Fools in their
perversity have forged a tale, how that the Darkness ventured
is

:

*

to disturb the Light,' etc.
4 See Wright, op. cit. p. 120.
B Theodore's account of Mani has been published and translated by H. Pognon in his Inscriptions manda'ites des co^cpes de
Khouabir, Pans, 1897-99.
It is borrowed in part from Epiphanius, and therefore cannot be regarded as purely Oriental. Of.
also F. C)umont, La Cosmogonie manichdenne, d'apr^s Theodore
bar KhOni { = Recherches sur le Manichdisme. i.), Brussels, 1908.
6 The testimony of Barhebneus is to be gathered partly from
his Syr. Ecclesiastical History, partly from his Arab. Compendium of the Dynasties.
7 See V. Langlois, Collection des historiens anciens et modemes
de I'Arminie, Paris, 1867-69, ii. 376 ff., and the tr. by J. M.
Schmid, Vienna, 1900, p. 94 ff.
8 Eutychii Annates, ed. E. Pococke, Oxford, 1658-59, which
contains the original Arab, text with a Lat. tr.
9 Perhaps the most important passage on this subject is that
which E. W. West has translated
his Pahlavi Texts, iii. 243 ff.
(SBE xxvi. [1885]).
Germ. tr. is given by Salemann, Bin
Br'i^hstiik manichaischen Schrifttuyns im asiat. Museum.

m
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promising liontility which was adopted by the great
majority of Christian theologians, naturally proved
even less favourable to accurate comprehension.
The foreign origin of Manichieism is duly emphasized by Eusebius in the brief notice which he
Alexander of
devotes to this 'insane heresy.''
Lycopolis, the author of a short tract against
ManicliEeism,^ was probably a contemporary of
Eusebius. He deserves notice as being the only
Western writer who treats the subject from a
purely philosophical point of view ; though he
speaks of Christianity with a certain respect, it is
doubtful whether he ever became a Christian. Of
more importance is the testimony of a somewhat
later controversialist, Titus, bishop of Bostra in
Syria, who died about A.D. 370.
In a geographical
sense, Titus must be reckoned among Oriental
Christians, but his Treatiseagainstthe Manichmans^
roves him to have been thoroughly Western in
E
is education and habits of thought, deeply imbued
with Greek philosophy, in particular with Stoicism,
,

He disfull of contempt for ' barbarians.'
tinctly states that he derived his information from
a Manichtean book,* but he tells us nothing definite
as to its authorship.
His words, however, seem
to imply that the book was not composed by the
quoting it
founder of Manichseism himself, for
he says, ' as is stated by the author who wrote
'
°
down the doctrines of that maniac ; and, again,
'
these are the very words used by him or else by
one of his followers.'* He afterwards mentions a
Manichsean work entitled The Treasure,'' but
whether this is identical with the book cited previously cannot be determined. In any case it is interesting to observe that, according to Titus, the
Manichseans made every ett'ort to conceal from
outsiders the writings of their founder, apparently
in obedience to his express orders.* Another fact,
no less sisnilicant, is that Titus professes to have
softened down the expressions which he found in
'
his source
these are not the words used by him,
but this is what he meant to say, translated into
and

m

:

more decent language.'* In estimating the evidence supplied bj' Titus this tendency must be
constantly borne
mind.
A more popular but a much less respectable
authority is the Acta Archclai, a work which professes to record a disputation between Manes and
Archelaus, bishop of Carchar'" in Mesopotamia.

m

BE

2 ed. A. Brinkmann, Leipzig, 1896.
vii. 31.
Of the (our books into which this work is divided only the
two and the beginning of the third have been preserved in
the original Gr. ; but all four are extant in a Syr. tr., which
must have been made very early, as it is contained in a Brit.
Mus. MS written in a.d. 412. The Gr. text was first published
by J. Basnage in 1725 the best edition is that of P. A. de
Lagarde (Berlin, 1859), who also edited the Syr. version. It is
to be noted that the Gr. text has a long insertion (printed as an
Appendix by Lagarde, pp. 69-103) which is absent in the Syriac.
In SB AW, 1894, p. 479 ff,, August Brinkmann has endeavoured
to prove that this piece is a fragment of a book against the
ManichEeans by Serapion of Thmuis, a friend of Athanasius.
1

3

first

;

* avTji Ae'^ct f^tfaiv

auTO TO ypdfxfxa
§ 22).

ad)'

ij

irap'

auTOt?

^t'/SAos

(bk.

i,

§ 21

)

;

(jirjcri

yap

ov ra Traps Tou fj-aveVTOl napedTJKafitv (bk. 1.
of ^a^ei's, fJ-avia, etc.. in allusion to the

The punning use

name Manes,
5

extremely common.
w? ye 6 ra Toi) ^reVro^ inrvypa^uv

6

(^Tjtrl

is

6e irpbs Ae'^if av-n}v exeti/os

ij

^tjtriv (bk.

i. § 21).
eVepo? riy jSiv air' eK^ivov

Photius states that the source used by Titus was
the work of a certain Addas eSof e fiev Kara Mai/ixaiwi- ypa<t>etv,
(bk.

iii.

§ 4).

:

fjLoWov Kara, tuiv 'ABSov (ruyypaiJiixa.Tujv {PG ciii. 288).
Syr. slmeth'i (bk. iii. § 9), This is probably the work called

fypoi/'e 5e
7

^(Tavpd? by Epiphanius, and flTjo-aupbs fw^s in the Greek Farmula of Abjuration. Both al-Ya*qiibi and al-Biruni ascribe to
M&ni a book known as Kanz-al-Iliyd, Treasure of Life-giving,'
but it is to be noted that the list of Manl's writings in the
Fihrist (p. 336, line 8ff.) does not include this title, although it
'

mentions a Sifr-al-Ihyd,

*

Book

of Life-giving.'

8 Bk. m. § 9.
8 et yip Kal lijq TOUTOt? ye Tots prjfi.atTt.Vy
ye ravTa ^ovAeroi
ttiy^tv, alrep evtrxrji±ov4t7Tepov Travv ye irpbs TfpMiv etpjjTai (bk. i.

Here for the first time we meet with the remarkable theory that Manichieism originated, not with
its reputed founder, but with a certain Scytliianus,
from whom the system was passed on to Manes.
These Acts are extant in a Latin translation, made
from a Greek text of which we possess some long
fragments.' According to Jerome,^ the book was
originally composed by Archelaus himself in Syriac
('Syro sermone') and afterwards translated into
Greek.
But it has been clearly proved that
Archelaus is not tlie author, and tliat the narrative
is to a large extent, if not entirely, fictitious.
Nevertheless, some modern writers have endeavoured to show that, though Jerome was mistaken
in ascribing the Acts to Archelaus, he was right at
least in believing them to have been composed in
Syriac.
The arguments which Kessler nas advanced in support of this theory have been shown
by T. Nbldeke to be worthless.' The author of
the Acts, whoever he was, evidently possessed no
accurate information about the country in which
he placed the scene of his story. For example,
he represents the river Strangas as the Western
boundary of the Persian Empire a notion which

—

derived from the Greek Romance of Alexander
the Great (pseudo-Callisthenes), as Nbldeke points
out.
writer who was capable of falling into
such mistakes can scarcely oe supposed to have
had any definite knowledge as to the early history
of Manichieism.
Nevertheless, it is not surprising
that his statements were readily believed by
Western Christians. With some variations, the
story contained in the Acta Archelai reappears in
Epiphanius,'' Socrates, Theodoret, and several later
is

A

writers.
By far the most celebrated of the
authorities on Manichaeism is Augustine.
sight it might seem that his testimony

latter form agrees with that given
of the story.

in his version

first

Faustus, whom
and writings of their founder.
Augustine represents as one of the ablest and most
influential among the Maniohseans, was a native
of N. Africa, and it is therefore unlikely that he
could read the sacred books of his religion in the
original Aramaic,
Nor have we any reason to
believe that the other Maniehjeans with whom
Augustine came in contact were better instructed.
(jne of the latest, but not the least important, of
the Western sources is the Greek Formula of
bjuration,^v/hich
repentant heretics were required
A
to pronounce before bo'nc; admitted into the comSee M. J. Routh,

1

2
s

by Epiphanius

At

ought to

:

aWa

;

Western

outweigh all others that have been mentioned, for
during nine years (from A.D. 373 to 382) he was a
professed Maniclijean. Among the worts that he
composed on the subject, after his conversion to
Catholic Christianity, are the following
Contra
Epistolam Manichcei quam vacant Fundamenti,
Contra Faustum, Contra Fortunatum, Contra
Adimantuin, Contra Secundinum, De Actis cum
Felice Manichmo, De Genesi contra Manichmos, De
Natura Boni, De Diiabus Animabus, De Utilitate
Credendi, De Moribus Ecclesice Catholicce et de
Moribus Slanichworum. Many passages relating
to Manichaiisin are to be found in his other writings, particularly in the Confessions.
But, on the
whole, the amount of positive knowledge which
can be gathered from Augustine is much less than
might have been expected. In the great majority
of cases he confines nimself to vague generalities,
and, when he descends to particulars, his statements seem mostly to rest on hearsay. It may be
doubted whether even his Maniohsean informants
were at all accurately acquainted with the history

§17).
10 The name is doubtful. Possibly the author, or a later scribe,
may have confused the two places Karkha and Kashkar the
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*
ii.

De

Reliqxiitp.

en^^z, Oxford, 1846-48,

T.

Vir. llhtatr., no. Ixxii

See ZDMG xliii. [1889] 536 ff., and xliv. [1890] 399.
See F. Oehler, Corpus Hterfoo^^tviicujn, Berlin, 1856-61, n.

398 ff.
6

See A. Gallandi, BibHotheca Ptttnim 14

88, xiv. 87

£E,

vols.,

Venice, 1766-
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munion

In its present
of the Byzantine Church.
shape this document cannot be older than the 9th
century. It consists of a series of anathemas,
directed partly against doctrines and partly against
persons, put together without any definite plan.
Some of the doctrines are undoubtedly Manichsean,

but some emanate from other sects, and some
appear to be gross misrepresentations. Yet, in
spite of the uncritical manner in which it is
compiled, the Fornmda of Abjuration contains a

number of interesting facts.
Muhamniadan. Evidence from Muhammadan

certain
(4)

—

literature does not begin before the 9th cent, of

our era.

Muhammadan

Nevertheless, the

accounts

on the whole, the most instructive of all,
much fuller than those by Oriental Christians ajid
less misleading than those by Western writers.
For this several causes may be assigned. In the
are,

place, the Muhammadan scholars to whom we
owe these descriptions wrote from a historical,
rather than from a controversial, point of view.
Moreover, some of them at least had access to
very ancient and trustworthy sources of information ; for Babylonia, the political centre of the
Muliammadan Empire, was also the ecclesiastical
centre of the Manichseau community, and, accordingly, in that country the text and the traditional
interpretation of the Manichoean Scriptures were
most likely to survive. It is true that after the
first

Muhammadan conquest the Aramaic language
gradually ceased to be spoken, but the knowledge
of it never wholly died out, as we see in the case
of the Christians and the Mandaeans, who have
retained their sacred books, in their respective
Aramaic dialects, down to the present day.
Almost

all

Muhammadan

pre-Muhammadan

historians

who

treat

Muhammadan

times
take some notice of Manichseism, but the authors
from whom we learn most on this subject are the
following: (a) Ibn Wadih, also called al-Ya'qubi,
who in A.D. 891 composed a History of the World ;'
who probably lived
(b) Muhammad ibn Ishaq,
about the end of the 10th cent, of our era, and is
known as the author of the Fihrist, i.e. Catalogue,'
agreat storehouse of,information respecting literary
works of various kinds;'' (c) al-Blrunl, who died
A.D. 1048, one of the most learned men that the
East ever produced, the author of a book on
Chronology^ and other important treatises (d) alShahrastani, who died A.D. 1153, the author of a
of

or early

'

;

religious and philosophical sects.'' All
these authors ^vrote in Arabic, although the last
two were of Persian nationality.
The story of Man! in the Sluih-ndmah of Firdausi,
the well-known Persian epic poet, is almost entirely
legendary, and the same may be said of nearly
all the popular Muhammadan accounts, whether
written in Persian or in Arabic.
With regard
2. The founder of Manichaeism.
to the history of the founder we are mainly
dependent on Muhammadan m-iters, for the
Western authorities either tell us nothing definite
or else repeat, more or less faithfully, the legend
contained in the Acta Archelai. The story there
related is briefly as follows

work on

—

:

In the time of the Apo3tle3 there lived a man named
Scythianus, who is described as coming from Scythia,' and
also as being a Saracen by race (' ex genere Saracenorum ')
'

'

1

ed.

M. T. Houtsma, Leyden,

'

1SS3.

2 ed. G. Fliigel, and published after his death by J. Rodiger
and A. Miiller, Leipzig, 1871-72. The section relating to
Manichaeism was published separately by Fliigel, with a Germ,
tr. and copious notes, under the title Maniy seine Lehre und

seine Schri/ten, Leipzig, 1S62. The author of the Fihrist is
sometimes called al-Nadim, but it is doubtful whether this name,
or rather nickname, belonged to hira or to one of his ancestors.
3 ed. E. Sachau, Leipzig, 1S7S, and tr. by him into En^., The
Chronology of Ancient Nations, London, 1879. Al-Biriani is the
Arab, form of the Pers. Berijni.
* ed. W. Cureton, London, 1846, and tr. into Germ, by T.
Haaibriicker, Halle, 1850-61.

He

settled in Egypt, where he became acquainted with * the
of the Egyptians,' and invented the religious system
which was afterwards known as llanichieism. Finally he
emigrated to Palestine, and, when he died, his writings passed
into the hands of his sole disciple, a certain Terebinthus.i The
latter betook himself to Babylonia, assumed the name of Budda,
and endeavoured to propagate his master's teaching. But he,
like Scythianus, gained only one disciple, who was an old
woman. After a while he died, in consequence of a fall from
the roof of a house, and the books which he had inherited from
Scythianus became the property of the old woman, who, on her
death, bequeathed them to a young man named Corbicius,^
who had been her slave. Corbicius thereupon changed his
name to Manes, studied the writings of Scythianus, and began
to teach the doctrines which they contained, with many
additions of his own. He gained three disciples, named Thomas,
Addas, and Hermas. About this time the son of the Persian king
fell ill, and Manes undertook to cure him ; the prince, however,
died, whereupon Manes was thrown into prison. He succeeded
in escaping, but eventually fell into the hands of the lung, by
whose order he was flayed, and his corpse was hung up at the
city gate.

wisdom

It is needless to say that this narrative, as it
stands, has no claim to be considered histxjrical.
Some details, in particular the account of the
execution of Manes, are confirmed by more trustworthy authorities, but as to the main point the
existence of Scythianus and Terebinthus no such
confirmation is forthcoming. The assertion that
Terebinthus took the name of Budda seems to be
a confused reminiscence of the fact that Mani
represented tlie Indian Buddha as one of a series
But this, so
of prophets who had preceded him.
far from tending to support the story as a whole,

—

—

rather an argument against it.
of the principal Muhammadan
authorities may be briefly summarized thus
is

The accounts

:

Mani,3 the son of F-t-q,4 was born in Babylonia 5 about A.D.
His father was originally a heathen, and frequented an
idol-temple at or near Ctesiphon, the Persian capital, as
other people were wont to do.' But shortly before the birth of
Mani he abandoned his former religion, and joined? the sect of
the Mughtasila, i.e. those who practise ablutions.' 8 Mani at
an early age became convinced that he had received divine
revelations, and that he was chosen to preach a new faith.*
216.*
'

'

'

'

name the

authorities vary.
uncertain.
written in Arab., and the adj. derived from
it is usually mdnawi (formed according to the ordinary rule in
In Syr.
Arab.), but sometimes manawi, mandnl, or mani.
the name Mani seems to have been pronounced as in Arab.,
although the Syr. spelling does not enable us to decide posiIn the case
tively whether the first vowel was long or short.
of rare proper names the vowel-points added by later Syrian
In Zoroastrian writings
scribes have, of course, no authority.
the name appears with a final aspirate, Jfdni/i_(adj. mdnihik\
and this aspirate accounts for the form Max/txaio?, Manichteus,
which Gr. and Lat. writers often use, not only as an adj., but
also as the equivalent of Mdi^, Manes. The origin and meaning of the name Mani are unknown. But this very fact tends
to show that it is a real name, not an honorific title like Christ
or Buddha.
i This is the form given in the Fihrist.
The vowels are uncertain, but the consonants agree with those of IlaTe/cio?, who
is expressly mentioned as the father of Manes in the Gr.
Formula of Abjuration. It is well known that the Arabs have
no sign for P, and use F or B instead. According to the
Fihrist, F-t-q also bore the name of Babak ( = Pers. PapakX
while al-Ya'qiibi calls him Hammad. The last name, which is
purely Arabic, must be due' to some mistake.
5 According to al-Biriini, the birth-place of Mani was a village
called Mardinij, on the upper part of the Kutha canal, i.e. a
little to the south of Baghdad.
6 The statement of al-BIruni that Mani was born in the .year
627 of the era of Alexander (i.e. the Seleucid era) agrees very
nearly with what we are told in the Fihrist as to the age of
Mani when he came forward as a public teacher.
' Q. T. Stokes, in DCB, s.v.
Manes,' states that Manrs
father 'founded' this secl^an assertion for which there is no
authority.
8 These details are given in the Fihrist, evidently from a
Manichsean source. What was the precise form of heathenism
which Mani's father originally professed is not clear. The
terms used in the Fihrist point to some local cult rather than
to Zoroastrianism. The religion of the JIughtasila seems to
have been a kind of Judaic Christianity mingled with heathen
elements. It was not identical with that of the Mand»ans in
later times, though the two sects had much in common.
9 'The narrative in the Fihrist clearly implies that Mani did
not derive his system from any human teacher. On the other
hand, al-Biriini describes Mani as a 'disciple of Padariin,' and a
similar statement appears in the well-known historical work of
al-Mas'iidi, who lived about a century before al-Biruni, except
that the name is there written somewhat differently (see
Mas'idi, Les Prairies d'or, ed. 0. BarbierdeMeynard and Pa vet
1

As

2
3

This

to this

name

also

So the name

is

is

'
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Before he was twenty-Ilvo years old he hod privately trained a few
disciples, but he began liis puljlic propaganda on the day when
Shapiir ( = Sapor i.), the Hon of Ardaahir, waa crowned king, i.e.
March 20, a.ik 242.J He succeeded in securing tlie patronage
of the king's brother PerOz, and througli him obtained access to
the king hiniEelf,- In the course of liis journeys he is said to
have visited Central Asia, India, and China, but it does not
appear that he ever penetrated into tlie Houian Empire. He
composed numerous books and epistles in Aramaic, and at
least one book in Persian, probably the work known aa tlie
Shdpuraqdn, which, according to al-LJiruni, was written for
king Shapur.3 We learn from Ephraim Syrua that Milni
illustrated his writings with coloured pictures ;^ his fame as a
painter survived for many centuries in the East. He ia also
eaid to have invented the peculiar alphabet which the Manichit was a modilication of the Syriac
ffiaoB afterwards employed
Eatrang^lo character, as the recently discovered fragments
prove. Mani waa put to death by king Bahrain (or, according
to the older pronunciation, Warahran) i., who reigned from
Whether he was flayed alive, as
about A.D. 274 to 277.0
Hia
al'Ya'qiJbi and some other authorities state, is doubtful.
corpse, or, according to others, his skin stuffed with straw, was
hung up, by order of the king, at the gate of Gunde-ShapiJr^ an
important city which lay a little to the east of the ancient
the
Susa. In after times that gate was always known as
Mani-gate.' The execution of Mani was evidently due not bo
much to the personal caprice of the king as to the enmity of
the Zoroastrian priesthood. At the same time the Persian
governmsnt made a strenuous, but wholly fruitless, attempt to
exterminate the adherents of the nev? religion.
;

'

—

ManichEeisra, like
3. The Manichaean system,
other forms of Gnosticism, professes to be at the
same time a religion and a philosophy, inasmuch
as it not only sets up an ideal of holiness, but also
undertakes to explain the constitution of the world.
It is not, however, to he regarded as a philosophy
It
in the ordinary European sense of the word.
attempts to arrive at philosophical truth by means
of a method which, to us, appears wholly unphilosophical.
Though the Manichsaans contidently
appealed to human reason and were always ready
to defend their conclusions by argument, they
did not pretend that those ccmclusions had been
reached by abstract logic or by any kind of scienon the contrary, they claimed, no
tific induction
less than the primitive Christians, to be in possession of a direct revelation from God.
Thus Mani
himself says, in a passage which al-Blruni quotes
from the Shapuraqdn (see above)
Wisdom and deeds ^ have always from time to time been
;

'

brought to mankind by the messengers of God. So in one age
they have been brought by the messenger called Buddha to India,
in another by Zaradusht [Zoroaster] to Persia, in another by
JesuB to the West. Thereupon this revelation has come down,
this prophecy in this last age, through me, Mani, the messenger
of the

God

of truth to Babylonia,'

Such was the claim put forward by Mani. AVe
have now to consider the substance of his teaching.
The Manichsean system is based upon the idea
of the essential and eternal contrast between good
and evil, between light and darkness. But it is
not correct to say, as Western writers have frede Courteille, Paris, 1S61-77, ii. 167 also Fliigel, Mani, p. 141).
Who Fadarun was we are not told it is therefore vain to inquire
whether he really existed, and, if so, whether Mani had any
connexion with him. The assertion of BarhebrEBUs that Mani
was at one time a Christian, and even 'a presbyter,' rests upon
no evidence whatever.
1 See T. Noldeke, Geschichte der Perser undAraber zur Zeit
der Sanaiiiden, Leyden, 1879, p. 412.
2 That king Shapur was ever converted to Manichseism, ae
al-Ya*qubi states, is very improbable.
3 The fullest list of Mani's writings is to be found in the
Fik'}-ist (p. 336 ff,).
Unfortunately many of the titles are doubtful, and even those which are certain seldom give us any clue
as to the nature of the contents.
4 See C. W. Mitchell, op. oil. i. 126 ff. of the Syr. text.
s That Mani was executed under Bahrara i. seems tolerably
certain, though one historian (Theodore bar-Khoni) places the
event in the reign of Shapijr, another (al-DTnawari) in the
reign of Hurmuz {i.e. Hormizd i., about a.d. 273), and a third
;

;

(Eutychius) in the reign of Bahram 11., the son and successor of
Bahram i. For the sake of readers unacquainted with Arab, it
may be worth while to point out that in Sachau's tr. of alBiriini's Chronology, p. 191, line 17, the word 'Hurmuz' is a
slip of the pen
the Arab, text says merely
and he killed,*
referring to Bahram.
By a curious coincidence there is an
exactly similar mistake in H. Zotenberg's tr, of the corresponding passage in the history of al-Tha'alibi (Paris, 1900), p. 603
SA,boClr fit aussi mettre i mort.
Cette action gagna b.
.'
SdboOr.
Here again Bahram is meant.
6 i.e. the theory and the practice of religion.
'

;

'

.

.

.

.

.
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that Mani identified good with
and evil witli matter {ijkT)). Whether he
ever attained to the conception of matter may be
doubted
at all events, it is clear that he represented evil, or darkness, as something capable of
thought and volition ^ in other words, his dualism
was of the imaginative, or poetical, not of the
philosophical kind. The following is an abstract
of the account given in the Fihrist.

quently done,
spirit,

;

*

;

Originally the light and the darkness bordered on one
another, but were unmingled, the light being limitless above
and the darkness limitlees below. The light is identical with
God, who is called the King of the Paradises of Light,' but the
realm of light includes also an atmosphere and an earth which
are co-etenial with the Godhead. Morto\'or, there are various
other beings called gods, ^ who are subordinate to the King of
the Paradises of Light. Out of the darkness arose Satan, the
Primal Devil, who did not exist from all eternity, although
the elements of which he is composed are eternal.' At first he
wrought havoc in his own domain, and then invaded the kingdom of light.'* Whea he saw the flashes of light, he conceived
a hatred for them, shuddered, and rejoined his native elements.'
He made a second attack, and the King of the Paradises of
Light, in order to repel him, produced a being called the Primal
Man, who went forth armed with a fivefold panoply the breeze,
the wind, the light, the water, and the fire. Satan, on the
other hand, arrayed himself in the smoke, the consuming flame,
the darkness, the scorching blast, and the cloud. After a long
struggle Satan prevailed over the Primal Man. The heavenly
powers then intervened and rescued the Primal Man, but the
elements which formed his panoply became mingled with the
elements of darkness. Out of this confused mass the heavenly
powers fasliioned the actual world which we inhabit. Not only
all animal and vegetable organisms, but even objects which we
regard as wholly inanimate, such as metals, contain portions of
divine light. Hence the distinction which we are accustomed
to make between natural and spiritual phenomena does not
exist in Manichseism, since it represents all the processes of
nature as part of a spiritual contest.^ The visible universe is,
in fact, a vast and complicated machine devised by God for the
purpose of enabling the elements of light to effect their escape.
When the light contained in the earth separates itself from the
darkness, it ascends in the form of a pillar, called the pillar of
glory,' first to the moon,** thence to the sun, and thence to the
higher regions. This process continues until at len^h the final
separation is brought about by a conflagration, which will last
1458 years. Thereafter the light will be secured for ever against
the assaults of the darkness.
'

*

'

—

'

The most singular part of the Manichsean system
that which relates to the origin and history of
Unfortunately, the statements of the
mankind.
Fihrist on this subject are fragmentary and full of
obscurities, which the other sources do not enable
us to explain in an altogether satisfactory manner.

ia

clear at least that the first human beings,
called Adam and Eve,'' were represented as the ofispring of devils, the object of the
devils in producing them being to imprison, and
so to keep in their own possession, a portion of
the elements of light. The heavenly powers, in
order to frustrate the purpose of the devils, sent
Jesus (who is here regarded as a celestial being)
to instruct Adam on the subject of * the Paradises
and the gods. Hell and the devils, the earth and
the heaven, the sun and the moon,' and in parAs to the
ticular to warn him against sensuality.
history of Adam and Eve many details are given,
some of which have been borrowed from the OT,
some perhaps from sources unknown to us, while
some appear to be wholly fantastic.
1 Alexander of Lycopolis (ed. Brinkmann, p. 6) observes that
in the Manichsean system the term vK-q is not used in the
Platonic or the Aristotelian sense accordingly Alexander demotion without order' (17 aroKTo-i
fines the Manichsean vKii as

But

it is

whom Mani

;

'

Kt'injcrt?).

2 According to al-Shahrastani, some Manichisans held that
the mingling of the darkness with the light had taken place
But this
blindly and by accident,' not as a result of volition.
ia obviously a later philosophical speculation.
3 The nature of these gods is not clearly defined; they are
regarded as the offspring of the Supreme God.
* It is instructive to compare this narrative with the parallel
passage in Titus of Bostra, bk. i. § 17, For the Primal Devil'
Titus substitutes r\ uAtj.
6 Thus, for instance, the rain is explained as due to the per'

'

spiration of devils (Titus of Bostra, bk. i. § 17).
6 The moon, as it waxes and wanes, is compared to a bucket
which alternately fills and empties itself {ib.).
7 It is to be observed that Adam, ' the first man (in ArabiG
al-insdn al-awwal), is wholly distinct from ' the Primal Man
(al-insdn al-qadvm).
'
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As we learn from the passage of the Shapuraqan
quoted above, Mani held that a series of divine
revelations had been promulgated in the world by
Buddha, Zoroaster, Jesus, and finally Mani himself.'
Al-Bii'unI adds that Mani, in another of his
books, claimed to be the Paraclete (al-FaraqlU)
'

Christ,' and this we learn fi'om
other sources also, both Christian " and Muhammadan. As the Muhammadan authorities use the
Greek word, it may be assumed that it was used
by the Manichteans themselves, but we are not to
conclude that Mani knew Greek, still less that he
had read the NT in the original. The term Paraclete was in common use among Aramaic-speaking
Christians, from whom Mani doubtless borrowed
it.
Precisely what meaning he attached to it is a
question not easy to answer. From the statements
in the Fihrist as to his parentage and birth we may
infer with certainty that, though he laid claim to
a divine commission, he did not profess to be more
than a human being in the ordinary acceptation of
the term.' And it is to be observed that in the
Shapuraqan the earlier prophets, including Jesus,
are placed on a level with Mani. This would seem
to imply that they also were regarded as mere
men. It is, therefore, not a little surprising to
find that Christian authors, such as Titus of
Bostra * and Augustine, frequently represent Mani
as holding a Docetic theory with regard to Jesus,
namely, that He was not born of a woman and
that His body was a phantom.'' And the difficulty
of ascertaining what was really the Manichajan
doctrine on this point is still further increased by
the statement in the Fihrist that Mani pronounced
Jesus to be a devil {shaitdn).' The Fihrist informs
us also (p. 336, line 10 ff. j that one of Mani's works.
The Book of Secrets, contained a chapter on the
sou of the widow, that is to say, according to
Mani, the crucified Messiah, whom the Jews
crucified.'
How the strange phrase the son of
the widow is to be explained, and how this passage
is to be reconciled with that in wliich Jesus is said
to have been called a devil, we have no means of
determining. But, whatever the Manichseans may
have believed as to the origin of the historical
Jesus, the nature of His body, etc., it would

announced by

'

'

'

The

prophets given by al-Shahrastani (i. 192) is
longer, viz. Adam, Seth, Noah, Abraham, Buddha, Zoroaster,
Christ, Paul
then shall come the seal [i.e. the last] of the
prophets to the land of the Arabs.* Whether this sentence is
simply a Muhammadan interpolation, or a distorted form of
some passage referring to Mani, is uncertain.
2 Christian writers,
from Eusebius onwards, sometimes
wrongly interpret this to mean that Mani identified himself
with the Holy Ghost. It is scarcely necessary to recall the fact
that even in the NT the term TrapdxXTjTos is applied not only to
the Holy Ghost but also to Christ (1 Jn 2i). The statement of
Titus of Bostra (bk. iii. 5 1), Augustine, and other Christian
writers, that Mani called himself an Apostle of Jesus,' has been
confirmed by one of the recently discovered fragments (F. W.
K. Miiller, M. 17). This title does not necessarily imply more
than that Mani believed his own teaching to be substantially
identical with that of Jesus.
3 The fact that in one of the fraprments published by F. W. K.
Miiller (M. 311) Mani is addressed as
Mani, son of the gods'
{MAni yazdan frazend), does not prove anything to the contrary, since the phrase may be understood in a purely spiritual
1

list

of

—

'

*

*

sense.
Bk. iv. § 33
•>

certainly appear that they denied the fact of Hia
crucifixion.
Hence, according to Augustine,' they
were in the habit of contrasting the unreal suS'erings of Christ with the real suH'erings of Mani,

which they solemnly commemorated by an annual
ceremony known as the B^^ua. That the Muhammadan writers say very little on this Christological
question may be due to the fact that here their
own views happened to resemble those of the
Manichteans.-

The teaching of Mani as to the duties and ultimate destiny of individuals was in accordance
with his theory of the universe as a whole. Since
the visible world has as its aim the separation of
the light from the darkness, practical religion
must consist mainly in the furthering of this process.
The divine element in man must be freed
from its fetters in order that it may return to its
heavenly source. With regard to this part of the
ManicliEean system much misconception has prevailed in the West, from the time of Augustine to
the present day. The divine element in man is
not to be identified absolutely with the soul,
though the Manichseans sometimes used language
which admitted of such an interpretation. Yet, if
we examine the evidence carefully, it becomes
clear that, when they spoke of the soul as divine,
they meant only that it contained something
divine ; and even this was not asserted with respect
to the soul of every individual.* Another misapprehension, due chiefly to Augustine's treatise De
Duabus Animabus, is that man was represented
as having two souls, one good and the other evil.*
In reality the passages which are cited as proofs
of this theory affirm only the existence of two
opposite tendencies in man. And, just as the soul
is not wholly good, so the body is not wholly evil
for, according to the Fihrist (p. 335, line 16 ff. ),
the Manichgeans held that after the death of the
righteous man the ' powers ' contained in his
body, namely, the water, the fire, and the breeze,
have to be extracted by ' the sun, the moon, and
the shining gods,' and then ' the rest of hia

body which

is

altogether darkness

is

cast into

hell.'

But, although it was the duty of all Manichseans
to take part in the liberation of the light from the
darkness, their share in the great work naturally
varied according to their several capacities. First
of all, a broad distinction was made between the
ordinary Manichosans, who were kno\vn as ' the
Hearers ' or ' the Combatants,' and the inner circle
of teachers or ascetics, whom Western writers call
'
the Elect' (oi 'E/cXe/cTo/, Electi) and Muhammadans
al-Siddtqun.''
The Elect again were subdivided
1 ' Cum ssepe a vobis quEererem illo tempore, quo vosaudiebam,
quiD causa esset, quod Pascha Domini plerumque nulla internum a panels tepidissima celebritate frequentaretur, nuUis
vigiliis, nullo proUxiore ieiunio indicto auditoribus, nullo deni-

festiviore apparatu
cum vestrum Bema, id est, diem quo
Manichaeus occisus est, quinque gradibus instructo tribunah et
pretiosis lintels adornato ac in promptu posito et obiecto
adorantibus, magnis honoribus prosequamini ; hoc ergo cum
quasrerem, respondebatur eius diem passionis celebrandumesse,
qui vera passus esset
Christum autem, qui natus non esset,

que

;

;

ft.,

p. 146 of

the Syr. text.

As Baur remarks {Das manich. Religmnssystem, p. 235), the
Christian Fathers tell us at great lengtli what Mani denied with
respect to the person of Christ, but they say scarcely anything
about his positive teaching on the subject.
6 Fihrist, p. 335, line 8
see FUigel, Mani, note 284.
A more
explicit statement is to be found in the treatise De Fide contra
Manichmos, ascribed to Euodius, a friend of Augustine: 'Sic
enim in Epistola Fundamenti dicit
Inimicus quippe qui
eundem Salvatorem iustorum patrem crucifixisse se speravit
ipse est crucifixus, quo tempore aliud actum est, atque aliud
ostensum.
Princeps itaque tenebrarum affixus est cruci,
idemque spineam coronani portavit cum suis sociis, et vestem
coccineam habuit, acetum etiam et fel bibit, quod quidam
Dominum potasse arbitrati sunt, atque omnia quag hie sustinere
visus est. tenebrarum ducibus irrogata sunt, qui clavis etiam et
lancea vulnerati sunt'(ch. 28 [PL xlii. 1147]). The fragment
on the Crucifixion published by F. W. £. Miiller (M. 18) un5

;

;

fortunately leaves the question open.

neque veram sed simulatam carnem humanis oculis ostendisset,
non pertulisse, sed finxisse passionem (Augustine, c. Epistolam
'

Fu7}damenti,

viii.).

known

that, according to the Qur'an (iv. 156),
Christ was never crucified ; but, when His enemies sought to
slay Him, He was removed from the earth and 'a likeness was
made to appear to them.' This theory, it will be observed,
does not imply any denial of the reality of Christ's body. That
'^

It is

well

Muhammad borrowed the conception from the Manichaeans is
very improbable, but at all events there is a striking analogy.
3 The souls of those who are finally lost seem to have been
regarded as wholly evil. Thus we read in the Fihrist (p. 331,
line 16 ff.) that Eve had two daughters, one of whom possessed
an abundant measure of divine light and wisdom, whereas the
other possessed none at all.
4 See the very instructive discussion by Baur, p. 162 ff.
6 This expression means in Arab, 'the veracious,' but, aa
Kessler has pointed out (Mdnl, p. 318, note 4), it is here to be
understood in the sense of its etymological equivalent in Syr.,
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into several grades and formed, an elaborate hierarchy, at the head of which stood the representaBut the position of the
tive of Mani himself.
Elect diflered essentially from that of the Christian
Elect exercised no
as the
clergy, inasmuch
Whether
sacerdotal functions properly so called.
Mani instituted anything of the nature of a sacrament is doubtful ; in any case, if there wei'e Mani-

chaean sacraments, they cannot have occupied an
important place in the system, since the Oriental
authorities make no mention of them, unless,
indeed, we apply the term 'sacrament' to such
practices as prayer and fasting.' Hence the main
characteristic of the Elect was not that they had
the exclusive right, or power, to perform certain
acta, but rather that they possessed a fuller knowledge of religion and abstained from certain things
which were lawful to the rest of the community.
This duty of abstention was called by the Manicha3ans 'the three seals,''' which Augustine more
definitely characterizes as signaculum oris, signaculum manuum, e,nd signacuhi7n sinus.^ The first
imposed restrictions with respect to food
seal
and speech, the second with respect to outward
acts, the third with respect to thoughts and desires.
Thus the Manichffian asceticism implied no thought
the idea that self-inflicted suttering
of expiation
atones for sin an idea which has exercised so
disastrous an influence in some sections of the
was quite foreign to the
Christian Church
The prohibitions which he
religion of Mani.
issued are based upon the belief that certain acts,
such as the destruction of life and the intercourse
of the sexes, are essentially Satanic, and therefore
In matters
retard the liberation of the light.
of detail the Manichsean code naturally appears
arbitrary to us it is evident that in drawing the
Satanic and what is not
line between what is
'

'

;

—

—

;

'

'

Mani was guided much more by

his fancy

and by

various casual associations than by any abstract
Thus, for instance, all Manilogical principle.
chaeans were forbidden to kill animals, but it would
seem that the Hearers were permitted to eat flesh.
The Elect abstained from both flesh and wine ;
they were also forbidden to pluck fruit or vegetables, so that the food on which they subsisted
had to be supplied by the Hearers. Similarly the

Hearers were allowed to marry and to engage
whereas the Elect might
neither marry nor acquire property, ' except food
for one day and clothing for one year.' * It is remarkable that among the things most strictly
prohibited were idolatry and magic.'' As in nearly
all Oriental religions, fasting played an important
Sunday was observed as a fast-day by
part.
ordinary Manichssans, Monday by the Elect
the righteous,' which we may assume to have
viz. Zciddlqi,

in worldly avocations,

'

been the form emploj'ed by the Manichaeans themselves (see
A Manichaean who is called a ZadC. W. Mitchell, op. cit. i. 30
Those idle women of the party of Mani, those
diqd,' p. 127 fE.
').
Zaddlqdthd
call
Neither Kessler nor any previous
wSom they
writer seems to have noticed that from the same Syr. word is
zandlq,
zindiq,
heretic,'
derived
or
a term which was applied
especially to the disciples of Mani by the Persians of the
Various
and
afterwards
by
Wuhamniadans.
Sasanian period,
other interpretations of this word have been proposed, but none
*

:

;

'

'

that is at all plausible. The substitution of nd for dd is a
phonetic change for which there are many analoj^ies. That a
terra which was originally used as a title of honour should afterwards have acquired an opprobrious sense is likewise quite
natural of. the Germ. Ketzer, from Ka6ap6';. The Persian terms
Hearers and the Elect respectively are Niyoshagan
lor the
and Viiidagan.
1 According to Augustine (c. Fortunatum, i.), the Elect were
supposed to celebrate a kind of Eucharist in tirieir secret meetings.
But, as Augustine himself admits that he knew nothing
definite on the subject, we cannot attach much importance to
his testimony.
2 Fihrist, p. 333, line 5
Fliigel, Mani, note 217.
8 De M(yribus Manichoiorum, ii. 10.
4 Al-Biruni, Chronology, p. 20S.
6 The prohibition of idolatry is the first of the ten commandments which, according to the Fihrist (p. 333, line 10 ff.), all
Manichseans were required to observe.
;

'

'

'

;

'
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there were also monthly and annual fasts. Of the
prayers, which were recited several times in the
day, the followinjj specimens are given by the
author of the Filirut (p. 3.33, line ID If.)
'(1) Blessed is our Guide, the Paraclete, the Ambassatlor of
Light, blessed are his guardian angels and adored are hia shining hosts.
(2) Adored art thou, O shining one, Mini our Guide, source
of brightness, branch ol life,' thou great tree which art wholly

medicine.
(3) I prostrate myself and adore, with a pure heart and a
truth-speaking tongue, the great God, the Father of I jghts, the
Essence of Lights, adored and blessed art Thou, all Thy majesty
and Thy blessed worlds which Thou bast called ;2 he adoreth
Thee who adoreth Thy hosts, Thy holy ones, Thy word, Thy
majesty, and that which seemeth good to Thee, because Thou
art the God who is all truth, life, and holiness.
^4) I adore and prostrate myself before all the gods, all the
shming angels, all the lights, and all the hosts, who proceed
from the great God.
(5) I prostrate myself and adore the great hosts and the
shining gods who by their wisdom have pierced, expelled, and
overcome the darkness.
(6) I prostrate myself and adore the Father of majesty, the
.'8
Great, the Luminous. .
.

It will

be noticed that these utterances contain

not a single petition, no confession of sin, and no
reference to the need of pardon. But we should
not be justified in arguing that such conceptions
were alien to the Manicha;an system, for great
stress seems to have been laid on repentance and
the forgiveness of sin.* Since, however, the Manichseans did not admit the idea of a propitiatory
sacrifice, their theory as to the forgiveness of sin
necessarily diflered from that which was accepted
by the great majority of Christians. Precisely
what Mani himself taught on this subject we cannot hope to determine but the view which appears
to have been current among the Manichioans, at
least as early as the 4th cent., was that repentance
naturally leads to forgiveness, 'since man is not
punished for sinning, but for failing to grieve over
sin."
With respect to Mani's doctrine of the future
The
life we have somewhat fuller information.
division of mankind into three classes, the Elect,
the Hearers, and the Wicked, is here specially
emphasized. The Elect, immediately after death,
ascend by means of 'the pillar of glory' to the
moon, and thence are conveyed to paradise the
Hearers must pass through a long process of purification and of wandering to and fro, before they
join the Elect while the souls of the wicked roam
about the world, in a condition of hopeless misery,
until the final conflagration, and are then consigned
for ever to the realm of darkness.'
;

;

;

other
relation of Manichjeism to
4. The
When we consider the complex nature
religions.
of Mani's teaching, it will not surprise us to find
that very dififerent opinions have been expressed as

—

to its general character
other religious systems.

and

its

connexion with

Until comparatively
fashion to represent

times it was the
Manichseism, and Gnosticism generally, as a mere

recent

When Zorofantastic perversion of Christianity.
astrianism and Buddhism began to attract serious
attention in Europe, the real or apparent resemblances between these religions and Manichseism
naturally gave rise to the theory that Manichaiism
is a combination of Christian with Zoroastrian or
1 For liayd, 'bashfulness,' we should no doubt read liaydt,
'life,* as Noldeke has suggested.
2 That is, apparently, called into existence
the Arab, verb
da'd seems here to be a rendering of the Aram, qird, on the use
'
of which see H. Pognon, Iiiscriptions mandaites, p. 185, note
3 Here follows a short clause which is unintelligible.
4 See Baur, p. 262, and the Khuastuanift, ed. A. von Le Coq
'

(JRAS, 1911).
6 Non enim puuitur quia
'

words of tlie
Secundinum).

doluit' are the

Augustine

(c.

'

—

peccavit sed quia de peccato non
Miinichffian Secundiuus, cited by

G Fihrist, p. 335.
In this passage we find nothing which distinctly confirms the statement of Augustine that the souls of
the Hearers and of the Wicked were believed to pass into plaiita
and animals (c. Faustum, bk. v. 10, de iloer. xlvi.). At, the
same time the idea of metempsychosis is not definitely excluded.
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Buddhist elements, but whether Christianity,
Zoroastrianism, or Buddhism formed the basis of
the system was a disputed point. During the
last twenty years the prevalent tendency to explain everything in the ancient world as due to
Babylonian influence has led to the belief that
Manichasism and all other forms of Gnosticism
are simply modifications of the old Babylonian
religion.
But to those who impartially examine the sources
none of these hypotheses will appear satisfactory.

Whatever elements Man! may have borrowed
from older Oriental religions, it is clear that the
fundamental principles of his system are neither
Zoroastrian, Buddhist, nor Babylonian. The relation in which Manichoeism stood to Christianity
was undoubtedly closer, but to call Manichajism a
Christian heresy would be misleading. The chai'acteristics which Manichieism and other Gnostic
systems share with primitive Christianity are not
necessarily derived from any Christian source
they are, for the most part, products of a general
movement which, as mankind outgrew the older
religions, spread over the civilized world and assumed various forms, according to the special circumstances of each case. The general movement
in question has been well described by H. Oldenberg
as a shifting of the centre of gravity, in religious
matters, from without to within.
The antique conception of religion, aa a sort of offensive and
defensive alliance between man and God, a mutual agreement
'

whereby the worshipper secured for himself prosperit3^ success,
and victory over his enemies, gradually faded away, or sometimes was violently shattered, and in its place there arose a
new kind of belief, which held out the hope, not of earthly
enjoyment, triumph, and dominion, but rather of rest, peace,
and redemption (Buddha^, Berlin, 1897, p. 3).
'

In the time of Mani the old heathenism was by no
means extinct in Babylonia, though Zoroastrianism
had become the religion of the State. ^ Moreover,
large Jewish colonies had long been established in
the country. Of the early history of the Christian
Church in those regions next to nothing is known,
but there can be no doubt that before the beginning of the 3rd cent. Cliristianity had taken root
among the Aramaic-speaking population which
occupied the Western provinces of the Parthian
Empire.
It is also tolerably certain that the
Christians of Babylonia were divided into various
parties, and that their beliefs sometimes diverged
widely from the ordinary orthodox type.^ In particular the sect founded by the Syrian Christian
Bar-daisan (Bardesanes), who died in A.D. 222,
seems to have had great influence. Ephraim Syrus
goes so far as to call Bar-daisan the teacher of
Mani ^ this is not meant to imply that Mani was
ever a Bardesanist, but merely that he adopted
In any case it is
certain Bardesanist doctrines.
essential to realize that Manichseism arose in a
country where several religions were competing
with one another, and where, in consequence of
this, various hybrid sects had been formed.
Of
such sects we have already had an example in the
Mughtasila, the community to which Manl's father
attached himself.
The hostility of Mani to popular paganism is
sufficiently sho^vn by his strict prohibition of
idolatry.
That he clearly distinguished between
ordinary paganism and Zoroastrianism appears from
his inclusion of Zoroaster among the messengers
of God.
He must, therefore, have regarded the
Zoroastrianism of his own age as corrupt rather
than as radically false ; but how much he actually
'

'

1

;

The theory that Zoroastrianism did not become the State

religion till after the overthrow of the Parthian dynasty (about
i.D. 224) rests on no trustworthy evidence.
F. C. Burttitt's Early Eastern Christianity (London, 1904)
relates chiefly to the Christianity of Edessa and its immediate
'•!

neighbourhood

;

but

much

of

also to Eabvlonia.
3 0. W. Mitchell, op. «(. p. 8.

what he says probably applies

borrowed from it is a very difficult question. To
suppose that Maui's dualism was due mainly to
Zoroastrian influence would be an unwarranted
assumption ; for, though both systems are rightly
described as dualistic, they nevertheless difl'er profoundly.

The aim

of the Zoroastrian

is

to banish

from the world the aim of the Manichsean
is to extract from the world that which is good.
In this respect Manichaeism has more in common
with Buddhism than with Zoroastrianism
but
from the fact that Mani represented Buddha as
communicator
of
divine
the
a
revelation we must
infer that Mani's acquaintance with Buddhism
was of a very vague kind. It is manifest, however, that in matters of detail he appropriated
freely elements derived from verydifi'erentquarters.
Thus we can attach no great importance to his adoption of certain ancient Babylonian myths e.g.,
such as relate to the nature and movements of the
heavenly bodies.' In like manner he borrowed
narratives, directly or indirectly, from the OT,
although his general attitude towards Judaism
was one of decided opposition. That he refused to
recognize Moses as a prophet is abundantly proved ;*
hence in Christian writings directed against Manichoeism the defence of the OT generally occupies a
prominent place. It is probable that Manl's aversion to Judaism was largely due to his horror of a
practice which Judaism notoriously has in common
with ])opular paganism, namely, the sacrificing of
evil

;

;

animals.'

Towards Christianity he was much more favourably disposed. Whence he derived his information
on the subject is indeed uncertain, for, though it
seems probable that the greater part of the NT
had been translated into Syriac some time before
Mani was born, we cannot safely assume that he
had access to it. Hence his peculiar teaching as
to the person and history of Christ, to which
allusion has been made above, may be due in some
measure not to perversion of the gospel narrative
on his own part, but to the beliefs of his Christian
informants. In any case it is clear that some of
the most essential featuresof primitive Christianity,
the ascetic view of the present world,
were thoroughly congenial to Mani. But he had
one great advantage over the Christians, namelj',
that he provided a much more secure dogmatic
basis for asceticism than any previous teacher.
The Christian ascetics, in condemning natural
feelings and appetites, were constantly hampered
by their theory of God as the Creator of the
universe in general and of man in particular ; the
distinction which they were obliged to make bein particular

tween human nature as such and human nature in
its present corrupt state gave rise to endless diffiOn the other hand, the Manicheean dogma
culties.
that humanity is of Satanic origin, however shocking it maybe to modern sentiment, greatly simplified
the problem. In this, as in some other points,
Mani displayed a boldness and originality of conception which entitle him to be regarded as a
genius of the first order. To represent his system
as a mere patchwork of older beliefs is therefore a
total perversion of the facts.

—

At
5. History of the Manichaean community.
the time of their founder's death the Manichseans
were already a numerous and highly organized
Astrological myths and speculations played a considerable
in some other Gnostic systems, notably in that of Bar-daisan.
See, for instance, the beginning of the account of Manichseism in al-Shahrastani (i. 1S8). The statement in the Fihriit
(p. 336, line 6ff.), that Mani rejected the prophets generally, is
1

part
2

ao exaggeration based mainly on his treatment of iloses.
3 In this respect, of course, Mani did not differ from some of
the early Christians. Thus the Epistle to Diognettis, which is
usually regarded as a product of orthodox Christianity, speaks
of animal sacrifices in terms of unqualified condemnation, and
even in Rabbinical literature a tendency to disparage sacrifice
occasionally shows itself.

MANICH^ISM
sect,

scattered over a great ))art of the Persian

Empire and drawn from the ranks of various older
Some of them belonged to the Persian
religions.
aristocracy hence the bitterness with which the
;

Zoroastrian priesthood opposed

the

new

faith.

Mfini's immediate successor, as head of the community, was a certain Sis (Gr. ^ktIvhios). For many
centuries Babylonia continued to be the headquarters of the Manichzean organization, in spite
of repeated persecutions on the part of the Persian
government. Now and then there was a king
sufficiently powerful and intelligent to restrain the
intolerance of the priests, but as a rule the Manicha'ans were treated even worse than the Christians.
For this no political pretext could be alleged, since
theManichfeans were politically inoffen.sive, whereas
the Christians not infrequently brought persecution upon themselves by an ostentatious display of
The principal
their philo-Byzantine sentiments.
result of these attempts to suppress Manichieiam in
Babylonia and Persia was that lar^e numbers of
Manichseans took refuge in Central Asia, where
they carried on a successful propaganda among the
Turkish tribes.
The precise date at which M.aniehoeism began to
spread in the Roman Empire is not certain, but it
was undoubtedly well known there early in the 4th
century. With respect to its prevalence in N.
Africa, two or three generations later, Augustine
furnishes ample evidence. The Christian emperors,
as we might have expected, showed themselves no
less intolerant towards Manichseism than the kings
In the persecution of the Manichseans
of Persia.
Pope Leo I. played a specially prominent part. As
to the later history of the Manichseans in Europe
very little can be discovered with certainty, on
account of the vagueness with which the term
Manichsean is used by Catholic writers. Thus
the charge of Manichseism was brought against
the Bogomils in the Byzantine Empire and the
Albigenses {q.v.) in Provence, but how little these
accusations prove may be gathered from the fact
that even at the present day the religion of the
Russian Molokanye has been described as a modified
form of Manichseism.
On the overthrow of the Persian Empire by the
Muhammadan Arabs, about the middle of the 7th
cent., the followers of Mani in the East enjoyed a
period of comparative repose. Strictly speaking,
they had no legal claim to toleration, for the
Qur'an, which expressly recognizes Jews, Christians, and Sabians^ as capable of deserving the
favour of God (ii. 59, v. 73), does not mention
Manichseism. Nevertheless, it would appear that
in the early days of the Muhammadan Empire
no penalties were inflicted upon the Manichseans.
The extreme simplicity of their cult, and
in particular their abhorrence of idolatry, may
for a while have served to protect them from
molestation under Muhammadan rule. At length
it began to be rumoured that some Muhammadans
in high positions had secretly adopted Manichseism.
'

'

many

cases these reports were certainly false
thus, for instance, the Khalifa al-Walid II. (A.D.
743-744), whom Muhammadan historians depict as
a monster of impiety, is accused of having said

In

that

Mani was the only prophet whom God ever

officials, in dealing with persons suspected of
Manichieisni, sometimes adopted the curious method of requiring
the accused to ' liill ants,' just as Christians, in the Roman
Empire, were required to throw incense upon a heathen altar
(see E. Rodiger, Chrestomathia Syriaca 2, Halle, 186S, p. 94).
2 The Sabians (a name which, of course, has no connexion
with that of the ancient Sabsans) seem to have been a sect, or
possibly a group of sects, who existed in Arabia at the time of
Muhammad. The disciples of Muhammad were at first called
Sabians by the heathen Arabs, and in later ages the title of
Sabians was falsely assumed by several religious communities,
as a means of protection e.g., by the pagans ol Harran, in
Mesopotamia, and by the Manichaeans of Samarqand, as we
learn from al-Biruni.
VOL. VIII. 26
1

The Persian

—

—
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sent into tlie world.' If al-\Valid really uttered
these words, they would prove not that he was a
Manichjean, but that he knew next to nothing of

Manichjeism. It is, however, impos.sible to deny
that secret conversions to Manichieisin actually
took place among the literary classes. Apostasy
from Islam is notoriously a capital ollcnce according to Muhammadan law (see art. Apostasy
[Muhammadan]). Hence we cannot wonder that
in the latter half of the 8th cent., when under the
Abbasid dynasty the spirit of religious intolerance
became dominant in tlie Muhammadan world, a
systematic attempt should have been made to
extirpate Manichseism.^ The organizer of this persecution was the Khalifa al-Mahdi (A.D. 775-785),
who instituted for the purpose a State Inquisitor,
with the title of Inspector of the Zanadlqa.' The
term zanadiqa (plural of zindlq) ' was used primarily
to denote the Manichseans, though Muhammadan
writers often employ it vaguely in the sense of
'heretics' or 'atheists.'* That al-Mahdi did not
make a very clear distinction between Manichseism
and some other heresies may be inferred from a
passage in which he is represented as elaborately
justifying his policy of persecution ;' the accusations
here brought against the Manichaeans include, e.g.,
the practice of marriage with near relatives (nikdh
al-akhawat wa-l-bandt), which was characteristic
of the Zoroastrians (see art. MARRIAGE [Iranian]),
but seems to have been altogether foreign to
Manichseism.
The religious policy of al-Mahdi was generally
The number of
followed by his successors.
persons put to death on the charge of Manichseism certainly amounted to many thousands, while
Christians and Jews, though subject to various
But, in spite
disabilities, were usually tolerated.
of all, the religion of Mani long survived even in
Muhammadan
Empire.
Some
the
the heart of
two centuries after al-Mahdi, the author of the
Fihrist tells us (p. 337, line 26 if. that he had been
acquainted with about 300 Manichseans in Baghdad
alone.
But the region in which they were most
numerous was Central Asia. In the territory of
the Turkish tribe Taghazghaz the majority of the
population professed Manichseism ; a Muhammadan traveller who visited that country describes

'

'

)

as flourishing and civilized.' When, in the
reign of the Khalifa al-Muqtadir (A.D. 908-932),
the Muhammadan governor of Samarqand condemned to death a large number of Manichseans,
they were saved, it is said, by the intervention of
their co-religionist, the prince of the Taghazghaz.'
This is the only known case in which Manichseism
became the religion of a political community.
do not know how long this state of things continued, or when Manichjeism finally died out
but we may conjecture that it was swept away,
like many other beliefs and institutions, by the
great Mongol invasion of the 13th century.
That the Manichsean community in the course

it

We

1 Kitdb-al-Aghdnl, vi. 135, last line.
2 See the very interesting paper by I. Goldziher, S^lih ibn
'Abd-al-Kuddtis und das Zindiictbum wahrend der Regierung
des Chalifen al-Mahdi,' in Trams, of the Ninth Intern. Congress
of Orientalists, London, 1893, ii. 104 fE. Goldziher is of opinion
that the Manichtean propaganda under the early 'Abbasids
was somehow connected with the anti-Arabian movement of
the Persian nationalists (the so-called Shu'ubiya). Whether
there is any truth in this view may be doubted, for Manichaeism had nothing to do with nationality. At the same time
it is not surprising that Muhammadans should often have confounded these wholly distinct tendencies.
3 See p. 398'', note's.
i Thus from the statement in Ibn Qutaiba, Kitab-al-Ma'arif
(ed. F. Wiistenfeld, Gottingen, 1850, p. 299), it is very unsafe to
conclude, with G. Jacob {Altarabisches Beduinenteben^, Berlin,
1897, p. 107), that there were Manichsans at Mecca in the time
*

of

Muhammad.
6
6

Al-Tabari,

'

iii.

588.

SeeYaqut's Geographical Dictionary^ ed. Wiistenfeld, Leip-

zig, 1866-73,

i.

840.

Fihrist, p. 837

;

Fliigel,

Hani,

p. 106.
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was not altogether free from internal dissensions might have been safely assumed.
But the positive information which we possess on
learn from the
this subject is very scanty.
Fihrist (p. 334, line 4ff.) that at a date which is
not specified, but in any case some time before
the end of the 7th cent., a party among tlie
Manichaeans severed their connexion with the
central authority established in Babylonia and
set up an independent organization ; whether
this schism was due to dogmatic differences or to
other causes it is impossible to say.
second
division took place about the beginning of the
of its long history

We

A

when a branch-sect was formed and
became known as the Miqlasiya, after the name

8th cent.,

their leader Miqlas.
The majority of the
Manichseans, who remained faithful to the head
of the community, a certain Mihr, were thenceforth called the Mihrlya. The points in dispute
between these parties seem to have been matters
of discipline rather than of religious belief.

of

—

Literature. In modern times, the first serious attempt to
investig^ate the subject was made by the French Protestant
theologian I. de Beausobre in his colossal work, Histoire
critique de ManicMe et du vuinichdisme, Amsterdam, 1734in dealing with the sources he shows considerable
1739
acumen, but his book ia ill-arranged and contains many irrele;

vant digressions. An admirable summary and examination
of the evidence, so far as it was then available, will be found
in the treatise of F. C. Baur, Das manichdische Religionssystem nach den Quellen neu untersucht, und entivickelt,
Tiibingen, 1831. Perhaps the best general account is F.
Spiegel, Er&nische Alterthumskunde, Leipzig, 1871-78, ii. 195-

The works of K. Kessler Mani, Forschungen iiber die
manickdische Religion, i., Berlin, 1889, art. *Mani, Manichaer,'
in PRE"^ zad PRE^ supply much valuable information, but
they should be used with extreme caution
the author's
speculations are often fantastic and his linguistic knowledge is
very superficial. A. Harnack, art.
Manichaeism,' in EBr 9
(revised by F. O. Conybeare in E5rll), is largely based upon
Kessler. The same may be said of the work of E. Rochat,
Essai sur Mani et sa doctrine, Geneva, 1897. Very important
contributions to the study of the subject are contained in a
series of monographs by F. Cumont and A. Kugener, entitled
Recherches eur te Manichiisme, Brussels, 1908-1912.
232.

—

;

'

A. A. Bevan.
the Manipuris are
Vaisnavite Hindus. They cremate the dead, they
receive the mantra from a recognized Hindu ffwrw
in many but not in all cases, they recognize Hindu
festivals (but observe them a day late), they revere
the cow, they are scrupulous in the matter of food,
but, on the other hand, they do not practise childmarriage, they do not seclude their women, they
permit divorce, they permit the remarriage of
widows, they do not allow the supremacy of the
Brahman, and none of the ordinary definitions of

MANIPURIS.— Officially

caste applies to their social order.
Knowledge
of the Vaisnavite doctrines is spreading with the
spread of education, but they are still the most
backward of all Hindu groups in Assam. With
them Hinduism, adopted as the State religion by
royal edict (c. A.d. 1705), is of social and political
value in that it separates them from the ruder
tribes inhabiting the hills and from the subordinate
peoples of the valley. It provides the rites and
ceremonies of everyday life. It is, so far as externals are concerned, the religion of the Meitheis.
It exists side by side with the earlier faith to which
in the hour of trial and trouble, be they Kaja or
ryot, they turn unhesitatingly.
The continued
existence of this earlier faith in such vigour is a
notable fact which enables the student of religious
development in India to study at close quarters
the process by which in Hinduism animism is

tempered by metaphysics, and magic transformed

by philosophy.

The historical records of Manipur, Ningthaurol,
are valid documents for at least five centuries.
It
is a settled State far removed from savagery.
At
the present time the population consists of two
main divisions the Meitheis and the Lois. The
Meitheis consist of seven clans, each divided into

—

numerous

families, the principal clan being that

known as the Ningthauja, or Royal, clan. The
name Meithei now borne by all tne clans is thought
to have been the name of the Kingthauja clan
before its hegemony was completely established.
The Lois, or the conquered people, are not admitted
into the Meithei confederacy, but are of similar
stock to the Meitheis, and the Meitheis worship
the gods of these Loi villages as much as the Lois
themselves.
The Meithei confederacy is an endogamous group in theory, although in practice
the issue of mixed marriages is admitted.
The
principal order of divine beings is the umang lai.
There were originally, as recent research has shown,
nine uinang lai, or forest gods, with whom were
associated seven lairemas, or goddesses.
There

are now 364 such deities. The gods married -n-ith
mortals, and their issue were promoted to divine
rank. The deities have different names in different
places, and there are cases where Rajas have been
deified after death. The creator deity is identified
both with the chief of the gods and with the snake
ancestor of the royal family.
Other gods are
identified with the clan deities of clans still existing.
Yet others are members of a special group,
whose function is to guard certain areas and
who are therefore known either as maikeingdkpa,
watchers over or guardians of direction, or lamlai,
gods of definite areas. Here there is obviously a
combination of ideas dating back to the time when
definite areas were occupied by local groups each
possessing a group deity. Then among the umang
lai is the rain-god, and last is the god of the household (Sena-mehi), who is occasionally said to be
the son of one of the seven goddesses. The function
of the maikeingakpa deities was to keep sickness
from entering the State. Each family has a special
deity, male or female, who is obviously in origin a
deified ancestor, but the worship of some at least
of these group deities is not now confined to
members of the group. The seven goddesses bear
titles describing their functions.
From each of
them is sprung one of the clans composing the
Meithei confederacy. The earth, water, grass, rice,
iron, fish, gold and sUver, salt, cotton, fire, and
the winds are sprung from these goddesses, either
directly or from their daughters. Each of these
deities has a laipham, or god's place, specially
Some reside on hill-tops,
sacred to him or her.
but for the convenience of their worshippers have

Such laipham
abodes in more accessible spots.
abound, notably on the ridges and passes, and are
marked by heaps of stones and leaves. In the
sacred groves near the villages of their special
worshippers are houses for the deities, and these
The
groves are sanctuaries for bird and beast.
gods play the national game of polo, and a stick
their
use.
In
some
cases
and ball are kept for
they are represented by images or material objects.
They also reside in the chief official of the group,
village, or family which forms their special clientele.
The principal ceremony in the worship of the ilmang
lai is called the laiharaoba, literally ' pleasing the
god.' In every case the god has to be enticed from

The ceremony rouses him from a
state of quiescence into activity, as is shown by
The
his entering into some selected worshipper.
god benefits directly by the rite, which gives him
strength so that he becomes thereby more potent
to aid his worshippers. The process of enticing the
deity varies somewhat according to the deity, and is
accompanied by numerous subsidiary rites, mainly
Special prein order to avert all evil influence.
cautions have to be taken e.g., clean fire must be
manufactured by means of a bamboo and a cane in
cross friction.
Dancing is a necessary accompaniment of the rite, which often includes the use of
foul abuse— a feature which gives the god great
running water.

MANITU
pleasure. While the ceremony ie in progreas, social
and sexual tabus, immediately paralleled by the
customs of the hill-tribes, are strictly enforced,

thus indicating tliat the purpose of the rite is to
restore the solidarity of social life and to produce
in the worshippers a sense of religious exaltation.
The social divisions, resting on age and other lines
of social cleavage, function separately on these
The offerings are in some
interesting occasions.
cases such as render the active participation of
professing Hindus a matter of some difficulty, but
the dilliculty is surmounted by substituting a Loi,
a member, i.e., of the non-tlindu section of the
community, for the Hindu believer for and by
whom and on whose behalf the rite is performed.
The Hindu may salve his conscience Dy merely
sniffing the savour of the sacrilice, unmindful of
the fate of the Pir Alls of Bengal, who fell from
orthodoxy by mischance in that manner.
In
general, the tendency would seem to be to sub-

and flowers for animal
was undoubtedly practised,

stitute offerings of fruit

Human

flesh.

sacrilice

probably at no very distant date.
The priests of the ancient order are designated
maiba.f and maibis, and are recruited by tlie admission of those who become possessed by the deity
Inasmuch
at one of the high religious festivals.
as sickness and disease are attributed to spiritual
beings, the maiba is also the doctor of the community, but here there are specialists, and the
practical knowledge of the maibas is far from
despicable.
The wide-spread belief in possession
as a token and source of abnormal power and religious authority is beyond a doubt at the root of
much that is important in Hindu doctrine. There
is no evidence forthcoming as yet from Manipur to
show that the priesthood is hereditary or that the
members of the order, like bhakats and jogls, are
regarded a.s jivanmukta (q.v.), or that their funeral
On its
rites differ from those of ordinary people.
practical side the religion ministers to the simple
needs of an agricultural community dependent on
the regularity, adequacy, and seasonability of the
rainfall for their subsistence.
There are rites to
secure rain and rites to stop excessive rain. Not
the least interesting of the numerous rites to secure
good fortune for the State is the annual selection
of the chdhitaba, the person who gives his name
to the year.
Various means of divination are employed for the purpose of securing for this office
a person who shall bring the good luck that is
dependent on his personality.
Beliefs in evil spirits, who accompany animals
and fish, and are ever hurtful to mankind, in beautiful sirens who lure young men and make them
insane, in vampires, in witchcraft, in the power of
trees and of tree-spirits to cure as to cause sickness,
and in the maleficent activity of the ghosts of those
who die by violence or of women who die in childbirth are also notable features of their organized
religious system.
The rites which are performed
for the purpose of protection and exorcism in
these eases are full of interesting detail, but in
general outline resemble the rites performed elsewhere on a similar level of culture for similar
purpQ.»es.
Literature. W. McCulloch, * Account of the Valley of
Munnipore,' Selections from the Records of the Government of
India (Foreign Department), xxviii., Calcutta, 1859; T. C.
Hodson, The Meitheis, London, 1908; J. Shakespear, 'The

—

Religion of Manipur," in
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tf.

T. C. HODSON.
originally applied

MANITU. Manitu, a word
by the Eastern Algonquins to a spirit, is properly
anit, spirit,' with the sign m, meaning any spirit
'

or genius in the shamanistio devil-cult of the
Indians, and also any genius loci without the implication of evil.
In consequence of the teaching
of the missionaries, the conception of one Great

4C8

Spirit became current among the Indians, and thiii
was expressed by the word kit or keht prefixed to

anit;

thus Keht-anit, or Kitanit (Kittanit), to

which was again added the syllable

wit,

meaning

a mode of existence; hence Kittanilowit, 'the
existence (known as) the Great Anito,' the paraphrase of God as taught by the missionaries.
That
the Indians themselves had evolved no such conception is abundantly manifested by the absence
in any American language of a word capable of
expressing the idea of God, the words used in .John
Eliot's Bible (Cambridge, Mass., 1663) and employed by the l^enobscot Indians, Kiehtan and
Keitanitom, being merely variants of this artificial
compound. As such the conception was introduced
in opposition to a spirit variously called Hobbomoco,
the Evil Spirit, or Malsum, the Wolf.' Another
form of the latter appears to have been evolved in
antithesis to a contracted form of Keitanitom,
namely, Tan'tum, as opposed to Squantum, the
Devil
angry god '). Manitu is, then, a general
word for any sort of a djemonium, good or bad,
and it has reached a higher significance by purely
artificial means.
Nevertheless, the missionaries did not invent the
idea of a good spirit, or of an evil spirit, or of a
spirit-creator.
What they did was to seize upon
ideas already current in another form, fuse them,
and present to the Indians the fusion (really confusion) as the embodiment of one unitary conception.
The Indians believed that a spirit might be
a good or good-natured power, and that he might
be an inimical power, and they also believed that
a certain ancestral spirit had always been favourably disposed towards his children, but it was far
from the thought of the Algonquins that there was
an ever good and supreme Great Spirit, creator
'

( '

and benefactor, opposed to a Great Spirit of EvU.
Wherever such ideas are found, they reflect the
thought inherited from forefathers who had been
under Christian influence. Thus the Mandans
painted upon one side of the tent a figure representing the Good Spirit and on the other side a
figure representing the Evil Spirit, that they might
be under the protection of both these powerful
;
but this is merely the degradation of
teaching originally strange to them. They recognized certain spirits who aided and certain spirits
who opposed them, but not as in any ease Great
They believed rather that the medicineSpirits.
man' could control all spirits. Similarly, when
the epic of Kul6skap describes this god of the
Passamaquoddies as the son of a divine unknown
mother and antithetical to a twin evil spirit, as
the principle of goodness opposed to a sort of Ahriman, it must be remembered that the Passamaquoddies have long been under higher religious
guidance than that of their medicine-men. Even
the vague faith in a Supreme Spirit ascribed to
them is derived from the same source. What is
original is the conception of a superior being, who
is father of the special tribe or race that revere him
In general it may be said that
as leader and helper.
worship is not paid to any evil spirit as such, but also
that worship is not paid to any good spirit as such.
The manitu is often confused with the wakan of
western tribes. But the latter is often less a spirit
than a power, like the mana {q.v.) of the Polynesians, which lies inherent in certain objects as
well as in certain men. Its possession gives power,
not, to the Indian's thought, a supernatural power,
but a perfectly natural, although unusual, power.
Between the two conceptions lies that of the
ordinary oke, which at bottom is one with wakan,
but is conceived as sometimes a spirit and sometimes a spiritual power. There is some corresponding word to be found in most of the languages of
the American Indians, and every one of them con

spirits

'

'

'

'

'
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notes a power which may be called spiritual.
Sometimes it is the purely shamanistic power contained in the medicine-bag, which is not really a
medicine-bag at all, but a collection of objects of
fetishistic nature, and sometimes it is a spirit,
embodied or disembodied, such as the spirit of a
waterfall, the spirit of thunder, the spirit of
animals, etc. It is a mysterious force which may
inhere in matter or may make itself felt as an expression of spirit. The powers of nature have it,
generally winds, storms, productive earth, and
animals all have it, though some in larger amount
Finally, men have it in certain cases.
But there is no sharp distinction between this
power and that found in spirits proper, where it
becomes individualized. It is this very power
that is the medicine of the conjurer and nature-

than others.

'

'

Whether it be called manitu,
vke (oki), wakan, or even ku (in Maya form), it is
always the same thing under a shifting terminology,
except that among certain tribes it is more apt to
be conceived as impersonal and among others as
personal.
Manitu is generally personal, wakan is
subduing

priest.

generally impersonal, but the alternate use of
either is not unusual.
Wakan has been defined
by Brinton (Myths of the New World, p. 45) as
'supernatural in its etymological sense,'
that it
means in the forms current among the Iroquois
and Dakotas, namely, oke and wakan respectively,
something 'above,' and Brinton interprets this as
super in the sense of supernatural. But it is more
probable that the word means super in the sense
of superior.
These Iroquois and Dakota forms are
etymologically allied, and a possible connexion
with Sioux oghee may be admitted but it would
be unprofitable to attempt, with Brinton, to connect
these terms with the above-mentioned ku of the
Mayas. The Quaker of the Powhatans is another
form of the same word, the quaker gods being,
however, not the higher but the lesser spirits.
This word, like Tan'tum and Squantum above, is
an adaptation from approximately corresponding
Indian sounds (Quaker is qui-oki, 'small spirits')
and contains the oki of the Iroquois and Algonquins, but it is not probable that it is one with
the southern huaca, ku, etc. The Algonquin oki
means a spirit of any sort e.g., the spirit of a body
of water, or the spirit of winter and expresses also
the idea of a distinctly demoniac power ruling the
winds, but not in a devilish manner for, especially
among the Hurons, the oki gives good fortune and
regulates the winds for the benefit of the good
Indian.
It also implies a ghost, and in this respect
differs from the conception of anit (manitu), though
in other respects it is difficult to perceive any distinction between the anit [manitu) and the oki
perhaps, as appears from the geographical distribution of the two words, the anit was confined to the
East, while the oki penetrated from the West to
the Eastern tribes.
The manitu of greatest authority among the
Algonquins was Michabo, and an analysis of this
peculiar being shows that he was far from being a
supreme spirit. Like many of the Indian spirits,
he was a very superior animal, Michabo meaning
great hare (originally ma.nibozho). This manitu.
was revered from the Northern line of the States
to Virginia and from the East as far West as the
Mississippi.
He was represented as the originator
of all the system of conjuring and exorcizing which
makes the real science of the medicine-man ; he
ruled the winds and guarded his people, but was
as often tricked and deceived as he in turn tricked
and deceived he was for the most part a humorous
buffoon, whose exploits amused the Indians, as
those of Brer Rabbit amuse the Negroes. On the
other hand, he is referred to as 'the hare that
made the moon,' and he is even said to have created

m

;

'

'

—

;

'

'

;

,

the earth.

But as creator he is not dignified, nor
It is more natural to him to hunt,
to smoke his last pipe

even serious.

when autumn comes,

and,
It
before turning in to sleep through the winter.
is the smoke of his last pipe that makes the haze
in the air of autumn.
That he originally came
from the East, and, according to the earlier
accounts, sends (not creates) the sun and moon out
of the East, has led to the ingenious conjecture
that Michabo has come from a confusion of wabos,
'hare,' with wabi, 'light' (Brinton, Myths of the
New World, p. 165). There is the greatest confusion in the form of the name now known as

Michabo, which appears as Missibizi and Messou
as well as Nanibozho and Manibozho, apparently
because the name was sometimes rendered michi
('great') and sometimes manitu ('spirit'), with
wabos, hare.' That is, Michabo was thought of
as the ' spirit-hare or as the great hare,' and this
hare,' according to Brinton, is a later Indian
mistake for light.' Although the words are alike,
and wabi means white (wapa means the eastern
light), yet nothing is more apt to lead one astray
than reliance upon such etymological chances.
are, then, far from agreeing with Brinton when
he says that ' beyond a doubt this is the compound in the names Michabo and Manibozho which
therefore means the Great Light, the Spirit of
Light, the Dawn' (ib. p. 166). Much as Brinton
has done for American studies, he wrote under the
dawn-myth influence of his day and probably
'

'

'

'

'

'

'

We

laid

more

stress

upon etymology than upon

eth-

nology. The truth is that the ' great hare is the
interpretation best justified in accordance with
'

Indian belief and tradition. Michabo was a demoniac animal of kindly disposition and endowed
with a great magician's knowledge and cunning,
which, however, could not keep him out of ludicrous
difficulties.
He was not a god, still less a god of
goodness, but, as has been said of similar Indian
He is the son of
spirits, a spirit of good-nature.
the wind, one of four brothers bom at a birth, but
he took command of them. As they were born
North, South, East, and West, it seems as if he
represented one of the four winds. Yet the early
missionaries declared that he and the four winds
were the chief Algonquin gods. As expressed in
the account of the year 1616, Michabo and the four
winds were the only gods that the Algonquins had
Further, it must be remembered
at that time.
that Michabo is sometimes portrayed (as among
the New Jersey Indians) as a devil, while at others
a term which
he is represented as the ancestor
has often led to the false conclusion that believers
in an ancestor-spirit must necessarily believe in a
creator-god.
Other tribes also have ancestral or
at least specially revered animals, such as the bear,
None of the
deer, and wolf of the Mohigans.
Western or Southern American Indians had the
conception of a Creator-God, but many of them
derived their stock from certain animals. To this
class of animal-gods Michabo, the greatest manitu
The history of the
of the East, appears to belong.
brothers is told in various forms in various tribes,
and has been interpreted as additional evidence
that, when there is a good and a bad brother, we
have a fundamental dualism, which, however, is
unsubstantiated by any close analysis even of the
'

'

—

handed down. In the Iroquois version
there are two brothers, the Beautiful Spirit and
the Ugly Spirit or Good Mind and Bad Mind, as
interpreted by the missionaries. But these are in
reality the two brothers, 'White' and 'Dark,'
tales as

loskeha and Tawiskara, who contend with one
another till White Spirit conquers and rules from
the East. Both are grandchildren of the moon,
an
but loskeha becomes father of mankind
expression which means that he is the ancestor of
'

'

—
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the Iroquois. He destroyed the fro;^, which hud
made earth a desert by swallowing all the water,
and he learned the wisdom of the tortoise which
supports the world, namely, how to make fire,
[oskeha gave this knowledge to man. Yet here
the brother is not represented as an animal it is
a simple conflict of white and dark, or light and
darkness, a culture-myth which the Algonquins
kept in animal-form, while the Iroquois preserved
or invented it without basing the myth upon anything save the natural antithesis of ight and darkness (cf. art. Dualism [American]). It is this
myth that caused the belief in American Indian
dualism to receive wide acceptance, as it was thus
originally interpreted by Br6oeuf in 1626.
As the word manitu has been widely used by
ethnologists, it has naturally lost somewhat its
original signification and at the same time has
gained a new connotation, so that it has come to
mean special forms of spirit-power more or less
unknown to the Algonquins. Thus it has come
to denote the personal guardian-spirit of certain
Western tribes which has occasionally arisen out
of the personal guardian of an individual.
The
mythical ancestor of a village at a certain period
in his life retires into solitude, and after fasting
and prayer is rewarded with the vision of a certain
animal, which then becomes his totem. This is
adopted by his clan and, when the clan becomes
part of a larger tribal organization, it still remains
as the guardian of the clan, though with a marked
tendency to become simply a totem-crest. The
tutelary guardian-mani^M thus becomes a mere
symbol.
Sometimes such crests become merely
tne property of certain families. The ancestors
who received the toiwa-manitu received with it
the powers or privileges still retained by the
protig^s of the spirits, who continue to appear to
the young men or the tribe, and the possession of
these secrets forms the basis for the secret societies
widely spread among the Indians of the NorthWest. This is the individual totem acquired by
every youth at puberty, which, when the organization of the clan is in a decayed state, is no longer
identical with that of the ancestor and is no longer
inherited. The youth at this period wanders from
his father's lodge and in a secluded spot fasts and
cries to the spirits, inviting any one of them to
;

1

;

'

'

become

his spiritual patron

WITH Deity [American]).
when he falls asleep, the

(cf.

art.

During

Communion
this

period,
first animal, bird, or
reptile of which he dreams he considers to be the
one designated by the Great Spirit of the tribe for
his mysterious protector during life.
He then
returns home, kills such an animal as he has seen
in his dream, and preserves its skin in his mysterybag ('medicine-bag').
It is possible that the
individual manitu, though in some cases a later
development than the clan-totem, is in other cases,
notably among the Eastern tribes, of independent
origin and as antique as the totexn-manitu.
Even
among the Eastern Algonquins the acquisition of a
speciEil nianitu-s\Arit in animal form by the youth
who fasts is not unknown.
LiTKRATURE. G. CatUn, The North American Indians^,
London, 1842 D. G. Brinton, Myths of the New World, New
York, 1S68, The American Race, do. 1891; A. H. Keane, Man,

—

;

Past and Present, Cambridge, 1899 Relatioii de la nouvelte
France pour Can 1637 (and subsequent years) H. Webster,
Primitive Secret Societies, New York, 1903. The earliest source
of information is contained in the Relations of the early missionBrinton and Webster {opp. citt.) give full bibliographies.
aries.
The Annual Reports of the Bureau of American Ethnology
should be consulted for modern conditions.
;

;

E.

Washburn Hopkins.

MANJUSRI.— Like
'gods,'

MaSjusrI

is

the majority of Buddhist
represented under various

aspects: (1) in the Great Vehicle, or Mahayana
(q.v.), properly so called, he is a bodhisattva, an
entirely Buddhist personage in definition if not in

«06

origin (his origin is obscure; cf. AvAl.OKITKftVARA)
(2) in the 'Tintric Vehicle,' which is of very early
date and is not always distinguislied from the Great
Vehicle proper, Maiijui^ri becomes one of the names,
and often the principal 'exponent,' of the .Supreme
Being; (3) the cult of Mafiju.sri, originating in
India, took a peculiar development in China
it
probably spread from China into Nepal, where
Manjusri is the mythical giver of civilization.
1. As bodhisattva.
Tlie most ancient of his
:

—

numerous names

is

perhaps Mafijugho^a,

'

pleasant

His usual epithet is kumdra, or Icumdrabhuta, 'young man,' 'royal prince';' this title,
whatever its origin, means technically a bodhisattva
at the stage when, having received consecration
(abhiseka) as a prince, he is associated with the
power of a Buddha and becomes his right arm (see
voice.'

Bodhisattva, vol. ii. p. 748"). He is named in the
rank of bodhisaitvas, before Avalokitesvara,

first

at the beginning of the Loins of the True Law
(translated into Chinese A.D. 147-186), where he
is represented (ch. xi.) as a great converter.
The
scholastic sutras and devotional works give him
as a type of bodhisattva, relate his vow, attribute
to him moral counsel for the conduct of true
believers of the Great Vehicle, and celebrate his
power. ^ Legend associates him with the revelation
of the books of the PrajnOpdramita} Revealer of
the Prajnd, god of the Word, he is the patron of
the Great Vehicle, of the second dispensation,' and
becomes the god of wisdom, a personage of high
'

'

'

According to Fa-Hian (see J. Legge,
Fd-Uien, A Record of Buddhistic Kinffdoms,Oxiord,
1886, p. 46), the followers of the Mahayana worshipped the Prajnd, Mafijusri, and Avalokitesvara.
We have many images of Maiijusri the most
ancient, with two arms, are those which make his
importance.

;

mark the Prajnd carried upon a lotus.
As Tantric god. — It is in the Tantric section

characteristic
2.

of the Tibetan scriptures (Rqyud, Kanjur as well
as Tanjiir) that Maiijusri takes an extraordinary

development. *
bear his name

Half a dozen Tantras {Kanjur)

among them

is ' The List of the true
MarijusriJnana-sattva.''' The last term,
Essence-of- knowledge (?),'* is opposed to the name
;

Names of
'

bodhisattva, and is more dignified.
We find it
again in one of the numerous magic rituals devoted
1

On

this expression Bee

H. Kern,

in

SBE

xxi. [1884] i; cf.

Saddharmupu^^arika, ed. H. Kern and B. Nanjio, Petrograd,
1908 ff., p. 66: 'A certain Buddha will live twelve cosmic ages,
not counting the time he is kumdra,'
2 Various legends are told of his former human lives, but they
are not so developed as the legends relating to Maitreya. See
Le Sutra de la parol occidentale de I'inscrip(1) E. Chavannes,
tion de Kiu-yong Koan,' in MUanges Earlez, Leyden, 1S96,
p. 75 (this siLtra is a dharani, sacred to Vairochana, 'the
Brilliant,' the Buddha to whom Manjusri is sometimes subordinated); (2) the Mailjuiriguxiaksetravyuha (translated into
Chinese A.D. 300), where Mafijusri tells how he took his bodhisattoa vow : ' I do not wish to become a Buddha quickly, because
I wish to remain to the last in this world to save its beings
'In all my existences I wish to follow the example of Aksobhya
and be a monk' (^iksdsamuchchaya, Petrograd, 1902, p. 13);
aiijuirivikrii}ita (translated into Chinese in 313), a
(3) the
book patronized by the Madhyamikas. giving the story of the
conversion of a light woman by Maiijusri in the guise of a
handsome young man the only real sin of the bodhisattva is
the sin of hatred (Sik§dsamuchchaya, p. 149). All these works
are scholastic, as is the Bodhipak§anirdesa, an account by
Maiijusri of the ^ winga ' (pak^a) of illumination. The devotion
to Maiijusri, the virtue of his name, which protects against all
female birth, and his glorification as the 'lero (^Ura) are to be
noted. Maiijusri is one of the saviours and patrons invoked in
the ' Stanzas of Good Practice ' (Bhadracharyd^dthd), one of the
classical texts used every day by the Buddhists of the Great
Vehicle (Sik^dsamuchchaya, pp. 297, 365 Bodhicharydvatdra
[Jntrod. a la pratique desfuturs Bouddhas, Paris, 1907, p. 8 f.J).
3 Taranatha,
Gesch. dee Buddhismus, tr. A. Schiefner,
Petrograd, 1869, p. 58.
4 See P. Cordier, Catalogue duf/mds tibHain de la Bibliothkque
nationale, iii., Paris, 1810.
5 Ndmasarhgiti, ed. J. P. Minayeff, Petrograd, 1887.
6 Probably this term has been invented on the model of
bodhisattva for the purpose of implying something; more sublime,
and yet more mysterious, than the word bodhisattva.
Thil
'

'

M

;

;

heaping up of terms

is

characteristic.
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by the Tanhir to Manju^ii
anell (sadhana) of
the Adibuddha, the Essence-of-knowledge Manjuto,'' which begins as follows
'

:

MAN OF

SIN.— tiee

Antichrist, Eschatol-

OGY.

:

'
Homage to the Buddha of the begfinning, the middle, and the
end, free from every stain of sin, a body immaculate by nature,
primordial Buddha.'

Sadhanas (spells) are magical operations by means
of which the worshipper brings a deity into his
presence in order to identify himself with the
deity which is not difficult to accomplish, since
every man Is essentially nothing but deity, though
particularized and stained. These operations include diagrams (mandalas), geometrical figures
formed of squares and circles, more or less ornamented, and inscribed within each other, upon
which is ranged an endless succession of deities'
represented by magic syllables.'' Manjusri often
occupies the centre of these mandalas.
Tan trio gods have two aspects, a right hand
aspect and a left hand (or erotic) aspect. Under
the former Manjusri is called 'Lord of speech of
the ontological Universe' (Dharraadhatuvagi^vara);
under the latter he is Diamond-Love,' ' Thunderbolt-Love' (Vajranaiiga).' His right-hand aspect
is seen from the following

—
'

'

'

'

'

'

'

MANTRAS.— See Charms and Amulets (In
dian),

Magic

(Iranian).

MANU.— See Law (Hindu).
MAORIS.— See Polynesia.

—

MARA. It seems that during the so-called late
Vedic period, new gods, gods of a new style, were
created.
They wear, on the one hand, an aspect
which is popular and mythological, and, on the
other, one which is sacerdotal and esoteric they
are the expression of a pantheistic and pessimistic
philosophy but they, nevertheless, appeal to devo;

;

and worship.

Brahma-brahman

is the most
Kala, Time,' creator and
destroyer, Kama, 'Desire,' a cosmical entity, and
many otliers may be embodied in the figures of the
popular pantheon.
Our Brahmanic information
on these gods is, as a rule, scanty, and, in many
cases, we are largely indebted to Buddhist or epic

tion

eminent among them.

'

:

'Qu'on s'identifie k Dharmadhatu-Vagifivara, qui a le corpa
tout blanc, quatre faces, huit bras
lea cinq Bouddhas [who
represent the live kinds of knowledge of which MafijuSri is the
synthesis] ornent sa couroTUie de joyaux
les deux mains
(originelles) font le geste de I'enseignement les trois autres de
droite tiennent le glaive, la flfeche, la hache les trois autres de
gauche, le livre dela Prajna.'4

sources.

Here, Foucher goes on to say, the book, the four
arms (the eight is simply a multiple), and especially
the four faces, suggest representations of Brahma.
Griinwedel remarks that Maiijusri and Brahma

_ The Atharvaveda joins together Yama, the old
Aryan king of the dead, Mrtyu, Death, Agha

:

.

.

.

;

;

share the favours of a common iakti (divine energy,
feminine aspect, of a god), Sarasvatl.^
It is noteworthy also that the Namasaihglti
(viii. 19) gives Brahma among the names of Manjusri.
As soon as the Buddhas and bodhisattvas
became ' gods,' they inevitably became gods after
Hindu fashion Avalokita has more likeness to
Siva, and ManjuSri to Brahma.
Maiijusri always
occupies an important, and often the chief, place
in Buddhist polytheism.
E. Huber was the
3. As developed in China.
first to observe that the canon of one of the Buddhist
schools of the Little Vehicle, or Hinayana (g^.v.),
contained traditions foreigTi to India
e.g., the
legend of a town of Khotan and he wondered,
therefore, whether this canon had not been considerably augmented and modified in Turkestan
itself.''
It is now certain that 'Serindia'' and,
later, China itself collaborated in thedevelopment of
Buddhism. The story of Manjusri, who, according
to the Chinese pilgrim,* now dwells in China, who
is represented in the miniatures of theNepaleseMSS
as a god worshipped in China,' and who, according
to the Nepalese tradition, came from China to
Nepal, is interesting from this point of view.'"
:

—

—

'

LlTERATUHB.

—This

is

sufficiently cited in the footnotes.
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Jildnasativamaflju^i-ddibitddka-sddkana (Rgyud-ltgrel,

vol. 71) (according to a transcription by P. Cordier).
2 A. Foucher, Catalogue des peintures nepdlaises et tib^taines
de la collection B. H. Hodgson, Paris, 1S97, p. 24.
3 On the word vajra, 'diamond.' 'adamant,' 'thunderbolt,'

Tantra.
Foucher, KtvAe sur I'icanograpkie bouddkique,

etc., see art.
•*

ii.

(Paris.

1906)47.
6 lb.

ct. also vol. i. (Paris, 1900) p. 114
A. Griinwedel,
Mylhologie des Biiddhismiis, Leipzig, 1900, p. 136 J. Burgess,
Arch. Survey of Western India, London, 1876.
6 Etudes de littirature bouddkique, viii.,
La Destruction de
Roruka' (Bull, de I'Ecole franc, de V Bxtrime-Orimt, vi. [10061
;

;

;

'

835).
7 From the
8 I-tsing,

Pamir mountains to the Great Wall.
A Record of the Buddhist Religion, tr. J. Takakusu,
Oxford, 1896, p. 169.
9 Foucher. Etude sur I'ieonographie, ii. 42, 115.
'» Of. S. L6vi, Le Nival, Paris, 1906-08, i. 330-347.
Of ancient
sources see B. H. Hodgson, Essays on the Languages, Literature, and Religion of Nepal and Tibet, London, 1874, and E.
Burnouf, Lotus de la Bonne Lot, Paris, 1852.

This

is

the case with Mara,

who

is

not

unknown

in the Atharvaveda, that aristocratic compendium
of demonology ; he is an important figure in Buddhism, and the Upanisads show the elaboration of
the ideas which constitute his frame in Buddhism.

Mara, the

evil slayer or hateful murderer, Nirrtha,
the destroyer, and 6arva, the prototype of Siva (VI.
xciii. 1).
Elsewhere (XI. viii. 19) it mentions the
'deities called Misfortune, or 111, or Evil {papmano
ndma devatah), and has deprecatory invocations
(VI. xxvi.1-2, cxiii. 2, XVII. i. 29) to Misfortune {pdpinan).
Mara, or Mrtyu, is Death personified, the
god who kills, and he has already acquired his Buddhist qualification ;papman, 'the evil one' (Pali,
'

With this dark figure may be identified
or Sarva, also a mythological god.
That is what we know of Mara from the oldest

pdpiman).

Yama

He

quickly acquired a metaphysical
For the thinkers of the
age of the Brahmanas and of the Upanisads, who
admit transmigration and are anxious to find the
path to the other shore of transmigration, Mara,
or Death, may be regarded as the sovereign of this
subsolar universe whoever obtains a passage beyond the sun reaches the realm of immortality.
For the common people, the recurrence of birth
and death is the rule ; the sun is Death. The
legend of Nachiketas in the Kathaka Upanisad
is of importance for the history of Death
a
young Brahman descends to Hades, and, unmoved by all promises of transient pleasures,
wrings from Yama, the god of death, the secret
of that which lies beyond death and the means of
liberation from death, this only means being the
knowledge of Brahman which confers immortality.
H. Oldenberg rightly compares this NachiketasYama legend with the Buddha - Mara legend.
Buddha also rejects the ofl"ers of Mara in order to
obtain the summum bonum but, whereas Yama
is benevolent and himself reveals the liberating
truth to Nachiketas with only the habitual jealous
reluctance of a god, Mara is the evil one, the
tempter.'
In the Buddhist scriptures all these premisses are
fully developed.
Mara actually assumes the r61e
of the sovereign of the world, both of men and of
gods god of death, he is also the god of the living,
who are only the food of death he is the god of
literature.

and moral

significance.

:

:

;

;

;

Mara

re-birth.

is

Kama,

'

Desire,' since desire is

the raison d'itre of birth and death
1

Oldenberg, Buddha,

tr.

Hoey,

;

and, because

p. 54.
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Buddha is the deliverer from death and birth,
Mara is the personal enemy of Buddha and Buddliism, the evil one, the tempter of Buddha and

abode, no heaven of his own, in the official cosmology of the Sarvustivudins (see art. Cosmogony
AND Cosmology [Buddhist]).

Buddha's disciples.
The dogmatic position of Mara is clear in all
Mara embodies desire, the universal
our texts
fetterer, the sensual life both here and in the other

See art. Tkhptation (Buddhliit) for the comparison between
the Buddhist stories of temptation and the Gospels.

:

world.
In scholasticism three Maras devaputra mdra,
the deity Mara, inaranamara, Mara as death,
and kleiamara, Mara as vices and passions are
distinguished.
In ancient times these Maras were
confused.
Mara is not an allegory in the Pali
stories of temptations he is a demon he is spoken
of as Namnchi, a Vedic demon killed by Indra.
It follows that mythological features are not
wanting, even in the oldest tales of the Pali canon.
They are not, however, predominant. AVe are
actually confronted with the temptation of Buddha
by Mara's daugliters
but these daughters are
Desire, Unrest, Pleasure (Tauha, Arati, and Rati).
It has been said that these stories
the intervention of Mara in order to make the future Buddha
abandon his austerities (a common topic in the
Mahabhdrata gods grow jealous of the power
acquired by penitents, and dispatch fair damsels
to trouble their meditation), or in order to make
Buddha reach nirvana prematurely are only
poetical descriptions of the crises de conscience of
Sakyamuni.
This view is by far too rationalistic.

—

;

—

:

—

stories, it may be, were looked upon in this
light by some philosophers or modernists,' but it
is safer to admit that the Buddhists believed in
a divine enemy of the eternal welfare of men, and
embodied this enemy in the traditional god of
death.
Mythical and folk-lore accretions, as
well as scholastic concoctions, naturally follow
from such a belief. Monks and nuns, especially
when living in the 'hermitages,' knew that Mara
could appear to them under any form, and ensnare
them into philosophical discussions.
The Sanskrit sources, late when compared with
the Pali ones, but not insignificant even for the
restitution of the passages which they have in
common with Pali, indulge in much more dramatic and woujd-be poetical descriptions of Mara's
attacks upon Sakyamuni. Some episodes are entirely unknown in the Tipitaka, viz. the battle for
the bodhi-tiee, the possession of which, for the
compilers of the Lalitavistara, seems to be almost
identified with the possession of the bodhi, the

Such

'

Enlightenment, itself.
It has been pointed out that even in the Pali
canon the Mara-stories show a gradual development, and that the inventions to be found in the

more modern biographies of Sakyamuni, the Lalitavistara and the Buddhacharita, mark afurther point
in this development.
There is truth in this statement the multiplication of Mara's daughters and

—

their counter-attacks, a large part of the mise en
seine of the Lalitavistara, are not archaic but
the course of the development is not necessarily
a chronological one.
Less or more mythological
versions may be productions of the same age in
different circles.
It appears that the Mara folklore has been more
luxuriant than can be judged from the Pali canon.
Some bits of popular folklore which have found
their way into the authorized literature may be
regarded as fragments of a larger cycle. It is only

—

by a mere chance that we know that Mara roams
the visible shape of murky smokiness,' ^ to catch the souls of the dying.
It is worth while mentioning that Mara, who is
often associated with Brahma ('the world of men
and gods with Brahma and Mara'), has no fixed
1 See O. A. F. Rhys Davids, Buddhist Psychology, London,
1914, p. 21

;

'

in

Saihyxitta,

i.

222,

iii.

124.

;

;
;

;

Boxtddhiemi;,
1909, p. 227 ;

OpmionB sur

London, 1875,

s.v.

i'hintoire de la doginaiiqup., do.
R. C. Childers, Diet, of tU Pali Language,

'Maro.'

Ori(final sources, Vedic, Pali,

and Sanskrit, have been studied

by Senart and Windisch.

L.

;

;

everywhere,

LiTKRATDRB,— E. Scnart, Eemi sur la Unmule du Buddfia,
E. Windisch, Mdra and Buddha, Leipzit', 18S5
H. Oldenberg, Ilmldha, tr. W. lioey, London, 1882, pp. 64, 84
H. Kern, UisUiire. du Douddhimne dans fliide, Fr. tr., 0. Huet,
2 vols., Paris, 1901, i. 62, T.t, 180, 219 L. de la Valine Poussin,
Paris, 1882

DE LA Vall^e Poussin.

MARCIONISM.— I. The founder.— Accorduig
and most reliable accounts, Marcion
was a shipmaster [nauclerus, or pavT-qs) of Pontus,
and may have been a native of Sinope. The story
which makes him the son of a Christian bishop in
that region, and declares that he was excommunicated by his father for corrupting a virgin, is, on
the whole, improbable, and may have been based
on a misunderstanding of some phrase about his
to the earliest

corrupting the doctrinal purity of the Church. It
is possible that he was born and bred a pagan, and
was converted to Christianity about the time of his
journey to Rome. But the fact that his system
of doctrine is based entirely on the Jewish and
Christian Scriptures makes it, on the whole, more
probable that he spent his youth in a Christian
atmosphere.
Marcion arrived in Rome in or near A.D. 140
after the death of Hyginus,' according to Hippoly tus (see Epiph. Hmr. xlii.).
Whether or not
a recent convert, he at first became a zealous
member of the Roman Church, to which, according
to Tertullian {de Prcescr. 30), he presented the sum
of 200,000 sesterces. But before long trouble arose
through his falling under the influence of the Syrian
teacher Cerdo, who had a certain connexion with
the Gnostics, and whose distinctive doctrine was that
'the God proclaimed by the law and the prophets was not the
'

father of our Lord Jesus Christ. For the fonner was known,
but the latter unknown while the one also was righteous, but
the other benevolent (Iren. Hcer. I. xxvii. 1).
It is easy to see how Cerdo's teaching would lead
;

'

Marcion into uncomfortable relations with the
orthodox Church ; and it is not surprising to learn
that his gift of money was returned to him, and
that he was placed outside the pale. This took
place about the year 144, and from that date the
Marcionite propaganda must have been active,
since Justin Martyr tells us in his First Apology
(c. 150) that Marcion
by the help of devils has caused many of every nation to speak
*

blasphemies, and to deny that God is the maker of this universe,
and to assert that some other being greater than He has done
greater works (xxvi.).
'

who was writing his adversus Marcionem in 207 or 208, places the activity of Marcion
in the reign of Antoninus Pius ('sub Pio impius').
Irenaeus (loc. cit.) sba's that Cerdo came to Rome
Tertullian,

in the episcopate of Hyginus (c. 137-141), and that
his successor Marcion flourished under Anicetus
In view of the different statements, we
(154-166).
may conclude that Marcion became active as a
teacher some years before 150, and that his activity
ended before or about the time of the death of

Anicetus. For Marcion's own death no date oan
be definitely assigned.
2. The doctrine.
The teaching of Marcion may
be reviewed under five heads (a) theology proper,
or the doctrine of God, (i) Christology, (c) criticism

—

:

1 This account, which was unknown to Tertullian, may be
traced through Epiphanius to Hippolytus.
The Armenian
version is thus given by Eznik (5th cent.): 'This Marcion was a
native of Pontus, the son of a bishop. And having corrupted a

virgin, he went into exile on account of his father's having expelled him from the Church. And going to Rome at that time
to seek absolution (lit. penitence) and not obtaining it, he was
irritated against the Faith ' {Agai7tst the Sects, bk. iv.).
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of the Scriptures, (6^ the application
religion to practical life, and (e) the ritual of

and exegesis
of

worship.
In theology Marcion's main asser(a) Theology.
tion was that the just God of the law and of the
OT generally was other than and inferior to the
God revealed in Jesus Christ, the chief attribute
of the latter being goodness or loving-kindness.
The idea of a dual godhead seems to have come
from the Gnostics through Cerdo, and this fact
may be connected with the (otherwise doubtful)
statement by Clement of Alexandria {Strom. Vll.
xvii. 107) that Marcion, being contemporary with
companied with them
Basilides and Valentinus,
as an elder with younger men.' At all events,
Marcion's theology differed from the Gnostic in
excluding any doctrine of seons, and, indeed, any
element which could not be derived from his interpretation of the Jewish and Christian Scriptures.'
His teaching was not in any sense pagan. His lost
work named the Antitheses contained the proofs of
his theology, which were attained by placing utterances by and concerning God in the OT side by
side with opposed statements by Jesus and Paul
about God in the NT.
He further differed from the Gnostics by abstaining from any attempt at a completed speculative
system. The contrasts which he drew out were
final, and he did not seek to harmonize them in a
higher principle for him the two apxci were and
remained completely separate, in spite of the moral
The logical
superiority of the God of the NT.
weakness of the position is well shown by Terone
hand,
the
introduction
tullian.
On the
of
number or plurality was inconsistent with the
essence of true godhead
and, on the other, the
interposition of the good God 'the Stranger' in
a world which had been created by and belonged
to another was an obvious stumbling-block.

—

'

'

;

—

;

(6)

Christology.

— The

mode

—

of

self-revelation

employed by the good God was, according to
Marcion, that 'in the 15th year of the reign of
Tiberius He (i.e. Jesus Christ) came down to the

—

Galilsean city of Capernaum ' to which Tertullian
adds the explanation, ' of course meaning from the
heaven of the Creator, to which He had previously
descended from His own ' (adv. Marc. iv. 7). The
relation of Christ to the good God His Father does
not seem to have been otherwise defined than by
the idea of sonship. Of the human experience and
suffering of Christ Marcion took a wholly Docetic
view.
Rejecting the Gospel accounts of a human

he represented the supposed sudden appearance of Christ in the year 29 as an entirely new
phenomenon, without any root in the past history
birth,

either of the people or of the

human

race.

And,

while he regarded the life of Christ on earth and
His crucifixion as the means of salvation for men,
he nevertheless believed that our Lord suffered
only in appearance. On the other hand, he did
accept the historical facts narrated in those portions
of the Third Gospel (see below) which he believed
to be genuine, and sliared the belief of his time in
other elements of the Christian creed thus he laid
great stress on our Lord's descent into Hades and
His preaching to the men of former generations
;

who were

there confined.
Again, as he believed in

two Gods, he also recognized two Christs.
According to him, the
Messianic prophecies of the OT were true predictions, referring, however, not to Jesus Christ but
to another Messiah who was to appear later as the
messenger of the just God of the OT. But his
exposition of the work of this Messiah does not
1 Marcion appears to have held the independent, though
passive, existence of uXtj, or matter.
He certainly did not
attribute to it the decree of activity which some of his followers
did.
In his view the Creator {i.e. the just God or God of the
law) was the ruler of the whole material universe.

seem to have proceeded beyond applying to him
the language of OT prophecy.
(c)

Criticism

his dealing

and

exegesis of the Scriptures.

— In

with the Scriptures Marcion combined

a high estimate of the objective truth of the OT aa
a historical document with a startling and audacious subjective criticism of the NT. His mode of
handling each was largely dictated by the necessities of his position.
Convinced of the fundamental discrepancy between the theologies of the
OT and of that which he regarded as the genuine
kernel of the NT, he naturally laid stress on every
narrative, discourse, or even verse in the Jewish
Scriptures which seemed to him to set forth the
His
Jewish as opposed to the Christian view.
treatment of the OT has at least one great merit
allegorical
explanations
such
as
were
he rejected
current among the Gnostics he took the history
literally, and laid full stress on its distinctive
characteristics.
In the NT, on the other hand,
while he simUarly preferred the literal to the
allegorical explanation, he proceeded ruthlessly in
the way of cutting out such books or portions of
books as did not fit in with his view of the facts,
and in re-editing the text to any extent on subAs the Third Gospel seemed on
jective grounds.
the whole to suit best the requirements of his
theology, he adopted this, though in a mutilated
and much altered state, as the only reliable portion
;

of the historical writings contained in the NT. To
him Paul was the only true apostle of the Master,
and he believed that the Third Gospel which he
did not call Luke's had been written under Paul's
supervision and expressed Paul's view of the life of
The other Evangelists' he regarded as
Christ.
handing on a false Judaic tradition which had
grown up among the Twelve, and he therefore rejected their works in toto. In the rest of the
he accepted only ten Pauline Epistles, rejecting
the Acts, the Pastoral Epistles of Paul, and the
writings so far as known to him.
rest of the
And in the ten Epistles he used considerable freedom in rejecting or altering passages which conAn understanding of his
flicted with his views.
can be best obtained
detailed treatment of the

—

—

NT

NT

NT

by reading the fourth and
tullian's cidv.

fifth

Marcionem.

books

of

Ter-

—

The application of religion to practical life.
easy to see that, however arbitrary and subjective was Marcion's attitude in relation to the
Christian tradition and its literature, his main
interest in the matter was not speculative or theoThis is shown
retical, but religious and practical.
by the fact that he attempted no higher synthesis,
but allowed what seemed to him the irreconcilable
opposition between the Creator and the NT God to
continue until the end of time. To him the means
of salvation was faith in Jesus Christ and in His
Father. This faith was to issue in an ascetic life
which despised and rejected the works of the
Creator, so far as the conditions of human life
allowed. Thus the celibate alone were admitted
further consequence of this attitude
to baptism.
was that Marcion denied the resurrection of the
body the salvation through Christ was for the
The moral earnestness of
soul and spirit only.
the Marcionite community was proved both by the
zeal of its propaganda and by the large number of
its martyrs.
The aim of Marcion
(e) The ritual of worship.
was to found not a school, but a church. Accordingly, in points of ritual he for the most part
followed the usage of the orthodox Church, but
admitted catechumens to the same privileges in
Church worship as baptized persons, and forbade
the use of wine in the eucharistic service. Some
(d)

It is

A

;

—

1

There

is

no

definite evidence as to

the Fourth Gospel.

whether Marcion knew

MARCUS AURELIUS ANTONINUS
of the peculiarities of usage in the Eastern branch
of the Marcionite church may he gathered from
the statements of Eznik (bk. iv.)
He allows not one baptism only, but three after (successive)
transgresaions, and in place of catechumens who have died he
:

'

ur^es others Lo be baptized. And he has the boldness to direct
women to administer baptism which no one from the other
sects has taken upon himself to do but not to administer a
second or a third baptism, nor (does he venture) to admit
women to be priests,' etc.

—

—

Marcion's followers seem to have elevated him
least virtually) to the rank of bishop, and
the constitution of the sect was probably episcopal, though on this point we have not much
information.
Among the followers of
3, Later developments.
Marcion some, like Fotitus and Basilicas, followed
their master in recognizing two principles or divine
beings but some, like Apelles, held only one ultimate principle, the God of the NT, while others
accepted three independent principles the Good,
the Just, and the Evil. Of these ditlerent teachers
Apelles is the most interesting. Starting from the
Marcionite opposition between the Creator and the
NT God, he seems to have regarded the former as
'an opposing spirit* who owed his existence to the
supreme God. The material world, in the view of
Apelles as of Marcion, was created by this opposing spirit,' and so Apelles also taught an ascetic
view of life.
On tne other hand, he rejected
Marcion^s Docetism, and held that Christ really
felt and suffered in His earthly experience, although
He did not possess a truly human nature in the
orthodox sense. But he maintained that in the
Crucifixion lay the hope of man's salvation.
The doctrines of Marcion were for a time widely
spread both in the West Home and Italy and in
the East Arabia, Syria, Armenia, Cyprus, Egypt,
and perhaps even Persia. After sharing in the
persecutions inflicted on the Church, particularly
under Diocletian, the Marcionites seem to have
enjoyed a short period of toleration early in the
4th cent., to judge from an inscription of A.D. 318319 discovered a few miles south of Damascus,
which records the existence of a village community
of Marcionites.
But their worship was soon prohibited by Constantine.
In the West they seem
early to have succumbed to the more powerful
propaganda of Manichaeism (g'.v.), but in the East
they may be judged to have exerted a stronger and
more enduring influence. We infer from the attention given to them in the controversial works of
Ephraim, and from the careful account of their
doctrines left us by Eznik, an Armenian writer
of the 5th cent., that they counted for much in
Eastern Christendom.
So late as the 10th cent.
they are mentioned in Arabic by the Fihrist.
As the best illustration of the nature of Eastern
Marcionisin, we subjoin a literal translation of
Eznik's Armenian account
(at

—

;

—

*

—

—

—

' Marcion
wrongly introduces a strange element (\\t. strangeness) in opposition to the God of the Law, positing with him also
Hyle, by way of essence, and three heavens. In the one (they
Hay) dwells the Stranger, and in the second the God of the Law,
and in the third his armies ; and in the earth Hyle, and they
call her the Power of the Earth.
And he so orders the world and the creatures, aa the law says.

But he adds that in union with Hyle he made all that he made,
and Hyle was as though a woman and a wedded wife. And
after making the world, he went up together with his armies
into heaven and Hyle and her sons remained in the earth, and
they each held authority Hyle in the earth, and the God of
;

—

Law in heaven.
And the God of the Law, seeing that the world is beautiful,
thought to make in it a man. And going down to Hyle in the
earth, he said, " Give me of thy clay, and from myself I give
spirit, and let us make a man according to our likeness."
On
the

Hyle giving him of her earth, he moulded it and breathed into
it a spirit, and Adam became a living soul, and therefore was
called Adam because he was made from clay. And moulding
him and his wife, and putting them in the garden (as the law
says), they continued giving him commands, and rejoiced in

him as in a common son.
And (he says) the God of the Law, who was
seeing that

Adam

is

lord of the world,
noble and worthy of ministration, pondered
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how he could

steal him from IIvlo and appropriate him to himTaking him aaide, ho said, "Adam, I am God. and there
no other, and bewide me thou shalt have no other god. But if
thou takest any other god beside me, know that thou Hhalt surely
die." And when he said this to him and mentioned the name of
death, Adam, struck with fear, began by degrees to separate
himself from Hyle.
And Hyle, coming to give him commands according to custom,
saw that Adam was not obeying her, but was pur|>osely holding
aloof and not coming near her. Then Hyle, amazed in her mind,
knew that the Lord of Creatures had deceived her. She waid,
"From the source of the fountain its water is befouled. How
is this?
before Adam is increaned with offspring, he has stolen
him by the name of his godliead from me. Since he hates me,
and has not kept with me the covenant, I will make many gods,
and will llll with them the whole world, that he may enquire
who is God and not find out."
And she made (they say) many idols and named them goda
and filled the world with them. And the name of God, that of
the Lord of Creatures, was lost among the names of the many
gods, and was not found anywhere. And his otispring was led
astray by them and was not serving him, for Hyle claimed them
all for herself, and did not suffer one of them to serve him.
Then (they say) the Lord of Creatures was enraged, because
they forsook him and obeyed Hyle and one after another, who
were departing from their bodies, he was casting in anger into
Hell.
And Adam he cast into Hell because of the tree, and bo
went on casting all into Hell, up to twenty-nine generations.
And (they say) the good and strange God, who was sitting in
the third heaven, seeing that so many peoples perished and
were tortured between the two deceivers, the Lord of Creatures
and Hyle, was grieved for those fallen into the fire and tortured.
He sent his son to go and save them, and to take the likeness of
a servant and assume the form of a man among the sons of the
God of the Law. " Heal," he said, " their lepers, and raise their
dead to life, and open the eyes of their blind, and do among
them great cures without price until the Lord of Creatures see
thee, and be jealous, and crucify thee.
And then when thou
diest, thou shalt go down into Hades, and bring them from
thence for Hadea is not wont to admit life within it.
And
therefore thou goest up on the cross, that thou mayest become
like the dead, and Hades may open its mouth to admit thee,
and thou mayest enter into the midst of it and empty it."
And when he crucified him (they say), he went down into
Hades and emptied it. And taking the souls in the midst of it,
he led them into the third heaven to his Father. And the Lord
of Creatures, being enraged, in anger tore his garment and the
veil of his temple, and darkened his sun and clothed his world
in blackness, and sat in grievous mourning.
Then Jesus, going down a second time in the form of his godhead to the Lord of Creatures, was entering into judgment with
him about his death. And the Lord of the World, seeing the
godhead of Jesus, knew that there is another God besides himself.
And Jesus said to him, " I have a suit with thee, and let none
be judge between us but thine own law which thou didst write,"
And when they produced the law, Jesus said to him, " Didst
not thou write in thy law that whoso kJlleth shall die; and
whoso sheddeth the blood of a righteous man, they shall shed
And he said, "I so wrote." And Jesus said to
his blood?"
him, " Now give thyself into my hands, that I may kill thee and
shed thy blood, as thou didst kill me and shed my blood, for I
am indeed juster than thou, and have wrought many benefits
in thy creation." And he began to reckon up the benefits which
he had wrought in his creation.
And when the Lord of Creatures saw that he had conquered
him, and knew not what to say because out of his own law he
was condemned, and was finding no answer because he deserved
death in return for his death, then falling to prayer he waa
beseeching him, " Because I have sinned and killed thee in
ignorance, because I knew not that thou art a God, but reckoned
thee a man, it is given thee as satisfaction for that to carry off
where thou wilt all those who shall be willing to believe in thee."
Then Jesus leaving him laid hold of Paul and revealed to him
the purchase and sent him to preach that " We are bought with
a price, and everyone who believes in Jesus has been aold by
the Just to the Good."
This ia the beginning of the heresy of Marcion, besides many
other worthless things. And this all do not know, but a few of
them. And they hand on the teaching to one another orally.
The Stranger (they say) has bought us with a price from the Lord
of Creatures; but how or with what the purchase has been
made, that not all of them know.'
self.
is

;

;

;

—

Literature. A full list of authorities is supplied by A.
Harnack, Gesckickte der altchrisilichen Litteratur bi^ Eusebiiis,
Leipzig, 1893-1904, i. 191-200 ; and a shorter list by G. Kriiger,
The main ancient sources are Irensus,
in PRK^ xii. 266 f.
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An exhaustive account of Marcion's dealings with
Rations
the NT will be found in T. Zahn, Gesckickte des
Erlangen, lSSS-92, i. 585-718.
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Early influences. By birth and training, alike
on his father's and his mother's side, Marcus, son of
Annius Verus, belonged to the ofticial aristocracy
From boyhood he was inured to the
of Rome.
I.
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round of absorbing and ceremonious etiquettes
which, under the regime of Hadrian, made up the
official

of the

life

Through

capital.

his uncle

Antoninus, whom Hadrian appointed Quatuor vir
for the administration of Italy, he was brought
from childhood into personal touch with the
Emperor himself, and the playful Verissimus
accorded to him by Hadrian re-appears even in
the formal address of the Christian apologist.
Another influence, which he himself attributes
to his mother's fostering care, sank deep into the
fibre of his being.
In the antique life of Korae,
religio, dependence upon God, pervaded every turn
and act and from the simpler life of the home
and farm the ancient pieties and rituals had never
died away.
Under Augustus the historic festivals
and shrines, the ancient brotherhoods and colleges
and gilds, of Salian priests, of Arval Brothers, of
Vestal Virgins, and others were revived, and a
'

;

new

profusion of

was introduced.

cults

Priest-

hoods became the dress of leadership and rank,
and patriotism found articulate expression in the
worship of the Emperor and in countless forms
of mystery worship.
To this religious complex
Marcus was acclimatized from youth. At eight
years old

lie

was

most primitive
Rome, and got

among the Salii, the
the priestly colleges at

enrolled

of

all

all the forms and liturgies by
sixteen, as PrcEfectusferiarum Latinarum, he solemnized the fete upon the Alban
Mount ; and besides the formal dignities of Pont.
Max.,
vir Sacr. Fac, and VII vir Epul., he
wore the cowl of Master among the Arval Brotherhood.
The prayer of the college is still extant
which besought blessing for him and L. Verus in
their conflict with the Marcomanni.
At the outset of his great campaigns he purified the people
with the solemn ritual of the Lectisternium ; at
Athens he was himself initiated in the Eleusinian
'

heart.'

'

At

XV

mysteries on the Danube he approved the casting of lions into the stream at the bidding of the
Eastern magi. His Stoic monotheism lent itself
to sympathy with cults of every kind, as witnesses
to the divine power.
2. Life.
His boyhood was given to wholesome
and studious disciplines.
At Rome he fenced,
played ball, and eschewed the mischievous excitements of the circus and the amphitheatre
at
Lorium he rode, hunted, walked, and shared the
;

—

;

glee of rural industries

and

festivals.

The

corre-

spondence with Pronto, his master in rhetoric,
shows rare docility of type. Boyish experiments
in philosophy ended in complete conversion under
the perusal of Ariston, the influence of Rusticus,
and the charm of Epictetus.
His life falls into three sections A.D. 121-138,
boyhood, ending with his adoption in 138 138-161,
apprenticeship to rule, as Caesar and lieutenant to
his adoptive father, Antoninus ; 161-lSO, Imperial
rule, shared nominally in 161-169 with L. Verus,
:

;

and from 177 with
Till 167,

his son, Commodus.
when the Danubian campaigns

the years are

filled

The Edictum perpetuum

activities.

begin,

with unremitting administrative
of Salvius

Julianus furnished the basis of the Pandects of
Justinian
Gaius and Papinian immortalize the
era, as master-builders among those who reared
the great fabric of Roman law. Under the direction of Stoic principles the rigours of the patria
potestas, the slave-owner, and the creditor were
brought within control protection was accorded
to women, children, wards, minors, freed men,
slaves
educational and charitable endowments
;

;

;

were multiplied
at Universities

professorships were established
and medical service was organCommerce, industries, and
communications were liberally fostered by pro;

;

ized for communities.

1

Capit. 4.

vision of roads, aqueducts, bridges, and havens,
wliile in special crises, as of earthquake, Qre,
famine, or inundation, State aid was ungrudgingly
extended. The collection and distribution of taxation were vigilantly supervised, and vast extension
given to the forms and activities of local and

municipal government.
Wealth lavished its resources upon the provision of temples, baths,
gardens, colonnades, and other embellishments of
city life, while among all classes of the community
gilds, colleges, and clubs, though kept under strict
surveillance, multiplied to an almost incredible
extent.
In his

dealings with the Christians, Marcus
followed the practice of his predecessors. First
by Nero, then oy the Flavian Emperors, especially
Domitian, Christianity had been treated as a form
of sacrilege (da-4^eia, ddioTTjs) and treason, that lay
outside the province or protection of law and entailed the penalty of death.
Like rebellion or
brigandage, it fell under the summary jurisdiction
of the Emperor or his representative.
Trajan,
setting his face against professional or anonymous
delation, and Hadrian, going still further in discouragement of malicious information or assault,
did much to arrest active persecution ; but Christianity oontiuiied to be a capital oflence, and the
forms of the Imperial cult furnished a standing
test of complicity or disclaimer.
Enforcement of
the penalty rested with the Emperor's delegate,
and was rarely exercised. But outbursts of personal hostility, of local prejudice, or of racial or
religious jealousies might at any moment bring it
into play.
The progress of Imperial consolidation,
and the rapid social developments of Christianity,
both tended to enhance the seeming disatt'ection of
Christians to Imperial unity. In Pliny the note
of condescension and compassion softens contempt
for the perverse superstition, which seemed to
invite and almost compel persecution
in Marcus
the accent of irritation becomes prominent; to
him Christian defiance seemed like the melodramatic pose which induced Proteus Peregrinus, in
the story of Lucian, to cast himself on the pyre as
the finale of the Olympian festival. On the main
merits of the case he shared, no doubt, the judgment of his compeers, the leading Hellenists of the
time, and among them his own intimate associates.
The persiflage of Lucian and the malignant disdain
of Celsus do not stand alone ; Fronto still credits
the Christians with nameless crimes and immoralities
yElius Aristides satirizes their mean and
mischievous self-seeking Galen quotes them as
the type of impenetrable bigotry. The Emperor's
political philosophy led him the same way.
The
Grseco-Roman unity of Empire was the WorldCosmos finding realization in the communities of
men the highest and best hopes of the world
were centring in that consummation of the civic
bond about the person of the Emperor ; and the
self-willed isolation of the Christian was essential
atheism, in its estrangement from the divine impulse immanent in man.
But, as a statesman, Marcus holds to the prescriptions of Imperial policy.
The rescript, cited
by Eusebius,' is plainly unauthentic, and belongs,
if to any period, to that of Antoninus.
Melito'
himself discredits the persecuting edicts to which
he refers, and bears witness to the clemency and
philosophy of the Emperor in checking tumultuary
The deacts of violence against the Christians.
cree, or rather rescript, uttered against demoralizing superstitions' may have been partly aimed
at Christians but the terms were general, and it
was retained upon the statute-book under later
Christian Emperors.
Possibly under its terms
Christians were sent to the mines of Sardinia, bat
;

;

;

;

'

;

1
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in point of fact the penal provisions
•or those of higher rank, and death

—

for liunibler

ofrenders would mitigate, not enhance, the penalty
In
to which all avowed Christians stood liable.
their social organization the Christians remained
In Kome itself Churchas free as other sects.
membership and jurisdiction, episcopal authority,
and literary activity advanced apace. Apologists,
such as Justin, Melito, Athenagoras, one after
another addressed their pleas to the Emperor in
person ; Tatian and Hennas retort scorn and invective on their antagonists.
Christians served in
the Imperial households and, as the story of the
Thundering Legion proves, were numerous among
the legionaries.
None the less, illogical as was the situation, the
profession of Christianity remained under the
Imperial ban, and Christians as such were judicially liable to death.
In two of the most famous
instances when the penalty was enforced, responsibUity devolves directly on the Emperor. The first
concerns Justin, apologist and martyr, who with
six associates was brought before the bar of
Rusticus, prefect of the city, on the charge of
'
atheism and sacrilege ; each in succession adhered
to the Christian confession, and, on refusing to
abjure or to offer sacrifice, was ordered to execution.
Marcus was at the time resident in Kome,
'

and, no doubt, endorsed the sentence passed by
the Stoic prefect, his close friend and ex-preceptor.
Still more famous is the persecution recorded in
that masterpiece of Christian martyrologies, the
letter of the Christians of Lyons and Vienne to
the sister churches in Asia and Phrygia.'
The
outbreak, rooted in racial, even more than
religious, antipathies, was fanned to fever heat by
the frenzies of the amphitheatre, where the Christians were subjected by the mob to hideous and
revolting tortures and indignities.
When order
was restored, and the martyrs, rescued from the
fury of the mob, were remanded to prison, their
sentence was referred to the Emperor himself,
whose ruling was that, if they still persisted in
recalcitrance, the law must take its course.
The
incident was fresh in his mind when he wrote
down his reflexion on Christian perversity and
bravado.' In Asia too, and in Africa, sporadic
acts of persecution took place, and martyrdom was
judicially inflicted, though for the most part
Christians were screened under the Imperial segis
from outbreaks of popular f.nnaticism or dislike.
Of systematized j)ersecution tliere was none, and
to the Church historians and apologists of the
next generation the era of the Antonines was an
age of peace and toleration.
Marcus's latter years were clouded with calamities, public and personal.
In 166 Italy was desolated Dy plague, from which it never recovered in
its track came famine, earthquakes, and inundations of unusual severity
then the yet more
terrific inroad of barbarians, streaming across the
Alps, and knocking at the gates of Aquileia.
From that date onwards the legions of the West
were locked in a life-and-death struggle with
Marcomanni, Quadi, Jazyges, and other transDanubian hordes, sustained and carried to a
triumphant conclusion only by the dogged and
intrepid leadership of Marcus himself.
From these ordeals the
3. The ' Thougfhts.'
Thoughts emerge. They are not the exposition of
a system, but a criticism of life reflexions confided To Himself in the hours of loneliness and
interstices of strain ; a retrospect and record of
experience a manual of duty and endurance. In
them a soul communes witli itself, examines
motives, probes illusions, corrects or re-affirms
conclusions, emits the sigh of weariness or the
;

;

—

;

'

'

;
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ejaculation of disgust, but perpetually renews
resolve, unalterably clinging to the noblest hypo-

which it was familiar. Beginning in
random reminiscence, composition gave
relief from strain, and became a substitute for
company, and a pleasure for its own sake and
for Marcus Stoic principles so interpenetrated the
whole fabric of conduct and creed tliat these selfconinmnings shed clearer light upon the actualities
thesis with

almost

;

Roman Stoicism than the homUies of Seneca or
the Memorabilia of Epictetus.
his theory of knowledge and
(1) Logic. —In
sensation he adheres closely to the terms of Epictetus.
The ijtavTacrLai are in part sense-impressions
proper, derived from things, in part impressions of
aims, qualities, or attributes, moral or ajsthetic,
belonging to things, and conveyed to the reason.
It is for reason to sit in judgment on them, determine their true content and value, and firmly
maintain its own prerogative. In the one passage
in which he formally discusses the doctrine of
assent (avyKarAdca^i, V. 10) he drops the Stoic claim
to final certitude ri irpAyiiara. aKardXriTrTa.
But
there remains a tenacity of moral assurance which
suffices for conduct of life.
Reason as part of
the divine immanence attains a coherence, a consistency, and strength which give the indefeasible
assurance of truth.
In Stoic monism matter,
(2) Theory of being.
form, and force are an inseparable unity. The
life-power, self-determined from within, is embodied in the various forms of phenomenal and
spiritual being.
The variety of being is explained
physically by the doctrine of rdms, that is, of
tension within the life-producing force,' present
in ever-varying grades in all forms of existence,
material or spiritual. In the successive grades of
inorganic, vegetable, animal, and human life each
variation represents a difierent degree or kind of
tension in the informing irveC/xa, or life -power.
Cohesion, life, and reason are resultant phases of
embodied spirit, varjing in the same way as inorganic substances are seen to vary under processes
of rarefaction or condensation. "Efis, 'hold,' or
cohesion,' is the characteristic property of being
in its inorganic forms, (picns,
growth-power,' of
vegetable life (vi. 14), V'X') of 'soul* realized in
the animal phase (ix. 9, x. 33), while the higher
grade of 'reason' Xi7os, co-extensive, it will be
noted, with the faculty of speech appears only at
the stage attained by man. The higher tension
always includes the properties of the lower, so that
the higher order shares the attributes of the lower,
but with its own differentia superadded. Thus
man shares with the inferior orders ffis, tf>ij<m, and
i"OCV> but reason is all his own.
Each type finds its guarantee of individuality
and perpetuity in the seminal or generative principle, the <nrepp,aTi.K6s\6jo!, "vvhich defines and reproduces the type. This survives immutably, until
its final re-absorption into the
seminal principle
of the universe, the primal reservoir of life (iv. 14,
That of the universe at large contains
21, vi. 24).
and is likewise immanent in the countless individualized aTTepfj-ariKol \6yoi, which determine, conserve,
and reprodiice life in all the several orders of being
through their
productive capacities of realization, change, and phenomenal succession' (iv. 14,
of

—

—

'

'

'

—

'

—

'

'

'

ix. 1).

—

Man, the microcosm, within his indi(3) Soul.
vidual range, is the counterpart of the macrocosm,
in which he dwells, and with which he reciprocates
currents of sensation (afo-OijiTis,), impulse (op/iTj),
emotion (iraSij), and reason (didvoLa, fods). All these
are activities and reactions of the soul, the counterpart and product of that cosmic soul which permeates and moves the universe.
Soul is selfmoved, within the range of those seminal principles
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from which it originated. As, in the individual,
soul actualizes itself in physical energies, such as
life, growth, sensation, and all bodily functions
and appetites, in moral, such as impulse (dpfi-fi),
inclination (fipf^is), aversion {IkkXio-is), will {irpoaipea-is), or in intellectual, such as perception {(pawrairlai), judgment,(i'?r(iXi7i/'is,

KaTd\ri\pi9, irpiXiji/'is),

mind

or reason {Stii/oia), so, too, the world-soul
operates in energies no less diverse in operation,
now as the natural forces that actuate all inorganic
or organic life, e.g. heat, moisture, breath, eontraction, expansion, or the like, now as the moral
forces which we know as fate, destiny, necessity,
the laws of nature or of God, and now, again, as
those purposive or reasoning powers which, as
design, providence, Zeus, God, direct the plastic
(coCs),

'

'

movement

of the whole.

For Marcus these conclusions are the key which
unlocks all problems of life and thought. No
Stoic thinker applies this key more resolutely and
consistently to the whole field of ethics, personal
and social. Kvery action, every relation, is referred to the cosmic test ; by it he construes all
the accepted formulas of the school, and resolves
their ambiguities.
Cosmic unity stands at the
(4) Cosmic unity.
centre of his thought, the pole to which his moral
compass continually turns. In its contemporary
phase of microcosmic self-expression the unity of
the cosmos was realized and reflected in that worldEmpire of Rome whose vital activities centred in
and radiated from Marcus himself. The Emperor
was the indwelling god of the State, as earth was
of the universe.
Unity is written large upon the face and in the
heart of things. The idea that the world-order
can result from chance, from the confused clash
and welter of atoms, is impatiently dismissed. It
would imply permanent confusion, moral and intellectual a universe as unintelligible as intolerable.
Beyond all possibility of mistake, materially
and spiritually, the cosmos is a perfectly co-ordinated unity, ' one order made of all things, one God
through all, one being, one law, one reason common
to all things intelligent and live' {vii. 9), as is
shown by the ramifying bond of ubiquitous design
{a-uvd<j>eia e<S\oyos, iv. 45) and that unfailing rapport
between the constituent parts {irvij.iridei.a tUv fiepSiv,
V. 26, ix. 9) which results from perfect interpenetration [Kpaai.^ Si SXwv), and makes the whole inseparably one.
Design is everywhere apparent, in small and
great in all the processes of nature, in the adjustment of means to ends, in the social life of
animals, in economy of materials, in the entire
'concatenation of the web.' Nature is a vast
laboratory, in which there is no destruction and
no waste, but processes of cyclic transmutation
and repair. Divination, oracles, dreams, add their
corroborative testimony to the providential plan

—

—

—

that runs through all.
Without reserve Marcus embraces the Stoic
explanation of reason immanent within the world,
accounting for its unity, its order, and its constitution.
The most general term employed for this
pervading and directive reason is the unifying
Logos, wliich the Stoic school derived from ileraclitus, the reason and the ordinance of the city
and commonwealth most high' (ii. 16), the allpervading, all-directing, all-perfecting principle
and power which animates and operates in all
that is. Less frequently it is called nature, or
the nature of the whole' (yi. 9, x. 6, 7). IJut the
preference is for terras which associate it with
those analogies in human consciousness on which
the whole conception is based. Marcus speaks
not only of the world -mind and thought (coCr,
iidvoia), world-soul and moral sense {fvx'/i, iiyefio'

'

hkSv), but also of world-impulse and world-sensation.
The world, as a live whole and being {In
^(fiov, iv. 40, X. 1), throbs to one master purpose
as truly as all the energies of man respond to the
direction of the unitary sovereign self.
The unifying power, a
(5) Unity of things.
common gravitation revealing itself in man as
truth, beauty, and love, combines, constrains, and
co-ordinates all to a common end (xii. 30). It finds
its type or organ in the central sun.
I am the eye with which the Universe
Beholds itself and knows itself divine

—

'

(Shelley, Hymn of Apollo, vi. If.).
But the splendid harmony invests common things
and processes with an appeal and beauty of their

own

they contribute to the advantage of the
;
universe ; they are notes, or discords, which swell
the great accord. Not only the heavenly bodies
in their orbits, sun and stars, rain and air, the
hiving bees and nesting birds, the lustre of the
emerald, and the bending of the com, but even
things unprepossessing in themselves the cracks
and crevices in bread-crust, the foam that flecks
the wild boar's mouth appeal to him who is in
unison with nature, and touch hidden springs of

—

—

answering admiration and

desire.
Earth is in love with rain, and holy ather loves Yea, the
world-order is in love with fashioning what is to be. To the
world-order I profess Thy love is mine (x. 21).

—

'

'

—

The unity of the indwelling
(6) World -soul.
mind corresponding to personality in the individual
man is commensurate with the scale of the universe,
beneficent and rational in aim.
Degrees of goodness and of value are part of the great scheme,
but everywhere things lower are for the sake of
things higher' (v. 16, 30, vii. 55, xi. 10, 18, etc.),
and all is for the best.
The oneness of the cosmos is utilized
(7) Evil.
Seeming evil is
to explain the mystery of evil.
good misapprehended or disguised. The course of
nature is all good.
It contains no evil, does no
evil, and inflicts no hurt on anything.'
Analyze
the facts, suppress the hasty, ill-formed inference,
exist,
or
changes
its comand the evil ceases to
plexion (vi. 36, vii. 26). It is the discord that prepares and shapes the harmony the coarse jest (as
Chrysippus said) that gives the comedy its point
(vi. 2).
Nothing is hurtful to the part which
helps the whole' (x. 6).
The mind of the universe is
(8) Providence.
civic (iroXiTiK^s) in all its aims.
Fate,
social,
destiny, necessity {ixolpa^ ThT^Trptop.ivov^ t6 dp.apfi4voVf
dvayK-fi), overrule all things for good ; man's freedom is accord with the movements of the universal
Providence, the object of his reverence, trust,
regard.
Everywhere there is
(9) The round of being.
the recurrent transformation of elements, pursuing
Change is nature's joy
their continuous round.
(ix. 35, iv. 36), the life of individuals, of nations,
and of the universe at large. The passage up
and down repeats itself in history, upon the small
scale and the great always ' the same dramas, the
self-same scenes reproduced ; the court of Hadrian,
the court of Antoninus, the court of Philip,
the same stock r61es, only
Alexander, Crcesus
with change of actors' (x. 27 cf. vi. 46). This is
the depressing side of the Emperor's philosophy,
the resignation from which he would not deign to
extricate himself by self-deception.
Man is by nature
(10) Man a part of cosmos.
an inherent part, a living and organic member
He draws
of the whole.
IJii\oi, not fjiipo! merely
from its organic life as vitally as the branch draw?
nature is the
sap from the parent tree. His
self-realization of that
nature of the universe
primary
as that
and
a
call
as
nature is an instinct
of self-preservation, attained by deliberate co-operation with its designs and ends, by loyal following
'

—

'

;

'

—

'

'

—

'

'

;

;

;

—

—

'

;

'
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of law and reason, by active citizensliip in the
world-coin nioiiwealth.
Moral obligation is fulfilment of
(11) Virtue.
function, active acknowledgment of reciprocal
And this alone is able to
relation to tlie whole.
life with
the gods,'
minister interior content,
'citizenship in heaven.' The soul a particle of
Zeus (v. 27), the good genius or the God within
(iii.
4, 6, 10), the lord and law-giver (iv. 1, 12),
the pilot reason (vii. 64), the fellow-citizen, the
priest and minister of God
is the power within
which makes for righteousness. The indwelling
presence becomes almost that of the Holy Spirit in
the Christian believer. Prayer is not merely communion with the inner self, but a true intercourse
with God the self-communings which the sage
has left us are but part and sample of his habitual
practice of the presence of God.
Man is indeed part of
(12) Littleness of man.
the universe, but how immeasurably small a part
a morsel in the mighty sum, a moment between
two infinities. Fame is as transient as it is brittle
and precarious a short-lived rattle of tongues, a
bubble that bursts and vanishes (ii. 7, iii. 10,
iv. 3, 19, viii. 20, etc.); gratitude is precarious
and belated virtue is its own and sole reward it
consists in mastery of the will, ability to uphold
and satisfy the instincts of reason in fellowship with
nature and God. If ever that is forbidden or debarred, then indeed God sounds the signal for
Unmurmuring and undispleased, we quit
retreat.
the rank. The exodus is quick and easy a bare
bodkin is enough. The play is ended (xii. 36)
ring the curtain down. Deatli is the natural end
Whatever be its
of man's ephemeral endeavour.
physical analysis, extinction, dispersion, or transmutation (xi. 3) alternatives which are dispassionately considered the dissolution of tlie material
elements ends the present resultant they take
their place in other compounds, while the seminal
principles,' or life-seeds, will either integrate new
forms and activities of being or themselves be
resumed into the central reservoir of the world-

bo said that the whole book is an enlargement
The moral perturbations which
he dreads are those which beset power and place
and privilege, such as impatience, discourtesy,
distrust, ofliciousness, or such more delicate delinquencies as self-absorption in the press of current
duties, the want of moral nerve or fixity of aim,
or the indolence which, rushing to liasty conclusions, admits unwarranted impressions or desires.
And beside the solid virtues and charities incumbent on the ruler are set the social graces which
adorn the official and the'gentleman consideration,
candour, modesty, attentive and intelligent perception, courtesy, tact, address in conversation
and
the compass of morality is extended to such refinements;as cheerfulness in leadership, belief in friends'
affection, wise husbandry and just apportionment
of powers, careful selection among competingclaims,
reserve of opportunities for self-examination and
recreation of the inner life.
Leisure as well as

upon that theme.

—

'

—

—

—

;

;

—

labour, thought as well as action, deportment as
well as motive, are scrupulously moralized.
'Blame none,' 'Do not find fault,' 'To expect
no one to do wrong is madness' (xi. 18), are
maxims for the ruler rather than prescriptions of
the teacher. ' Can the world go on without shame-

—

;

;

—

people ? Certainly not. Then do not ask for
the impossible' (ix. 42). The supremacy of the
ijyeuoi'iKSv—in Marcus the favourite and characteristic term for man's highest governing self
secures
to man self-mastery and personal equilibrium in
an unstable world ; within his own circumference
he becomes 'a sphere self-orbed,' proof against all
assaults of circumstance, all enticements and deceits
of sense, and all dominion of impulse, appetite, or
feeling.
To that extent he can identify himself,
his will, with tiie sweep of the great cosmic current, and, at one with nature, reason, God, be
wrapped in calm. To such an one all outer things
become 'indifferent,' for 'no man can rob us of our
will' (xi. 36).
Man is a citadel, 'a promontory
against which the billows dash continually
but
it stands fast, till at its base the boiling breakers
are lulled to rest (iv. 49). This attitude of set endurance gradually moulds his moral as well as his
physical lineaments to that resolved serenity which
is engraved upon the stones of the Imperial arch,
and abstention ratlier than action, isolation rather
than corporate fellowship, becomes the keynote
of morality.
Towards this the influences all conspired the austere renunciations of his creed ; the
mood of sombre, almost wilful, resignation ; the
solitude and destitution of the close.
Before hie
eyes Latin literature breathed its last. The great
equestrian statue, the memorial column, the reliefs
of his triumphal arch, the apotheosis of Faustina,
are the last triumphs of expiring art. Human
fecundity was stricken with a strange paralysis
the very Campagna was
of reproductive power
changing to a depopulated waste.
Religions,
politics, literatures, and Kome herself were dying.
In unmistakable letters the handwriting was
blazed upon the wall, and he himself was Iffxaros
With his death decline and fall set in,
ToD 7^;'ous.
not on the Danube only, but throughout the whole
Empire of the West. His end was like his life,
a slow tenacious struggle with the inevitable. No
longer able to eat or drink, he lay upon his couch,
still exercising the habits of duty and authority
spoke passionately of the vanity of life and with
the words, Haec luctuosi belli opera sunt,' turned
less

—

'

'

—

—

;

'

life.

— In ethics

;

'

fixed upon the
inner self, upon the duties, disciplines, and obligaproper
his
own
experience.
But the Imtions
to
perial position assumed gives breadth and elevation
of view, and the fixed sincerity of the writer atones
The
for lack of form, or method, or variety.
commonplaces or the paradoxes of Stoicism the
inseparateness of virtue, or the indefectibility of
the wise are not discussed at large. The more
developed casuistry of later Stoicism, with its
scheme of conditional duties (officia, or KaBriKovTo),
its recognition of preferential moral choice (in vpor)yiJi4!>a and d.Troirpoqy^t.^i'a), its admission of relative
moral values (kot d^lav), its belief in ' proficiency
(irpoKoiri}), or progressive growth in philosophic grace,
is everywhere assumed, though seldom in scholastic
(13) Ethics.

the eye

is

—

—

—

phraseology. The philosopher is on the throne, and
passion is outlived. Duties of inferiors, sins of the
flesh, all vulgar vices of the tyrant or the profligate,
even the licence and the luxuries of city life, are
not in view. The whole attitude is one of strained,
insistent obligation, wrought out in patience inexhaustible J men are the recipients, himself the
dispenser, of benefits in realization of the social
tie, duties to equals and duties to inferiors monopolize the field. Against ingratitude nature has
provided forbearance as an antidote. Of the four
cardinal virtues courage seldom receives mention ;
truth is not protest or resolve, but that singleness
of word and act, that quiet undeviating pursuit
of the straight course, which power and place
make doubly diflScult ; justice comes urging, not
the rights of the oppressed, but the obligations of
the strong as regards wisdom or self-control, it

;

;

;

;

'

to his rest.
LiTEKATDRB.— i. TEXTS, ETC.—Text Gul. Xjiander, Zurich,
M. Casaubon, London, 1643 T. Gataker, Cambridge,
London, 1697; Tauchnitzed., J. M. Schultz, Leipzig, 1829,
etc; Teubner ed., J. Stich, rec. H. Schenkl, do. 1913 (full conspectus of MS variants); Oxford ed., J. H. Leopold, Oxford,
:

'

;
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1558

;

;

1652, 2

190S (with valuable digest of emendations).
Editions
T.
Gataker, Cambridge, 1652 ff. (far the most learned and copious);
:
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H. Orossley, Meditatums, bk. iv., London,
translations
M. Oasaubon, London, 1634

English

1882.

:
;
J. Collier, do.
Foulia ed., R. I(bbet3on), Glasgow, 1742 ft. ; J. Thomson,
London, 1747 ; E. Graves, Bath, 1792 ; O. Long, London, 1862 ;
G. H. Eendall, do. 1901 ; J. Jackson, Oxford, 1906.
ii. H/STO/iiOJi.— Besides general Histories, E. E. Bryant,
Reign of Antoninus Pius, Cambridge, 1895 ;
Capes,
Age 0/ the Antonines, London, 1880 ; P. B. Watson, Marcus
Auretins Antonimis, do. 1884 ; and, besides general Church
Histories, G. Boissier, La Religion romaine d'Augiiste aux
Antonins, Paris, 1874, L'Opposition sotts les C4sars\ do. 1885,
La Fin du paganism/;, do. 1891 S. Dill, Roman Society from
Nero to Marcus Aurelius, London, 1904 ; T. R. Glover, Conflict
of Religions in Early Roman Empire, do. 1909 ; E. Renan,
Marc- A urile 3, Paris, 1882 ; J. D. Peyrou, Marc-AwrUe dans ses
rapports avec le Christianisme, do. 1897.
iii. Pbilosophioal and BroaRAPHWAL.—aeDera.] Histories
ot Philosophy ; L. Alston, Stoic and Christian in the Znd
Century, London, 1906; E. V. Arnold, Roman Stoicism., Cambridge, 1911 ; M. Arnold, Essays in Criticism 3, London, 1865
P. Barth, Die Stoa, Stuttgart, 1908 ; E. Bevan, Stoics and
Sceptics, Oxford, 1913; A. Bonhoffer, Epictet und die Stoa,
Stuttgart, 1890, Die Ethik des Stoiker's Epictet, do. 1894,
Epiklet und das Neue Testament, Qiessen, 1911 ; J. B. Brown,
Stoics and Saints, Glasgow, 1893
F.
Bussell, Marcus
Aurelius and the Later Stoics, Edinburgh, 1910 ;
Capes, Stoicism, London, 1880
L. Davidson, 7'he Stoic
Creed, Edinburgh, 1907 ; J.
Draper, History of the Intellectual Development of Europe^, London, 1864 ; F.
Farrar,
Seekers after God, do. 1868
J. A. Farrer, Paganism and
Christianity, do. 1891 ; C. H. Herford, Stoics as Teachers,
Cambridge, 1882; M. Heinze, Brkenntnislehre der Stoiker,
Leipzig, 1R79; R. D. Hicks, Stoic and Epicurean, London,
1910; R. Hirzel, \Untersuchungen zu Cicero^s philosoph.
Schriften, U., Leipzig, 1882 ; T. Jordan, Stoic Moralists in
the First Two Centuries, Dublin, 1880; M. Konigsbeck, De
itoicismo Marci Antonini, Konigsberg, 1861 ; C. Martha,
Les Moralistes sous I'empire remain philosophes et poHes, Paris,
1865 ; F.
H. Myers. Classical Essays, London, 1S8S ; Noel
Desvergers, Essai sur Marc AurHe, Paris, 1860; W. Pater,
Marius the Epicurean, London, 1888; F. Ogrereau, Essai s^ir
le
systems philosophique des stoiciens, Paris, 1885
G. H.

1701

;

W. W.

;

;

;

;

W.

W.

W. W.

W.

W.

;

W.

;

Rendall, Marcus Aurelius Antoninus to Himself, London,
1898 A. Schmekel, Die Philosophic dermittleren Stoa, Berlin,
1892 L. Stein, Erkenntnistheorie der Stoa (-Psychologic, ii.),
do. 1S88 E. de Suckau, Etude sur Marc-Aurile, sa vie et sa
;

Geographical distribution of the market—
institution of the market is not universal ; in
many parts of the world it is either altogether
unknown or known only in its most rudimentary
forms.'
It has been pointed out that certain
geographical conditions and certain racial charac2.

The

teristics are more favourable than others to its
establishment and development. Thus, the markets
of insular regions, especially those which are situated on the coast, are, in general, of little importance, perhaps because the necessity for an exchange
of articles of diet hardly arises among populations
whose economic status is the same, and whose daily
needs are supplied by the bounty of nature seconded
by their own exertions. In such regions the occasion for a market arises only where different
economic conditions come into touch where, e.g.,
a tribe of fishermen have a tribe of agriculturists
for neighbours.^

—

According to J. O. F. Eiedel,' there are no market-places in
Ceram and, while we hear of the market in Java,* Sumatra,^
and Borneo,^ we are reminded by a high authority 7 that, 'n
many of the islands inhabited by Malay peoples, the institution
does not exist, or, if it does exist, is to be regarded as imported
;

rather than as indigenous.
In New Guinea, markets are to be found in the German 8 as
well as in the British portion of the island. 9 W. Ellis 10 supplies
an account of those in Madagascar ; and we have a few notices

and Melanesian markets.
thrives best where, in addition to
favourable geographical conditions, the natural
bent of the population is towards commercial
pursuits, as in the case of the Negro and Bantu
races. '2
In N. America we find only few and scattered indications of
the existence of the market; 13 and to the hunting tribes of
S. America it is practically unknown
while among many of
the peoples of Central America, !* and especially in the old
of Polynesian

The market

;

:

;

As to native markets in Australia see art. Gifts (Primitive
and Savage), 6 (2).
2 R. Lasch,
Das Marktwesen auf den primitiven Kultur-

doctrine, Paris, 1857.
iv.

1

LlTEIiAttV.—M. D. Brock, Studies in Pronto and his

Age, Cambridge, 1911

;

W.

S. Teu£fel, Geschichte des rirm.

Literatur, Leipzig, 1870, Eng.

tr.,

London,

'

stufen,* Zeitschr. fiir Sociahvissenschaft, ix. [1906] 701.
3 De sluik- en krocsharige rassen t^isschen Selebes en Papwi,
The Hague, 1S86, p. 127.
* T. S. Raffles, The History of Java, London, 1S17, i. 198.

1873.

V. ART.—'E.
Petersen, A. von Domaszewski, and G.
Calderini, Die Marcus-Sdule auf Piazza Colonna in Rom,
Munich, 1896; E. Stronz, Roman Sculpiture, from Augustus to
Constantine, London, 1907.
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W. Marsden, The History of Sumatra, London, 1783, p. 308
Die BattalUnder auf Sumatra, Berlin, 1847, ii.
seem to be no markets among the Gajos (0.
Snouck Hurgronje, Het Gajoland en zijne bewoners, Batavia,
s

Definition.— The term market'
may be defined as a periodic gathering of persons
at an appointed place for the purpose of trading byway of exchange or purchase and sale, subject to
the special regulations which law or custom may
impose. The term
fair
is frequently used in
conjunction with the term * market,' and has been
defined as a greater species of market recurring
at more distant intervals.' In either case, the
essential element is the same recurrence, namely,
at a fixed time and at a fixed place.'
Provided that this element is present, any circumstances which bring men together can produce a
market or a fair.'' The occasion may be a religious festival,' a popular assembly,'' the formation
of a camp,^ the temporary sojourn of a court at a
royal residence,^ the stay of a caravan at one of its
customary halting-places,' the concourse at a saint's
tomb,* the celebration of funeral games at the
burial-place of a hero,* or the temporary cessation
of hostilities between besieger and besieged."
'

I.

'

1903, p. 378
I S. St.

1862,

;

;

BSAP

les Neo-CaliSdoniens,'
12 Lasch, p. 702.
The

have no markets

6 J.

1876,
6

7

§ 2

below.

M. Kemble, The Saxons in England, new
ii.

ed.,

London,

From

the

Niger

to the Nile,

London, 1907,

ii. 4
F. Stiiwe, Die Handelzilge der Araher unter den Abbassiden durch Afrika, Asia, und Osteuropa, Berlin, 1S36, p. 34.
s K. Rathgen, Die Entstehung der Mdrkte
in Deutschland,
Darmstadt, 1881, p. 7 Huvelin, p. 7.
9 E. O'Curry, On the Manners and Customs of the Ancient
Irish, ed. W. K. Sullivan, London, 1873, i. p. cclv ct. Huvelin,
p. 138 ff.
1° See authorities in P. J. Hamilton-Grierson, TheSilent Trade,
Edinburgh, 1903, p. 69 t. See also § 4 below.

in. ix. [1886] 374).

Boloki are a Bantu people, yet they
H. Weeks, Among Congo Cannibals, Lon-

don, 1913, p. 114).
13 The principal market resorted to by the tribes on the
coast
near the Stikine river was held three or four times a year at a
village about 60 miles from Lake Dease (G. Simpson, Narrative
of a Journey round the World during the i^ears ISUl and Id^,
London, 1847, i. 210). Markets are held by the Eskimo of Point
Barrow and those of Demarcation Point (J. Simpson, Observations on the Western Esquimaux and the Country they inhabit,'
in Further Papers relating to the Arctic Expeditions, presentai
to both Houses of Parliament, 1853, London, 1855, p. 936
see
N. A. E. Nordenskiold, The Voyage of the Vega round Asia and
Europe, tr. A. Leslie, do. 1881, ii. 118 and note). Markets were
also held at the Falls of the Columbia (M. Lewis and W. Clarke,
Travels to the Source of the Missouri River
in the Yean
lSOlt-06, new ed., London, 1815, ii. 427), and at Prairie du Chien
(J. Carver, Travels through the Interior Parts of Nwth Ainerica
in the Years I766-C8, London, 1778, p. 99).
!•*
Among the Toltecs (F. de A. Ixtlilxochitl, Relaciones histdricas, in A. Aglio, Antiquities of Mexico, London, 1830-48, ix.
332) and the Chibchas (J. de Acosta, Compendio hist&rico del
descubriniiento
de la Niieva Granada, Paris, 1848, p. 207),
and in Yucatan (G, F. de Oviedo y Vald6s, Histdria general p
;

302.

Huvelin, p. 35.
Boyd Alexander,

(J.

*

160.

See

f.

*

'

4

f.).

John, Life in the Forests of the Far East, London,

'

1 £Brii, s.v. ' Fair ; P. Huvelin, Essai historique sur le droit
des marches et desfoires, Paris, 1897, p. 26 if.
2 Huvelin, p. 36 ; see D. Crantz, History of Greenland, Eng.
i.

85

;

—

London, 1820,
3 See § z below.

ii.

'Losch, p. 702 f.
8 B. Hagen, Unter den Papua's, Wiesbaden, 1899, pp. 217, 219
9 A. C. Haddon, Head-Hunters, London, 1901, pp. 265, 269
cf. E. W. Williamson, The Mafvlu Mountain People of British
Neio Guinea, do. 1912, !p. 232 f.
10 History of Madagascar, London, 1838, i. 332 fl.
II We hear of the markets on the river Wairuku
in Hawaii
(W. Ellis, Polynesian Researches'^, London, 1832-36, iv. 325), at
Somu-Somu in the Fiji Group (0. Wilkes, Narrative of the
United States Exploring Expedition during the Years XS38-^,
London and Philadelphia, 1845, iii. 300 f.), in the Bismarck
Archipelago (E. Thurnwald, Im Bismarckarchipel und auf den
Salamoninseln,' ZE xlii. [1910] 119 G. Brown, Melanesians and
Polynesians, London, 1910, p. 297 Hagen, p. 117 f.), and in New
Caledonia (J. J. Atkinson, The Natives of New Caledonia,' FL
xiv. [1903] 246; J. Moncelon, 'Expense alin^a par alin6a pour

'

'

tr.,

;

F. Junghuhn,
228 f.
There

;

.

;

;

.

I

.

.

.
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civilizations of

Mexico

i

and Peru,2

it

market Hpread from MfiHsilia, from the north of the Ualkan
I'eninsula, and from the cities on the shores of the Euxino to
the countries of the neiuhbouring barlmrianH.' In Latium the
In Rome and In Etruria they
fairs were of great anti(juity.
were asuociated with rehgious festivals and the most important
of the Italian fairs was held on the boundary which separated

formed an important

In Arabia fairs and marketH aroHe
in the national life.
at places wliitlier pilKrims were wont to repair.^ The fairs at

element

Ukatz,* Mujanna, ana Dzul Majazi* were viHited by the Propht-t,
and there were great market^j at Senoa and liasra.*! Not infre-

;

quently the reatlnij-placea of caravans are little markets, wlierc
the Bedawi may lay aside his animosities and trade in peace.
So, too, the religious festivals of Harar, fiatnc, and Mabng
were the resort not only of pili,^rini8 but of traders ;^ and the
Immense assemblage which gathered twice a year at the sacred
tomb ftt Teuta, a city of the Delta, was devoted to commerce
as well as to worship,
The antiquity of the market in China is vouched for by the
Book of Rites, which contains elaborate regulations for its
conduct.^0 G. M. Curzon n speaks of the markets as the most
picturesque and characteristic of Annamite spectacles and the
great feature of life in the Shan country is the bazaar, which is
held on every fifth day in all the chief villages of the States. ^2
The Khasis of Assam hold a market every four days. "-3 Laach^'^
observes of India that, in early times, fairs and markets were to
be found at the holy places frequented by pilgrims and that the
Rigveda and the Laws of Manu contain references to markets.
We know that markets were held on the boundaries of certain
Greek States under the protection of 6eo\ ayoftaloi,^^ and that
an active commerce found its home in the sanctuaries of
Olympia and Delphi and Homer and Herodotus tell us of the
market-places of foreign seafarers, and especially of those of
Phoenician visitors.is In later times the institution of the

the Etruscan from the Sabine land at Soracte in the grove of
Feronia.^ In heathen times the religious festivals and popular
gatherings of Norway and Wweden and, in ancient Germany,*
the tribal assemblies seem to have supplied occasions for the
•*

holding of markets.
So, too, in the past, the great markets of France, Germany,
and England showed their close connexion with the observances
of the Church.

—

;

—

;

natural de las Indias, Madrid, 1853, xxvi.
in

27, xxxii. 3

;

J.

Roman

—

Coleccion de libros raros

Vera Paz
(J. Roman y Zamora, loc. cit.), Nicaragua (G. F. de Oviedo y
Vald6s, Histoire de Nicaragua, in H. Ternaux-Compans, Voyages
pour servir d I'kistoire de la ddcoumrte de I'AinArique, Paris,
18<0, xiv. 70), and on the Pearl Coast (B. de las Caaas, Bisidria
de las Indias^ bk. i. ch. 171, in M. Fernandez de Navarrete, Coleccion de documentos in^ditos para la kist6ria de Espana,
Madrid, 1842-95, Ixiii.).
1 J. de Torquemada, Monarquia indiana, Madrid, 1723, xiv.
B. de Sahagun, Histoire ginirale dee choses de la
14, 16, 23
Nouvelle-Espagne, tr. D. Jourdanet and R. Sim6on, Paris, ISSO,
Tiii. 36
F. L. de Gomara, Chronica de la Nucva Espalla, cap.
Ixxix., in A. G. Barcia, Eistoriadores primitivos de las Indias
Carta de relacion de Fernando
Occidentales, Madrid, 1749
D. Duran, HistOria de las
Cortes, §§ xi., XXX., in Barcia, op. cit.
Indias de Nueva Espafia, ed. J. F. Ramirez, Mexico, 1867-80,
F. S. Clavigero, Histdria antigua de Megico, tr. from
i. 215 fl.
Ital. by J. J. de Mora, London, 1326, i. 348 fl.
2 Garcilasso de la Vega, First Part of the Royal Comitientaries
of the Yncas, tr. C. R. Markham (Hakluyt Society), London,
1869-71, vi. 36, vii. 11; Pedro de Cieza de Leon, Travels, tr.
O. R. Markham (Hakluyt Society), do. 1864, 1. 390 fl.
s A holy place of Hadramaut, which was neither a town nor a
village, but merely a mosque near a saint's tomb, was visited on
a certain day by pilgrims from every quarter, and became for
the time being a great market, where all might trade in safety
(L. W. O. van den Berg, Le Hadhramout et les colonies arabes
6 curiosoB que tratan de America, do. 1897,

.

.

306),

1.

.

;

;

;

;

;

dansl'archipelindien, Batavia, 1SS6, p. 14).
* J. Wellhansen, Reste arab. Heidentums, Berlin, 1887, p. 85
W. Muir, The Life of Mahomet and History of Islam to the
Era of the Hegira, London, 1858-61, ii. 1, 181.
6 Mulr, ii. 181.
6 Stiiwe, pp. 174, 179.
7 Stiiwe, p. 34.
The 'journeying canvas city of the pilgrims
market
(siiq) within itself (CM. Doughty,
contained
a
to Mecca
Travels in Arabia Deserta, Cambridge, 1888, i. 71, 205 fl.).
8 At Mabug the festival was celebrated in spring and autumn
and at the autumn festival at Batne, at the beginning of
September, a great throng of traders congregated (F. C. Movers,
Das phonizische Alterthum, Berlin, 1856, iii. 135 fl.; Amm.
xii. 40 (Harar).
Marcell. xiv. 3. 3 (Batne) Pliny,
9 A. H. L. Heeren, Historical ResearcJies into the Politics^
Ethiopians, and
the
Carthaginians,
Intercourse, and Trade of
Egyptians, Eng. tr., 2 vols., Oxford, 1832, i. 450.
10 Le Tcheou-li, ou Rites des Tcheou, tr. E. Biot, Paris, 1851,
'

;

;

HN

xiv.
11

nal,

'Journeys in French Indo-China,' The Geographical Jourii.

[1S93] 110.

0. E. D. Black, 'The Indian Surveys, 1893-94,' The Geographical Journal, vi. [1895] 30; R. G. Woodthorpe, 'Some
Account of the Shans and Hill Tribes of the States on the
Mekong,' JAI xxvi. [1896-97] 19.
13 J. D. Hooker, Himalayan Jownals, London, 1854, ii. 277.
1-* Loc. cit.
Lasch refers to H. Zimmer, Altindisches
p. 70S.
Leben, Berlin, 1879, p. 258, and to the Lau's of Manu, viii. 201
see G. Biihler's tr. in SEE xxv. [Oxford, 18SG], and J. Jolly,
Recht und Sitte ( = GIAP ii. 8), Strassburg, 1896, p. 110. See
also A. H. L. Heeren, Historical Researches into the Politics,
Intercourse, and Trade of the Principal Nations of Antiquity,
Eng. tr., 3 vols., Oxford, 1833, iii. 373 ff. (Benares, Juggernaut,
12

etc.).
15 Especially

We have seen " that
3. Origin of the market.
one of the earliest, if not the earliest, of the forms
the
of commerce is that which lias been called
silent trade.' Those who engage in it are strangers
to one another and are consequently enemies. IJut,
so long as it lasts, they observe a truce, which is
This
safeguarded by a supernatural sanction.
sanction derives its force primarily from the sacredness of the relation between the traders, which the
trade creates, and in very many cases— in a
degree hardly less considerable, from the sanctitj
This
of the place where the trade is carried on.
spot lies often within a border-land a locality
which is very generally regarded by primitive
peoples as holy ground and such a situation is
frequently chosen not only because it possesses this
characteristic, but because it is easily accessible.
Goods set out on the seashore, on a river bank, or
at a meeting of ways are likely to catch the eye
and, if he is satisfied Avith
of the passing trader
his exchange, he will return, as we are told, again
and again, to the known place at the known time.
In this strange custom is to be seen, in our opinion
at least, the germ of the market.' Richard Lasch,
however, in his admirable essay on the Primitive
Market,'^ urges two objections to this view. He
contends that, in its beginnings, the market is, to
a large extent, a provision market, mainly in the
hands of women. He admits that, in certain cases,
an exchange of articles of food may be transacted
by the methods of the silent trade. A tribe of
bushmen, e.g.^ which has a tribe of agriculturists
for neighbours may employ these methods in
bartering game for bananas. In such a case the
traders are men, not women. But to infer from
such evidence that the market is derived directly
*

;

y Zamora, Republicas de Indias,

116

Hermes, Zeus, Artemis, and Athene (0. Gruppe,
Griech. Mythol. und Religionsgesch., Munich, 1906, pp. 1340,
note 9, 414, note 7, 1118, 1282, note 1, 1142, note 3).
16 0.
Schrader, Linguistisch-historische Forschungen zur
Handelsgeschichte und Warenkunde, Jena, 1886, p. 35, Reallex.
der indogerm. Alter tumshunde, Strassburg, 1901, p. 522 f. ;
Hom. Od. XV. 415 ff. ; Herod, i. 1. G. Grote (A History of
Greece^, London, 1872, iii. 294, note) observes that both Velleius
Paterculus (i. 8) and Justin (xiii. 5) refer to the Olympian festival
as mercatus. See also Oic. Ttisc. Qucest. v. 3.

—

;

*

1 Schrader, Reallex. p. 523.
s T. Mommsen, The History/ of
ed., Tx)ndon, 1867, i. 203.

Rome,

tr.

W.

P. Dickson,

new

Kauffriede und Friedensschild,' in Germanist.
A bhandlungenzum 70ten Geburtstag K. von Maurers, Gottingen,
1393, p. 50; S. Laing and R. B. Anderson, The Heimsfcringla,
or the Sagas of the Norse Kings, froin the Icelandic of Snorre
Sturlason'^, London, 1889, i. 104 ; J. J. A. Worsase, An Ao^iount
of the Danes and Norwegians in England, Scotland, arid
Ireland, do. 1852, pp. 100, 232.
4 Schrader, Reallex. p. 621 f.
The Roman vford mercatuSt
applied in the first instance to the trading of pedlars and
hawkers in S. Germany and the Rhineland, was not used to
designate the market as a place until the Germans had come to
Thereafter, the word was adopted in almost
settle in towns.
all the Germanic languages as the expression for market (ib.
S. Rietschel, Markt und Stadt,
p. 523; see Rathgen, p. 3f.
Leipzig, 1897, p. 33 ff.). Rathgen (p. 9) observes that, in
Karolingian times, the institution of the market was fully
developed.
& See the works of Huvelin, Rathgen, and Rietschel cited
ahove; C. Elton and B. F. C. Costelloe, 'Report on Charters
and Records relating to the History of Fairs and Markets in the
United Kingdom,' in First Report of the Royal Commission on
Market Riahts and Tolls, London, 1SS9, i. 5 C. Walford, Fairs
Past and Present, do. 1833.
6 See art. Gifts (Primitive and Savage).
As to the markets
in ancient Ireland see § 14 below.
7 See Hamilton-Gherson, p. 28ff., and *The Boundary Stone
and the Market Cross,' Scottish Historical Revieio, xii. [1914]
25 f. The view indicated above as to the origin of the market
is held by H. Schurtz, Das afnkanische Gewerbe, Leipzig, 1900,
A. Sartorius von Waltershausen, Die Entstehung des
p. 122 ff.
Tauschhandels in Polynesien,' Zeitschr. fiir Social- und WirtSI. Kulischer, *Der Handel
schaftsgeschichte, iv. [1S95] 54 f.
auf den primitiven Culturstufen,' Zeitschr. filr Volkerpsycf. Huvelin,
chologie und Sprachwissenschaft, x. [1878] 380 Ef.
p. 10; O. Schrader, Linguistisch-historisclie Forschungen, pp.
11, 34, Reallex., s.vv, 'Handel,' 'Markt.'
8 pp. 623 ff., 700.
3

K. Lehmann,

'

;

;

*

;

;

;
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from the silent trade seems to Lasch to be wholly
unwarranted. His second objection rests on the
nature of the goods brought to market, which are,
he says, for the most part perishable. They are
Sroduced constantly and they are in constant
emand. Accordingly, market must follow market
at a short interval, the times being fixed to suit
the convenience of the traders. But the existence
arrangements presupposes an exchange of
views between those interested
and such an
exchange involves a complete breach with the
principles of the silent trade.
The best way of
dealing with arguments such as these is to turn to
what evidence we have regarding the market in its
beginnings.
shall find that it is attended by
men only, and that, in some instances, it exhibits
features which recall to us those of the silent trade.
of such

;

We

describee a market on the Benue to which
a river tribe resorted for the purpose of exchanging fish and
grain for the skins and game brought in by a tribe of bushmen.
The former left a man in each canoe to hold it in readiness in
case of a quarrel. Only men were present, and each man
stood, weapons in hand, in front of his merchandise. On an
alarm the bushmen sprang into the jungle, and the river-men
took to their canoes. Insults were hurled, and arrows began
to fly ; and, in the end, after a few men had been killed on
either side, each party returned home, satisfied with the day's
work. Another example is supplied by Ellis's 2 account of the
fair or market held in the island of Hawaii on the banks of the
Wairuku river. The inhabitants of the different divisions 3 into
which the island was parcelled out, although frequently at
enmity, frequented this meeting-place for the purpose of exchanging the specialties of their respective districts. These
consisted of mats, native cloth, dried fish, hogs, and tobacco.
'From bank to bank the traders shouted to each other and
arranged the preliminaries of their bargains. From thence the
articles were taken down to' a large square rock which stood
in the middle of the stream.
'Here they were examined by
the parties immediately concerned in the presence of the'
kingrs 'collectors, who stood on each side of the rock, and
were the general arbiters in the event of any dispute arising.
To them also was committed the preservation of good order
during the fair ; and they, of course, received a suitable remuneration from the different parties.' Again, we are told*
that at Somu-Somu, in the Fiji group, *the market is held on
a certain day in the square, where each deposits in a large heap
what goods and wares he may have. Any one may then go and
select from it what he wishes, and carry it away to his own
heap ; the other then has the privilege of going to the heap of
the former and selecting what he considers to be an equivalent.
This is all conducted without noise or confusion. If any disagreement takes place, the chief is there to settle it ; but this
is said rarely to happen.'
It is reported of the Eskimo of Point
Barrow that, in their intercourse with those of Demarcation
Point, they 'seem to be very wary, as if they constantly keep
in mind that they are the weaker party and in the country of
strangers. They describe themselves as taking up a position
opposite the place of barter on a small island to which they can
retreat on any alarm, and cautiously advance from it making
signs of friendship. They say that great distrust was formerly
manifested on both sides by the way in which goods were
S. Passarg-e,!

e.j?.,

snatched and concealed when a bargain wag made but in later
years more women go, and they have dancing and amusements,
though they never remain long enough to sleep there.'
A very curious instance, in which women were the traders,
and in which the method employed recalls that example of the
silent trade mentioned by R. and J. Lander, 6 is recorded by
Torquemada? in his account of the Mexican markets. He tells
us that the Indian women made exchanges without a word
being spoken.
One held out the article of which she wished
to dispose to another, who herself had something to barter.
The latter took what was offered in her hand, and indicated by
signs that it was worth very little in comparison with the
value of her own article, and that something must be given
in addition before she could consent to the exchange.
If the
addition required was made, the bargain was complete if not,
each retained her own property.
;

;

In these instances we have the mutual distrust,
and, in some of them, traces of the strange
methods, which marked the silent trade. Further,
the evidence shows that, so long as the market
may at any moment become a battle-field, it is,
even where its business is confined to the exchange
1 Adamava, Berlin, 1895, p. 360.
2 Polyn. Res.^, iv. 324 f.
3 The tradition that, at one period, each division had its own
king points to a time when each was a separate State (W. Ellis,
Narrative of a Tour through Hawaii or Owkykee, London,

1826, p. 116).
4 Wilkes, iii. 300 f.
5 j. Simpson, p. 936.
6 Journal of an Expedition to explore the Course and'Wermination of the Niger, London, 1832, iii. 161 ff. See art. Gifts

(Primitive

7Kiv

23.

and Savage).

of provisions, entirely in the hands of men.
So
soon, however, as women can visit it in security,
they assume the entire conduct of its traffic in
articles of food, and the men attend only a3
guardians of its peace,^ or confine themselvets to
dealing in the objects of their special concern,
such as cattle and slaves.^
Two further observations may be made in reference to Lasch's arguments.
In the first place,
there are many instances in which perisliable
articles, such as fresh fruit and fresh meat, are
exchanged by the methods of the silent trade.^ In
the second place, many cases can be cited in which
the places where the silent trade is to be found in
operation are matters of common knowledge.^
The primitive
4. Situation of the market.
market was held, just as the silent trade was
practised, at spots so situated as to secure the
safety of the trader."^
Thus, a river separated those who resorted to the market
on the Wairuku, the articles to be bartered being laid upon a
flat rock in mid-stream. 6
In many instances the market

—

is held within a border-land,7 as in the Baluba country,** in
Somaliland,9 and in British New Guinea. lu We have already
mentioned the border markets of Greece and Rome 11 and
we are told that the frontiers of the Roman world formed a
vast zone of markets.12 in Usambara is and in some districts
in British New Guineal'* the markets are held on the borders of
different districts and the Batua markets l^ in the virgin forest
and those of Angola I6 are generally equidistant from the
nearest villages.
Among the AkikiijTi the site chosen for
the market is an open space where the inhabitants of several
districts can conveniently attend, i*^ while in the Congo countries
the market-places are often situated in an open country.is In
both cases a hill-top is a favourite situation.
Among the
Gallas of the Western Abyssinian country markets are usually
held on the top of a small hill, near some big farm l^ ; in
the Gazelle Peninsula, on plateaux, about an hour's journey
from the coast 20 and, among the Lapps, sometimes in open
fields, and sometimes on the ice.21
On the Lualaba,22 at
;

;

;

1 A. C. Haddon, p. 269
B. Hagen, p. 117 H. Clapperton,
Journal of a Second Expedition into the Interior of Africa
the Bight of Benin to Soceatoo, London, 1829, pp. 149, 205.
2 P. Labat, Voyage du chevalier des Marchais en Guin^e, ties
voisines, et d Cayenne, fait en 17S5-27, Paris, 1730, ii. 203, 208
;

;

from

see § 7 below.
3 Hamilton-Grierson, pp. 44-47, 61, 63
P. and F. Sarasin,
Reisen in Celebes, Wiesbaden, 1905, ii. 275.
* A. da Ca da Mosto, in A General Collection of Voyages and
Discoveries made by the Portuguese and the Spaniards during
the 15th and IGth Centuries^ London, 1789, p. 57 W. W. Skeat
and C. 0. Blagden, The Pagan Races of the Malay Peninsula.
;

;

do. 1906,

227.

i.

5 Another method employed by traders for this purpose
was that of exchanging hostages ( P'oyagrfS du chevalier Chardin
en Perse et autres lieux de tOrient, ed. L. M. Langlfes, Paris,

1811, i. 145 f.; cf. J. Bruce, Travels to discover the Source of the
Nile in the Years 1708-73^, Edinburgh, 1804, v. 401),
6 Ellis, Polyn. Res.^, iv. 324 f.
7 As to the connexion of the market, the border-land, and the
supernatural, see below, § 8.
°

H. von Wissmann,

My

Second Journey through Equatorial

Africa, London, 1891, p. 125.
9 P. Paulitschke, Ethnographic
terielle
10

Nordost-Afrikas ; die maCuitur der DandHl, GallaundSomdl, Berlin, 1S93, p. 313.
M. Krieger, Neu-Guinea, Berlin, 1899,
p. 269

Haddon,

;

p. 329.
11

See above, §

12

Rathgen,

a.

p. 3f.;

Huvelin, p. 343, note

6.

13 F. H. Lang, 'Die Waschambala,' ap. S. R. Steinmetz,
Rechtsverhdltnisse von eingeborenen Vblkern in Afrika und
Ozeanien, Berlin, 1903, p. 265. The markets are held in open
spaces.
14 C. G. Seligraann, The Melanesians of British New Guinea^

Cambridge, 1910, p. 204.
15 H. von Wissmann, L. Wolf, C. von Francois, H. Miiller, /m
Innern Afrikas, Leipzig, 1S88, p. 259.
16 A. Bastian, Afrikanische Reisen {=Ein Besuch in San
Salvador^ die Hauptstadt des Kimigreiehs Congo), Bremen, 1859,
p. 116.
17 W. S. and 'K. Routledge, With a Prehistoric People : the
Akikilyu of British East Africa, London, 1910, p. 105.
18 W. H. Bentley, Life on the Congo, London, 1887, p. 53.
19 0. W. Gwynn, 'Surveys on the proposed Sudan- Abyssinian
Frontier,' Geographical Journal, xviii. [1901] 568.

20

Hagen,

p. 117.

Scheffer, The History of Lapland, Oxford, 1674, p.
See also Regnard, A Journey through Flanders, in J.
Pinkerton, A General Collection of the best and most interesting
Voyages and Travels in all Parts of the World, London, 1808The church is called Chacasdes, and it is the
14, i. 173
place where the fair of the Laplanders during winter is held.'
22 V. L. Cameron, Across Africa, new ed., London, 1886,
21 J.

71.

:

p. 28Sf.

'
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Mo(jelo,l at And8hira,2 and amonp the KabylesS markets are
silunted in uninhabited placea, while in lienin the two fp^eat
markets were held in larfje clcai-in^'H, with only small villages
adjacent.* At Malani, which conwiHtu of two villajfes, the market
lies between them.o and a eomewhat similar account Is given
in o„e of the districts of Bornu the
of that at Abu.Gher.6
market is penerally held at some distance from the town,'' and
a like practice is frequently to be found elsewhere. ^ In some
countries it is held near a principal town, as in Mada^'ascar.S
or in an open space near a village, as in German New Guinea,^''
or outside a town, as among the Western Mandingoes.n or
between the town-wall and a river, as at the chief town of the
Wymar country. 12 Markets are not infrequently held on islands.
Thus, on the Gwosdew Islands an exchange takes place between
natives of N. America and N. Asia;i^ and a fair, attended by
the Chukchis and other nomad tribes, takes place annually on
an Island on the Anui River. i-* Markets are held on river-banks
on the Niger '^ and on the Benue,!** at points equidistant from the
neighbouring villages, as on the Congo,^? or at cross-roads, as
on the Congo 18 and in Dahomey, li* at spots easy of access by
visitors from several districts, as in Soinaliland,20 on the seashore, as in New Caledonia 21 and among the ancient Northmen,22
on the banks of great lakes, such as the Victoria Nyanza,23 and,
as at Guzzula, on a plain between mountains.2'i

Many of these situations point to a time when the
fear of attack was prevalent; and Schurtz^ sugfests that the arran<,^ementin theMahee^ country
y which the weekly markets were held outside
the walls, so that strangers might not enter the
town, while the daily markets attended by the
inhabitants were held within it, is a survival of
the old state of things.
Where an established order exists, however, the
market

generally held within the town.

is
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acrnn3 a marsh, which nearly inlerseutfl the city.' The markets
at llang-Chau''* and in the city of Mexico'* were held in great
Bfiuart'H within the town.
Tinibuctu may be cited an an inwtance

town which had its beginnings in a temporary market.*
In Java tlie markets are held under large trees on spots dedicated to the purpose from time immemorial.
In Silindong the
market-places are generally at tlie foot of the hills, and are
marked by old flg-trees.'i In tlie Sherbro and its Hinterland
the markets are always held under large trees ;7 and thoye on
the upper Lualaba frequently take place on grassy mounds
under the shade of great spreading trees.** In the chief town
of Uganda,^ at Loango,iO at Paweea and Sek» in the Mahee
country, 11 among the Kabyle8,i2 and in the Mekeo district of
British New Guinea is the markets are held under the shelter of
large trees and a somewhat similar account is given of markets
on the Congo.i*
of a

;

Day

5.

of the market.

Korea the market

in

— In

the Shan States and
held on every fifth day

is

This practice prevails
throughout western Yun-nan,^" and is found in
Java" and Abeokuta,^^ at Igbegbe and Onitscha,^"
at Kong, and at Bobo,^ in the Mekeo district of
in all the chief villa^'es.^'*

New Guinea,^^ in ancient Mexico,''"^ and in
other places.^ At Ikoradu, on the lower
Ogun, the market between the townsfolk and the
bushfolk takes place every eight days,^ and in the
Banyeng country markets are generally held with
an eight days' interval.^ In regard to the markets
on the caravan routes between Matadi and Leopoldville, a distinction must be kept in view between
those held daily by the neighbouring villages for
the caravans' supply and the weekly markets. The
Fioti week is one of four days
but frequently
the market is held every eighth day. In order to
mark the week when there is no market, it is
called onduelOi
little/ *insignihcant.'
On the
Lower Congo each market bears the name of one
of the days of the Fioti week, followed by the
name of the village where it is held.^ The Khasis
of Assam,27 the Battak of Sumatra,^ the tribes of
the Lower Niger,-^ and the Akikiiyu ^ hold a
On the Lualaba the
market every four days.
1 D. Denham, H. Clapperton, and W. Oudney, Travels and
Discoveries in Northern and Central Africa in 18S$-SU, London,
British

many

;

Thus, at Koolfu and Zaria the market-place is within the
walls ;^ and at Kan6 it is situated on a neck of land stretching
1 G. A. Haggenmacher, Reise in Somali- LaTide, Gotha, 1874,
Ergiinzungsheft no. 47 zu Petermann's Geogr. Mitth., 1876, p. 36
W. Munzinger, Osta/rikaniscke Studien, SchafEhausen,

cf.

18G4. p. 619.
2 O.

s A.

Lenz, Timbuktu, Leipzig, 1884, i. 79.
Hanoteau and A. Letourneux, La Kabylie et

kabyleSy Paris, 1872-73,

ii.

les

coutumes

77.

H. Ling Roth, Great Benin, Halifax, 1903, p. 134.
6 H. Barth, Travels and Discoveries in N(yrth and Central
Africa, London, 1857-58, v. 377.
6 7&. iii. 386 f.
7 Alexander, i. 268 ; cf. ii. 236.
Most of the markets in
this part of Bornu are held some way off the towns, partly
no doubt to make them more central to the neighbouring
villages, and partly because the people do not wish to have
near their homes the many undesirable persons that a market
4

'

always attracts
Barth,

'

{ib,

79).

ii.

(Gummel),

292

(Ddre)

Lenz,

1826 (Capt. Clapperton's Narrative), p. 51.
2 H. Yule, Book of Ser Marco Polo^, ed. H. Cordier, London,
1903, ii. 201 f.
s See Cortes, §§ xi., xxx. ; Gomara, § Ixxix. ; and the other
authorities cited in § z above.
s Raffles, i. 193.
4 Lenz, ii. 148.

154

6

Madagascar, i. 333.
Hagen, p. 220. It is sometimes held within a village.
11 B. Anderson, Journey to Hhtssardu, the Capital of the
Western Mandingoes, New York, 1870, pp. 104, 109.

cf.
7

8

168

*

ii.

iv.

;

i.

W.

9
^0

Ellis,

12 lb. p. 80.
13 F. von Wrangel, in

60.
14

W. H.

Dall,

Alaska and

its

Resources, Boston, 1870, p.

W.

Allen

and T. R. H. Thomson, A Narrative of the ExpediNiger in ISUl, London, 1843, i. 398.

iion to the River
16

Passarge, p. 360.
Bastian, Afrikanische Reisen, p. 116.
18/6. p. 190 f.
19 J. Duncan, Travels in Western Africa in ISUB-ltB^ London,
17

1847,
20

i.

paulitschke, p. 312.

Moncelon, p. 374,
22 WorsaEe, p. 100.
23 J. Roscoe, ' Further

*>

von Rosenberg, Der malayische
Pistorius, p. 13, quoted above

;

;

The Sherbro and

its

Hinterland, London,

H. M. Stanley, Through the Dark Continent, London, 1878,

167.
B

Roscoe, p. 79.
B. Proyart, Histoire de Loango, Kahongo,

10 L.

royaumes d'Afrique, Paris,
11 Duncan, ii. 56, 100.

et

autres

1776, p. 159.

(Hakluyt Societv),
Op.

cii.

ii.

p. 116.
100.

Duncan, i.
public market

Where a town or

city has
is held within the outer walls.

two

walls, the

This market
often attended by strangers from a great distance. The
private market is invariably held within the walls (ih. ii. 101).
See Alexander's observations regarding the Bornu markets
A similar practice prevails in some of the
quoted above.
towns of Adamaua (Passarge, p. 85).
A. W. P. Verkerk
Pistorius, in his Studien over de inlandsche huishouding in
de Padangsche Bovenlanden, Zalt-Bommel, 1871, p. 13, observes
that the market-place, situated on a large open space in the
middle of the village, is called perdameian, or place of peace.
But, when circumstances permit, the site chosen for the market
is outside the village ; and some markets are held on spots quite
uninhabited.
27 Clapperton, pp. 135, 158.
VOL. Vlll.
27
is

'

—

p. 69.
15

Black, p. 30

;

Woodthorpe,

p.

19

;

O. H.

Hawes, In

the

18

ii. 113
cf. Raffles, i. 198.
R. F. Burton, Abeokuta and the Camaroons Moimtains,
;

London,

1863, i. 71.
19 W. B. Baikie, Narrative of an Exploring Voyage up the
Ewdra and Bi'mie in 1S5U, London, 1856, pp. 268, 297.
20 L. G. Binger,
Niger au Golfe de Guinie, Paris, 1892, i.
318, 370.
21 Haddon, p. 265.
22 Gomara, § Ixxix. ; Clavigero, i. 348; Sahagun, iv. app. ;
Duran.ii. 216. There was also a daily market of less importance

Du

283.
'

Hanoteau-Letourneux, ii. 78. These markets are situated,
possible, near a water-course.
1^ Seligraann, p. 314.
J 4 Guide
de la section de I'^tat indipendant du Congo d
I'exposition de Bruccelles-Teroueren en 1897, Brussels, 1897,

if

'Fly,' London, 1847,

Notes on the Manners and Customs of
the Baganda," JAI xxxii. [1902] 80.
24 Leo Africanus, The History and Description of Africa, done
into English in the Year 1600 by John Fory, London, 1896

2fi

C. B. H.

Uttermost East, London, 1893, p. 8.
16 Yule, ii. 107, note 1.
17 J. E. Jukes, Narrative of the Surveying Voyage of H. M.S.

2S9.

21

25

;

p. 309.

12

614 f.
16

Marsden,

T. J. Alldridge,
1901, p. 216.
ii.

K. 0. von Baer and G. von Helmersen,
Beitrdge zur Kenntniss des russisclien Reicha, Petrograd, 1839,
i.

Junghuhn,ii. 22Sf.

Archipel, Leipzig, 1878-79, p. 82

(Fez).

(Clavigero, loc. cit.).
23 See Schurtz, p. 117.
24 Burton, ii. 17.
25 F. Hutter, Wanderungen und Forschungen im Nord-Hinterland von Kamerun, Brunswick, 1902, p. 267.
26 Guide de la sect^ion de- l'4tat ind^pendant du Congo, p. 69
A. J. VVauters, L'Etat indiipendant du CongOy Brussels, 1S99,
H. H. Johnston, The River Congo^, London, 1895,
p. 330
p. 85 ff., who says: 'For the rest of the "week" or "fortnight" the market-place is void and desolate.'
;

^7

Hooker, ii. 277.
and Thomson, L 398 Baikie,
and K. Routledge, p. 105.

29 ^Vllen
30 W. S.

;

28

Maroden, p. 308.

p. 316.
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market

is held every fourth day, other markets
being frequented in the interval.' At Ambas Bay
the market takes place every third day.' There are
daily markets at Loango,' at Kan6,* and at Mogelo.'*
The Bini have now eight days in their week but
formerly they had four only. On each day there
is a market in or near Benin city.* Three markets
a week are held at Kassa-Kan6 ' and two a week
at Marrakesh,* at Koolfu,' and at Banjaribuan.""
Weekly markets are held in Morocco," at Popalahun in the Sherbro," in Lega-land,'^ among the
Orom6,'^ among the Kabyles," and at Passumah in
the southern part of Sumatra.'* In the Kuantan
districts of Central Sumatra each market has its
own special day of the week allotted to it." In
Silindong there is a daily market, but the place
at which it is held varies from day to day.'* In
this last instance, and in many other cases," the
market takes place here to-day, there to-morrow,
and in a different locality on each of the days
following, until the round is completed.
The
order is fixed, and so the inhabitants of each
district know where the market is to be held
each day.
6. Hour of the market.
In Kiikawa, Maseiia,
Kan(5, S6koto, and Timbuctu, the market is held
in the hottest hours of the day.^ According to
Clapperton,'' the market at Kan6 is crowded from
sunrise to sunset. The Yo (Bomu) market begins
about 9 a.m. and ends about 3 p.m. ;''' and the
Congo markets commence towards 10 or 11 a.m.
and cease at 3 or 4 p.m.'' In some places in the
neighbourhood of Harar the markets begin about
noon ; " and at Gire in Adamaua they are in full
activity by that hour.'" At Saria the busiest time
of the market is from 2.30 p.m. to 5.30 p.m.," and
at Kulka in Bomu about 3 p.m." In Tshambd the
market is held in the late afternoon,'' and at
Coosoo '^ in Yoruba in the evening. It takes place
at Aden two hours after sunset,^ and at Bida and
Ilorin *' and in some parts of Malacca *' in the night.
On the upper Ubangi it is held from 8 to 10 in
the morning.** On the Livingstone it is deserted
after noon.*^ In the Padang district of Sumatra it
;

;

—

'

D. Livingstone, Last

1874,
2
3

ii.

Joumals in Central Africa, London,

112.

Burton,

ii.

rative), p. 53.
c

Munzinger, p. 519.
R. E. Dennett, At
London, 1906, p. 214.
7 Duncan, ii. 130.
6

tlie

Back of

the

Black Man's Mind,

Lenz, i. 256 (on Tiiursdays and Fridays).
w Junghuhn, ii. 228.
Clapperton, p. 136.
12 AUdridge, p. 215.
Lenz, i. 79, 164, 203.
13 J. M. Sciiuver, Rei^en im oberen NUgehiet (Erganzungsheft
no. 72 zu Petermann's Geogr. Uitth.), Gotha, 1883, p. 17.
8
»

11

14 Paulitachlie, p. 313.
18 Lasch, p. 765.

IB

Hanoteau-Letourneux,

" lb.

18 Junghuhin, ii. 228 ; Marsden, p. 308.
19 e.g., in Madagascar (Ellis, i. 332).

ii.

77.

p. 53.

I'Stat

inddpendant du Congo,

p. 70.

23 Passarge, p. 66.
Paulitschke, p. 314.
Staudinger, Im Eerzen der Eaussalander, Berlin, 1889,

210.
27

O. Rohlfs,

many instances the business of the
entirely in the hands of women.
In

Thus, in the districts near Kilimanjaro,

'

the

i.e.

accord-

market

is

women do all the

trading, have regular markets, and will, on no account, allow a
man to enter the market-place.'
At Koolfu, the principal town
of Nupe, nine out of ten of those who resort to the daily market
are women ; i' and the Foulahs or Fallatas leave the market in
their hands.is A similar state of things is reported from many
quarters. 14 It is of interest to observe in tliis connexion that, in
the Congo area, when a thief is caught, his punishment that of
being stoned to death is inflicted by the women. 15 In Nicaragua
no male above puberty might enter the market-place of his own
village to buy or sell.
He might not even look at it from a
distance. But men and women from other friendly or allied
villages might go to it. 18 The women selling at the market of
Brunei in Borneo are generally old slaves. 17 At Kuka in Bomu
the principal slaves are generally the traders, while their
masters loiter about, spear in hand.is The Orom6 market people
form a caste by themselves ; they attend all the larger markets
in person, and send their servants to the smaller ones.i^

"

—

—

8.

Religion and the market the market peace.
market peace is sacred ; and this quality
be due to one cause or to a concurrence of
;

—The
may

I Lasch, p. 768.
2 Schurtz, p. 118.
3 British Central Africa, London, 1897, p. 471.
4 G. Dale, ' An Account of the Principal Customs and Habits

of the Natives inhabiting the
204.
6 Labat, ii. 208.

Bondei Country,' JAI xxv. [1895-96]
« Lasch, p. 707.
p. 249.

Im Innem Afrikas,

7

Von Wissmann,

8

Anderson,

9

Denham, Clapperton, and Oudney (Major Denham's Nar-

etc.,

p. 65.

Paulitschke, p. 314. As to the division of labour according
to sex in primitive times, see K. Biicher, Die Entstehung der
Volksurirtscha/ti, Tubingen, 1904, p. 36 ; Schurtz, p. 122 ; J. G.
and of the Wild,
Frazer, QBS, pt. v.. The Spirits of the
London, 1912, i. 113 £f.
II D. and C. Livingstone, Narrative of an Expedition to the
Zambesi and its Tributaries, 1358-6/*, London, 1805, p. 192 ; cf.
G. Volkens, Der Kilimandscharo, Berlin, 1897, p. 289.
13 lb. p. 205.
12 Clapperton, p. 136.
14 Livingstone, Last Joumals, ii. 112 (Nyafigw6) ; H. von
10

Com

Wissmann, Unter deutscher Flagge : Quer durch Afrika von
West nach Ost, Berlin, 1889, p. 94 (Lubuku) Schurtz, p. 121
(Lower Congo in the Guide de la section de. Vital indipendant
du Congo, p. 69, it is stated that the women traders are more
numerous than the men traders vegetables are always sold by
the former); Denham, Clapperton, and Oudney (Major Denham's Narrative), p. 69 (Kuka, in Bomu); Anderson, p. 44
(Boporu, a market of the Western Mandingoes) Lander, i. 108
(Egga); J. J. Monteiro, Angola and the River Congo, London,
1875, ii. 25, 2'7 ; G. Merolla, Voyage to Congo in 16S2, in Pinker;

;

;

ton, Voyages, xvi. 299 (Loanda); Burton, i. 131, 304 (Egbas);
B. H, Chamberlain, *The Luchu Islands and their Inhabitants,'

GeographicalJoumal, v. [1895] 443(Nafa); G. W. Lewes, Notes
on New Guinea and its Inhabitants,' Proceedings of the Royal
Geographical Society, new ser., ii. [1880] 611 (Hood Bay, New
Guinea) Haddon, p. 269 (Mekeo District, British New Guinea)
Curzon, p. 110 (Shan States); J. Bruce, iv. 303, 352, 474
(Abyssinia) H. O. Forbes, A Naturalist's Wanderings in the
Eastern Archipelago, 1S7S-SS, London, 1885, p. 463 (Timor);
'

Alexander, ii. 79 1.
Guide de la section de

28 P.

p

Harar markets the frequenters are grouped by sexes,
ing to the articles which they seli.'o

;

Among

the Akikiiyu
(W. S. and K. Routledge, p. 105) the date of the market every
fourth day is fixed so as to avoid clashing with other markets
in the district.
20 Barth, ii. 168.
21 Denham,
Clapperton, and Oudney (Capt. Clapperton*8
22
23
24

—

rative), p. 53.

35.

A. Bastian, Die deutsche Expedition an diA Loango-Kiiste,
Jena, 1874, ii. 81 ; Proyart, p. 169.
* Denham, Clapperton, and Oudney (Oapt. Olapperton'B Nar-

Narrative),

frequented in the early morning, but by
10 o'clock it is full.' Markets in the early morning are less frequent, for the obvious reason that
they interrupt the day's work of those who resort
to them more than do markets held towards the
close of the day, and also because those at a
distance cannot attend them.'
7. Frequenters of the market ; market-women.
H. H. Johnston* observes that both men and
women make long journeys to sell their goods, the
men always travelling furthest.
Among the Bondei, if the market be near, the woman goes
and her husband supplies the goods. If it be at a distance, the
husband generally goes alone.** At Whydah on the Gold Coast,''
and among the Battak of Sumatra,^ traffic in slaves was confined
to the men. Among the Bakuba the men bring goats and palmwine to market,'' and in the Mandingoe markets they trade in
cloth.8 At Woodie the women sell milk and honey, fowls and
herbs, while the men sell oxen, sheep, and slaves.3 At the
is little

;

;

Land und Volk in

25 Schurtz, p. 118.
30 L. di Varthema,
Society), p. 59.

Afrika, Bremen, 1870, p. 77.
Lander, i. 137.
Travels in Egypt, London, 1863 (Hakluyt
29

31 A. F. Mdckler-Fertyman, Up the Niger, London,
1892,
pp. 159, 210.
32 In a Chinese account of Malacca it is said that ' women hold
a market at night, but must finish at the second drum (\V. P.
Groeneveldt, ' Notes on the Malay Archipelago and Malacca,' in
Miscellaneous Papers relating to Indo-China and the Indian
Archipelago, London, 1887, ser. ii. vol. i. p. 247).
33 Schurtz. p. lis.
3* Stanley, ii. 167.
'

198 (Java) ; St. John, ii. 85 f. (Brunei, in Borneo)
Moncelon, p. 374; Atkinson, p. 245 (New Caledonia); R.
Thurnwald, p. 119 (Gazelle Peninsula and Admiralty Islands).
16 N. W. Thomas,
The Market in African Law and Custom,'
Journal of the Society of Comparative Legislation, new ser., ix.
EafHes,

i.

'

[1908] 100.
18

Oviedo, Eistoire de Nicaragua, xiv.

1' St. John,
18 Denham,

ii.

86

rative), p. 70.
19

70.

f.

Clapperton, and

Paulitschke, p. 3ia

Oudney (Major Denham's Nar-
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several causes.
It may be due to the nature of
the relation between traders which the act of
exchange creates, to the sacredness of the place
where the trading takes place, to the consecration of the market at the time of its foundation,*
or to the fact that the market is under the protection of a god,^ or is associated with a religious

behjngs, and slaughtered, and divided up among
the towna represented. Whenever possible, the
culprit whocaused the disturbance, or his substitute,
if he is a wealthy man, is burned or buried alive
;
if other ways of killing are resorted to, his skull is
fixed up on a post in the market-place to "strengthen
the law.'"^

festival.^
Large fairs, held at different points on the Niger, are professedly regarded as sacred ground, whatever wars there may
be in the land and, although this neutrality is not infrequently
violated, still the traders return with remarkable pertinacity. *
The Shilluka enticed the Khartum traders to their camp by a
display of attractive merchandise, and then butchered them for
their arms and ivory
at the close of a Bakuba market the
chief allowed his bodyguard to plunder the market-women;**
and Livingstone speaks of a massacre of Manyuema marketwomen by Arab traders. 7 But,' he observes, ' they have great
tenacity and hopefulness. An old established custom has great
charms for them and the market will again be attended, if do
fresh outrage is committed. 't*
Sometimes such violence kills the market.® * To

The Congo markets, held / points equidistant from several
and the market at Mogelo, held
within an enclosed space M neutral.^ Market-places on the
banks of the Livingstone, dt intervals of three or four miles,
are resorted to by the aborigines of either bank, and are
regarded as neutral ground ;^ and a similar privilege attoches
to a fair held on the Lukalla, in the territory of the Kalosh.P
and to a trading-place which lies deep in the forest at a point
where the countries of the Baluba, the Babmde, and the Balunga
touch.
Dennett' says of the 'silent* markets of the Bavili that he
boa never known of their being abused and in many places in
the Philippines, especially in Mindanao, commerce is carried on
at regular intervals on neutral ground by the method of the

;

<>

;

•

:

"revive" a "dead" market, there must be an
assemblage of the local magnates a pig or pigs
must be furnished by the town to which the market
;

1 It is said that, at Stanley Pool, the establishment of a
for the sacrifice of a slave (Costermans,
'Le District de Stanley Pool,' Bulletin de la socUii d'^tudes
coloniales, 1S95, p. 62) and it seems not improbable that the
object of this sacrifice was to convert the soul of the victim
into a protecting demon (PC\ London, 1903, i. 106 GB'\ pt.
ii., Taboo a7id the Perils of the Sold, do. 1911, p. 90; F. Liebrecht,
Zur Volkskunde, Heilbronn, 1879, p. 284 ff.; cf. A. Wuttke,
Der deutsche Volksaberglaube der Gegenwart^, Berlin, 1900,
§ 440, and R. Proctor, The Story of the Laxdalers done into

market was the occasion
;

;

English, Ixindon, 1903, cb. 17, where we read that Hrapp desired
to be buried standing in the fireball doorway that be might
look after his household gods see also the story oJ the Phileeni
[Sail, de Bell. Jugurth. 79j),
A. B. Ellis, The Tshi-Speaking
Peoples of the Gold Coast of West Africa, London, 1887, p. 53,
tells us that it was regarded as impossible for a hostile force to
make its way into Elmina, if the body of a human victim were
cut up and distributed round the outskirts of the town so as to
enclose it. The victim, for which nowadays a sheep is substituted, was offered to a river-god. With this may be compared
0. Coquilhat's statement {Le Haut Congo, Brussels, 1S83, p. 85)
that, among the Bayanzi, when an agreement has been made
between two villages as to the price of victuals, it is solemnized
by digging a ditch between them, and throwing into it a slave
whose arms and legs have been broken, and to whom no one
may give either meat or drink. Among the Bondei, when a
market is founded, the witch-doctor sets up his Jingo at every
road which opens into it (Dale, JAI xxv. 231) and In the
Congo countries a gun is buried on a like occasion, and an
agreement made that no arms of any kind shall be introduced
(Dennett, p. 48). Cf. also, in general, art. Foundation, Founda;

;

tion-rites.
2 M. H. Kingsley (* African Religion and Law,' in National
Review, xxvii. [1897] 134) tells us of a W. African market-god
who iJunishes the cheat and the thief ; and among the Ewespeaking peoples Aisan is the protector of markets and public
places, performing the functions of the multitudinous gods of
the Tshi-speaking peoples (A. B. Ellis, The Eilje- Speaking
Peoples of the Slave Coast of West Africa, London, 1890, p. 52,.
See also Hamilton-Grierson, p. 53 and note 2. Lasch (p. 711)
holds the view that the market-trees either are personifications
of market-gods or serve as their abodes, and that, as a consequence, they are regarded as tabu,' or sacred. He bases his
view upon the facts that, according to primitive conceptions,
the market-place is holy ground, and the sanction which secures
its peace is supernatural
but, while we admit these facts, we
cannot regard them as in themselves justifying the inference
which he draws from them.
3 See above, § z.
In the ancient North the market peace was
a peace of God, when the market was held during a religious
festival. When the king went to the frontier to settle boundary
questions, and a trade arose, the peace was a host's peace
;K. Lehmann, p. 50 f.). In Greece a special religious peace
extended beyond the territory where the great festivals were
celebrated, and secured the person and property of those who
frequented them, even in their passage through a hostile district
(Huvelin, p. Y6ff. see above, § z).
'

;

;

* Allen and Thomson, i. 398.
B G. Schweinfurth, The Heart
i. 101.
6 Von Wissraann, etc.,

of Africa,

tr.

El.

E. Frewer,

London, 1873,

Im Innem Afrikas,

7

La^t Journals,

133

ii.

p. 250.

ff.

reason that sellers prefer to do
their business at the market.
If an offer is made, the replj' is
Come to the market (ib. ii. 112, 132). The same view prevailed
8 lb.

ii.

139.

It is for this

'

'

Mexico (Torquemada, xiv. 16).
9 When the market has been killed,' all law is suspended, and
crimes may be committed, the responsibility for which falls
upon the family of the person in fault, until he has been
delivered up (M. de Saegher, 'Les Coutumes des indigenes de
I'^tat ind6pendant du Congo,' Bulletin de la 80ciH4 d'Hudes
in

'

coloniales, Brussels, 1894, p. 91).

villages, are neutral spots'

;

silent trade.

During the last two months of one year and the first and
seventh month of the following year, war was suspended
throughout Arabia, and fairs were held; 9 at Guzzula there
was a complete truce three days a week, when the markets were
held, and for two months during the annual fair.io Again, at
the great fair at Prairie du Ohien hostile tradesmen abstained
from all unfriendly acts " and during the Batta markets
hostihties are entirely suspended.
Each man who possesses
one carries his musket with a green bough in the muzzle as a
token of peace, and afterwards, when he comes to the spot,
follovnng the example of the director or manager of the fair,
discharges his loading into a mound of earth, in which, before
his departure, he searches for his ball.' 12
Among the Kabyles the market is a neutral ground placed
under the anaya of its owners and, while within their territory,
all who frequent it are under their protection.!^
By the Kifis
the market, with the roads leading to it, is regarded as safe
from the exercise of private ven^eance.i* Women from different
districts, even when those districts are engaged in actual
hostilities, pass to and from the Lualaba markets unmolested i&
and a like immunity is secured to the women of the Masai and
Wachaga by agreement, although those tribes are mortal
enemieB.i6 A compact to the same effect holds good between
the Masai and Wa-iiikiiyu 17 and atNyangw6 18 and among the
Somali -IS feuds are. suspended during the passage of traders to
and from market. This protection is afforded by the tribe
where the form of society is tribal, by the king where it is
monarchical, and by the king or the feudal lord where it is
;

*

;

;

;

feudal.2o

The history of the boundary-stone and of the
market-cross is of great interest in this connexion.
It has been pointed out "^ that the intimate relation
of the market, the border-land, and the supernatural is illustrated by the characteristics of
Hermes- Mercury.
His symbol was an upright
stone ; and, as boundaries were marked by such
1 W. H. Bentley, Pioneering on the Congo, London, 1900, i.
399.
2
3

Bastian, AfriJcanische Reisen, p. 116.

Munzinger,

p. 519.

Stanley, Through the Dark Continent, ii. 167. On the
portion of the river caUed Lualaba the markets are neutral
(Cameron, p. 288 f. ; cf. Livingstone, Last Journals, ii. 56, 136).
4

5
6
7

Von Wissmann, Second Journey, p. 125.
Von Wissmann, etc., Im Innem Afrikas,

p. 283.

Op. cit. p. 193.
A. E. Jenks, The Bontoc Igorot, Manila, 1905, p. 159 see
F. Blumentritt, 'Ueber die Negritos von Mindanao oder die
Mamanuas,'
ix. [1896] 251.
Blumentritt's informants say
nothing of the method of the barter.
9 Muir, i. p. clvi.
io Leo Africanus, ii. 282.
n Carver, p. 99,
12 Marsden, p. 308.
See, however, Hagen's account of the
markets on the Tobah Lake to which the men and vouths come
armed {Eine Reise nach dem Tobah See in Zentrahumatra, in
Petermann's Geogr. Mitih., 1883, p. 173).
8

;

AE

13

Hanoteau-Letourneux,

1-1

B. Meakin, The Moors, London, 1902, p. 402.
Livingstone, Last Journals, ii. 136.

16

18 J. Thomson,
p. 93.
lb. p. 177.

ii.

80.

Through Masai Land, new

"

ed.,

London, 1SS7,

Cameron, p. 288.
19 Haggenmacher, p. 37.
We may note E. F. im Thum's
statement (Among the Indians of Guiana, London, 1883, pp.
214, 271) that in British Guiana the trading Indians, who bring
18

specialties of their own country for the purposes of exchange,
are allowed to pass unharmed through the country of their
enemies, by whom they are for the time being treated as fellow-

tribesmen.
20 Elton and Costelloe,
pp. 3, 28 Huvelin, pp. 223 ff., 360 ff.
21 H. S. Maine, Village Communities wi the East and
West,
new ed., London, 1890, p. 192 f. J. Lubbock, The Origin oj
Civilisation and the Primitive Condition of Man^. do. 1902,
p. 318 ff.
;

;
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stones,

he came to be regarded as the god of
In many cases the border-land con-

boundaries.

sisted of tracts of neutral territory whither merchants repaired to exchange their wares; and thus
the god of boundaries became the god of traders.^
we are told that the ancient Germans used
to raise poles at their public meetings, which were
consecrated to the god of the public assembly. ^
These poles were, in all probability, erected upon
a stone ^ and It has been suggested that this
*
tnincus super lapidera,' replaced in later days by
a stone column, is the prototype of which Irminsiiulen, Rolandsaulen, perrons,'^ and many of the
market-crosses of Scotland* are later forms. In
view of the facts, it is tempting to conjecture that
the stone which formed the base of the column,
and which seems to have served as a seat of justice,
was, in many cases at all events, a boundarystone.^

Now

;

In the Middle Ages the market-cross was not
fixed, but was raised at the commencement
of the fair.
It became fixed only when the
temporary market became a permanent market,
when the temporary peace became a permanent

always

peace.

"^

The law of the market and its enforcement
-%
^Ve have already seen ^ that acts of violence
perpetrated upon the frequenters of a market
may and probably will kill it for a time, at all
events.
The recognition of this fact appears to
produce two results. In the first place, otiences
committed within the market are punished with
exceptional severity, as imperilling its peace. In
the second place, since offences committed outside
of the market are not regarded as a danger to
its peace, those who have committed them are in
consequence not subjected to punishment so long
as they are within it.
On the lower Congo every breach of the regulations of the
market renders the culprit Hable to death. He is either
'

'

—

'

buried to his neck in a hole, in the centre of the market place,
and his skull crushed by a heavy stone ; or he is beaten to death
with sticks, and his body is subsequently lashed to a pole, which
is erected alongside a native path.' 2
Bentley3 tells us that in some of the Congo markets 'a man
who brought a gun with hira would be promptly buried alive,
and the muzzle of his gun would be left protruding as a warning to the rowdy elements in the fair. 'Sometimes a pile of
firewood is ready to burn the culprit sJive. On some markets
no stick or knife may appear, a heavy fine being imposed in case
'

of infraction.'

Among the Kabyles every offence committed in the market
punishable with death without trial. The crowd seize the
offender and stone him without mercy. It is the strangers that
execute the law. The tribesmen try to avoid these executions
as they discredit the market.^ At Berbera any one from the
interior or the coast who by his'conduct does serious injury to
trade must pay the death penalty. Still, as such ao execution
occasions reprisals, it is avoided as far as possible.
The fairs of ancient Ireland were regulated by strict rules, any
breach of which was punished with death. *i
In ancient Greece,"^ in ancient Norwegian and Danish Iaw,8
and in the France and Germany of the Middle Agest* a breach
of the special peace of the market was dealt with more severely
than was a breach of the common law.
In Mexico he who stole in the market was punished with
death ; ^o and he who was suspected of selling stolen goods, if he
could not tell from whom he had received them, was condemned
to death. 11
is

In China an official notified the beginning and end of the
market peace by hoisting- and lowering a flag ;8 in British New
Guinea a drum is beaten at the opening and closing of the
market; 9 the trade between the people of the Kifi and the
Spanish garrison whom they were besieging ceased on the
ringing of a bell.io

Many instances might be cited of trading during
a truce, followed by a resumption of hostilities as
soon as the trading was over.'^
1 See also Schrader, Ling.-hist. For8ch.,pp. 97-100
Grierson, pp. 29, 60.

;

Eamilton-

Goblet d'Alviella, The Migration of Symbols, Westminster,
1894, p. 116. This god was probably Thingsus, the Germanic
equivalent of Zeus Agoraios (see note below) see. however,
Mogk's art. God (Teutonic), vol. vi. p. 304O-. According to
Caesar (de Bell. Gall. vi. 17), the Gauls worshipped a deity whom
he identified with Jlercury.
2

;

3 D'Alviella, p. 117.

* D'Alviella (Les Perrons de la Wallonie et les Market-Crosses
de l'£cosse, Brussels, 1914, pp. 27, 42, The Migration of Symbols, p. 103 ff.) indicates his agreement with the views of E.
Monseur {SuppUment littiraire de Vindipendance beige, 3rd
May 1891). He observes that, before the diffusion of Christianityj the poles, to which we have referred, were at once the
symbol of the god of assemblies (Thingsus, the equivalent of
Zeus Agoraios) and of the autonomy of those assemblies. It is
not improbable that, for the purpose of ornament, a representation of the god in the likeness of an armed man was attached
to them or carved upon them and that, when the meaning
of these representations came to be forgotten, the popular
imagination gave to them the name of the Paladin most popular
at the time, and the Irminsaulen became Rolandsaulen. When
the Church established herself among the barbarous peoples,
the old columns continued in many places to serve as the rallying points of collective life. Sometimes they bore the emblem
of Christianity
sometimes they were altered or transformed
80 as to symbolize something new or additional and sometimes
they were replaced by the crosses planted by the Church in sign
;

;

;

of possession.
6 The resemblance which many of the market-crosses of Scotland bear to the perron has been pointed out by W. G. Black
(Glasgow Cross, with a Suggestion as to the Origin of Scottish
Market-Crosses, Glasgow and Edinburgh, 1913), and his suggestion as to their origin has been approved by d'Alviella in the
later of his two works cited above. At p. 39 of this work
d'Alviella figures certain of the Scottish crosses, and it is curious to observe how close is the similarity of some of them with
the image of Hermes figured by him on p. 194 of The Migration
of Symbolg.
6 See Hamilton-Grierson,
The Boundary Stone and the
Market Cross,' Scot. Hist. Rev., xii. 24 ff. As to the cult of the
boundary in N. India see art. Dra^hdiaxs (North India), § 33.
7 Huvelin, p. 354, note 4, where the authorities are cited.
See
also pp, 223 f., 350.
'

8
10

Le

Tcheou-li,

i.

309.

9

Haddon,

p. 269.

N. Cotte, Mceurs politiques et sociales du Maroc ; I'Administration ... les Pirates du Riff,' Reime contemporaine,
Paris, 15th Dec. 1857, p. 29 f.
11 Laing and Anderson, iii. 92 (Biarmaland)
i. 723 (Mosquito Coast) C. F. P. von Martins, Von dem Rechtszustande
unter den Ureinwohncm Brasiliens, Munich, 1832, p. 44 I'he
Captivity of Hans Stade of Hesse in A.D. 15U7-55, among the
Wild Tribes of Eastern Brazil, ed. R. F. Burton, London, 1874
(Hakluyt Society), p. 88 (aborigines of Brazil) J. S. Polack,
Neio Zealand, being a Narrative of Travels and Adventures,
London, 1838, ii. 313 Q. F. Angas, Savage Life and Scenes iii
*

;

NR

;

;

;

;

As we have already

indicated, there is evidence to
instances, those who had committed deeds of violence or contracted debt before
coming to the market were safe from pursuit or
arrest so long as it lasted and they remained

show

that, in

within

many

it.

the avenger of blood who kills a
the market suffers the same penalty as a common
12 and the same rule seems to have been observed at
Berbera.is There, too, the trader who brought stolen goods to
the market could not be proceeded against. !* Those who resorted to the fairs of the Middle Ages were safe from prosecution
or arrest for crimes committed or debts incurred bej'ond their
bounds,i5 and enjoyed privileges, and were allowed relaxations

Thus,

man

among the Eabyles

in

murderer

;

Australia and New Zealand, do. 1847, ii. 61 f. (New Zealanders)
N. Cotte, p. 29 f. (Rifis) C. Letourneau, L'Evolution du commerce, Paris, 1897, p. 76.
1 Above, § 8.
2 H. Ward,
Ethnographical Notes relating to the Congo
;

'

JAI

xxiv. [1894-95] 290.
Pioneering on the Congo, i. 399. Among the Akikiijni no
one may carry arms in or near a market (W. S. and K. Routledge, p. 106) ; and a similar regulation is in force at the fairs

Tribes,'
3

held at Sona and Quimalen^o, near Bembe (Monteiro, i. 210).
See also Schurtz, p. 119. In the largest town of the Wymar
country, the sale of palm-wine at the market is forbidden
(Anderson, p. 79; cf. T. J. AUdridge, 'Wanderings in the
Hinterland of Sierra Leone,' Geographical Journal, iv. [1894]
131).
4 Hanoteau-Letourneux,
5 Haggenmacher, p. 37.

ii.

81

;

cf. iii. 108.

6

O'Curry, L p. cclvi.

7

HuveUn,

8

W. E. Wilda, Das Strafrecht der Germanen,

p. 237.
8 Huvelin,

p. 73.

Halle, 1842,

ZoU, Kaufmannschaft und
Markt zwischen Rhein und Loire,' in Germanist. Abhandlungen
Maurers,
S. Rietschel,
zum 70ten Geburtstag K. von
p. 478 ff.
As to the relation of the market peace to the king's
p. 204.
andcf.
W. Stubbs,
349
Mayer,
4S2ff.
ff.
p.
peace see Huvelin, p.
The Constitutional History of England, Oxford, 1875, i.
p.

237

;

E.

Mayer,

*

;

;

;

179 ff.
^l Sahagun, viiL 36.
Torquemada, xii. 5.
Hanoteau-Letourneux, iii. 303.
1^ lb.
Haggenmachtr, p. 37.
As to Scotland see Laws and Customs of the Four Burgka,
quoted by Elton and Costelloe, i. 7, 99; as to Ireland see
O'Curry, i. p. cclvi. as to France and Germany see Huvelin,
10

12
13
15

;

pp. 227, 446 ff. ; L. Goldschmidt,
Stuttgart, 1891. i. 228 f.

Handbuch

des Handelsrechts^,
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common law which

of the

thoae

attracted not only the merchant but
search of pleasure.!

in

10. Administration and execution of the law of
the market. It lias been observed ^ that, wliere
the market lies within the territory of a tribe, its
law is administered and executed in part by those
who reaort to it and in part by ofHcials appointed
by the tribe of the district. Where, however, it is
held within the territory of a king, chief, or feudal
lord,^ it is his officers tliat act as police, and, in
some instances, as judges.

—

In the Kabyle markets, e.g., an official— the chief of the
market, who belonjfs to the leading family of the tribe which

owns

it^

—sees

to the preservation of the peace, escorta those

who

fear attacks on the road, giimniarily expels the quarrelsome, and fines those who create disturbance. o He in concerned
only with offences which affect the public, while civil and
commercial disputes are referred to a marabout of the tribe.^
At the same time, it is the strangers In the market that execute
Again, in the Berbera
its law by stoning the delinquent.'
market, there is no supreme authority to whom the enforcement of the law is entrusted. Its execution is in the hands
of the market chiefs.
An assembly of those belonging to the
but the disputants need not
district is sole Judge in disputes
abide by its decision. If they ignore it, they must leave the
;

market.')

But where the market
a king, he or his

lies

within the territory of
the maintenance of

officer sees to

order."
Thus, at a fair on the Lukalla, within the country of the
Kalosh, the chief kept watch in his greatest pomp with half a
dozen guards, in onier that no dispute might disturb itf. peace.
His companions were all well-known by the broad axe which
they carried on their shoulders. '** Among the Baganda a chief
appointed by the king performs similar duties n and these are
discharged at Wairuku by the king's collectors, 12 and among the
Gallas by the local headman. is
*

'

;

At Maidugari— the

market of

largest

Bomu — there is a

market

king who settles disputes between buyers and sellers and the
women choose a market <jueen for their protection, through
;

whom

they transact

all their

business. ^^

This last instance shows that, while, in some
cases, the duties of the officers of the market are
confined to the preservation of the peace, they are,
in many others, of a much more varied character.
^"^

Among the Waschambala the superintendent of the markets
dues and attends to matters of police.i^ At Wairuku
the king's coUectora are the genera! arbiters of disputes ;17 and
throughout thecountry of the Gallas, on the western Abyssinian
plateau, the market is held under the superintendence of the
local headman, who decides all questions arising out of broken
contracts.18
At WTiydah the chief constable of the market
attends to its cleanliness 19 and a high officer named Conagongla
sees that the strings of beads which serve as money are composed of the proper number. Those which are deficient he
confiscates for the king's benefit and for his own.20 Among the
Dallas the duties of direction of the market are exercised by an
important official who is entrusted with the conduct of foreign
trade and the supervision of the exchequer.21 In the Congo
markets there is, in most cases, a chief of the market, perhaps
an old fetish-man, who regulates all disputes, and fines both the
litigants so heavily that all are chary of invoking his assistance. 22
At Kan6 the judge of the market sits all day to try disputes
collects the

;

Huvelin, p. 438 ; see below, § 14.
2/6. p. 343 ff.
As to the relative position of king and feudal lord in this
matter see Huvelin, p. 347 ff.
I

5

4

Hanoteau-Letourneux,

5

/6.

ii.

80

iii.

303.

6 Jb.

ff.

Haggenmacher,

p. 36 f.

;

;

;

19

Duncan,

324

ff.

I8

Gwynn,

p. 663.

According to Labat, ii. 203, this official,
with four armed attendants, goes through the market, hearing
i.

120.

complaints, dispensing summary justice, and selling thieves and
troublers of the peace.
20 Labat, loc. cit.
21 Paulitsohke, ii. 127.
33 H. H. Johnston, The River Congo*, p. 87.

;

official is

in

The quality of articles brought to the market is,
in general, a matter of consideration only when
disputes arise.
The milk brought to the market of Jakoba, however, is
daily subjected to examination ;3 and in Morocco an officer is
appointed to inspect the provisions offered for sale.** He must
constantly attend the markets and see that purchasers are not
overcharged and, in view of the plenty or scarcity ot the goods
exposed, he nmst fix the prices.^ At Kan6 the shaikh of the
market fixes the prices; 8 and among the Bangala the price is
fixed by the cliiefs with reference to a standard.'' At Mecca
and Jidda a public officer fixes a maximum price to all victualling traders. s In some of the markets in Hawaii the chiefs
regulated the prices ;0 and in ancient Mexico they were fixed
by the superintendents of the market.io In China the officer
placed over the market was charged not only with the maintenance of order, but with the supervision of weights and
measures, and with the administration of justice in more important casea.ll The Greek ayopat-o/ioi appear to have exercised
similar functions in regard to the preservation of the peace and
the use of weights and measures.
They also fixed the hours
of the market, and regulated its conduct generally. 12
The
Roman sedile preserved order by means of his officers, and imposed fines upon the peace-breakers. He allotted their positions
to the traders, and saw to the accuracy of weights and measures.
To assure the bona fides of transactions within the markets was
his special care, both by exposing frauds and by rejecting
articles which were unfit for sale.is In the market of Tenoxtitlan
ten or twelve judges sat in a house on the market-place to deal
with cases as they arose and to see to the puniahment of delinquents. There were also officers who went among the people,
saw what was bought and sold, and broke any false measures
which they found in use.i* It was the duty of these officers bo
fix the prices and to prevent frauds. ii*
;

Market dues and

—

their collection.
In some
e.g. at Silindong
dues are not exacted.^®
the Hausa, while dues are levied, entrance
into the town is free to the market people. ^^ At
Eetcho men can enter the market and trade without charge, but every woman must pay ten cowries
to the goveinment.^^
When trade took place in the temple of the sun,
the priest collected dues on behalf of the divinity.^"
At a fair on the Lukalla, in Kashama's country, eacli district
whose representatives were present must make a gift to the
prince. Kashama, who performed a series of dances in the
II.

markets

—

,

Among

market, after each dance received their contributions from
the market-women, who danced as they paid. 20 in the Bomuia
markets the king grants his protection and collects the dues ;^
and in the horse-market of Fez,22 and at the market of Rabat,23
an officer levies a small percentage on behalf of the government.
At Adamaua,24 and in Hawaii, 25 king's collectors are present
the markets; and in those of Usambara the superintendent
{mgelu) takes a double handful of the market-women's pro-

m

0. H. Robinson, Nigeria,

1

Our Latest

Protectorate, London,

1900, p. 165.

Between the natives themselves fraud is
mother sends her six-year-old child, knowing

Proyart, p. 124

2

unknown.

A

f.

that it will not be cheated. All the articles for sale are divided
into parcels of the standard weight of equal value. There is
no advantage in comparing those of one trader with those of
another, the contents of each parcel being the same in quantity
and quality (ib. p. 160).
3 Schurtz, p. 121, citing G. Rohlfs, in Petermann's Geogr.
Mitlh., Ergjinzungsheft no. 34, 1872, p. 66.
'^yf.'Leuvpvxeve, A Tour from Gibraltar . . . over Mt. Atlas, to
Morocco, in Pinkerton, xv. 709.

If

;

17 Ellis, Pol!/n. Res.^, iv.

l and in the Loango markets an
charged with seeing that no deceptions are practised
the trade beLween natives and Kuropeans.'-^

arising in the course of trade

7 lb.

a stranger is killed in the market,
the traders leave until the blood-price has been paid to the heirs.
9 Huvelin (p. 346) refers, among others, to the nations of
Islam, the Slavs, and the Magyars.
10 Von Wissmann, Second Journey^ p. 125.
II Roscoe, p. 79 f.
12 Ellis, Potijn. Res.\ iv. 324 ff.
13 Gwynn, p. 668.
14 Alexander, i. 263.
A market queen presides over the
markets of Asaba. She deals with offences, fixes prices, and
collects dues (N. W. Thomas, Anthropological Report on the
Ibo-speaking Peoples 0/ Nigeria, pt. iv., 'Law and Custom of
the Ibo of the Asaba District, S. Nigeria,' London, 1914, p. 187 f.
see Index, s.v. *Orinu').
16 Duncan, li. 115 (Quampanissa)
W. S. and K. Routledge,
&106 (Akikiiyu) Anderson, p. 79 (Wj'mar country) G.
achtigal, Sahard und Saddn, Berlin, 1879, i. 679 (Kuka) Leo
Airicanus, ii. 282 (Guzzula).
16 Lang, Die Waschambala, ap. Steinmetz, p. 266 (Usambara).
^
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B

lb. p. 709.

6

Denham, Clapperton, and Oudney

(Capt.

Clapperton'e

Narrative), p. 51.

7Coquilhat, p. 305 1.
8 J. L. Burckhardt, Travels in Arabia, London, 1829,
9 W. Ellis, Narrative of a Tour, p. 390.
10

Sahagun,

11

he Tcheou-li,

p. 377.

viii. 36.

12 Authorities in
IS 7b. p. 113 ff.
14 Cortes, Carta

Huvelin, p. 63.
Huvelin, p. 72 ff.

xiv.

;

de Relacion, § xxx., Gomara, § Ixxix., Torxiv. 14, and Oviedo (Historia General, xxxii. 3) give
a similar account of the administration of justice in the Yucatan
markets ; on those of Vera Paz see Roman y Zamora, i. 306,
and on those of Nicaragua see Oviedo, Uistoire de Nicaragxia^

quemada,

in

Ternaux-Compans, Voyages,
Sahagun, viii. 36.

xiv. 70.

16

17

Staudinger, p. 627.
i^Theophrastus, Hist. Plant,

16

Junghuhn,

18

Lander,

i.

ii.

229.

165.

ix. 4.

Von Wissmann, Second Jourmey, pp. 126, 129. We are
of the dances which accompanied trading in New
Caledonia (Lambert, Mceurs et superstitions des ^o-CaUdoniens
[Noumea], Paris, 1901, p. 157 ff. Atkinson, p. 245).
21 Bastian, Die deutsche Expedition^ ii. 79.
22 Lenz, i. 166.
23 /&. i, 205.
-^ Passarge. p. 87.
26 Ellis, Polyn. Res.^, iv. 324 f.
20

reminded

N

;
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visions for the king, and levies a contribution for himself, i
Amonff the Batjanda a chief appointed by the kinp: collects a tax
upon every sale 2 and at Quarapaniasa the people pay a tax on
every article of food exposed for sale.i* In the Loango markets
the chief of police sees to the payment of the dueB;^ and at
Kan6 the shaikh of the market lets out the stalls at bo much a
month, the rent forming a part of the governor's revenue. ^ In
China there are special market-dues, which are collected by a
;

In ancient Greece the ayopavofjLot collected
dues, which were applied in the first instance to the needs of the
market 7 and in the markets of imperial Rome, and especially
in those of the Middle Ages, a fully developed system of taxation
obtained.^ In the Mexican markets a fixed tribute was paid to
the emperor, in return for which he granted his protection
against thieves.^
In ancient India the king was entitled to market dues, which
varied, according to circumstances, from a twentieth to a tenth
of tlie value of the goods. 10 The frequenter of the Baluba
market at Kabao must pay three cowries to the chief, whatever
the value of his goods may be n and in the Bondei market
every person who brought articles for sale had to hand over one
of each khid.12 in the Aruwini district the dues amount to onetwentieth of the value of the goods brought to market; 18 at
Nyangw6 to a tenth or a sixth. 14 Those who expose goods in
the Whydah market pay very heavy dues to the king of
Dahomey, IB while in the Hawaiian markets two-thirds of the
proceeds of whatever the natives sold was demanded by the
special

officer.^

;

;

chief. 16

The arrangements

of the market-place.
Lega-Gallas the markets are held only
if the weather permits
for the climate is variable,
and the market-places are wholly without shelter.
In the markets of Madagascar there are neither
shops nor booths, the articles for sale being set out
upon mats.
The markets on the Lualaba are held
at uninhabited places, except at Nyangw6, where
there are houses for traders and huts for slaves and
porters. ^^ When the caravans arrive at Berbera
from the interior, booths and dwellings are erected
and, within a week, on what was previously a
desert spot several hundred huts are ready for the
strangers coming thither over sea.^ At Senn^r
the traders transact their business protected by
12.

Among the

;

^'^

^**

temporary erections of boughs and mats ^^ and at
Guzzula the wares are exposed in tents and shelters
of boughs, where stranger merchants are entertained and housed,^ while in some of the Sumatran
markets huts are provided, where stranger merchants can display their merchandise, and pass the
night for a mere trifle.^
;

At Maidugari, the largest market in Bornu, lines of sheds and
stalls cover an extensive area ;24 similar erections are found in
the markets at Tusdwa and Kiitsena;25 and Passarge 26 gays of
the markets in Adamaua that they contain numerous flat-roofed
huts, which form a long street.
At Kinsay (Hang-Chau) the markets were held in great
squares surrounded by shops, where all kinds of crafts were
carried on and goods sold 27 a description which recalls to us
the accounts of the markets of ancient Mexico. 28

—

many markets

the position assigned to the
different traders depends on the nature of their
wares, -^ the result being that, where those wares
are traded in by one only of the sexes, a specific
portion of the market is allotted to each sex.^
In

1 Lang, p. 265 f.
Similarly, at the market of Bobo Dioulasou,
a man carrying a gris-gris staff, accompanied by a drummer and
a crowd of urchins, sets down his staff before each merchant
ceremoniously, and, unopposed, helps himself, by means of a
small calabash holding about a litre, from the merchant's calabash (Binger, i. 371).
2 Roscoe, JAI xxxii. SO.
3 Duncan, ii. 116.
* Bastian, Die deutsche Expedition, ii. 40.
B Denham, Clapperton, and Oudney (Capt. Olapperton's Nar-

rative), p. 61.
6 Huvelin, p. 54.
7 ib. p. 75.
8 /ft, pp. 103 ff. , 678 ff.
10 Lasch, p. 775.
« Torquemada, xiv. 14.
11 Von Wissmann, etc.,
Afrikas, p. 250.
is Schurtz, p. 120.
12 Dale,
xxv. 231
Ib.
15 Duncan, i. 120.
16 Ellis, Narrative of a Tour, p. 390.
17 Schuver, p. 17.
18 Ellis, Hist. 0/ Madagascar, i. 333.

Tm Imiem

JAI

19

Cameron, p. 2SS
Haggenmacher,

"

f.

;

;

;

30

Paulitschke,

i.

314.

in the
of the

;

m

—

of bargaining in the market. One
most characteristic practices of the primitive
trader is that of transacting business by means of
Dall* tells us that the Aleuts
a third person.
never trade with one another directly and we
have suggested that some light is thrown upon the
origin of this method by the instance of the exercise of the silent trade reported by Lander.'' It is

Modes

13.

of the

;

among the natives of Australia, children
are made ngia-ngiainpe in order that they may
the
agents of their respective tribes in the
act as
business of barter ;® and many cases may be cited
in which the man who takes a stranger under his
protection not only acts as his host, but assists
him in buying and selling, and is generally responsible for his conduct.^
At Berbera each stranger must choose a protector {abban).
He dare not trade without him, and must pay him one per
said that,

cent on the value of every article which he brings into the
market. The abban is his broker ; he protects him against the
extortions of the natives, and settles all disputes in which he
may have become involved.8 A similar account is given of the
part played by the host at Dioulasou.9 In Nigeria, whenever
an article changes hands, the seller pays a commission to a third
party, who is supposed to have facilitated the purchase, 10

In the markets of many Asiatic countries a
curious practice prevails by which traders, when
bargaining in the presence of others from whom
they wish to conceal their business, drive and conclude their bargaina by touching the points of each
other's finders under a shawl without a word being
spoken. It has been found in use at Mecca," at
Calicut,*^ among the Somali,^^ at Jidda,^^ at Pegu,"
in Malacca,^^ in Mongolia," and elsewhere. ^^
Torquemada 19 notes a curious practice which prevailed among
the Indian women in the markets of ancient Mexico. They
exchanged their wares without a word being spoken. The one
party held out the article of which she wished to dispose and
the other, taking it in her hand, made signs that it was not a
If
fair equivalent for what she proposed to give in exchange.
the first party refused to add anything, she ran the risk of losing
her customer if she added what was demanded, the bargain
was concluded.
;

;

Methods

14.

of

securing

attendance at

the

—

market; its place in public and social life. In
some of the Congo countries it is penal for a woman
to go to her farm on a market day.^** To the desire
to induce the stranger to come to market Heeren ^^
ascribes certain Lydian and Babylonian regula1 Cort6s, § XXX. ; Torquemada, xiv. 14 ; Sahagun, viii. 36
Clavigero, i. 348 ; Gomara, § Ixxix.
2 Clavigero, loc. dt. ; Gomara, loc. cit.
3 Huvelin, p. 504 fl. ; Elton and Costelloe, pp. 5, 22.
-i
Op. cit. p. 394; cf. E. W. Nelson's account ('The Elskimo
about Bering Strait,' 18
[1899], pt. i. p. 359 f.) of the

RBEW

'Asking

'

festival.

6 J&. $ 6 (2).
Gifts (Primitive and Savage), § 6 (11).
Strangers, 2 (b).
In ancient Germany the host in
cases was at once protector, broker, and interpreter (see

6 Art.
7 Art.

many

C. Koehne, 'Markt-, Kaufmanns- undHandelsrechtinprimitiven
Gulturverhaltnissen,* iri'iJir xi. [1S96] 206 f.).
9 Binger, i. 372.
8 Haggenmacher, p. 36.
10 Robinson, p. 165.
Burckhardt, p. 191.
12 L. di Varthema, p. 108 ; Pyrard de Laval, Voyage to the
East Indies . . ., London, 1887-90 (Hakluyt Society), ii. 178,
13 Haggenmacher, p. 37
see Paulitschke, i. 322.

n

;

14

Bruce,

ii.

175.

Frederick, Voyages, in R. Hakluyt, The Principal
Navigations ... 0/ the English Nation, London, 1598-1600, n.
15 Caasar

1.

239.
16

Groeneveldt, ser. ii. vol. i. p. 246.
E. R. Hue, Travels in Tartary, Thibet, China, IShl^US,
see H. Yule, Cathay and the Way Thither,
1852, ch. v.
do. 1866 (Hakluyt Society), i. p. clvii,
18 See notes to Varthema and Pyrard de Laval
see also PC* i.
246 note.
17

London,

;

;

20
These erections belong to the
p. 36 f.
trader and, when the market is over, they form a perquisite of
the abhan (protector).
21 Lasch, p. 776.
22 Leo Africanus, ii. 2S3.
24 Alexander, i. 267.
2S Lasch, p. 776.
25 Barth, ii. 21, 69.
26 Pp. 55, 234.
27 Yule, 201 f.
28 Cortes, § XXX.
Torquemada, xiv. 14 ; Sahagiin, viii. 36.
29 Passarge, p. 85 f. (Adamaua)
Haggenmacher, p. 39 (Ber-

bera).

In the markets of ancient Mexico each class of merchandise
its appointed place, 1 the more cumbrous kinds being stored
those
neighbouring streets, or in floats on the canals 2
Middle Ages what determined the trader's position waa
not only the character of his goods, but his nationality ; and, in
some cases, the latter was the sole determinant.^

had

19 xiv. 23.
"U Bentley, i. 400.
According to the ancient laws of India, in
ancient Mexico, and during the Middle Ages, the market waa
the only place where it was permissible to sell movables. He
who sold outside of it was regarded as an illicit trader, and
he who bought from him as his accomplice (Lasch, p. 778
Torquemada, xiv. 16; Huvelin, p. 457 f.).
21 Heeren, Hist. Res. into the Politics, Intercourse, and Trad*
of the Principal Nations of Antiquity, i. 105 f., ii. 199.

MARRIAGE

(Introductory and Primitive)

tions regarding the relations of foreigners with
the women of the country ; and we may assign
to a lilte origin such customs as the temporary
marriages of Central Asia, and similar usages
there and elsewhere.'
In the Batta markets gaming, cock-fighting, and, lin some
cases, boat-racing form special attractions.At the fair of
Ukatz transactions intertribal and comniuna] were adjusted,
truces were declared, evil-doers were proclaimed, and tribute
was brought in. It was there that betrothals were arranged by

who brought their daughters with tlieni, that poets
produced tlieir verses, and that great men, ambitious of reputasought to gain it by exercising a profuse hospitality.
In Ireland the aenach, or fair, was an assembly of the people
of every grade without distinction it was the most common
kind of large public meeting, and its main object was the celebration of games, athletic exercises, sports, and pastimes of all
kinds.'*
The most important of the aenachti were those of
Tailltenn, Tlachtga, and Ushnagh.t*
The people of Leinster
held a provincial aenach at Carman, or Wexford, once every
three years, which began on 1st August and ended on the 6th.
' Professors of every
art, both the noble and the base arts, and
non-professionals were there selling and exhibiting their compositions and their professional works to kings and the rewards
were given for every [work of] art that was just or lawful to be
Bold or exhibited or listened to.'7 New laws were promulgated,
old laws were rehearsed, peace was proclaimed.
There was
music, recitation of poetry, feats of arms, athletic sports, horseracing, and juggling.
In Madagascar the market is a place of public resort, and it
parents,

tion,

'

:

:
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there that the public announcement* of the sovereign are

is

made.l

In tlie Kabyle

market

feasts

and

fasts

and

all

matters

that afTect the community are proclaimed. It is the place of
news, gossip, and friendly intercourse, of plannings, and of
plots. 2 The Papuan markets last all day, and are enlivened

with feastings and dances

;3 and similar amusements accompany some of the Eskimo markets.^ Those who resort to the
Congo markets go not only to buy and sell, but to meet friends,
to drink rrmta/ou and enjoy a gossip with them, to settle thorny

questions, to hold palavers, to arrange disjiutefl between clans
and villages, to decide on war and peace, to bargain about the
purchase of a wife, to describe slaves lost or stolen, and to give
publicity to transactions such as the release of hostages or
prisoners of war, or the payment of the price of blood. It ie
there that the man who is robbed gives information of the
robbery, and that the creditor, if he cannot get payment, proclaims the infamy of the debtor. It is there, too, that orc^als
are administered and criminals executed. Under the trees in
its vicinity the drinkers of palm-wine, the politician, and the

news-monger hold rendezvous.

J>

—

LiTEBATDRE. The authorities are cited in the course of the
but special reference must be made to three works, to
article
which the writer of the article owes a special debt R. Lasch,
•Das Marktwesen auf den primitiven Kulturstufen,' ZeiUchri/t
/ur SociaiwiseeiiBckaftt ix. [1906] 619 ff., 700 ff., 764 0.; P.
Huvelin, Essai historique eur le droit dea marchis et deajoirea,
Paris, 1807 ; H. Schurtz, Das afrikanische Gewerbe, Leipzig,
1900.
P. J. Hamilton-Geieeson.
;

;

MARQUESAS.— See Polynesia.

MARRIAGE.
Introductory and Primitive (W. H. R. Kivees),
p. 423.

Babylonian.

— See

Iranian (J. J. Modi and h. H. Gray),
Japanese and Korean (T. Nakajima),

Abrahams), p. 460.
Muslim.— See FAMILY (Muslim),
mad an).
Roman (W. Waede Fowlee), p.

Jevffish

'Semitic.'
Buddhist.— See Family (Buddhist).

Burmese.

— See Burma.

Celtic (G. DOTTIN), p. 432.

444.

—

Law (Muham463.

Slavic).

MARRIAGE (Introductory and Primitive).—
Marriage has two main functions it is the means
adopted by human society for regulating the relations between the sexes
and it furnishes the
mechanism by means of which the relation of a
:

;

community is determined. Owing to
the preponderant importance which has been
attached to the former function, the more strictly
social functions of marriage have been largely
overshadowed by its moral aspect, and it has not
been sufficiently recognized that the function of
marriage as the regulator of social relations may
be of the most definite kind where the institution
is of a very lax and indefinite order when regarded
from the moral standpoint of civilized man.
The institution of marriage may be regarded as
child to the

Human

1 E. Westermarck, The History of
Marriage"^, London,
Yule, Book of Ser Marco Polo, i. 144, 193, 210,
1894, pp. 73-76
212, ii. 54, 66 f., 202, 204; A. H. Post, Grundriss der ethnologischen Jurisprtidenz, Oldenburg and Leipzig, 1895, I. 28
E. Wilutzky, Vorgeschichte des Rechts, Berlin, 1903, i. 45 f. ; K.
Weinhold, Altnordisches Leben, do. 1856, p. 447 ; R. Sigismund,
Die Aromata in ihrer Bedeutung fur Religion, Sitten, Gebrduche, Handel und Geographic des Altertums, Leipzig, 1884,
p. 141 ; W. Roacher, System der Volksxtnrthschaff^, Stuttgart,
1899, iii. 83. In the charter of Bressieux in Dauphin^, A.D. 1288,
it was provided as a special privilege '
.
.
et sint omnes in
dictis nondinibus (sic) existentes quieti et immunes a crimine
adulterii (Huvelin, p. 438).
;

.

'

2 Marsden, pp. 274, 380
Hagen, Eine Beise nach dem Tobak
See in Zentralsumatra, p. 173. The gaming booths which are
found in the most populous parts of Gajoland seem to be the
only centres of trade (Snouck Hurgronje, p. 279).
3 Wellhausen, pp. 85 f., 183. According to Burckhardt, p. 449,
it was the custom among the Assyr. Arabs, before the Wahhabi
conquest, to bring their marriageable daughters to market, and
it was there only that the match was concluded.
4 P. W. Joyce, A Social History of Ancient Ireland, London,
1903, ii. 438 see J. Rhys, Lectures on the Origin and Growth
of Religion as illustrated by Celtic Heathendom, do. 1888,
p. 409 f.
B Joyce, loe, cit,
6 lb. ii. 441.
' O'Curry, iii. 629, 531.
8 Xb. i. pp. cclv, cclvi, cccxxvi, ii. 152.
;

p. 459.

(I.

Semitic (G. A. BaetoN), p. 466.
Slavic (J. MACHAL), p. 471.
Teutonic— See Family (Teutonic and Balto-

Christian (W. M. Foley), p. 433.
Egyptian (F. Ll. Griffith), p. 443.

Greek (W. J. Woodhouse), p.
Hebrew. See 'Semitic'
Hindu (A. B. Keith), p. 449.

p. 455.

the central feature of all forms of human society
with which we are acquainted. It stands in an
especially close relation to the family using this
term for the group consisting of parents and
children.
This social group rests absolutely on
the institution of marriage. Where marriage is
monogamous, the group formed by the family will
consist of the consorts and their children ; where
marriage is polygynous, it will consist of a man,
his wives, and their children
while in polyandry,
the family will consist of a woman, her husbands,
and her children by those husbands or assigned to
those husbands by social convention.
The institution of marriage also underlies the
extended family, this term meaning the social
group consisting of all persons related to one
another either by consanguinity or by those social
conventions which so often take its place (see art.
Kin, Kinship). It is the marriages of the members
of the extended family that immediately determine the limits and functions of this mode of
social grouping.
The relation of the clan and other similar social
groups to marriage is less simple. While marriage
is the foundation of the family, it is possible that
the clan-organization has grown out of a state of
society in which individual marriage did not exist
but, whether this has been so or not, the clanorganization as it now exists is intimately related
to marriage, this institution being the means by
which descent, inheritance of property, succession
to rank, and other social differentiations are

—

;

regulated.
I.

;

1

2
S
4
B

Regulation

of marriage.

— In

aU forms

Hist, of Madagascar, i. 332 f.
Hanoteau-Letourneux, ii. 77 f.
Hagen, Unter den Papua's, p. 219.
J. Simpson, p. 396.
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human

from this custom meets with such

whom

tion that

society there are definite rules regulating
the members of the community may and
may not marry. These rules are of many different
kinds, but they all fall under one or other of two
main forms regulation by kinship or genealogical
relationship ; and regulation by some form of social
mechanism, consisting of clans or similar social
The rules may also be distinguished
groups.
according as they prohibit or enjoin certain unions.
Among all those peoples who have the family as
:

their

main form

of social grouping

marriage

is

regulated solely by kinship, and the rules regulating marriage consist exclusively of prohibitions, forming the ' table of prohibited kindred
and affinities.' Peoples whose social system is
founded mainly on the clan or other similar mode
of grouping do not, however, regulate their
marriages solely by this mechanism, but this kind

which we have any
combined with the regulation
of marriage by kinship, the two modes of regulation co-existing, and supplementing one another.
of regulation, in all cases of

exact knowledge,

is

mode of regulation does not
consist entirely of prohibitions, but, side by side
with rules of prohibition, there are often definite
rules which enjoin marriage with certain relatives.
The regulation of marriage associated with
modes of social grouping assumes certain definite
forms for which there are well-established terms,
such as exogamy, endogamy, and hypergamy.
Further, this double

—

Much confusion
2. Exogamy and endogamy.
has been produced in tlie use of these terms
through the mistaken idea that the processes
which they denote are opposed to one another,
this being chiefly due to an error on the part of
McLennan, who was the first to draw attention to
the practice of exogamy. According to this writer,
exogamy is a custom in which a person has to
marry outside his tribe. There are a few cases on
record, though even about these we need far more
exact information than we possess, in which it
seems that people have to marry outside their
tribe or other similar social group, but in the vast
majority of the cases for which the term exogamy
is used the exogamous social group is not the
tribe, but that subdivision of the tribe for which
clan is generally employed. When
the term
we say that a community possesses the clanorganization, we mean that it is divided into a
number of groups, the members of each of which
must marry outside their own group. If they
must marry into some other group of their own
community, we have to do with the practice of
endogamy, the community as a whole being endogamous, while the clan within the community is
exogamous. From this it will follow that exogamy
and endogamy are not antithetical processes, but,
where both exist, supplement one another.
Endogamy in this sense is a relatively infrequent
practice, bein" most fully developed in the caste
system of India, in which the caste is the endogamous group and the gotra {q.v.) or other corresponding sub-group the exogamous unit (see art.
Caste). The social system of the Todas is another
pure case of the division of endogamous social
groups into exogamous clans. In other parts of
the world obligatory endogamy is rare. There are
many people who are isolated from their neigh'

'

'

bours, either by physical or, still more frequently,
by social conditions, such as constant warfare,
who habitually marry within their own community,
but their case differs fundamentally from that of
the Hindu or Toda in that there is no definite
prohibition of marriage within the community,
and, if the opportunity arises, such marriages
meet with no opposition. Even in Europe there
are cases in which marriage within the village or
other social group is so habitual and departure

social reproba-

we come very near

to true endogamy.
It would seem that this tendency to endogamy is
especially pronounced where the people of the
village follow one occupation, and this association
of endogamy with occupation is not only characteristic of the caste system of India, but is also found
in one of the exceptional examples of obligatory
endogamy, which occurs in Africa in the case of
the smiths, who often form a social group kept
separate, by having to marry within their own
body, from the rest of the community to which
they belong. It is noteworthy also that there is
a definite tendency towards the association of
endogamy and occupation in the cases of priesthood and royalty, and in some cases marriage
within these classes ia so strictly enjoined that it
amounts to a form of endogamy.
The practice of exogamy occurs in many forms
according to the nature of the social system of
which it forms part. If the community is totemic,
the exogamous social group will be the totemic
If the community is organized on a social
clan.
or teiTitorial base, the exogamous unit will be the
If
village, the hamlet, or the quarter of a town.
the grouping rests on a belief in common descent,

the exogamous group

may

take

its

name from

the

mode

of organization differing from
regulation by kinship in that the common ancestor
is remote, and in some cases mythical or fictitious.
In one frequent form of exogamy the whole community consists of two moieties, the men of one
moiety marrying women of the other. The rule

ancestor, this

that two people with the same family name may
not marry, which is found in China, may be
regarded as another variety of exogamy. In
Australia this mode of organization is modified so
as to produce a complicated system consisting of

groups known as matrimonial classes.
Australian matrimonial classes. These form
a special variety of exogamous system in which a
person has not only to marry outside his own class,
but has to marry into another specified group. In
one form, known as the four-class system, each
moiety is composed of two sections, the marriages
of members of one section of one moiety being
This system
limited to one section of the other.
is associated with a peculiar mode of descent in
class
of either
which a child does not belong to the
father or mother, but to the other section of the
moiety of one or other. In another form, known
as the eight-class system, each of the four classes
is composed of two sections, in which descent
follows the same kind of rules as in the four-class
system, but of a more complicated kind. This
form of social organization has until recently been
supposed to be unique, but A. R. Brown has
shown' that it is nothing more than a systematization of the regulation of marriage by kinship
which is generally associated with exogamous
systems. In Melanesia there are probably similar
groupings, though of a less definite kind than in
social

—

3.

Australia.

—

This name has been given to
4. Hypergamy.
a peculiar form of the regulation of marriage,
occur
in India, in which a woman
only known to
must marry a man of a caste or sub-caste higher
than her own. Where this custom is found, men

and women of the same caste or sub-caste are
sometimes also allowed to marry, but there is the
marriage of a woman
with a man of a caste lower than her own.
Among
5. Regulation of marriage by kinship.
peoples whose social system is based specially on
the family and the nature of whose system of
relationship shows that this mode of social organization has been of long duration, marriage is
strictest prohibition of the

—

1
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regulated exclusively by genealogiciil relationship.
Marriages with certain classes of relatives are forbidden and those with other classes allowed, while
other marriages may not be strictly prohibited,
though looked upon with more or less disfavour by
the conmiunity, the chief example of this difference
of attitude occurring in the case of first cousins.
We do not know, however, of any such people
among whom marriages with certain relatives are
obligatory, or even so habitual as to stamp their
presence on the nomenclature of relationship.
The regulation of marriage solely by relationship ia not limited to peoples whose system of
relationship is based on the family, but occurs also
among many people who follow the classificatory
system of relationship. It is found in many parts
is characteristic of
it
of Africa and America
Polynesia, and occurs in some parts of Melanesia
while, as already mentioned, the matrimonial
classes of Australia are only a specialized form of
Among all these peoples,
this mode of regulation.
however, the results of this type of regulation
differ widely from those already considered in that
the restrictions apply to the very wide circle of
the use of the classificatory
relatives involved
system. Among such peoples we have not to do
with the prohibition of marriage merely between
brother and sister or between first cousins, but
also between those whom we should call second
and third cousins, or even more remote relatives.
Sometimes the rule forbids marriage with a person
with whom any kind of genealogical connexion,
apart from relation by marriage, can be traced.
More frequently the prohibition does not take
this extreme form, but there are rules limiting the
prohibition to certain classes of genealogical relationship, a frequent form of such limitation
being the exclusion from the prohibition of those
cases in which cousins are descended from persons
of different sexes. Thus, among many peoples the
marriage of the children of two brothers or of two
sisters is strictly prohibited, but not only is the
marriage of cousins who are the children of a
brother and sister allowed, but, as will appear
shortly, these relatives may be the natural consorts
of one another. The people who thus regulate marriage exclusively by relationship have lost the clanorganization which their use of the classificatory
;

;

m

system shows them to have once possessed. Even
those who still possess this form of social organization do not rely solely upon it for the regulation
of marriage, but marriages with many relatives
are prohibited outside the circle of the exogamous
group. Sometimes this prohibition takes the form
that a man must not only seek a wife out of his
own clan, but must avoid the clans of both father
and mother, and perhaps the clans of all the
grandparents. More often, however, the prohibitions rest more directly upon kinship, and do not
involve all the members of the clans with which
Many gradations occur
the man is related.
between people who regulate marriage solely by
kinship and others among whom marriage is
chiefly regulated by the clan-mechanism, but we
know no people who have been carefully investi-

gated and have been found to be wholly devoid of
the mode of regulation by kinship.
6.

Marriage

with

relatives.

— Among

many

peoples, and especially among those who use the
classificatory system of relationship, the regulation
of marriage by kinship is not confined to prohibitions, but there are often definite regulations
which make marriage with certain relatives the
orthodox unions, and even in those cases in which
such marriages occur but are not especially
frequent the influence which they have had upon
the nomenclature of relationship shows that they
must once have been habitual. The influence upon
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systems of relationship is so definite that it is
possible to infer from their nature the existence of
forms of marriage in the past which are no longer
in vogue, thus alibrding evidence which makes it
possible to trace the past history of marriage.
{a) Parent and child.
We know of no people
who allow marriage between mother and son. In
many places, especially in Africa, a man may
marry one of his father s wives, but in these cases
his own mother is definitely excluded.
Marriage
between father and daughter is said to occur
occasionally, though it is probable that in such
cases the marriage is not that of a man with his
own daughter, but with one whom he calls daughter
in the classificatory sense. The marriage of a man
with his brother's daughter would be a union of
this kind, and such marriages certainly take place
in some parts of Melanesia and in Australia.
(6) Brother and sister.~~The case in which we
have the most definite evidence for this form of
marriage is that of royal families. Examples of
the marriage of brother and sister are known from

—

history in the royal families of Egypt and Persia,
and occurred also among the Incaa of Peru. In
recent times the marriage of brother and sister is,
or has been, the custom in Siam, Burma, Ceylon,
Uganda, and the Hawaiian Islands. In the last
case the highest kind of chief was one whose father
and mother were own brother and sister, who were
tliemselves the offspring of a similar union. In
this case certainly, and probably in the others,
this form of marriage is definitely forbidden to those
of other than royal or chiefly rank, and the practice
is due to the belief in the virtue of roj'al blood and
the desire to keep this blood as pure as possible.

Marriage between brother and sister has occasionbeen recorded as the general custom of a people.
There are well-established cases where marriage
is allowed between half-brother and half-sister,
usually where they are the children of one father
by dilierent mothers, more rarely by one mother
allj'

different fathers.
No other cases are well
authenticated, and some records of the marriage of
brother and sister, such as the case of the Veddas,
are now known to be mistaken. In general, not
only is this form of marriage prohibited, but its
prohibition forms the central and most definite
feature of the moral code and this applies to the
marriage not merely of own brother and sister,
but of those relatives in the widest classificatory

and

;

sense.
It has been supposed by Morgan and others that
the marriage of brother and sister was once general
among mankind, and that it formed a stage in the
history of the institution of marriage, but this
opinion is chiefly based on misinterpretation of the
evidence. Thus, avoidance between brother and
sister (see Kin, Kinship, III. 2) has been held to
show the former presence of sexual relations between these relatives. This is probably correct;
but in Melanesia, from which region some of our
best examples of this form of avoidance come, the
custom is almost certainly a relatively recent
practice due to external influence.' In all cases
where marriage or sexual relations are allowed
between brother and sister, they are probably of
late occurrence, due either to relaxation of morality,
or to the working of special ideas, such as that of
the virtue inherent in royal blood.
It is necessary to distinguish here
(c) Cousins.
between the marriage of cousins in general and the
marriage of those cousins, usually known as crosscousins, who are descended from persons of different sex. The marriage of cousins in general is
sometimes allowed and sometimes prohibited, this
prohibition being a necessary consequence of the

—

1
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Rivers, History of Melanesian Society, Cambridge, 1914, iL

MARRIAGE

426

(Introductory and Primitive)

classing of all or some cousins with brothers and
sisters in different forms of the classificatory

system.

The marriage of cousins is frequent among
Muhammadans, usually with the daughter of the
father's brother, and here, as in other cases in
which this form of marriage occurs sporadically,
the motive is the desire to keep property within

the family.
of marriage of cousins
is that which takes place between cross-cousins,
namely, cousins who are the children of brother
and sister. In many places this marriage is not
merely allowed, but is the orthodox union, and is
so habitual that it determines the form of the
system of relationship and gives a special character
All the peoples who
to the whole social system.
are known to practise this form of marriage use
the classificatory system of relationship ; but usually
the marriage is not between cross-cousins in the
wide classificatory sense, but between the children
of own brother and sister. In some communities
these relatives are regarded as husband and wife
without the need of any ceremony or other social

arrangement, and still more frequently they apply
to one another the terms used between husband
and wife, even when they are not actually married
to one another.
In the most frequent form of this union a man
marries the daughter either of his mother's brother
or of his father's sister, but occasionally his choice
is limited to one or other of these relatives, the
case which occurs the more freq^uently being that
he may marry the daughter of his mother's brother
but not of his father's sister. This form of marriage
occurs among a few peoples of Australia, in several
parts of Melanesia, including Fiji, and in India,
especially in the south of the peninsula, though
it was probably once more widely distributed.'
also found among the Haida and a few
other peoples of N. America, but has not yet been
recorded from S. America. In Africa it has recently been found by Mrs. R. F. A. Hoernle among
the Hottentots.
This type of marriage has usually been regarded
as a secondary consequence of the dual organization of society, and has probably arisen in most, if
not in all, cases out of this form of social organIn Melanesia it has probably had as its
ization.
immediate antecedent marriage with the father's
sister or with the wife of the mother's brother, but
elsewhere it seems to be actuated by the desire to
keep property within the family.' In some parts
of Australia the form taken by the matrimonial
classes involves the marriage of second cousins, but
we do not know how far such marriages occur
between true second cousins or between more distant relatives. In some parts of the New Hebrides
it is the custom to marry certain relatives whom
we should class as first cousins once removed.
Thus, a man may marry the daughter of his
father's sister's son or daughter, the daughter of
his mother's brother's daughter, or the daughter of
his mother's mother's brother. One of these forms
of marriage is especially frequent, viz. that svith
the daughter's daughter of the father's sister.
In general, marriage be{d) Uncle and niece.
tween these relatives is prohibited, but occasionally
a man is allowed to marry his brother's daughter,
It is

—

this marriage would seem to have sometimes
been so habitual as to have influenced the system
of relationship. This marriage occurs in northern
Australia and in some parts of Melanesia. It has
also been recorded elsewhere, and is allowed in
Several peoples of S.
some parts of Europe.

and

1

JRAS,

1907, p. 611.

a 0. Hill-Tout,

F. J. Richards,

to marry his sister's daughter.
only the daughter of an elder
sister who may be married.
Another marriage which may be included under
this heading is one occurring in Melanesia, in which
a man marries the wife of his sister's son, or in
which he and his sister's son have their wives in

British North America, London, 1907, p. 146

Man,

xiv. [1914] p. 194.

;

it is

common.
(e)

The most frequent form

man

India permit a
In some cases

Aunt and nephew.

—Marriage with the father's

sister occurs sporadically in certain parts of Melanesia, and is a regular practice among some of the

D6n6 peoples of N. America, and marriage with the
mother's sister is said to occur among the Ossetes
of the Caucasus. Marriage with the wife or widow
of the mother's brother is still practised in many
parts of Melanesia, and is sho^vn by the nomenclature of relationship to have once been a common
practice. This form of marriage also occurs among
some of the Bantu peoples of Africa, and many
systems of relationship of N. America have features
which would be its natural result.
In Pentecost
(/) Grandparent and grandchild.
Island in the New Hebrides it is, or has been, the
custom to marry the daughter's daughter of the
brother and this marriage with one who, through
the classificatory system, has the status of a
granddaughter has imprinted itself so deeply on
the nomenclature of relationship that it must once
have been the habitual custom of the people. This
form of marriage has also been recorded among the
Dieri of Central Australia.
form of marriage similar to that just described,
in that a man marries a woman two generations
below his own, occurs in Ambrim, adjacent to
Pentecost Island. In this island a man marries
the daughter of his sister's son. Still more widely
distributed is marriage with the wife or widow of
the father's father. The occurrence of this form
of marriage was first inferred from the nature of
the terminology of relationship in Fiji and in
Bougainville Island in the Solomons, but the
present writer has since found it in vogue in several
islands of the New Hebrides, not only with some
wife of the father's father, but with the actual

—

;

A

grandmother.
We do not at present know of marriage between
grandparents and grandchildren outside of Australasia, but there are features of some African systems
of relationship which suggest its occuiTence at
present or in the past.

—

'The forms of marriage so far
7. Polygamy.
described are characterized by the social status of
the partners to the union. The varieties now to
be considered arise out of the number of the
persons who enter into union. The term at the
head of this section is most conveniently used as a
generic term to include all such cases other than
monogamy. Its dili'erent forms are polygyny, in

man marries more than one woman
polyandry, in which one woman marries more
than one man and communal marriage, in which
more than one man marries more than one woman.
Though this form of marriage
8. Polygyny.
exists, or has existed, in every part of the world,
it is very rarely, if ever, practised by all members
of the community, but is the special privilege of
the powerful and wealthy. Polygyriy can be
universal only among a people whicli obtains
women by capture or some other means from
Sometimes the
outside its own community.
practice is limited to chiefs, sometimes, where
large payments for a wife are in vogue, it is only
the wealthy who can marry more than one wife.
Sometimes polygyny is the privilege of those who
have shown their superioi-ity to the rest of their
community in some way, as in Eddy stone Island
in the Solomons, where a second wife is allowed
to men who have taken ten heads in warfare.
which one

;

—
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Polygynons unions ditFer considerably in the
degree of social dill'erentiation accompanying the
union. The dill'erent wives may live together in
one houseliold, or each may have her own establishment. Sometimes one wife is superior to the rest,
and her children difi'er from those of other wives
a condition which passes inin social status
sensibly into the distinction between marriage and
concubinage (see below, § il). Sometimes there
are definite rules regulating the behaviour of the
husband to the different wives.
The continent in which polygyny has reached
its highest degree of development is Africa, in
many parts of which the practice is so frequent
and has so impressed itself upon the social organization that it has influenced the nomenclature of
relationship, and special terms are used to distinguish from one another the children by the
Other
different wives of a polygynous marriage.
regions where polygyny is well established are
Australia and parts of Melanesia, where the
polygyny forms part of an organized system of
monopoly of the young women by the old men of
the community.
It is sometimes the custom in polygyny that the
wives shall be sisters, a man who marries a woman
having the right to take her sisters also as they
reach marriageable age.
This custom is far less frequent
9. Polyandry.
than polygyny. At the present time its chief
home is in India and its neighbourhood, and it
also occurs in a definite form in the Marquesas
Islands and among the Bahima and Baziba, Bantu
peoples of Africa. In ancient times it has been
recorded among the Arabs, Britons, Picts, and
Guanches, but our information about these and
many of the recently-recorded cases is not sufficient to show whether the condition was one of
true polyandry or a variety of sexual communism.
Even in India there is a distinct tendency for polyandry to be associated with polygyny, thus producing one form of communal marriage. Two
varieties of polyandry are generally recognized,
in one of which husbands are brothers, while in
the other they are not necessarily related to one
another. Following McLennan, these two forms
are often called Tibetan and Nair (Nayar) respectively, but are better distinguished as fraternal

—

—

and non-fraternal.
Both among the Todas and in Tibet and neighbouring regions, where polyandry exists in its
purest form, it is of the fraternal variety.
Usually
the eldest son of a family marries, and, as his
brothers grow up, they share his wife with him.
Even if one of the younger brothers takes a wife
among the Todas, she becomes also the wife of the
other brothers.
It is doubtful whether the recorded cases of non-fraternal polyandry should be
regarded as polyandry at all. Among the Nayars,
who furnished McLennan with his pattern of this
form of polyandry, a girl goes through a form of
marriage with a man, but then or later consorts
with a number of men who need not be related to
one another. It Is a question, however, whether
these men should not be regarded as cicisbei
rather than husbands— a point difficult to decide,
since the purely matrilineal institutions of the
people make the fact of fatherhood of little social
importance.
variety of polyandry which may be distinguished is one which occurs among several
peoples of India, in which a young boy marries a
wife who consorts with the boy's father or maternal
uncle or some other man. The wife's offspring are
counted as the children of the boy-husband, and,
when the boy reaches adult age, he will consort
with the wife either of one of these children or of
some other boy. The motive of the custom is said

A
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to be that the boy shall have a son to take him out
of Fut (hell).
similar practice has been recorded
elsewhere, as among the Ostiaks and Ossetes. In
Melanesia a man and his sister's son might share
a wife or wives in common, but this was almost
certainly part of a system of communal marriage,
and it is probable that this is also the true nature
of some or all of the other cases of this variety of
polyandry. The polyandry of the Marquesas is
peculiar in that the husbands are of dill'erent social
status, one husband belonging to a more influential section of the community than the other.
know very little of the social mechanism by
means of which the status of the children is
determined in cases of polj'andry. In several
cases it has been recorded that the children are
assigned to the difi'erent husbands in order of
age, but it is certainly not true of the Todas,
who were once credited with this practice.
Among this people there is no need for any special
ascription of the children to the different husbands
when these are brothers, owing to their common
habitation and their common possession of proIt is only when the husbands are not
Eerty.
rothers that the necessity arises, and then fatherhood is determined by means of a ceremony at the
seventh month of pregnancy, the man who performs this ceremony becoming the father of the
child for all social purposes.
know little or nothing of the causes which
have led to polyandry. Among the Todas and in
the Marquesas Islands, and possibly elsewhere,
polyandry is associated with female infanticide,
and it has been supposed that the polyandry is a
result of the scarcity of women so produced.
It
has also been supposed that polyandry has been
the result of inequality in the proportion of the
sexes, due to scarcity of the food-supply, this
either producing a small proportion of female
births owing to physiologicEU causes or leading to
the practice of infanticide.
It is noteworthy that the only definite example
of polyandiy recorded in Africa should occur
among a pastoral people whose culture possesses
several features closely resembling that of the
Todas.
10. Communal or group-marriage.
The question
whether this form of marriage exists has been the
subject of a lively controversy between difi'erent
schools of sociologists for many years.
If we
define this type of marriage as a union of more

A

We

We

—

than one man with more than one woman, no
one doubts that cases occur which conform to
the definition. This form of union is found among
the Todas, for instance, but there it seems to have
arisen as a combination of polygyny with polyandry. It is when we pass from such cases to
those in which large groups of men are held to be
the husbands of large groups of women that doubt
arises.

The solution of the problem turns largely on the
sense in which we use the term 'marriage.' If
this word be employed for relations between the
sexes, there is no question that group-marriage
does not merely exist, but is a widely distributed
practice.
If, on the other hand, marriage is regarded essentially as an institution by which the
social status of children is determined, we are met
by our very imperfect knowledge of the exact
nature of the recorded cases from this point of
view ; and another difficulty is that of drawing the
line between wife and concubine, between husband
and

cicisbeo.

The recorded case which seems most

name

to deserve

of group- marriage is that of the Ngarabana (Urabunna) of Central Australia. It is
stated that, among this people, no man has exclusive rights over any woman, and that we have

the
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not to do with a confusion between wife and such as those of the OT, in which the use of the
concubine appears from comparison with an ad- term is fixed, concubinage carries with it the
joining people, the Dieri. The Dieri have a social relation of fatherhood, sometimes even with
full rights of inheritance and succession (cf. art.
definite term for individual marriage, viz. tippamalku ; this exists side by side with the pirra- Concubinage [Introductory]).
In this
12. Marriage and sexual relations.
uru relationship, which is certainly one in which
a group of men and a group of women have the article marriage has been considered chiefly as a
The social institution by means of which the relations
riglit to sexual relations with one another.
Ngarabana have consorts ca,\\ed piraungaru, Vfho between parents and children become part of an
evidently correspond with the pirrauru of the organized social system. People among whom
Dieri, and the relations between the Ngarabana marriage is a social institution of the most definite
men and women who call one another wttpa would, kind may vary greatly in their attitude towards
the sexual relations of married persons. All gratherefore, seem to correspond with the tippa-malku
union of the Dieri, except that they are group- dations can be found between peoples who regard
any sexual relations other than those between
I'elationships, while the tippa-malku union occurs
between individuals. The tippa-malku marriage, husband and wife as a heinous offence and those
however, is associated with the custom of lending who allow very great freedom in this respect. Of
a wife, while men other than the husband have all the cases of which we have any knowledge,
marital rights as part of the marriage ceremony. however, the extra-marital relations of married
persons are subject to definite restrictions, the
If the tippa-malku union is regarded as true
marriage, it is difficult to withhold this name clue to the nature of these restrictions resting
from the union between nupa which seems to upon the conception of a wife as the personal
Thus many peoples
correspond with it among the Ngarabana. In property of her husband.
order to reach a positive decision on the matter, who will kill or make war upon the offender, if a
however, we should like to be more fully informed wife is found to have transgressed, will nevertheabout the exact social relations which exist less freely allow others access to their wives if
between children and the male partners in the their consent is asked, or will offer no objection if
relations with other men form part of the saturdifferent kinds of union.
In some parts of Melanesia there is an associa- nalia or other occasions when relaxation of the
tion of definite individual marriage with the ordinary moral rules is allowed.
The chief modes of departure from marital
occurrence of sexual relations between the group
of men formed by the husband's brothers and the chastity are exchange of wives, which is especially
and lending wives
froup of women formed by the wife's sisters. a feature of Australian society,
ince these groups consist of brothers and sisters to guests, which occurs in many parts of the world.
in the elasaificatory sense, they may be of con- Allowing the use of a wife in return for money or
siderable size.
This case is, now at any rate, con- other kind of compensation is more rare, and is
often only a feature of the relaxation of morality
fined to relations between the sexes, and it seems,
therefore, better not to regard this as a form of which follows contact with external influence.
Peoples
13. Sexual relations before marriage.
group-marriage, but to speak of sexual communism
differ greatly in their attitude towards sexual
associated with individual marriage.
Those cases may be similarly regarded in which relations before marriage. In general, pre-nuptial
freedom is allowed to men, but great divergencies
all the members of a conventional brotherhood
possess marital rights over the wives of other are found in the views held about female chastity
The most definite case of this kind of before marriage. Among many people the prefellows.
which we know is that recorded by C. G. Selig- marital chastity of the wife is so highly valued
mann' among the Massim of New Guinea, in that it may lead to such a practice as infibulation
which all the members of a brotherhood who (cf. EEE iii. 668", 669"), and the testing of chastity
called one another eriam have marital rights over may form an important part of the marriage ceremony, the failure of this test leading to annulment
the wives of the eriam.
Reference has of the marriage or depriving the relatives of the
II. Concubinage and cicisbeism.
already been made to the difficulty of distinguish- woman of the bride-price or other benefits which
ing these conditions from marriage. The most they would otherwise obtain from the marriage.
Among other peoples freedom of sexual relations
convenient use of the word concubine would be
to denote a woman with whom sexual relations before marriage is regarded as a normal occurrence,
are permitted, although the union does not in- and there may even be an organized system of
volve fatherhood if there should be offspring. payments for such relations, or prostitution in
Similarly, the term cicisbeo would be most con- some form may be regarded as a regular prelimiveniently used of the male partner in a similar nary to marriage, and those who have been successunion. If the terms were used in this sense, the ful in this career may be especially sought as
pirrauru and piraungaru of the Dieri and Ngara- brides. In other cases sexual relations before
bana would be concubines or cicisbei. The dis- marriage may take place more or less freely,
Among
tinction would be especially applicable in such a though they are not openly condoned.
case as that of the Todas, whose mokhthodvaiol many peoples such sexual relations are allowed so
would be distinguished as cicisbei from the long as they do not result in offspring, and often,
husbands proper, there being the important difier- as in many parts of Europe, the occurrence of
ence between the two that the mokhthodvaiol pregnancy forms the usual preliminary to, and
partnership is not subject to the law of endogamy occasion for, marriage.
In addition to the forms of marriage dependent
which regulates the polyandrous marriage. The
mokhthodvaiol also never obtains the status of upon the social status of husband and wife and the
father to his partner's children except in those rare numbers of partners who enter into union, other
cases in which, being of the same endogamous group varieties can be distinguished according to the
as an expectant mother whose husband is dead or place of residence of the married persons, and the
missing, he is called upon to perform the ceremony age at which the union takes place.
These
which determines fatherhood.
14. Patrilocal and matrilocal marriage.
The difficulty in using the term ' concubine in are terms respectively for cases in which the wife
the sense thus proposed is that in some of the cases, goes to live with her husband, and the husband
goes to live at the home of his wife, the usuaJ
1 Meiatiesians of British New Guinea, Cambridge, 1910, p.
consequence being that in the one case the children
»73.
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will belong to the locality of the father, and in the
other to tliat of the mother. These two varieties
of marriage have often been distinguished, especially by writers on Indian sociology, by means of

the Siihhaleae words deega and oeena, but the
above terras, first proposed by N. W. Thomas, are
now coming into general use. Intermediate cases
between tlie patrilocal and matrilocal forms occur
in which the man goes to live at his wife's home
for a time, the case being closely related to that
which a man has, for
mode of obtaining a wife
a period of months or years, to serve the parents
woman
he
hopes
to obtain as a wife (cf. § 19).
of the
Sometimes, as in the island of Tikopia, the visit
to the wife's home is of so short a duration that it
is probably only a survival in ceremony of a former
condition of matrilocal marriage. Still another
condition is that which occurs among the Arabs of
the Anglo-Egyptian Sudan, in which the wife returns to the home of her parents in order to give
birth to her chOdren.
It is necessary to dis15. Infant marriage.
tinguish between infant marriage and infant betrothal, though the line between the two is often
indefinite.
Children are often promised as husbands or wives when very young or even before
they are born, but it is only when ceremonies are
performed or transactions carried through which
are of the same nature as those accompanying the
marriage of adults that we ought to speak of infant
marriage.
Even in this limited sense, infant marriage is a
very widely distributed practice. It is especially
prominent in India, where its combination with
the prohibition of re-marriage of widows makes it
a very important feature of social life. Infant
marriage occurs as an established practice in Australia and Melanesia, but here, as in other parts of
the world, the process is often one of betrothal
rather than of marriage. Sometimes a girl married
in infancy goes at once to live with her husband's
Eeople in other cases she continues to live with
er own parents until she is of age for the marriage
to be consummated.
Infant marriage has probably had two chief
causes.
It is a means of promoting the chastity of
the young, adopted by peoples who attach importance to chastity before marriage, and this is especially the case when the girl goes to live with her
husband's parents, who are thus able to watch over
their son's wife.
It may also be the result of any
social condition which makes it difficult to obtain
a wife, such as scarcity of women due to infanticide or natural causes, or monopoly of women by
one section of the community.
lowering of the
age of marriage for these reasons only accentuates
the difficulty in obtaining a wife, and the lowering
of age thus tends to be progressive, producing, in
course of time, the marriages in extreme infancy
which are found among some peoples (cf. art.

m

—

;

A

Child Marriage [in India]).
16. Arrangement of marriage.

—

In the very
rare cases in which the choice of a consort is absothe
lutely free
arrangement of marriage is a simple
matter, and the same is true of the condition
which seems to occupy the other end of the scale,
in which the marriage of a person is pre-determined
by the social rules of the community, as in those
cases in wliich a man has to marry a certain
Even, however, in cases in which the
relative.
choice is largely free, it is often the custom to
make use of an intermediary, or the transactions
connected with the marriage are arranged by the
relatives or friends of the partners in the proposed
union.
An important difierence in the nature of the
process of courtship turns upon whether the initiative comes from man or woman.
Among many
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peoples proposals of marriage should come from
the women.
The part played by other persons in the arrangement of marriage largely turns upon the extent
to which relatives and friends take part in the
pecuniary transactions which so often accompany
marriage but in many communities the consent
of certain relatives is necessary, quite apart from
this.
Among those peoples whose social system
is based on the f.amily it is tlie consent of the
parents that is chiefly needed.
Among other
peoples the place of the parents in this respect
may be taken by some other relative, such as the
mother's brother or the father's sister. In some
parts of Melanesia the consent of the father's sister
is essential.
She usually chooses a wife for her
nephew, and has the power of vetoing his marriage
if he should choose for himself.
In most parts of
17. Marriage by purchase.
the world marriage is accompanied by pecuniary
transactions.
In some cases pajinents are made
by the husband or his relatives to the relatives
of the woman, this payment being usually known
In other cases payments are
as the bride-price.
made by the relatives of the bride, these being
usually knovvTi as a dower. In other cases again
there are complicated transactions in which payments pass between the two parties, but often
these are chiefly of a ceremonial nature, either
existing alone or, more frequently, accompanying
the transference of the bride-price or dower.
Sometimes the payments made for a wife or
husband may be so large as to form a definite
impediment to marriage. They tend to raise the
age of marriage, or may even prevent some
members of the community from marrying at all.
In some cases, however, in which the payments
seem to be very large the common ownership of
property distributes the payments over a large
circle, making them more practicable than would
be the case if they had to be given by an individual
person.
Sometimes the payments are made in
difi'erent stages which may correspond with betrothal and marriage, and sometimes they do not
cease at marriage, but continue for some time
afterwards, the birth of each child of the union
being an occasion for them.
Among peoples who follow the custom of marrying certain relatives it sometimes happens that
the payment for a wife is made only in those cases
in which a man marries some other woman.
The most frequent mode of marriage by purchase
takes the form of the bride-price ; but in India,
and in some parts of Europe, the dower or payment
to the husband is the more usual custom.
;

—

—

The most definite
of contracting marriage is that
in which a man gives his sister to the brother of
his bride, and, since this custom usually occurs
among peoples who use the classificatory system
of relationship, it may lead to the exchange of
women between groups of considerable size. The
motive usually assigned for this form of marriage
by those who practise it is that it does away ^vith
the necessity of paying for a wife ; but there is
some reason to suppose that in some cases the
practice may have arisen out of, or be otherwise
18.

Marriage by exchange.

case of this

mode

associated with, the cross-cousin marriage.
Thiskind of marriage,
19. Marriage by service.
which has become well known through its occurrence in the OT, is probably not very common, and,
as already mentioned (§ 14), passes insensibly into
the matrilocal form of marriage.

—

20.

Marriage by elopement.

— Among

many

peoples elopement is so frequent and is so little
objected to by the community that it may be regarded as a regular mode of contracting marriage.
In some cases it would appear to be the result of
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restrictions upon marriage which have developed
to such an extent as to have become irksome
to the community.
In the absence of any social
mechanism for the abrogation of these restrictions
it has become the custom to connive at their infraction by taking a lenient view of elopement.
In Australia and some parts of Melanesia where

elopement is frequent it may be the secondary
consequence of the monopoly of women by the old
men. In other cases it may be a means of escape
from the obstacles to marriage due to the brideprice.
21.

—

Marriage by capture. This form of marriage
has aroused great interest in consequence of the
idea of McLennan that, at one period of the history of human society, it was the normal mode of
obtaining a wife. The capture of wives is known
to occur, and the marriage ceremonial of many
parts of the world includes either a definite conflict for the possession of the bride or features
which may be interpreted as survivals of this process.
It is very doubtful, however, whether any
people habitually obtain wives from without their
tribe, though the Khonds of India are said to do
so, and it is probable that the conflicts of wedding
ceremonial are derived from other social processes,
such as the custom of marrying relatives, which
gave certain persons a vested interest in the

women

of their

own community.

The vogue

of

the cross-cousin marriage in southern India makes
probable that a conflict which takes place between the husband and his wife's cousin in some
parts of Malabar is a survival of that form of
marriage in which the cousin had a proscriptive
right to the bride.
It is probable that many of the other customs
which have been regarded as survivals of the capture of women from hostile tribes are rather the
results of a social condition in which it was the
custom that women should become the wives of
it

certain

members

22. Trial

of their

marriage.

own community.

— Unions to which this term

has been applied have been recorded among many
peoples, but many, if not most, of these cases
should be regarded as trials before marriage rather
than as examples of marriage in the sense in
which the term is used in this article. Temporary
unions are especially frequent where marriage is
contracted with little or no ceremonial, and these
cases shade ofl' insensibly into trials before marriage on the one hand and into ease and frequency
of divorce on the other.
union should be
called a trial marriage only if there is a definite
contract or ceremony entered upon with the
condition that the union shall be annulled if it is
unfruitful or if the parties to it wish to separate

A

after a certain period.
23. Social functions of relatives by marriage.
Marriage brings the partners to it into definite
relations with large groups of persons in
whom they had previously no special interest.

social

Among some

peoples, and especially among those
use the classificatory system of relationship,
these social functions may take very definite and
well-established forms. Prominent among those
is the custom of avoidance (see Kin, Kinship, III.
p) between a married person and his or her parentsm-law. The restrictions on conduct are usually
most pronounced in the case of a man and his
wife's mother, and the avoidance in this case may
be so strict that the two are not allowed to see
one another or to be in the same house or even in
the same village.
more frequent form of avoidance is that a man may not speak to his motherin-law or may not speak to her familiarly, and
still more frequent is the custom that he may not
use her personal name, but must address her by
the appropriate term of relationship.
similar

who

A

.

A

mode

of conduct often accompanies the relationship of a man to his wife's father, but usually the
avoidance is less strict, and the avoidance between
a woman and her husband's parents is also, in
general, less rigid than that between her husband
and her parents. In some places certainly, and
probably everyivhere, these customs of avoidance
are definitely associated with the idea of the likelihood of sexual relations between those who avoid
one another, but the occurrence of similar customs
of avoidance between persons of the same sex
shows that this is not the only explanation.
Similar customs of avoidance also occur between
brothers- and sisters-in-law, using these terms in
the classificatory sense ; but they are usually less
strict, and often limited to prohibition of the use
of the personal name or 'of familiar conversation.
Often these customs are combined with certain
duties on the part of these relatives towards one
another duties which may be summed up as those
of mutual helpfulness.
This is especially the case
with the relationship of brother-in-law.
Sometimes the duty of helping one another goes so far
that a man may use any of the property of his
brother-in-law.
Sometimes the men must defend
one another in case of danger, while the presence

—

of the relatives on difl'erent sides may put an end
to a fight.
Still another duty sometimes assigned
to these relatives is that one must dig the grave or
take the leading part in the funeral ceremonies of
the other.
This combination of customs of avoidance with
the obligation of mutual helpfulness may possibly
be explained as having gro'wn out of the relations
which arise when marriages habitually take place
between hostile peoples, or they may be the result
of the marriages which form part of the process of
fusion of two peoples.
The rites accom24. Marriage ceremonial.
panying marriage vary greatly in duration and
complexity among difl'erent peoples.
Sometimes
they are so fragmentary that they can hardly be
said to exist, while in other cases the ceremonial
may consist of rites of the most diverse and
elaborate kinds, prolonged over weeks or months.
In the lower forms of culture the ceremonial of
marriage is, in general, scanty, especially where
Its greatest
it is the custom to marry relatives.
complexity, on the other hand, is reached in India,

—

south-eastern Asia, and the Malay Archipelago,
the elaboration in the last region being almost
certainly the result of Hindu influence.
It is
possible to distinguish certain main varieties of
Putting on one side feasting and
ceremonial.
adornment as the expression of sesthetio motives
natural to any important event in social life, we
find a number of ceremonies which are connected
with the economic side of marriage. Such is the
transmission of objects from the friends of one
partner to those of the other which form the brideIn some parts of the world, as in
price or dower.
Melanesia, the transactions of this kind are
numerous and complicated and form nearly the
whole of the ceremonial. Sometimes, however,
these transactions have aspects which suggest a
religious character, especially in the customs of
exchange which are so prominent in the ceremonies
of Polynesia, Melanesia, and some N. American
peoples.

Another group of ceremonies which may have
a motive chiefly economic is the conflicts and
other features which are probably indications of
interference with vested interests affected by the
marriage.
A large group of ceremonies consists of acts
symbolic of features of marriage. Such are the
joining of hands and the tying together of garments. Allied to these are the acts which seem
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to show the superior status of one or other partner
Thus the superiority of the brideto the union.

groom may be symbolized by presenting him with a
whip or by his boxing the bride's ears, and possibly
tying the tali in India and the use of the wedding
ring of our own ceremony may have had a similar
meaning. Elsewhere, as in Morocco, the bride
may perform various acts, such as riding a packsaddle, which are designed to give her power over
her hu-sband.
Similar to these are the many forms of rite in
which bride and bridegroom eat together or march
round a lire. Other rites, such as that of pouring
rice or wheat on the head of the bride, probably
have as their motive the desire to promote the
fertility of the union, or to ensure an aoundance of
food for the household.
Another large group of rites seems to be connected with the idea that some danger is attendant upon entrance into the marriage state. It
may be that rites of this kind at marriage form
part of a general custom of performing ceremonies
at any transition from one period of life to anotlier
the rites de passage of A. van Gennep.' Another
motive may be the idea of the danger accompanying sexual intercourse to which so great an effect
has been ascribed by Crawley.^
Among features dependent on ideas of this kind
may be mentioned the prolonged period which
often has to elapse before consummation of the
marriage is allowed, and the frequent customs
according to which husband and wife are not
allowed to see one another before a certain stage
'

'

The many rites of purification,
in the ceremonial.
the assumption of new garments, and such disguises as dressing in the clothes of the opposite sex
may also be of this order. It is prooable that
some rites of marriage are designed to impart to
others the spiritual sanctity which is supposed to
attach to newly-married persons.
Many of the motives for ceremonial so far considered are of the kind usually supposed to underlie magic.
Other features are dehnitely religious
in that they involve specific appeal to some higher
power. Such are definite rites of sacrifice and
prayer, while the practice of divination to discover
whether the higher powers are propitious also falls
under

this head.

Among most people of rude culture no part is
taken by any person who can be regarded as a
priest, but, as definite religious motives come to
actuate the ritual, its performance tends to pass
more and more into the hands of a class of persons
especially set aside for the performance of this and
other religious functions.

—

25. Marriage to inanimate objects.
In several
parts of India it is the custom, under certain
circumstances, that persons shall go through
ceremonial marriages with such objects as a tree,
a bunch of flowers, a dagger, a sword, or an arrow.
One occasion for this Icind of marriage is the
entrance of a dancing-girl upon her career, the
motive being apparently that, though the future
occupation of the girl will render a husband superfluous, she shall, nevertheless, be married.
Another motive for this form of marriage is the
belief in the unluckiness of certain numbers.
Thus, to counteract the belief that a second

marriage is unlucky, a widower may marry an
inanimate object in order that his succeeding
union with a woman shall be his third marriage.
It is probable, also, that marriage to a tree may,
in some cases, especially where this forms a part
of the ordinary marriage ceremonial, depend upon
a belief in the influence of the tree upon the oflspring, possibly in the future reincarnation of an
1

>

Rites de passage, Paris, 1909.
The Mystic Rose, London, 1902.
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ancestor represented by, or whose representative
is present in, the tree.
26. Marriage after death.
In some parts of
India the body of a girl who dies unmarried is the
subject of marriage rites, while the marriage of
dead bachelors seems to have been a feature of
ancient Aryan culture (ERE ii. 22). The Aryan
practice seems to have been connected with the
custom of killing the wife on the death of her
husband, and to have had as its motive the desire
to provide the man with a wife in the life after
death.
do not know the motive for the

—

We

modern Indian

practice.

Widowhood. — In some

parts of the world
the re-marriage of widows is absolutely prohibited,
and in others widows normally become the wives
of certain relatives, while intermediate cases occur
in which their marriage is allowed, but is not
subject to any special rules. Among many peoples,
especially in the case of chiefs and more influential
members of the community, wives are killed as
part of the funeral ceremonies of their husbands,
and there is reason to suppose that there is a
connexion between this practice and the total prohibition of re-marriage, particularly as the latter
practice is often found in the neighbourhood of
places where the killing of wives on the death of
the husband is or has been practised. Two places
where the association occurs are India and the
Solomon Islands, and the connexion of the two
practices is supported in the latter locality by the
fact that widows undergo a period of seclusion
after death, with features suggesting that the
seclusion is intended to represent a ceremonial
It would seem that the prohibition of
death.
re-marriage is adopted when the more extreme
measure has been given up.
Several cases in which a widow normally marries
certain relatives have already been mentioned.
Sometimes, especially in Africa, a son takes his
father's widow, excluding his o^vn mother.
Elsewhere a widow may be married by the sister's son,
or the son's son, of the deceased husband ; but the
most widely distributed form of union of this kind
is that known as the levirate, in which a wife is
taken by the brother of the deceased husband.
The best known example of
28. The levirate.
this practice is that recorded in the OT, in which
the custom is limited to the case in which the
dead husband has no children, the motive of the
marriage being to raise up seed for the dead
brother.
The term is now used for any case in
which a man marries his deceased brother's wife,
and in most cases the Biblical limitation and
motives are not present.
The practice may be
based on the idea that a wife is property to be
taken by the brother with other goods, or it may
form part of the duty of guardianship over the
children of the brother and be designed to prevent
the management of the children's property passing
into the hands of a stranger whom the widow
might otherwise marry.
In India, and in some parts of Melanesia, the
practice of the levirate is subject to the limitation
that the widow of a man may be married only by
his younger brother, a man having no right over
his younger brother's wife.
It is not easy to see
how this limitation can arise out of the motives
for the practice already mentioned.
It was supposed by McLennan that the levirate is a survival
of polyandry, and it is possible that in these Indian
and Melanesian cases the practice is derived from
either polyandry or communal marriage, the limitation being connected with some social functions of
the relationship between elder and younger brother
of which at present we have no knowledge.
Though the OT motive does not wholly account
for the custom 0/ the levirate, it shows itself in
27.

—
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other forms among many peoples. In many parts
of Africa a child bom to a widow even many years
after tlie death of her husband is held to be the
child of that husband, and the Dinkas of the
Anglo-Egyptian Sudan have a custom according to
which a widow without male offspring who is
beyond the age of child-birth will purchase a girl
and pay a man to beget children by this girl for
her dead husband. Again, where there is a need
for male ofl'spring, especially to perform religious
rites, a man without sons may call on his brotlier
or some other man to beget children by his wife.
29. Re-marriag-e of widowers.
We know of no
people who prohibit the re-marriage of widowers,
and the chief point of interest in this subject is
the difference of attitude towards marrying with
the deceased wife's sister. It has already been
mentioned that in polygynous unions it is often
the custom to marry sisters, and among people
who follow this custom and many others the
wife's sister is the natural spouse of a widower.
Other peoples prohibit this form of union. Among
many of these peoples the wife's sister is regarded
as a sister, a conventional relationship often shown
in terminology, and the prohibition of marriage is
definitely connected with this idea.
It is an expression of the general reprobation of marriage between
persons who stand in the relationship of brother
and sister, even when this relationship has come
about through some social convention, and when
the use of the term is only metaphorical.
Widely different
30. History of marriag'e.
views on this topic are at present current. On the
one side are those who regard monogamy as the
original state from which the other forms of
marriage have developed ; on the other are those
who believe that monogamy has come into existence by a gradual process of evolution from an
original condition of complete promiscuity through
an intermediate stage of group-marriage. Lewis
Morgan, who has been the chief advocate of an
original state of promiscuity, based his opinion on
evidence which we now know to be fallacious, and
at present not only do we have no knowledge of
any promiscuous people, but there is also no valid
evidence that a condition of general promiscuity
ever existed in the past.
The problem of group-marriage stands on a different footing. Whether the communistic unions of
different parts of the world be regarded as marriage
or not, there is no question that such unions exist,
and there is much reason to believe that they have
been more general in the past than they are at the
present time.
The nature of the classificatory
system of relationship is most naturally explained

—

—

by its oi-igin in communistic conditions. Even if
this view be accepted, however, it does not commit
us to the position that this condition was once
universal among mankind.
It is possible that
only some of the main varieties of mankind have
been communistic. Still less does it follow that
sexual communism was the primitive condition of
mankind. No people now in existence can be
regarded as primitive, or even as a sure representative of primitive conditions.
Even if it be accepted
that sexual communism was once widely distributed
or even universal, it would remain possible, if not
probable, that it is not a primitive condition, but
only represents a stage in the evolution of human
society.
If, as there is much reason to believe,
mankind originally lived in small groups, perhaps
consisting only of parents and children, the
original state would have been monogamy, and, if
so, the wide prevalence of communistic forms of
marriage must be ascribed to some factors which
came into action as the social gioup increased in
size.
Even if the classificatory system be founded
iu communistic conditions, it has features, such

(Celtic)

as the clear recognition of generations, which are
most naturally explained by its growth out of a
still earlier condition in which the unions between
the sexes were monogamous, or were restricted to
such small groups of persons as to approximate to
that condition.

—
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Gaul.
Polygamy
does not seem to have been customary in Gaul.
In the only passage that we have on the subject
(Caesar, de Bell. Gall. vi. 19) the plural uxores
is certainly due to the plural viri.
At the time
of Gaul's last struggle against the Romans every
Gaul bound himself by a sacred oath neither to
enter his house again nor to see his children, relatives, or wife (uxorem, vii. 66) until he had ridden
twice through the enemy's lines.
know that,
as in other places, the wife (uxor) brought a dowry,
but the husband also added an equal amount taken
from his own property.
On the death of either husband or wife, the
survivor received both portions, along with the
revenues accumulated after marriage (vi. 19).
Marriage was often employed as a means of
securing political alliances ; thus Orgetorix gave
his daughter to Dumnorix ; and the latter had
his mother wedded to a noble of the Bituriges, and
married his sister and other female relatives into
other cities (i. 3, 9, 18). The wife's position, then,
was very much superior to that of a slave. Plutarch
relates that, before the Gauls had crossed the Alps,
the women reconciled the opposing parties after a
terrible civil war, and ever afterwards the Celts
continued to admit their wives to their council
when deliberating on peace and war, and to let the
disputes with their allies be ruled by their wives'
judgment.
An agreement was made, later, between Hannibal and the Celts that, if the Celts
had any grievance against the Carthaginians, the
Carthaginian generals would judge, and, if the
Carthaginians had any complaints against the Celts,
the case would be judged by the wives of the Celts
cf. Polysnus, vii. 50).
The
(de Mul. Virt. 6
numerous stories handed down to us by the ancients
about the women of the Celts Chiomara (Polyb.
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—

1.

—

We

;

—

xxii. 21),

Camma (Plut.

de

3Iiil. Virt. 20),

Eponina

(Tac. Hist. iv. 67), Gyptis (Athen. xiii. 38 ; Justin,
xliii. 3)
seem to prove that the Celtic wife was not
the passive being that the wife has remained among
most barbarous peoples. Caesar, who often gives
her the title of materfamilias, relates nevertheless
that, when a paterfamilias of high birth was about
to die, his relations assembled, and, if there was
any suspicion in connexion with his death, they
cross-examined his wife like a slave ; if any delinquency was proved, they put her to death by fire
But there is really
and all kinds of torments.
nothing more in this than the exercise of the powei

—

MARRIAGE
of life and death which the paterfamilias had over
his wife as well as his children (vi. 19).
Among the
2. Ancient Britain and Ireland.
ancient Britons the position of woman was quite
different. The women were the common possession
of ten or twelve husbands, especially of brothers,
or of fathers and their sons ; but the children bom
from these unions belonged to the man who had
married the woman first (Caesar, de Bell. Gall. v.
Women were common property also in Cale14).
donia (Dio Cass. Ixxvi. 12 ; ct. Ixii. 6). In Ireland,
it is stated, it was quite a natural thing for men
to have intercourse with the wives of other men,
with their mothers, or their sisters (Strabo, IV.
v. 4 ; cf. Jerome, in Jovin. ii. 7), but we find a
much more advanced social state among the Irish
and Britons described in the ancient epics and the
collections of laws and customs.
In Ireland, although the
3. Mediaeval Ireland.

—

—

her own personal belongings
(tindl) with her, it was the husband first of all who
This
provided a dowry (tinnscra) for his wife.
dowry consisted of metals (gold, silver, copper,
brass), clothing, or cattle ; sometimes it consisted
in some condition to be fullilled by the future
husband. In fact, marriage was generally a sort
of sale, for the laws stipulate that the wife's father
has a right to the whole dowry for the first year,
to two-thirds the second year, half the third year,
and so on, his share decreasing until the twentyfirst year, when the debt is cancelled ; during all
this time the wife has control of what remains of
her dowry each year. As a rule, marriages were
celebrated by preference on the first days of August,
at the time of the Fair of Tailltenn, or in the
wife might bring

all

Polygamy seems to have
of November.
been practised, perhaps as an exception, a little
before the Christian era. In any ease, if it was
very uncommon to have several wives of the free
class, a king often had one or more concubines
of a servile class in addition to his lawful wife
{cUmuinter, 'first wife'). Kinship ties were not
always an obstacle to marriage Lugaid, king of
Ireland, married his mother ; and a king of Leinmonth

:

ster

had

his

two

The rights

sisters as wives.
of the woman after marriage

depended

largely on her personal status in the community.
In cases of separation for serious offence or by
mutual consent, the wife received either the part
of her dowry that was left her or what she brought
on her marriage-day ; in dividing the property,
all that she had acquired by work and manufactured articles was taken into account, and
the very smallest details were controlled by
law.
The laws
4. Mediaeval Wales and Brittany.
of Wales show in their archaic parts a similar
social state.
The woman brought with her a dowry
(ngweddy) equal to half of what her brother would
have (gwaddol), and articles for her own use (argyfrew) ; she received from her husband a present
proportionate to her position and payable on the
morning after the consummation of the marriage
The conditions of separation depended
(cowyll).
on how long the union had lasted. If it had continued for a period of seven years all but three
days, the belongings were divided equally between
the couple ; but, if the wife left her husband before
this time, and without good reason, she had no
right to anything beyond her cowyll. Polygamy
was forbidden. Fosterage seems to have been less
wide-spread than in Ireland.
The Britons who emigrated from Great Britain
to Armorica in the 9th cent, called the dowry given
by the husband to the wife enepicuert, face- price.'
It was often property in land. Cf also artt. Chil-

—
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MARRIAGE (Christian). —

!.
The Christian
does not profess to set forth any
new law or theory of marriage. Our Lord's answer
to the Pharisees who questioned Him on the subject of divorce (Mt 19", Mk 10-) implies that the
perfect ideal of marriage is sufficiently declared
in the passage in Genesis which professes to record
the original institution of the holy estate of matrimony (Gn 2^*''''). The teaching and legislation of
the Christian Church on this subject may, therefore, from one point of view, be regarded as a series
of attempts to define more clearly and fully what
is implied in the words of the original institution,
and to enforce in practice the careful observance
of the principles therein involved.
It is, accordingly, not strange that the subject
of marriage occupies a comparatively small space
in the teachings of the NT, and is for the most
part confined to general rules as to the behaviour
of married people such as might very well have
found a place in the teaching of any heathen

ideal.

— The NT

philosopher.

In the Gospels we have no direct reference to
marriage, with the exception of our Lord's deliverances on the subject of divorce, which probably
represent sayings uttered on different occasions,
but which are, at any rate, all to the same purport
divorce is in itself sinful and inconsistent with
the original divine institution of marriage. In the
Epistles we have a number of practical exhortations in which the duties of married persons are
The supremacy of the husband
clearly declared.
as the head of the wife is recognized, and the duty
Mutual love and
of wifely obedience declared.
consideration are urged with considerable insight,
while the perfect unity of husband and wife as
'
one flesh' is duly emphasized.'
The NT, in fact, deals with marriage as an
established social institution as it deals with other
established institutions, laying down broad general
principles of conduct, and demanding faithfulness
and uprightness in the discharge of all recognized
duties.
It was

not necessary for the

first

Christian

condemn polygamy, for in both the
Graeco-Koman and the Jewish world in their time
monogamy was the universal rule. Polygamy is
not expressly forbidden in the OT, nor was it unteachers to

common

in ancient Israel ; but the Jewish teachers
of the post-Exilic period had come to recognize
that it was not consistent with the spirit of the
original institution, which plainly demands the
union of one man and one woman in marriage.

Extra-matrimonial connexions might not be seriously condemned in the Gentile world, but, for the
begetting of legitimate children, it was the rule
that there should be only one wife to one husband.
While it is safe to say, however, that monogamy
is assumed throughout the NT, there is perhaps
only one passage which a lover of proof texts
could quote as distinctly forbidding polygamy, viz.
1 Co 7^
Let each man have his own wife, and let
each woman have her own husband.
Yet, although the NT does not profess to put
forth any new laws on the subject, it is most true
that the religion of the gospel has done inestimable
service, not only in restoring and preserving preci'

'

.

dren

(Celtic),

Fosterage,

Ethics and Morality

II. 5-7.

VOL. VIIL

—28

(Celtic),

1

Mt
Ro
He

The passages

NT

of the
dealing directly with marriage are
1219-25 Lis 2027-35
631 193-12, Jilt 102-12, Lit 16'8, Mt 2223-31),
1 Co 616-18 7 passim, Eph 622ff-, Col 3i8f., 1 Ti 2iiff. 6»-i6,

Mk

71-4,

134, 1

p 31A
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OU3 principles which were heing forgotten in an
age of luxury and grievous moral laxity, but also
in changing profoundly men's ideas of the marriagerelation and of its duties and responsibilities. This
result is the direct outcome of the teaching of the

NT.
(1) The spirit and teaching of the NT tend to
put the mutual love of husband and wife in the
foremost place.
Marriage has been described as
a provision for the propagation of the race and the
proper bringing up of children.
The NT recognizes the importance of the Christian household
and the rightful education of Christian children,
but does not describe this as the main object of
marriage. Again, marriage has been regarded as
a provision for the satisfaction of a natural desire
and a restraint upon unbridled indulgence. St.
Paul acknowledges that marriage serves this purpose, but does not give it any great prominence
According to the book of Genesis,
(1 Co 7'"-).
marriage was instituted, in the first instance, to
satisfy the need of man's social nature.
Because
it was 'not good that the man should be alone,'
because companionship with his fellows was necessary for the perfect development of his nature,
marriage was instituted to provide him with the
closest and most intimate form of companionship.
Thus the words, 'The twain shall become
one flesh,' imply much more than a merely carnal
relationship
a thought which is instructively
developed by St. Paul in Eph 5""It
is
not too much to say that our whole
(2)
conception of the marriage - relation has been
changed, and changed for the better, by the high
and honourable position accorded to women in the
NT, and the general improvement in the status
of woman which has been brought about under
Christian influence, and which has not yet, perhaps, reached its final goal. A system in which
'there can be no male and female (Gal 3^) so far
as all blessings, privileges, and responsibUities are
concerned, under which husband and wife are
taught to remember that they are joint-heirs of

—

'

the grace of life' (1 P 3'), must of necessity tend
to elevate, and, if it may be so expressed, to
equalize, the marriage-relation.
When St. Paul compares the marriage-bond to
the union between Christ and the Church, he is,
no doubt, making use of a very familiar idea frejuently expressed by the OT prophets, and applying it to the Christian community. It is easy to
see, however, that the substitution of Christ
our
brother— for the awful Jahweh of the OT makes
all the difference in the world, the essential difference, in fact, between the old world conception
and that of the Christian Church. The ancient
Romans had a high ideal of the sanctity of married
life
an ideal which, as the very bitterness of the
satirists proves, was not wholly lost in the terrible
immorality of the times when Christianity made
its appearance.
Nevertheless, among Jews and
Romans alike, as also, to a considerable extent,
among the Greeks, the relation of the wife to the
husband was, to all intents and purposes, that of
a slave to her master.
Under the gospel the
superiority of the husband is more that of the
parent to the child or, rather, of a protecting
brother to a sister. It is sometimes asserted that
the terms in which the supremacy of the husband
and the duties of obedience and reverence on the
wife's part are put forth in the
are too strong
to be in harmony with our ideas to-day, and that
we have, in fact, passed beyond the point of view
of the NT.
If so, this very advance is the natural
and necessary outcome of the gospel just as truly
as the abolition of slavery another social institution which is nowhere directly condemned in the
NT. It may be argued on rational grounds that

—

—

NT

—

(Christian)

the natural characteristics of the sexes must involve a certain superiority and controlling power
on the man's side in the nuptial relation ; but such
questions cannot be decided by the mere appeal to
isolated texts of the Bible.
(3) The union of the sexes has been purified,
and the happiness of the married relation secured,
by the absolute prohibition of every kind of extramatrimonial connexion.
Such connexions were
regarded with absolute indifference by the Greeks,
and, in consequence, the temporary connexion
with the iraipa, or courtesan, came to be much
more highly valued than the legitimate marriage,
to the manifest injury of the home life and the
status of the lawful wife. By the Romans, it may
be said, such connexions, though not so lightly
regarded as among the Greeks, were, on the
whole, regarded with contemptuous indifference.
Although the case was different, so far as the
Jewish law was concerned, we cannot doubt that
the Jews would be much influenced by the prevailing tone of thought in the Gentile world and would
imbibe something of the very lax principles of
morality current in their day.
All such connexions are emphatically condemned in the NT,
and it is expressly taught that the physical connexion of itself involves the obligation of the
(see 1 Co 6").
The gospel emphatically condemned

marriage-bond
(4)

as e.ssentially sinful.

divorce
divorce
sense dishonourable,

Rome

In ancient

was regarded as in some
and therefore undesirable. For five hundred and
twenty years it was boasted that divorce was unknown m Rome (Val. Max. ii. 1), and the very

bitterness with which the satirists denounce the
laxity of their time in this matter shows that
the old idea has not yet been wholly lost. Nevertheless, it is only too evident that, in the time
of luxury and advanced civilization in which the
gospel was first preached, divorce was coming to
be looked upon with the utmost indifference as a
commonplace fact in ordinary social life.
The Jews had no doubt as to the lawfulness of
divorce (cf. art. 'Divorce,' in JE iv. [1903] 624-628),
and it is probable that Mt 19' most truly represents
the form of their question to our Lord. They desired to have His opinion, not on the question of
the lawfulness of divorce, but as to the causes for
which divorce might be legitimately instituted.
Our Lord's answer declares the essential sinfulness
of divorce as inconsistent «'ith the original institution of marriage.
(5) The teaching of St. Paul about marriage as
the symbol or analogue of the mystical union of
Christ with His Church (Eph 5^-"**) has had a proeffect on Christian thought, elevating and
Marriage
purifying the conception of marriage.
for the Christian is something more than the
ordinary social institution ; it is, above everything
Man and wife are no longer
else, 'a holy estate.'
twain, but one flesh. This, as has already been
pointed out, implies more than a merely physical
union.
How much more? It may be said that
it implies a perfect union of love and affection, and

found

entire

community

of

aims and

interests, as also of

worldly possessions, and a perfect mutual understanding. This positivist explanation may perhaps
seem sufficient to the modern mind but it is easy
to see that the comparison with the spiritual union
between Christ and the Church might, to Hellenic
readers, very naturally suggest something more,
something in the nature of a metaphysical basis
for the union of aims, affections, and interests.
This basis may be conceived as a sort of mystic,
or, possibly, psycho-physical bond, uniting the two
spirits so as to form a kind of single personality.
It is quite conceivable— we may even say that
it is probable— that some such idea was in the
;

MARRIAGE
The idea may not eeeni
of the Apostle.
altogetlier absurd to a modern metaphysician
but, if it should seem inconceivable, we are
not bound to defend the infallibility of St. Paul's
metaphysics, and may be quite satisfied with
the simple, positive, and practical view of the
mind

union.
It is, however, necessary to boar in mind that
this idea of a mystic or psyclio-physical bond
formed in matrimony is, essentially, that sacramental view of marriage which was authoritatively
defined in the Middle Ages, which is still the
accepted doctrine of the Roman and Eastern

churches, and which has had important practical
consequences for Christian thought and Christian
life.'

—

Marriage rites and ceremonies. The history
and ceremonies accompanying marriage

2.

of the rites

belongs properly to the sphere of the Christian
antiquarian ; but, inasmuch as those rites and
ceremonies have been the subject of mystical interpretation on the part of Christian theologians, and
nave thus acquired a certain religious signihoance,
a brief notice of them may well find a place in the
present article.
Marriage-celebrations in all times and in all
countries have been either essentially religious
functions or, at all events, accompanied by religious
rites and ceremonies.
The solemnization of marriage

by a religious ceremony

is,

therefore,

no new

thing peculiar to the Christian Church. In fact,
there is not a single feature in the marriageservices of the Christian communities that cannot
be traced back to the spotisalia, or to the
nuptial ceremonies, of the Koman Empire.
On
the other hand, the form of our Christian services, the ministerial benediction, and the clear
expression of Christian doctrine in prayers and
exhortations have helped to preserve a living sense
of the peculiar sanctity of marriage as taught in
the NT.
Marriage is, in the first place, an affair of the
family. In the earliest period the Christian congregation regarded itself as a spiritual family, and
the life and concerns of every member of the congregation were of intimate interest to the whole
body. No member of the congregation ought to
enter upon so important a step as the contract of
matrimony without the advice and approval of the
whole congregation. This is implied in the words
of Ignatius
TrpeTret

Si TOt? yafxovui. KaX Tois yaiJ.oviJ.4va.ti ^ fitra. yvwjUTj? TOu
Lva it yajuos ^ Ka.Ta Kvpwv KaX fj-Tj

eTritncrfsrou r()v evtaat-v TTOielaOtu.,
tear'

ad Polycarp. v.).
inconceivable, therefore, that the celebration

eiTiOvuLav (Ep.

It

is

of marriage should not

have been accompanied

from the very

first with suitable acts of Christian
worship, or that the accustomed marriage-rites
should not have been celebrated as a solemn religious
function.
With the expansion of the Church and
the consequent weakening of the close bond of
social union between members of the same congregation, the necessity for ecclesiastical sanction
for marriage would be less strongly felt, and marriages might be contracted without any formal
benediction.
The testimony of the Fathers, from the middle
of the 3rd cent, onwards, shows that what we
should now describe as civil marriages were not
unkno-vvn, perhaps were not uncommon, but at the
same time were strongly discountenanced by the
Church. It is evident that the general feeling in
the Church was very much the same as it is to-day.
While a religious ceremony was not required as a
condition of Christian communion, it was felt that
the right and proper course was for all Christian
1 Whenever the sacramental idea is referred to in this article,
it

may

be taken that the idea herein explEkined
Lightfoot prefers yajuouVut.

2 J. B.

is

meant.

(ChriBtian)
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people marrying honourably to seek the benediction
of the

Church upon their union.'
the 5th cent, onwards there can be

From

little

doubt that the celebration of marria<je with ecclesiastical benedictionwaa the almost universal custom.
The inference which has sometimes been drawn
from the fact that about A.D. 802 Charlemagne
prohibited marriage without benediction (Cupit.
vii. 363) and that so late as A.D. 900 Leo the
Philosopher issued a similar edict (Novel. 89), that
purely civil marriages were very common up to the
end of the 8th or 9th cent., is not borne out by
anything that we know of those ages.
Nevertheless, marriage without benediction,
though thus condemned by the civil law, was, if
otherwise unobjectionable, regarded as valid in the
Church up to the time of the Council of Trent.

That Council

(A.D. 1563, sess. xxiv.) decreed that
henceforth no marriage should be considered valid
unless celebrated by a priest in the presence of
at least two other witnesses. The decree, indeed,
clearly expresses the principle that the ceremony
is not of tne essence of tlie sacrament, the matter
of which remains, as before, the consent of the
parties ; but it claims the right on the part of the
Church to regulate the conditions under which a
valid marriage can be celebrated. The decree holds
good only in those countries in which the decrees
of the Council have been published.
In the Eastern Churches the Confession of Peter
Mogilas of Kieff (A.D. 1640), in which the priestly
benediction, the accustomed formularies, and the
invocation of the Holy Spirit are declared to he
essentials of marriage, is regarded as authoritative.
The marriage-ceremonies in use all over the
Christian world for hundreds of years past contain
elements derived from two sources, viz. the sponsalia, the ancient ceremony of betrothal, ana the
nuptice, or marriage-ceremony proper. The solemn
troth-plight, the joining of hands, and the giving
and receiving of a ring or rings with certain gifts
of money
the arrhos, pledge of the dowry were
the principal features of the betrothal ceremony.
The veiling of the bride, the crowning of the bride
and bridegroom, the formal handing over of the
bride by her parent or guardian to the care of the
bridegroom, the solemn declaration of the completion of the contract, and the bringing home of the
bride in triumphal procession to her future home

—

—

were the accustomed nuptial ceremonies.

The

priestly benediction may perhaps be considered as
the distinctively Christian addition to the ancient
ceremonies, yet even this may have been simply
a special sanctification of the ancient congratulations of the family ; it is even possible that in the
Christian service there was some attempt to recall
the ancient confarreatio, which had by Christian
times become practically obsolete, but which, with
its accompaniment of sacrifice and solemn benedictions, was the only form recognized by Roman
law for the celebration of an absolutely indissoluble
marriage. The reference to the demand for ten
witnesses in St. Ambrose'' would naturally suggest
the confarreatio. Old customs are often preserved
in an imperfect fashion even when they have
become obsolete (see Makriage [Roman]).
1 The following passagcea may be referred to as bearing out
the view here presented Clem. Alex. PoEd. iii. 11, Strom, iv.
20 Tert. ad uxor. ii. 9, de Pudic. 4 (this passage is worth
Ideo penes nos, occultae quoque coniunctiones,
quoting in full
id est non prius apud ecclesiam professae, iu.xta moechiam et
fornicationem iudicari periclitantur. Nee inde consertae obtentu
matrimonii crimen eludant ') Ambrose, Ep. xix. 7, condemning
mixed marriages with unbelievers, which the Church censured,
but could not wholly prevent in the earlier centuries SynesiuB,
bishop of Ptolemais- Ep. ex. Basil, Ep. xvii., canon 69, etc.
:

;

:

'

;

;

;

Nam

aecem

testes confectis sponsalibus, nuptiis
consummatis, quaevis femina viro coniuncta mortali non sine
perpetrat
adulterium (de Lapau virginis conmagno periculo
secratce, v.).
This passage may, of course, simply refer to the
by
way
old Roman custom
of example.
2

*

si

inter

'
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There is no express evidence that the veiling of
the bride formed part of the Roman ceremonies of
betrothal it seems rather to have been confined
to the nuptials proper.
In Tertullian's time,
however, it was a betrothal ceremony amongst
Christians, the bride continuing to wear the
betrothal veil from the time of the betrothal to
the wedding-day (Tert. de Virg. velandis, xi.).
passage in Tertullian would seem to imply
that the giving of a ring, though a harmless
heathen custom, was not practised by Christians
;

A

in his

day

may have

This

(de Idolol. xvi.).

been

the case with some of the stricter or more oldfashioned Christians, but the universal custom of
the Church from the 4th cent, onwards would
seem to show that the giving of the ring had
always been generally practised.
The crowning of the bride and bridegroom was
condemned by Tertullian as implying acknowledgment of heathen deities. Yet it continued to
be commonly practised in the Western Church long
after his day.
In the Eastern Church it prevails
to the present day, and is regarded as the most
important part of the marriage-ceremony, marriage
in the East being often described as the crowning.'
That sponsalia and actual nuptials were still
regarded as distinct ceremonies, between which an
interval of time might elapse, up to the middle of
the 9th cent., is evident from the letter of Pope
Nicholas I. to the Bulgarians (A.D. 865 \_PL cxix.
980]), in which he treats of the marriage customs
of the Western Church.
It is, however, most
probable that from nmch earlier times the two
ceremonies had been generally combined in practice.
Formal sponsalia were not required by Roman
law, and were frequently omitted. In such cases
it would be natural that the giving of the ring,
the troth-plight, and other espousal ceremonies
would take place at the actual marriage. The
Anglican custom of celebrating the first part of
the marriage-service in the body of the Church,
while the concluding prayers and benediction are
said at the altar, is a vestige of the ancient distinction between espousals and marriages.
3. Asceticism and marriage.
The idea that
there is something necessarily impure and degrading in the union of the sexes in marriage, or that,
at all events, marriage must be regarded as a
somewhat grudging concession to human weakness,
finds no place in the teaching of the NT.
Notwithstanding the strict inculcation of the general
principle of self-denial, there is nothing to suggest
that the celibate or virgin state is in any way
higher _or_ holier than the estate of marriage.
There is just one passage, in the Apocalypse of
John (14^), which, however interpreted, seems to
imply a preference for the virgin state otherwise
the NT gives no support to the doctrine. If St.
Paul prefers the unmarried state, it is on purely
utilitarian grounds, because of the greater freedom
from worldly cares enjoyed by the unmarried. If
we may accept the Pastoral Epistles as his, or as
expressing his mind, the Apostle thought it most
desirable that younger widows should contract a
second marriage. Yet, inasmuch as what we may
call ascetic ideas were widely prevalent, not only
among the Essenes (q.v.) in Judaism, but in certain
circles in the heathen world, it is very likely that
such ideas were to some extent prevalent in the
Church from the very first. The awful prevalence
of vice and immorality, the consequent demand for
a resolute fight against those fleshly lusts which
war against the soul,' and a sense of the strength
of sensual desires and impulses would naturally
create a feeling of repulsion against all forms of
indulgence, even the most innocent, in those newly
aroused to a desire for a new and higher life. It is
not surprising, therefore, that from the middle of
'

—

;

'

(Christian)

the 3id cent, the ascetic view should have taken a
firm hold on the Christian Church and should have
speedily become the predominant and, in fact,
universally accepted view. The rise of monasticism
and the admiration aroused by the devotion of the
monastics and also, from the middle of the 4th
cen t. the intensified worldliness of the now fashionable Church would naturally foster the growth of
the ascetic ideal. The command, Love not the
world 1 Jn 2"), had tofind some new interpretation
when the world was no longer a professedly heathen
world, but a community of nominal Christians.
The doctrine of the earlier Gnostics, Basilidians,
Satuminians, Encratites, etc., and of the Manichaeans, of the essential sinfulness of conjugal
union was, of course, formally condemned, but in
the extravagant laudations of virginity in the
writings of St. Jerome, and even the more moderate
utterances of St. Augustine, the disparagement of
the married state sometimes approaches very closely
to the views of those heretics. Throughout the
Middle Ages the doctrine of the superiority of the
virgin state firmly held its ground, and led to
many extravagances. But the teaching of the
and the constant witness of the Church served at
all events as a Safeguard against the worst results
of the disparagement of marriage.
It was not until the Reformation of the 16th
cent, that any serious attempt was made to vindicate the claims of healthy home life and happy
marriage to a position of equality with the virgin
,

'

' (

NT

state.

In Luther's eyes

monastic vows were

all

essentially sinful (de Votis monasticis, 1521), and,
in general, the Reformers maintained a similar
position.
The question of the superiority of virginity became an essential point of controversy
between the Roman Catholics and their opponents,
and the Council of Trent (sess. 24, can. x.) condemned with anathema the doctrine of the equality
of the married state with, or its superiority over,
the state of celibacy.'
The objection to second marriages, which were

discouraged by the Church and absolutely forbidden
by the Montanists, was one result of the ascetic
spirit.
This we should now regard as a mere
harmless eccentricity of no serious importance in

but it is far
the history of Christian thought
otherwise with another result of the ascetic movement the enforcement of the celibacy of the clergy.
It is significant that it was in the course of the
3rd cent, that the question of the propriety of
;

—

marriage seems first to have become
prominent. Hitherto the clergy, like other Christian men, might be married or not, according to
their discretion.
Those who held the essential
superiority of the celibate life would naturally
consider that the clergy, as especially belonging
to the class of holy persons, should be unmarried.
At all events, in the 3rd cent, it came to be recogabide in that
nized that, as each man should
calling wherein he was called (1 Co 7-°), the clergy
should not contract marriage after their ordination.
Decisions to this effect are found in the canons of
some local synods, though the CouncO of Ancyra
(A.D. 314) made an exception in the case of
deacons, who, before ordination, should inform the
bishop if they intend to marry. From this position it was a natural step to the view that after
ordination clerics should cease to maintain conjugal relations with their wives a view which
could scarcely have been put forth except by
a council of celibates. The Council of Elvira
clerical

'

'

—

(lUiberis

;

A.D.

down this rule under
The ecumenical Council

305) laid

penalty of deprivation.

J In some of his Homilies
e.g. Hebrews, serm. 4, in Seraphim,
serm. 1— Chrysostom strongly asserts the equal blessedness of
the married state. Jovinian, the opponent of St. Jerome, was
a warm advocate of the same view, but the genei-al consensus of
Christian opinion was on the other side.
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of Nicica (A.D. 325) was restrained from passing a
similar ordinance only by the emphatic protest of

dictions,

the Martyr Confessor Paplmutius, who pleaded
earnestly in favour of the perfect sanctity of
married life. From the close of the 4tli cent, the
principle that the clergy ought to be celibates was
universally adopted in theory in the Western
Church, "rope tjiricius (A.D. 385) in his Epistle to
Himerius {PL xiii. 1132 If.), described by H. H.
Milman ' as the first authentic Decretal, the first
letter of the Bishop of Rome, which became a law
to the Western Church,' absolutely interdicted the
marriage of the clergy. Nevertheless, all through
the Middle Ages, despite the zealous efforts of men
like Boniface l., St. Gregory the Great, St. Anselm,
and St. Dunstan, despite papal edicts and decrees
of councils, the marriage of the clergy continued
to exist in every part of Europe.
It was regarded
in general with indifference, sometimes with approval, by the laity, and was zealously contended
for as a right by the secular clergy.
Even after
the vigorous crusade of Hildebrand (1020-85),

Aliae sunt IcfcsCacBaruin, allae ChrlstI allud Paplanus allud
PauluB noater praecepit' (Jerome, Ep, Ixxvii. 3).

'

the

'scandal,' as it

was considered,

of 'clerical

concubinage' maintained its existence here and
there, though it was probably never after Hildebrand's time regarded with the same indifference
as before.

In the Eastern Church the rule of celibacy has
never been imposed on the inferior clergy. By the
6th Council of Constantinople (in Trullo
A.D.
680) the marriage of clerics after ordination was
forbidden, but for those married before ordination,
with the exception of the bishops, the continuance
of conjugal relations was permitted
the wife of a
bishop was compelled either to become a deaconess
or to retire into a convent.
For all practical purposes this remains the rule of the Eastern Churches
to the present day, except that marriage is not
merely permissible but compulsory for the parish
priest, who must, however, be married before
ordination.
The bishops are chosen from the
ranks of the monastics, so that no parish priest
can look forward to promotion to the highest position in his Church.
;

;

Ecclesiastical law and Church discipline.
Christian Church from the very beginning was
constituted as an organized society or, at all events,
as a closely connected congeries of societies claiming as a right and duty to exercise moral supervision and discipline over individual members.
4.

The

Church law and ecclesiastical jurisdiction are,
then, no late outgrowth or corruption of primitive
Christianity, but trace their origin to the earliest
time, and even to the days of the Apostles. It was
inevitable that in the Apostolic Age such questions
connected with marriage should arise as would be
considered suitable for the judgment of the community. In 1 Co 7 we have an interesting example
of such questions and of the apostolic method of
dealing with them. The saying of Ignatius as to
the necessity of submitting a proposed marriagecontract for the approval of the bishop has already

been quoted.

Nor is it at all surprising that matters connected
with marriage should have, from the Apostolic
Age until now, occupied an important place in
legislation.
From the civil side,
marriage is regarded as a legal contract which
must be regulated for practical purposes by the
From the Christian point of view, marriage
State.
is a holy estate which the Church may claim to

ecclesiastical

regulate in the highest interests of religion and
morality.
Experience shows that there must ever
be a possibility of conflict between the two juris1 Hist, of Latin Christianity
London, 1872, i. 97 see also
A. P. Stanley, Lectures on the Hist, of the Eastern Church, do.
1861, lectb. i. and v. ; H. C. Romanoff, Rites and Customs of the
GrecO'Hussian Church, do. 186S ; Pbotius, ^oinocanont raris,
,

iei6.

;

practice

and

may

that, consequently,
often result.

'

difficulties

in

;

But, while in theory it is very simple to say that
the Christian must at all events give the le"es
Christi' the first place in his obedience, in practice
he may often find himself confronted with tlie
question whether a law or supposed law of the
Church must really be received as a divine ordinance. So long as the Church was a small and
uninfluential body in the heathen world, it did
not much matter whether its regulations for the
discipline of its members came into conUict with
generally received opinions or not, and, as a
general rule, in the earlier centuries Christians
were content to abide by the rulings of their
ecclesiastical authorities, though even then we
have reason to believe that Church censures were
sometimes defied or evaded when Christians wished
to avail themselves of some legal right in opposition
to the rule of the community.
The case of mixed
marriages with Jews or pagans, which often took
place despite the ecclesiastical prohibitions, is an
'

example

in point.

In the Middle Ages the matter was settled by
allowing marriage, for Christians at all events, to
become entirely an affair of the Church. Much
laxity of observance might prevail, and the la%\less
men of the mediaeval period might often flout the
wholesome restraints of the law ; the princes of the
Frankish, Teutonic, and other new nations might
decline to abandon their ancient right to have a
plurality of wives but, none the less, it was fully
recognized that the Church's jurisdiction in such
matters ought to be respected as supreme. It is in
the modern period, since the Reformation, that
the question of the two jurisdictions and the proper
relations of the one to the other has come into
prominence and has given occasion to many practical difficulties arising from the conflict of two
different ideals.
The Reformers vindicated the
claims of the State and of the civil magistrate as
against the extravagant claims of the mediaeval
Church, holding that the laws of the Christian
State must be regarded as Christian laws and must
be obeyed, and that no law-abiding citizen should
be subjected to Church censure or other social
inconvenience for neglecting some ecclesiastical
ordinance, so long as he did nothing illegal or
dishonourable. It was, of course, understood that
no law contrary to the teaching of the gospel
should be obeyed. The Roman Catholic party, on
the other hand, while in general admitting the
duty of obedience to the law of the State, held that
it was the province of the Church to define what
should or should not be considered lawful in the
matter of marriage.
Both parties would agree
that the object of all marriage laws should be to
safeguard purity and morality, and would probably
admit that the Church had no right to impose anything in opposition to the law of the State, unless
it were in some sort necessary for that object ; but
the Reformers would by no means concede to their
opponents that it was for the Church to impose any
regulations which it pleased, whether in conformity
with the laws of the State or not. The two questions which in modern times have given occasion to
most difficulty have been the question of divorce
and the question of the conditions of valid matri;

mony.

—

(a) Divorce.
Divorce, in the strict and proper
acceptance of the term, means the complete
rupture of the marriage-bond, the persons divorced
being left free to marry again. Canonists and
theologians, however, frequently apply the term
to what is more properly called 'separation' or,
when sanctioned by legal process, 'judicial separa
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tion,' in

which the vincuhtm is not supposed to be
broken and re- marriage is, therefore, not permissible.
The latter is described as divortium a

denied that, if the bond is broken, it is broken
alike for both partners, but, as the guilty partner
is, or has been, living in notorious sin, and can give

mensa

no evidence of repentance except by abstaining
altogether from marriage, such guilty partner must

et thoro, in contradistinction to the more
complete divortium a vinculo matrimonii.
It has been universally admitted that adultery
and, perhaps, some other grave ofiences justify the

separation of man and wife. Such separation is,
indeed, contrary to the high Christian ideal of
marriage
but under the new dispensation, as
under the old, it is necessary for the hardness of
men's hearts in this imperfect world to make provision for occasional failures to attain the perfect
ideal.
But, while this is the case with regard to
separation, there has been considerable difference
of opinion on the more difficult question of divorce
in the proper sense of the word.
The broad general
principle is that divorce is something which ought
not to be, that it ought not even to be thought of
as a possibility by Christian people.
But is the
broad general principle to be regarded as a law
binding universally and unconditionally ? If any
exceptions are to be allowed, in what cases do they
apply ? Should man and woman stand on the same
footing as regards the right to claim divorce ?
Should any difl'erence be made between cases where
both partners are professing Christians and those
in which one is an unbeliever or a heretic ! These
and similar questions have from century to century
occupied the attention of Christian teachers and
;

legislators.

The teaching
has come down

of our Lord on this subject, as it
to us, is found in four passages in
5^"- 19'-^
the Synoptic Gospels, viz.
lo--'^,

Mk

Mt

and

Lk

16'^.

In

Mark and Luke

the prohibition

of divorce and re-marriage is absolute and unqualified; in Matthew the qualifications 'saving for
the cause of fornication,' ' except for fornication','

Roman

a^e added.

Catholic divines and those

Anglicans who adopt the stricter view maintain
that, as each Gospel must be taken in and by itself
as authoritative, the passage in Mark must be
accepted as the decisive rule for Christians, while
the qualified statement in Matthew must be understood as merely giving sanction to separation a
mensa et thoro in case of adultery.
On the other hand, it is contended that the
(
ordinary rules of exegesis require us to interpret
the unqualihed statements in Mark and Luke
by the fuller and more balanced statement in
Matthew, so that we must not take each Gospel as
an independent entity, but must compare one with
another to ascertain what Christ really taught.
Moreover, it is contended that, when He spoke
about divorce, our Lord must have had in mind
the complete severance of the marriage-bond, since
that was the only meaning His hearers could possibly
attach to the word. It is pointed out that the
sayings in Mark and Luke are simply ordinary
examples of the method of the gi-eat Prophet, who
was accustomed to set forth broad principles in an
absolute and sometimes an extreme form, leaving
it to His people to apply His teachings with all the
necessary qualifications in the manner of legisla'

'

tion to their individual cases and needs.
That
this principle has always been recognized in the
interpretation of the Sermon on the Mount mthout in the least detracting from the supreme value
of that great utterance cannot well be denied.

Our Lord

as teacher

was a prophet rather than

legislator.
Hence it is maintained that the
passage in Matthew may be taken as a fuller
expression of the Lord's mind than the briefer
passages in the other Gospels, that we have His
express sanction for divorce in case of adultery,

a

.with consequent permission to marry again in the
case of the innocent partner. It is not, of course,
^

irapetcTOS

\6yov

iropi-etar (5^2)

:

I^V

*^'

JTopi/eiff (19^).

necessarily be refused the Church's benediction in
the case of re-marriage. The latter principle has
been invariably and universally accepted.

Although

it is

evident that adultery affects the

marriage relation more closely than any other
offence, yet it may fairly be said that there are
other things which may make married life so intolerable, and the perfect ideal union so impossible,
that, if divorce or separation be allowed at all, the
grounds for such separation ought not in reason to
be confined to the one offence of adultery. This
difficulty was met by many of the Fathers by showing, on good Scriptural authority, that idolatry,
covetousness, unnatural offences, etc. might rightly
be classed under the heading of spiritual adultery.
There is probably no more than a formal difference
between this and the argument which appeals most
,

—

modern minds that there are offences
which make married life so intolerable that there
can be no restoration of affection, that, where the
tie of affection has been absolutely destroyed, the
real vinculutn has been ruptured, and that, therefore, such offences may rightly be put in the same
forcibly to

'

category as conjugal infidelity in the strict sense
of the word.'
The passages in the Synoptic Gospels have been treated as
they stand in the NT without any reference to the results of

modern criticism it will be generally admitted that such treatment is justified in dealing with ethical or doctrinal questions.
;

must, however, be acltnowledged that the recent higher
criticism of the Synoptic Gospels has thrown a new light upon
the matter and, to a certain extent, strengthened the case of
It

who condemn divorce absolutely. A large and increasing
number of competent critics are of opinion that the quaUficathose

except for the cause of fornication,' formed no part of
our Lord's teaching (e.^., A. B. Bruce, H. Weiss, H. H. Wendt,
P. W. Schmiedel, B. W. Bacon, C. G. Monteflore), and that He
forbade divorce simply and absolutely. The four passages are
reduced to two. The passage Lk 1618, probably derived from
the source Q, may be regarded as the original and genuine
form which has been edited by the first Evangelist in Mt 532.
It is quite evident that Mt 193-9 and Mk 102-12 are but slightly
different versions of the same conversation, while everything
goes to show that the form in Mark is the original (see W. 0.
Allen, ICC, St. Matthew,' » Edinburgh, 1912, ad loe.).'^
tion,

'

•

the modern critical view is generally accepted,
it will, no doubt, be admitted that the case of those
who absolutely condemn divorce will be somewhat
strengthened, but it is not likely that the existing
state of opinion on tlie whole wiU be very much
affected.
The acceptance of the critical view will
simply bring into greater prominence the fact that
questions of this kind have never really been decided on grounds either of exegesis or of authority
pure and simple, but that our interpretation of our
Lord's teaching has always been guided by moral
and theological consid erations. The saving clauses,
If

and /t?) ixl vopvei<^, may be
admitted to be early notes of interpretation added
by the Church— a reminiscence, perhaps, of instruction actually received from the Lord but those
irapeKrds X6701/ iropveias

—

1

Augustine frequently expressed the idea of the wider inter-

fornication.*
Si infideUtas fornicatio est, et
idololatria infidelitas, et avaritia idololatria, non est dubitandum
avaritiam fornicationem esse' (de Serm. Domini, i. xvi. 46).
See also several passages to the same effect in the de Conjugiis

pretation of

'

'

aduUerinis. In the Ketractationes Augustine expresses doubt
as to the legitimacy of this exegesis (i. 19). Passages from
Hermas and Origen in which the idea is expressed are also cited
(cf. Bingham, Antiq, XXII. v. 2).
" W. C. Allen, though holding the critical view, yet protests,

The Guardian (Ixv. [1910] 920, 9S6, 1684 f., 1782),
making use of critical results to decide dogmatic quesas received by the Church.
tions, and justifies the use of the
J. Keble, in his pamphlet, ' An argument for not proceeding
in letters to

against

NT

immediately to repeal the laws which treat the nuptial bond as
indissoluble (Oxford, 1S57), attempted to defend the stricter
view on the ground that the passages in Matthew were meant
only for the Jews of Christ's own time, and were not to apply to
Christians, for whom the absolute prohibitions were intended.
This view does not seem to have met with much approval, and
is not now advanced.
'
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plead for the right of divorce will still maintain that the interpretation was fully justified and
quite on a level with many of our other interpretations of the Sermon on the Mount.
where the
The only other passage in the
subject of divorce is directly treated is 1 Co 7,
where St. Paul appeals to our Lord's authority,
repeating the general prohibition of divorce. There
is nothing, however, to indicate that, when he
speaks of a separation between wife and husband,
he has the special case of conjugal infidelity before
The presumption is rather the other
his mind.

NT

way, and

it would seem as if he were merely thinking of the case of separation for what we should
describe as incompatibility of temper. The chief
interest of this chapter centres in the rules and
regulations laid down by the Apostle with reference
to matters about which he could not appeal to any
direct utterances of the Lord Jesus.
In the first place, he recognizes the possibility
of separation a mensa et thoro (v.'') ; if husband
and wife are separated for any reason, they are to
remain single or become reconciled to each other.
Even though he were not actually considering the
case of separation for conjugal infidelity, we may
feel sure that, if he had done so, the Apostle would
have approved of the counsel given in the Shepherd
'

'

Hermas.

of

The Jewish huBbaod who divorced

hia wife was forbidden by
the law to take her back but it is characteristic of the gospel
to give prominence to the possibility of repentance ; and so
Hermas charges the husband who has put away hia unfaithful
wife to remain unmarried (5ia Trjf jueraT'oiai') so that the ainner
might have an opportunity tor repentance with consequent
;

restoration

{Mand.

—

'

de Divortiis,' ch.

7).

of the Roman Catholic Church
unqualifiedly forbids divorce ' a vinculo matrimonii,'
if both parties at the time of marriage had been
baptized Christians. In the Eastern Churches, on
the contrary, divorce is permitted, not only for
adultery, but also for other serious causes, as, e.g.,
high treason, designs by either party on the life of
the other, insanity, leprosy, etc. ; but no one is
permitted to obtain a divorce more than once. In
East and West alike, in the earlier period, and
more especially after the ascetic movement became
popular i.e. after the middle of the 3rd cent.
the Fathers were strong in their denunciations
of re-marriage, even in the case of an innocent
partner. In some cases such unions were made
the subject of ecclesiastical censure and at least

The canon law

temporary excommunication. Yet, while the civil
laws permitted re-marriage, it is evident that all
the eloquence of the Fathers could not entirely
it, and it is probable that the average lay
opinion did not generally approve of the excessive
rigidity of what we may call the ecclesiastical
view. The Eastern Church, however, has, from
the time of the removal of the seat of empire to
Constantinople, been at all times more dependent
on the civil power, and, as a natural consequence,
more subject to the influence of lay opinion, than
the Church of the West, where the power of the
ecclesiastical authorities was more unfettered.

prevent
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In the matter in hand this dilFerence is verj
well illustrated in the 5th cent, by the moderation
of the views of St. Basil, who refused to condemn
re-marriage absolutely, though he could not approve of it, and of Lactantius, as compared with
the Western teachers of the same period. Yet
even up to the l'2th cent., when the present canon
la%y of

the

Roman Church was

finally formulated,

evident, from a careful study of the various
decrees of synods and councils, that it was not
possible in practice to enforce strictly the principle
of the absolute indissolubility of marriage.
Re-marriage in certain cases is permitted implicitly or explicitly by the following Councils
Elvira (Illiberis, c. .305), Vannes (46.5), Agde (506),
it is

Orleans (533), Compibgne(756), and Lourges (1031)
to these we may add the testimony of the Penitential of Theodore of Canterbury, drawn up for
the guidance of the churches under his control,
which in some respects perhaps goes to an extreme
in making allowances for the weakness of human
nature, but in which very considerable liberty is
allowed in the matter of re-raarriage.
Civil legislation from the time of Constantine to
Justinian bears witness, indeed, to the growth of
Christian influence in the attempts made to limit
the grounds for divorce and, in general, to make
divorce more difficult. Nevertheless, the law permitting divorce by mutual consent remained in
force until the time of Justinian, while the grounds

on which it might be obtained were numerous
enough. Under the legislation of Theodosius the
Second and Valentinian a wife might divorce her

husband

iv. 1).

In the second place, St. Paul deals with the case
of a marriage between a Christian and an unbeliever Jew or heathen.
If it is desired that the
union should continue, well and good ; if not (v."),
a brother or sister is not under bondage in such
a case, and, if the unbeliever dissolves the connexion, the Christian is free. This must be taken
to mean free to marry again (cf. Ro V' for the
use of the terms 'freedom' and 'bondage'). This
passage was expressly cited in later times as the
authority for the canon law of the Roman Church,
which permits divorce by mutual consent in cases
of mixed marriages between Christians and unbelievers (see Innocent III., Decretales Gregorii, iv.
19,

(Christian)

(4)

(7)

for (1) treason, (2) adultery, (3) homicide,
poisoning, (5) violating sepulchres, (6) forgery,
stealing from a chui-ch, (8) robbery, (9) cattle-

stealing, (10) attempts on her life, (11) introducing immoral women into the house, and (12)
assault.
A husband might divorce his
wife for any of the above causes, and also for
(13) dining with men not relatives without her
husband's permission, (14) going from home at
night without permission or reasonable cause, and
(15) frequenting circus or theatre without permission
to which Justinian added (16) procuring
abortion, and (17) mixed bathing.
It was very natural that the Reformers in the
16th cent, should call in question the rigid mediaeval
views on the subject of divorce, regarding them as
an outcome of the claims of the ecclesiastical

common

;

authorities to supreme jurisdiction, and as inspired
by the spirit of asceticism. The Protestant and
Reforming divines held that divorce with the permission of re-marriage was justified in the case of
adultery and, generally speaking, of cruelty or
prolonged desertion. In the 16th and 17th centuries

the same view was generally expressed by Anglican
teachers, even by those who, like J. Cosin and H.
Hammond, are generally considered as belonging
to the High school in theology.
The Reformers rejected the sacramental theory
of marriage, and held that the words the twain
shall become one flesh' signified no more than a
very comprehensible union based on common inThe doctrine that
terests and mutual affections.
marriage could be dissolved only by death, since
husband and wife could no more cease to be husband and wife than brother and sister to be brother
and sister, seemed to them to be the natural outcome of the sacramental doctrine. This is not,
indeed, wholly true for it is quite possible to hold
the sacramental view, or something very like the
sacramental view, and yet to believe that grievous
sin may rupture the mystic bond as really and
completely as death itself. Still it is evident that
rejection of the sacramental theory makes it easier
to reject the strict doctrine of indissolubility.
In the next place, the Reformers maintained
'

;
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a menaa et thoro was perwas more conducive to morality and
accordance with tlie teacliing of 1 Co 7'

that, since separation

mitted,

more

in

'

'

it

that an innocent partner should be allowed the
right of re-marriage than that temptations to a life
of sin should be miUtiplied.
Further, they pointed
out that the strict enforcement of the canon law
forbidding divorce had not succeeded in putting an
end to the evil that in the later period the multiplication of grounds on which marriage might be
declared null and void ab initio, implying the
consequent dissolution of perfectly honourable
unions, had really made divorce easier and more
common than before, and had become a grave
scandal and the source of much immorality.
Finally, with their profound reverence for the
Scriptures of the OT, it was natural that the
Reformers should urge that divorce could not in
every case be morally wrong, since, if it were,
it could never have been allowed by God under
any circumstances. This last argument was put
;

forward by John Milton with much power and
eloquence in his Doctrine and Discipline of Divorce
Probably no Christian writer has ever
(1643).
gone so far as Milton in advocating the utmost
liberty for Christian men he does not concede the
liberty to women in this matter.
He is, indeed,
willing to admit that what God has joined together man may not put asunder,' but he mil by
no means allow that a mere marriage contract or
ceremony, though entered upon freely by mutual
consent and duly consummated, must necessarily
constitute such a joining together. Marriage is
indissoluble only when there is complete and perfect unity of heart and soul between the partners.
It may be safely said that the absurdities to which
Milton's doctrines would lead if pushed to their
logical conclusions are a sufficient refutation, nor
does this work of his seem to have had much effect
on English thought in his own or any succeeding

—

—

'

age.

In most Roman Catholic countries civil legislation has conformed to the ecclesiastical ruling of
the Council of Trent, and divorce has been forbidden. In Austria, however, it is permitted to
those who are not members of the Roman Catholic
Church. France is an exception. The Code Napolion (1804-10) restricted the unlimited licence
which had been permitted in the earlier years of
the Revolution, but allowed divorce on various
grounds, including 'mutual consent.' With the
restoration of the monarchy (1816), the older law
was again adopted and divorce was forbidden. It
was not until 1884 that the provisions of the Code

NapoUon were revived, ^vith certain modifications,
serious injuries or cruelty being admitted as sufficient cause, but divorce by mutual consent being
forbidden.
In America the laws vary from one State to
another. In S. Carolina and Maryland, originally
Roman Catholic States, divorce is not permitted
in New York it is granted only on the ground of
adultery ; while in Maine and Dakota it may be
granted on almost any pretext.
If the Report of the Commission appointed by
Edward VI. (Reformatio legum ecclesiasticarum)
had resulted in legislation, it is probable that the
opinions of Cranmer, Bucer, and Peter Martyr in
favour of divorce would have become part of the
law both of the English Church and of the English
State.
With the king's death, however, the prospect of any alteration of the old law passed away.
The Commission appointed to report on the case of
the Marquis of Northampton, who, having obtained
a separation under the ecclesiastical courts, desired
to marry again, allowed the second marriage ; but,
as the marriage had already taken place while the
Commission was sitting, its decision cannot be
;

(Christian)

considered as absolutely unbiased. The Marquis,
however, was advised to have his second marriage
legalized by special Act of Parliament, and an Act
to that efi'ect was passed in 1548, but was repealed
when Queen Mary came to the throne. This case
is important, as it may be said to have ruled
English practice until the passing of the Divorce
Act of 1857. The canons of 1604 (can. 107) confirmed the authority of the ecclesiastical court to
grant judicial separation, but only on condition
that a definite pledge was given by the parties not
to contract a second marriage.
Divorce proper
with privilege of re-marriage could be obtained
only by special Act of Parliament. Between the
time of the Reformation and the passing of the
Divorce Act 317 cases had been dealt Avith by Act
of Parliament in England and 146 in Scotland.
The Act of 1857 abolished the jurisdiction of the
ecclesiastical courts in matrimonial cases, and
established a civil court for the purpose.
In England and Scotland divorce can now be obtained
through the court without special legislation, but
the law does not apply to Ireland, where an Act
of Parliament is still necessary.
In Scotland a
wife may obtain a divorce on the ground of
adultery alone, but in England cruelty or other
serious offence on the husband's part must be
proved in addition. In both countries a wife may
be divorced on the ground of adultery alone.
In 1909 a Royal Commission was appointed to
consider the whole question of the laws relating to
divorce and separation. The Commission, after very
careful investigations, extending over two years,
published their report in Nov. 1912. No attempt
has as yet been made, however—up to the middle
of 1915 to give effect to their recommendations by
way of legislation. On two points the commissioners were unanimous if divorce is to be allowed,
the method of procedure should be cheapened by
the institution of special courts, so that the divorce
should be made, not easy for any class, but as easy
for the poor as for the rich
secondly, men and
women sliould be placed on an equal footing, a
wife being allowed to divorce her husband on the
ground of adultery alone. The majority of the
commissioners were in favour of extending the
grounds on which divorce might be granted so as
to cover cases of wilful desertion for at least three
years, cruelty, incurable insanity after five years'
confinement, and imprisonment under commuted
death sentence but a strong minority protested
against this proposal, and claimed that divorce
should be granted only in case of adultery.
The resolutions of the Lambeth Conference of
1888, in which this difficult practical question was

—

:

;

;

may fairly be taken as representing the authoritative ruling of the Anglican Church
as a whole at the present time.
fully discussed,

(1) Inasmuch as Our Lord's words expressly forbid divorce
except in the case of fornication or adultery, the Christian
'

Church cannot recognize divorce in any other than the excepted
case, or give any sanction to the marriage of any person who
has been divorced contrary to this law during the life of the
other party.
(2) That in no case, during the lifetime of the innocent party
in the case of a divorce for fornication or adultery, should the
guilty party be regarded as a fit recipient of the blessing of the
Churcl^ on marriage.
(3) That, recognizing the fact that there has always been a
the Church on the question whether
diilerence of opinion
Our Lord meant to forbid marriage to the innocent party in a
divorce for adultery, the Conference recommends that the clergy
should not be instructed to refuse the sacraments and other
privileges of the Church to those who under civil sanction are
thus married.' These resolutions were reaffirmed by the Conference of 1908, with an addition to the effect that when an
innocent person has by means of a court of law divorced a
spouse for adultery, and desires to enter into another contract
of marriage, it is undesirable that such a contract should receive
the blessing of the Church.'

m

'

The increase of wealth and luxury, and the
growth of a spirit ot self-indulgence so characteristic
of the present age, together with the widely spread
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intellectual unrest, tend to encourage the demands
for a wider extension of the facilities for divorce.
Impatience of old-fashioned restraints and a certain
loosening of old-established bonds are the natural
characteristics of an age like ours.
The deepened
sense of the supreme importance of the spiritual
union and companionsliip in marriage which Christianity has fostered makes the bond more irksome
than ever where such iinion is supposed not to be
ideal.
Those who realize how much the stability
and sanctity of home life depend on the unbroken
firmness of the marriage-tie, and who recognize
that the frequency of divorce must have a degrad-

ing effect upon individual character as well as on
society in general, naturally regard with some
anxiety the tendency in the present day to make
divorce easier and more common. It is undoubtedly
necessary for the Christian Church to make resolute
protest against this tendency.
It is, however,
certain that the etfeets of nineteen centuries of
Christian influence can never be wholly shaken off.
shall never again be able to regard divorce
with the same easy indifference with which it was
commonly regarded in the 1st cent, of our era.
Christian influence will make itself felt on behalf
of the Christian view of marriage, not in the
modern world in the way of conciliar decrees and
authoritative edicts, but by the weight of Christian
public opinion guided by the principles of the NT.

We

—

(b) Conditions of valid marriage.
{I) Equality of
rank or condition between the contracting parties,
though required by Roman law, has never been

regarded as essential in the Christian Church,

however desirable

in itself.

—

Caeterum qui non habet uxorem et pro uxore
concubinam habet, a communione non repellatur tantum ut
commuiiicet.

unius mulieris aut uxoria aut concubinae, ut ei placaerit, sit
coniunctione contentus (1st Council ol Toledo [c. 400], can. 17).
Christiano non dicam plurimas sed nee duas simul habere
licitum est, nisi unara tantum aut uxorem aut certo loco uxoris
si conjux deest concubinam
^Isidore, ap. Gratian, Diss. 4,
quoted by Natalis Alexander, Hist. Eccles., Lucca, 1734, i. 29).
'

'

'

The question

mixed marriages between
Christians and non-Christians was, as might have
of

been expected, one of the earliest practical problems
with which the Church was called upon to deal.
It formed the subject of one of the queries proposed
to St. Paul by his Corinthian converts.
The
Apostle's reply is clear enough so far as marriages
contracted before conversion are concerned. A
Christian ought to continue such a union so long
as the unbelieving partner is willing that it
should be so. The children born of such a marriage
were holy, i.e. rightful subjects for Christian
baptism. If the unbeliever decided to dissolve the
union,
the brother or the sister is not under
bondage in such cases' which must mean that
the Christian would be at liberty to contract another
marriage (see, for St. Paul's use of terms bondage'
and 'freedom,' Eo 1^<^-). In 1 Co 7^ the Apostle
declares that a Christian is at liberty to contract
man'iage only in the Lord. The general principles
laid down in this chapter have always been regarded
as the primary authority on this matter, though
'

—

'

'
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there has been much controversy as to the practical
application, and even as to the exact meaning, of
his teaching.
Do the words only in the Lord
'

mean that any marriage contracted between one
already a Christian and an unbeliever is unlawful
Does 'in the Lord' mean only with a fellowChristian, and, if so, must the words of St. Paul
be taken as a positive command or merely as
a counsel of prudence? On these questions St.
Augustine expresses himself with some doubt and
hesitation, but his opinion on the whole may be
taken as expressing the general view of tlie Church
in the preceding centuries.
Mixed marriages with
unbelievers were discouraged, and even declared,
though with some hesitation, to be unlawful for
Christians ; yet such marriages could not be wholly
prevented, nor was any penalty attached to them
in the Krst three centuries, so far as appears.
The
Council of Elvira affords the earliest example of a
specific penalty (five years' penance) being attached
to such unions.
From the beginning of the 6th
cent, the decrees of councUs are more numerous
and more distinct, while the penalties are in general

much more severe.
The civil law supported the ecclesiastical judgments, the Theodosian Code making such wedlock
a capital offence. In the Middle Ages the question
of the exact interpretation of the Apostle's permission to converts to separate from unbelievers
was the subject of much controversy, the chief
question being whether the separation should be
the deliberate act of the unbeliever, or whether
any circumstances making it impossible for the
believer to remain
sine contumelia creatoris
might not justify the separation. The question
was decided, on the whole, in the broader sense,
by Innocent III. [de Divortiis, 1198).
In early times marriage with heretics and
schismatics was generally brought under the same
condemnation as marriage with Jews or pagans.
It is now, however, generally recognized both in
the Eastern and in Roman Catholic communions
that all marriages duly celebrated between baptized
persons are valid and indissoluble, though in the
case where one of the parties is a heretic or
schismatic the other may be subjected to censure
or penalty.
Where the decrees of the Council of
Trent have been published, however, this ruling
does not free those contracting mixed marriages
from considerable inconvenience, inasmuch as due
celebration' is defined to be celebration in the
presence of a priest in a Roman Catholic place of
worship, the man being further obliged to guarantee
that children bom of the marriage shall be brought
up in the Roman Catholic faith. Marriage otherwise celebrated is declared to be null and void.
The publication of these decrees, for all practical
purposes, in these countries by Pope Pius x. in the
well known ' Ne temere' decree (1907) has given
rise to much controversy. Roman Catholic divines
defend the decrees on the ground that the Church
has a right to make any regulations she pleases as
to the conditions on which she shall recognize
marriages, and that it is desirable to prevent mixed
marriages as far as possible, and is, further, the
duty of the Church to take care that the children
of marriages blessed by her shall be brought up in
the faith. Their opponents urge that it is inevitable that mixed marriages will sometimes occur in
a large mixed community ; that, when this is so,
and a marriage is lawfully performed, the Church
has no right to cast a slur on respectable persons
who have, admittedly, been guilty of no immoral
conduct that to insist on a religious ceremony to
which one party may object is to put undue pressure
upon conscience, while to demand a pledge for the
education in a particular way of children to be
born is to override the law of the land and the
'

In Imperial times connexions were sometimes
formed between slaves and free women, such connexions, though ofBcially described as concubinage,
being regarded as perfectly honourable and moral.
It is not improbable that in the Christian Church,
with the close relations of brotherhood prevailing
between all classes and the excess of the number
of free-bom women over that of free-born men,
such connexions would be by no means uncommon
the fact that they were socially recognized as
creditable would, of course, have considerable
weight. Some references which have come down
to us seem to show that this was the case, and that
such connexions were regarded by the Church as
essentially marriages.
'Si quis habens uxorem fidelis concubinam habeat, non

(2)

(Christian)

'

'

;
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natural rights of parents, and that such interference
unjustifiable.'

is

—

It was a common
(3) Kindred and affinity.
complaint with the Reformers and those who
sympathized with them that the multiplication of
grounds of prohibition of marriage, the custom
of papal dispensations in doubtful cases or cases
of illegality, and the facility with which decrees of
nullity of marriage could be obtained had created
much uncertainty in the matter of marriage-relations and had been the source of grave scandals.
This is forcibly expressed in the statute of Henry
VIII. for the regulation of marriages (1533-34)
Many persons, after long continuance together in matrimony
*

without any allegation of either of the parties or any other at
their marriage why the same matrimony should not be good,
had been divorced contrary to God's law on the pretext of precontract or by reason of other prohibition than God's law
permitteth. Marriages have been brought into such uncertainty
thereby that no marriage could be so surely knjfc or bounden
but it should lie in either of the parties' power to prove a precontract, a kindred and alliance, or a carnal knowledge to
defeat the same.'

In the

Roman

Catholic Church three kinds of

relationship are laid down as impediments to valid
marriage, viz. blood-relationship or consanguinity,
affinity or connexion by marriage, and spiritual

the connexion between godparent
and godchild, or between two persons who are godparents to the same child. In the Eastern Church
the system is even more elaborate, and the grounds
of prohibition more numerous than in the Western,
while at the same time the custom of dispensation
affinity, as, e.g.,

commonly practised in the West since the 8th cent,
is unknown in the Eastern Church.
In the East
two brothers are not aUowed to marry two sisters,
and, in general, marriage between the members of
two families debars the members of either from
marriage with members of the other within the
prescribed limits.

A

different method of describing relationships
prevails in the two branches of the Church.
In
the East uncle and nephew are related in the third
degree, first cousins in the fourth, and so on
marriage is forbidden within the seventh degree of
kindred or affinity, natural or spiritual. In the
West first cousins are related in the second degree,
second cousins in the fourth, and so on, marriage
being forbidden since the Lateran Council (1215)
—within the fourth degree. This is in practice
almost the same as the Eastern rule. The Lateran
Council, however, abolished all prohibitions on the
score of affinity within the second degree according
to the Western reckoning.
No trace of these
somewhat burdensome restrictions is to be found
before the 5th centui-y.
In the earlier centuries
Christians would be familiar both with the Levitical
Law of Holiness ( Lv 18) and with the ordinary
Roman law, which were, to all intents and purposes, to the same effect marriage being forbidden
within the second degree according to the Western
reckoning. It goes without saying that their
marriages would be regulated according to the
provisions of those codes.
The only question in connexion with this subject of prohibited degrees which excites interest
or gives occasion to serious controversy at the present time is the much-vexed question of marriage
with a deceased wife's sister.
Such marriages
have long been legal and customary in America,
in the British colonies, and in several European
countries.
In England they were not unknown
prior to 1835, though condemned by the canon law
of the English Church.
Such marriages were held
by the civil courts to be perfectly valid and unim-

—

=

—

1 On the subject of mixed marriage in general see Decrees of
Councils
Illiberis (306), Arlea (314), Laodicea (c. 341), Agde
Orleans (533). See also Cod. Theod. iii., xvi. Decretiim
of Gratian, c. 1-17, C. xxviii. q. 1 (a.d. 1139-42) Innocent in.,
de Variis questionibus, c. 1200 Augustine, de Fide et operihus,
:

(506),

;

;

(Christian)

peachable in law, unless voided by special legal
process undertaken during the lifetime of the
parties; but Lord Lyndhurst's Act in 1835 declared
all such marriages within the prohibited degrees
absolutely illegal.
After many futile attempts,
and in face of very strong opposition, an Act legalizing marriage with a deceased wife's sister in the
United Kingdom was passed in 1908. A saving
clause permits clergymen who have a conscientious
objection to refuse to celebrate such marriages,
but in the case of Bannister v. Thompson, in which
proceedings were taken against a clergyman for refusing the Holy Communion to persons so married,
it was decided that the clergy may not refuse
the sacraments to persons legally married though
within the prohibited degrees.
Meanwhile the
table of affinities in the Anglican Prayer-Book
remains the law of the Church, and, in strictness, it would seem that the clergy are prohibited
from celebrating a marriage between a widower
and his deceased wife's sister, even if they do not
feel themselves bound by the famous canons of
1604 to hold that such marriages are 'incestuous
and unlawful and altogether null and void (can.
The logical course might seem to be to revise
99).
the table of kindred and affinity, but to this a very
influential body in the Anglican Church is strongly
opposed. Those who object to these marriages do
not now, as a general rule, claim that they are expressly prohibited in Lv 18, though attempts more
or less ingenious have been made to prove that
they are. It is held, however, that the general
principle that near affinity is a bar to marriage is
laid down in the Law of Holiness, that a greater
number of cases of affinity than of consanguinity
are cited in Lv 18, and that the case of the
deceased wife's sister is so exactly parallel to that
of marriage with a husband's brother that the
same principle may be held to stand good. Further, it is sa,id that the reference to the sin of the
Canaanites (Lv 18^) shows that the prohibitions
are regarded as matters of universal moral obligation and not national enactments applicable only
to the Israelites. Again, it is maintained that the
healthy moral sentiment which makes us regard
with loathing and repulsion such unions as those
between brother and sister and uncle and niece
should also prevaO between those who are brought
into such close relations of aff'ection as brothers
The same sentiment
and sisters by marriage.
ought to prevail, and anything which may tend
regarded
it
must
be
as morally injurito destroy
Those who hold the sacraous and degrading.
mental view of a mystic spiritual bond formed in
marriage urge that this bond creates as close a
relationship between a man and the members of
his wfe's family as exists between blood-relations.
Finally, it is pointed out that marriage with a
deceased wife's sister has been expressly forbidden
by the Church, at all events since the 4tli century.
'

most inadvisable, therefore, it is said, to
tamper with so long established a custom or, indeed, with any well-established custom in connexion with so delicate a subject as the marriageSuch are the main ar^ments by which
relation.
marriage with a deceased wife s sister may be
opposed. It is now worth while to consider the
arguments which have been brought forward on
It is

the other side.
It is very doubtful, it is urged, whether the
Levitical law relating to a different state of civil,
ization and specially intended for the people of
Israel can be regarded as a moral law binding on
Christians ; but, even if it be accepted as such,
not only is there no express prohibition of marriage
with a deceased wife's sister, but, on the contrary,
it is implied that such marriage is perfectly law-

;

xix.

ful

(v.'°).

The Jews have never regarded such
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unions as forbidden, nor were they forljidden by
the ancient Roman law. The very fact that an
apostolic canon (date probably late in the 3rd
cent.) forbids such marria{;es to the clergy sliows
that they were not generally regarded at tliat time
as unlawful per se.
No injury has resulted, it is held, either to
married life or to the general tone of social
morality from the permission of such marriages
It is eviin America and in the British colonies.
dent from experience that such marriages are in
very many cases desired, and in large centres of
population among the poorer classes it is absolutely necessary as a safeguard to morality that
they should be permitted. It is denied that any
feeling of repulsion similar to tliat inspired by incestuous connexions exists, or ought to exist, in
the case of one's wife's near relations. Aflinity
ought, in certain cases, to be a bar to marriage,
but the true ground of prohibition in this case is

The maras respectiis parenteloc.
his step-daughter or with his
nephew's widow is shocking to the moral sense
because of the more or less paternal relationship
involved in the connexion.
According to old
Eastern ideas, this relationship would also prevaU
what

is

known

riage of a

between a

man with

woman and

her deceased husband's
the head of the house. That
marriage with a deceased husband's brother was
not regarded with moral repulsion, in itself, is
shown by the fact that it was commanded in the
case of a man dying without children. There is
no reason, therefore, for thinking that any other
principle than that of the respectus jyarenielce
governs the prohibitions of marriajje within certain
degrees of affinity in Leviticus, wliile, in the evident total absence of any sense of repulsion against
such unions among the majority of modern civilized
people, no reason can be given why they should
be forbidden. It is further urged that, even if the
sacramental theory of marriage be accepted, since
the mystic bond is dissolved by death, it may be
fairly held that the connexions formed are no
longer binding. That a great distinction is made
between marriage with a deceased wife's sister and
marriage with those closely connected by blood is
evident from the fact that the Roman Church
freely and frequently grants dispensations for the
former, notwithstanding her high sacramental bebrother,

now become

lief.

Some Anglicans, while not prepared to condemn
marriage with a deceased wife's sister as absolutely
wrong or immoral, yet consider it so undesirable
that at least it should not receive the blessing of
the Church by a marriage ceremony.
Such an
attitude has in most periods been taken up with
regard to objectionable, but not absolutely forbidden, marriages. As pointed out above, it is the
position taken by the Lambeth Conference with
reference to the re-marriage of the innocent partner
in a divorce case.
It has, however, been said that
such an attitude is not logical, and is at the same
time unjust to Christian people. The majority of
Christians have come to regard the nuptial benediction as almost, if not altogether, an essential
of marriage and the right of every Christian.
If
members of the Church are committing no moral
offence, tliey may reasonably claim the blessing of
the Church upon their union if they are entitled to
receive the sacraments, it is held that it is unjust
to cast such a slur upon them as is implied in a
refusal to hallow their union.
Poets and story-tellers have
5. Conclusion.
;

—

made

the love and courtship which lead up to
marriage a matter of such all-absorbing interest
that married life itself may well seem, by comparison, to be utterly dull, prosaic, and uninteresting.
At the same time, divines and canonists

(Egyptian)
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have generally directed attention to the sterner
aspect of the matter, dwelling exclusively on

and prohibitions, and scanning with
watchful suspicion every form of natural indulgence.
Nevertheless, the Scriptural ideal of marriage has maintained its hold in the Christian
world and lias been a mighty influence for the
sanctification of family life and the development
restraints

of character.

From one point of view, mai-riage is a restraint
a healthy restriction imposed on unbridled licence
and excessive indulgence it brings with it duties
and responsibilities which must tax our powers
and energies to the utmost and call for the continued exercise of patience and self-denial. It is
well that, in a matter of so much importance, so
intimately connected \vith our social and moral
welfare, the restraints and responsibilities should
be clearly dehned and earnestly enforced.
But
there is another point of view which is, after all,
the higher and truer.
In this, perhaps more
clearly than in any other connexion, we are
taught by the gospel that restraints are imposed
and self-denial demanded, not for their own sakes,
but as a means to truer and more abiding blessedness. Holy matrimony has been divinely instituted
for man's good, and to be a source of blessing.
In
happy married life man is to find his truest and
most lasting happiness, and to reach the fullest
perfection of which his nature is capable.
;

—

TertulUan, de Monogamia, de Virginibus
ad Uxorem, de Pudicitia, etc. Augustine, de Co?i-

LiTERATURB.
velandiB,

;

jutjiis adulterinis,

de Fide

et

Operibua, Retractationes.
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Conciliengeschichte^, Freibur?, 1873-90; for papal decrees see
H. J. D. Denzin^er, EnchiriduynX^, Wiirzburg, 1911 ; for
canon law, A. Friedberg and A. L. Richter, C(yrpu8 jui-is
canonici, Leipzis, 1S76-S0; G. van Mastricht, EiMoria juris
ecctesiastici, Halle, 1719 ; J. Johnson, Collection 0/ the Laws and
Canons 0/ the Church of England, new ed., Oxford, 1850-61
Z. B. van Espen, Jiis ecclesiasticum universum, Cologne,
1777 ; for general treatment of the subject, J. Bingham, Antifuities of the Christian Church, London, 1840, bka. 4, 5, 6, 22 ;
I. Hammond, On Divorces, do. 1674 ; J. Cosin, Works, Oxford,
1843-55, iv. ; H. C. Lea, History of Sacerdotal Celiba&y^, Lon-

don, 1907
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York, 1870 T. D. Woolsey, Divorce LegMation in ike United
States, do. 18S2
atrimonp London,
O. D. Watkins, Holy
1895 J. Milton, The Doctrine and Discipline of Divorce, published in convenient form with his other prose works, do. 1898
the works of E. Glasson {he Mariage civil et le divorce daTis
Vantiquiti et dans les principalis legislations modernes de
;

;
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;

;

I'Europe"^, Paris, 1880), G. Perrone (De matrimonio christiano,
Lyons, 1840), and other Roman Catholic writers can be consulted in convenient form in J. P. Migne's Theologies Cursu£
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(Egyptian).—Amid the abundance of documents from ancient Egypt there is
singularly little to enlighten us on this subject.

No representation of the ceremonial or festivities
of marriage has been recognized among tomb or
temple scenes ; the scenes of the divine marriage
of
with the queen mother at Luxor and
Deir el-Bahri can hardly be quoted for illustrating the human rite.
Written contracts of
marriage are first found in the XXVIth dyn.
B.C.),
and
(c.
600
first became common in the

Ammon

Ptolemaic period

;

and, notwithstanding the mul-

relatives recorded in tombs and on
stelse, it is diflicult to ascertain what degrees of

titudes of

consanguinity and

how many wives were permitted

or usual.
To secure hereditary rights in a community
with matriarchal tendencies and where women
held property, close endogamy might often be
convenient.
This would especially be the case
with the Pharaohs, who claimed the distinction
of divine descent, and to them would be permitted
acts which could hardly be allowed to their sub-
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jeots.

A

genealogical statement regarding the

Nefermaat at the end of the Ilird dyn.,
iterally interpreted, would seem to show that he
was the offspring of the union of King Seneferu
firince

with his eldest daughter (K. Sethe, in ZA 1. [1912]
57), but a more probable interpretation of the
same genealogy is given in Erraan's Aegypten, p.
227, and by H. Sottas, in REg xiv. [1914] 150,
making him grandson of Seneferu and son of his
There is plenty of evidence that
eldest daughter.
later Pharaohs married their sisters or half-sisters
(cf. Erman, p. 221)
a case of a less exalted person
doing so in the XXIInd dyn. (9th cent. B.C.) is
noted by J. H. Breasted (Ancient Records of Egypt,
;

Chicago, 1906-07, iv. 388). In the XXIst dyn. two
marriages of uncle and niece in one family are
pointed out by A. H. Gardiner (ZA xlviii. [1910]
The Ptolemys followed the precedent of the
SO).
Pharaohs. In the Eoman age marriage of halfsisters and full sisters occurred commonly in the
families of cultivators of the soil and artizans
(K. Wessely, Karanis und Soknopaiu Nesos,
Vienna, 1902, p. 23; J. Nietzold, Die Ehe in
Aegypten zur ptolemaisch-romischen Zeit, Leipzig,
1903, p. 12 ; the evidence there quoted comes from
the Greek papyri of the Fayyum or Arsinoite
nome, but A. S. Hunt assures the present writer
that there is similar evidence also from Oxyrhynchus).
The divine example of Osiris and Isis may
have had special force at that period. In the First
Story of Sethon Khamwfise (Ptolemaic period), the
ancient Pharaoh's argument about his son Neferkeptah and his daughter Ahure seems to be that
it would be impolitic, when there were only two
children in the royal family, to risk the succession

by marrying them together. His preference, following a family custom, would be to marry them
to a son and a daughter of two of his generals in
order to enlarge his family.
At a banquet he
questioned Ahure, and was won over by her wishes
to the other plan ; thereupon he commanded his
chief steward to take the princess to her brother's
house that same night with all necessary things
Pharaoh's whole household gave her presents,
and Neferkeptah made a good day and entertained them all on the marriage eve.
This is
the only account that we possess of an Egyptian
betrothal or marriage that is not of the fairy-tale
order, and it is noticeable tliat there is no mention in it of the writing of a contract, perhaps
because this marriage was an affair within the
'

'

family.

Marriage was no doubt entered on soon after
puberty and the circumcision of the male, though
evidence here is lacking.
Muller (Liebespoesie,
p. 3, note 5) quotes an instance at the end of the
Ptolemaic period of the wife of a priest being
married at twelve and a half years of age. Some
of the ancient Egyptian stories offer examples of
love-matches, but parents or guardians would
naturally have had the first word in the disposal

young people.
Although several wives may be recorded on a
man's tomb, there are few clear cases of more
than one living at the same time except in the
large harims of royal wives and concubines (cf.
Erman, p. 219).
For all these questions see
Circumcision (Egyptian), Family (Egyptian),
Concubinage, vol. iii. p. 811, Children (Egyptian)
also Adultery (Egyptian), Ethics and
of

;

Morality

(Egyptian), vol. v. p. 481 f., § gf.
provided for in the late contracts mentioned above, sometimes on behalf of the man,
sometimes of the woman, and writings of divorce
are kno\vn (see Law [Egyptian]). Of the treatment of widows nothing is known beyond that
their defenceless state made them objects of help
and pity to the just and charitable.

Divorce

is

(Greek)

—

Literature. A. Erman, Aegypten und dgyp, Leben, Tubingen, 1886, p. 216fE.; W. M. iWiiller, Liebespoesie der alten
Aegypter, Leipzig, 1899, Introduction.

F. Ll. Griffith.
(Greek).
General.
The
l.
Greeks, as a rule, seem to have entered upon
marriage from religious or prudential motives
rather than on sentimental grounds. The generation of children ' was, in fact, the recognized main
end of marriage, with which went also the desire
to obtain a capable housekeeper.* This utilitarian
motive lies at the root of that long conversation of
Socrates and Ischomachos on household management which, as reported by Xenophon, is our most
illuminating evidence on Greek married life in the
5th and 4th centuries B.C. (see esp. (Ec. vii. 19 f.).
The purely physical significance of marriage in
relation to the State itself found, doubtless, its
strongest and most logical recognition in Sparta,
where wives were taken simply iirl rb r^s riKfuKTeus
ipyov (Plut. Comp. Lye. cum Numa, iv. 77), and
their interchange for this object was both permitted
and encouraged.' Yet even in Athens, as a result
of the development of city life, in which women
could not take any direct part (cf. the oft-quoted
words ascribed to Pericles [Thuc. ii. 45]), marriage
lost the delicate and romantic bloom which belongs
to it in the Homeric poems.* Indeed the average
Athenian woman must have been too ignorant to
have been a helpmeet for her husband, intellectually or spiritually, at least in any but the lowest
class of society.
It would, however, be a mistake
to regard the exaggerations of the comic poets, or
scandaleuses
of the orators, as
the chroniques
complete and faithful reflexions of the ideals and
facts of the social life of their time. Nor, again, is
it possible to deduce the precise degree of affection,
respect, or influence actually enjoyed within the
precincts of the home by the Athenian wife, from
the regulations of the legal system of which she
appears to be the passive victim. That the position
of women and the conditions of married life in
historical Greece exhibit a considerable variation,
apparently for the worse, from the state of things
depicted in the Epic is undeniable, however it may
be explained ; but it is an error to contrast the
idealizations of Homer with the crudities of Attic
law. The actual content of life, then as now, was
just what the man and wife chose to make it.
Monogamy was the Hellenic rule, as among the
Egyptians (Herod, ii. 92). Examples to the cone.g., in Sparta
trary, however, are not lacking
King Anaxandrides kept a double establishment
(Herod, v. 40).° It is doubtless true enough that
no deffnite law of Athens nor reference to any law
asserting the principle can be adduced, and, on the
other hand, that cases of bigamy occurred in Athens
as elsewhere; but neither of these facts justifies
the statement that Attic law simply took no
account of polygamy one way or another.'

—
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—

;

in

1 eTTt irai^djv yvj^trittiv (7Tr6pa), or
Clem. Alex. Strom, ii. 23*; cf.

ytrqTiitiv irotSwi/ eir'

aporia

apoTw, betrothal formula given
Menander, Perik. 435 : Ta.vTriv

ctol £tSwfxi.

2 Cf. the naive confess'ion in Dem. lix. 122 : tcL? iikv yap eratpots
^So^Tj? evsK' exo^v, Tas 5e TraAAa«ds •ni'i Ko.Q' rj/x^pav fitpaTretac tou
(Toi/AaTos, Ta9 5e yvvalKa^ Toii TraiSoTTOLelcrSaL yn)(7ta)9 Kai rijiv fvSov
4tv\aKa. TTt'o-TTji' ex^Lv.
See also Aristotle, Eth. Nic. viii. 12. 7 :
oi 5' a-vOpuiTTOL ov fxavov TTJs TeK^'OTTOtias x^ptv 0'Uf oiKoOcTif , oAAa
/cot Ttoi' ei? Tov piov.
3 Xen. Rep. Lac, i. S ;
5c n? av yuratKi ^Lev avvoLKeLv jitj
^ovAoiTO, TeKVbiV 5ff (if loA-O-yuji- e7rt6u/xotT), /cat TOlJTtu f tjuOf eiroiT)(rfv,
TJfTtva eureKvof ica't yevvaLav opcoT), TrettrafTa TOc e^ofTa, eK TavTYfi
TeKVOTToielaSat.
* Cf. the description of a perfect marriage, put into the mouth

d

of Odysseus, in Od. vi. 182-185.
5 In Heroti. vi. 61, Apt'o-Ttiji'i ^aa-tKevovTi ev Sn-apTT) ical y^fiayrt
yvvalKa.^ Svo 7rat5e9 ovic eyivoyro, the brevity Of the expression
leaves it uncertain whether Ariston had two wives at once. ^ In
'

—

from which,
vi. 63 he divorces the second, to marry a third
perhaps, he mav be allowed the benefit of the doubt (cf. E.
Meyer, Gesch. des Alterthums, Stuttsart, 1884-1901, ii. § 69 A).
But the feature of Sparta was rather practical polyandry
(Polvb.
6 Cf.

xii. C).

Hruza, Pohjgamie und. PellilMt,

p. 31

:

'

Das

attiscbe

MARRIAGE
That concubinajye existed al Athenu to a conskJerahIo extent
cannot be doulited, owing to the infhix of free women and their
men-folk from the reat of Greece. Lysias mentions a law
which authorizes an injured husband to slay with impunity an
adulterer caught Jlagrante delicto, whether it be with his wife
or with his concubine, thouijh tlit; latter are less valuable than
wives (Lya. 1. 31 koI iirl ral? TroAAaKui? rat? cKolttovo': afiat? rriv
So also in a law of Drakon quoted by
auTT)»' SiKTjv en«6jiKe).
Deni. xxiii. 63 t] eirl TraXXaKj} i\v av in' e\tv9epoii Trattrt*' ^XTJThese passages must cover free foreig-n women, from which
class, as well as from that of slaves and freedwomen, the
majority of naWaKai at Athens doubtless came. It is clear,
however, from la. iii. 39, eTrel koI ol cttI rTaWaKi<f. BiS6vTe<; ra^
iavTuyv TrcicTC? wporepov SiofioXoyoui'Tai Trepl tC)v SoOrjaon^vutv rat?
iraXXaKals, and from other passaj^es that native Athenian
women (TroAtVifie?, aarai) also sonietimea became eratpat and
jToAAaKat. No special Laws touching' the case of these and giving;
them privileges over foreign women livinff ev iraWaKia. with
Athenian citizens can be produced. Hence the hypotheaisi of
the existence at Athens of a status of 'legitimate concubinage,'
in which an Athenian citizen, already lawfully married, contracted another union with another Athenian woman, who was,
like the wife, formally betrothed (eyyvTjr^) by her mJpio?, her
children being therefore legitimate, hut who nevertheless was
not a wife, falls to the ground, as being simply the assertion of
legalized bigamy.
Here also should be mentioned Miiller's theory 2 that after
the failure of the Sicilian expedition, probably in 411 B.C.,
changes were introduced into the Athenian marriage law with
a view to increasing the number of citizens. His theory is that
another form of union (Nebeneke) was set up by the side of
regular marriage. Marriage in the proper sense could be contracted only with an Athenian woman, but the new legislation
permitted a man to take, in addition to his Athenian wife, a
partner who was neither yur/j nor TroAAaKij a secondary wife,
who had, in fact, no specific title. This Neben/rau, or secondary
her
wife, might be either an Athenian or a foreign woman
children were citizens, but I'ti^ot, not being admitted to their
father's (tparpta.
If the father left no children by his real wife,
theee v66ol had full rights of inheritance, but had a claim only
to v6eeiay a prescribed fraction of his estate, if he left legitimate
issue by the real wife. This institution was abolished on the
restoration of the democracy in 403 B.C.
2. Permissible marriages.
It was illegal for an
'

'

;

:

—

—

;

—

Athenian citizen to marry a foreigner, the alien
wife or husband being liable to be sold into slavery
(law in Dem. lix. 16, dating perhaps only from the
time of Pericles, 451 B.C. [cf. Pint. Per. 37], and
revived in 403 B.C.). Such marriage, however, was
legal if Athenian citizenship had been bestowed on
individual, or if he or she belonged to a
community to which the Athenian assembly had
granted rights of intermarriage [i-myafiia) ; but, in
spite of the law and its penalties, Athenians not

the

contract such marriages and
smuggle their issue into their <pparpia. Legally,
the issue of such marriages were illegitimate (v66ol),

infrequently did

like the issue of dv4yyvoi.^

Forbidden degrees were few, the practical working of the laws of inheritance and adoption iq^.v.)
being toencourage marriage between near relatives,
and even to enforce it. Marriage of cousins was
common (cf. Dem. xliii. 74) ; union of uncle and
niece was possible (cf. Lys. xxxii. 4 Is. iii. 74),*
and even of aunt and nephew (case of Demosthenes,
father of the orator, betrothing on his death-bed
his prospective widow to his nephew [Dem. xxvii.
man might marry his half-sister by the
5]).
same father, but seemingly not by the same mother.'
;

A

Recht hat die Polygaraie gewisa nicht ausdriicklich verboten,
aber wahrscheinlich auch nicht geradezu erlaubt. Das Gesetz
enthielt keine Bestimmung, und damit war der Willkiir der
freier Raum gegeben.'
inflicting loss of political rights

The law of Charondas of Thurii,
on a man who gave his children
a stepmother (Diod, xii. 12, 14), clearly implies universal
monogamy (cf. Hruza, p. 56).
1 See Buermann,
Drei Studien,' etc. i = Jakrbucker fur cl.
PkiloL, 1877-78, Supplementband ix. pp. 578 f., 638 f.); cf. R.
Zimmermann, De nothoruTn Athenis condicionc, Berlin, 1S86.
2 0. Muller, 'Untersuchungen,' etc. ( = Jakrbucher fiir cl.
PhiloL, 1899, Supplementband xxv. p. 667 f.); cf. Wyse, The
Burger

'

Speeches of

Jsceiis, p. 280.
iii. 21 1 yrjjtrto? iiev o eie
vodo'i 6' 6 €K ^ev7)s Ti TroAAajctSos.

8 Pollux,
,

.

.

4

There

Ivii.

20

:

"were, it

seems, no other prohibited degrees

of affinity, except between individualB in the direct
line of descent or ascent (cf. Plat. LawHy 838);

there is, however, some indication that law and
imblic opinion were not in accord in this matter
(Aristoph. Frogs, 1081).
It follows frnm the above that even considerable disparity
of aife cannot have been peneralJy regarded as an obHtacle to

marriage. The elder Demosthenes arranged that bin five-yearold daughter should marry his nephew oraf JiKiKiav exB. e'f
plained us signifying in ten years' time (Dem. xxvii. 6). The
wife of Ischomachos was not fifteen years old at the time of
her marriage (Xen. Oi'c. vii. 6).
The relatively early age at
which girls became nubile in the climate of Greece is to be
remembered.i The Gortynian Code pronounces a girl nubile
at twelve years of ac-e ; in Athens the lower limit was perhaps
fourteen. 2 The husband must at least have passed hia fioitijuourta, i.e., he must be turned eighteen.
It seems to have been
the rule that the husband should be a good deal senior to the
wife and this was approved by the philosophers.^
Inequality
of social position was felt to be a more serious obstacle to
marriage than mere disparity in age but neither this sentiment itself nor the consequences of its violation are specially
Athenian (c(. Aristoph. Clouds, 41 f. ; ^ch. Prtnn. Vinct. 890 :
TO KTjSevffai Ka.6^ eauTo;' apuTeiiei fLaicpcp). The point lay in tbo
fact that, in historical times, a wife brought a dowry with her,
which sometimes had the effect of malung her the dominant
;

;

partner in the household.

—

In the selection of a partner
3. Choice of wife.
neither bridegroom nor bride had much voice
the respective parents arranged the match often
with the aid of a match-maker (irpo/j,vTi(7Tpia). Moreover, the Athenian bridegroom had little opportunity of making his bride's acquaintance, or
even of seeing her, before marriage, unless she
was a near relative, owing to the strict con
ventions under which Athenian women in general
lived more strict, apparently, than those which

—

—

obtained in the rest of Greece* (see art.
[Greek]).
4, Betrothal.

—By Attic law betrothal

Family

(iyyi^a-is) ^

was the indispensable condition of valid marriage,
except in the case of an heiress' (^7rk\7/poj), who
was, of course, claimed before the Archon by
*

the next-of-kin

14 : i) ^yyv-qdelaav kcltck
see art. INHERITANCE
[Greek]). Failing the formal ceremony of iyy<>ri<ns^
illegitimacy attached to the issue of the marriage.
It was simply a contract made between the suitor
(or his father or guardian) and the person who as
Kdpios had legal authority over the woman, viz.
her father, full brother, paternal grandfather, or
(cf.

vi.

Is.

rbv vb^ov ^ ^TrtdLKaa-detaav

;

—

Od. X. 5 f. (sons and daughters of Aiolos) on which a schol.
remarks : apxalov e6o<; to itvvqiki^€LV a.Se\i))Ov^. Koi 6 Zeis aSeKif}-^
ovrrn o-uyoLKel rjj 'Hpn.
Cf. also Paus. IV. ii. 3. According to
Phil. Jud. de Spec. Leg. ii. 779, the Spartan law just reversed
the Athenian. See Plat. Rep. v. 461 B, and H. Richards, in CIR
iv. [1890] 6; Hruza, Polygamie und Pellikat, p. 159 f.
J Soranus, iraO. yw. iv, 20 : to 5e ^^^-qvov eTrtiaiVeTai to irp'orov
irepX TO Tecrtrapeo-^eKaTOi' ctos KaTaTO Trkeltnov 'ore koX to rj^av icai
rh SioyKOvtj6ai. tou? fiao'Tov^.
2 Deduced from F. Glass's restoration of Aristotle, Ath. Pol.
Ivi. 7 : fiKrOot 5e /cat tovs olkou? twv bp(})avijiv kol ratv eTrtKAf^po)!/,
eo)? av Ti? TeTTapJaKaiSeKeVis ye'injTat.
For the early age at which
girls were married at Troezen, see Arist. Pol. 1335a, with W. L.
Newman's note (The Politics of Aristotle, iii. [Oxford, 1902] 464).
5 Cf. Ar. Pol. 13S5a ; 5tb to.? nev apfLorrei trepl ttjv twc ojwojKaiSsKa iriliv T\KiKia.v a-u^evyfvvai, tous S' ejrTa kol TpiaKOvra' ev
TOtTOvTw yap aKi^a^ovcC re toi? trtofxafn ot;^€v|is ecnai., *cal irpos
n)v TrauAai' ttJ? TeKi/OTrott'as ovyKaTa^-^aeTai TOi? XP^*'°'^ evKaLpta<;.
cf.

Sometimes, however, the husband was very young

(cf.

Dem.

trvve^T} yap /Aot Serj^eVTO? tou TraTpb? OKTitiKaiSeK^Tt] yrifiai).
Hesiod (Works and Days, 695 f.) recommends a man to marry
at about 30, the woman at 18 or 19. Plato, Rep. v. 460 E,
xl, 4

;

:
ap* ovv troi ^vvBoKcl fierpLo^ XP^^"? dK/iiJs to. etKotrtc «ttj
cf. Solon, fr. 14.
yui'atKt, avBpl Se to. TptaKovra
4 Hence the curious expression in Xen. (Ec. vii. 10 : ejrei tj5y|

says

;

JU.01.

jfeipoij^Tj? ?]v

my

hand, that

(cai yajaerijff

6

The form

Tvpiav
his niece to wife (Herod.

after she was accustomed to
was tamed,' used by Ischomachos of his girl-

Kal eTGTidda-evTo,

is,

'

aSe\^7)v yap 6 iraTnro? ovfxh^ eyTj/xev ovx

used by Isasus only in iii. 53 TTjr ftapElsewhere he uses the
xlvi. 18
Hyper,
Plat. Laws, 774 E
But modern writers have in general agreed to use
eyyuTjcri? is

:

Trepl tt]9 ^yyir^aeui^ T179 yvvaiK6';.

form
iii.

Dem.

445

wife.

yvvaiKo^ aoTTj?

At Sparta King Aiiaxandrides had

V. 39).
5 Cf.

(Greek)

eyyvTj
(v.) 16).

(and so Dem.

the form

eyyvijtrt? in
iyyv-n to signifj'

;

;

reference to betrothal, and so restrict the
' pledge *
or ' surety,' which is, in fact, its

hfJXitirrTpCav,

form

antiiOT€piii9€v

ordinary significance. The verb eyyvai' is used of the xiipto? of
the woman, eyyvaa-9ai (mid.) of the suitor, and eyyvao-Oat (pass.)
but the last use is not common, its place being
of the woman
taken by periphrases with the noun eyyvrj or the adj. iyyvrrrr
(Wyae, on Tsaeus, iii. 4).

Pans. l. vii. 1 : 6 UToXe^aio? 'Apo-tvoTj? a5eA</)i)s
ip(Kr6ei^ eyrjfxev avrriv, MotKeSoo-Lt' oiiSafj-ui^ iroiiav
AiyuTTTi'oi? (j^vtoi if ^px^v,
Plut. Them. 32
MrTjo-tTTToAe'^ai' e/c ri}^ eiriyafjiTjOeCcrrj^ yei'op.evTji' 'ApxeTrroXis 6
Marriage of full brothers
iSs\(f>6^, oiiK we 6/iO|u,i7Tptos, eyrjju.ei'.
voiJ.L^6iJ.€va,

and

sisters was,

however, not outside the ranffe of Greek ideas

;

;
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legally constituted guardian.^

was

It

essentially

a family ceremony (although regulated by law) at which, besides the principals, relatives and
other witnesses were present, in numbers corresponding to the social distinction of the parties
6 fj,kp yap iyyvav fxiWuiv els rbv Tptrd{cf. Is. iii. 18
:

\aj/Toy

&s

olKOVy

"^W

(pTT^h

ci,d€\<p7}v,

r7}\t,KauTa '4va fxdprvpa, irapelvai

Nothing, however,

is

said in

dLairpaTT6/j.€yos

avT(^ trpoffeTrofqffaro),

any passage as to the

woman, which certainly was not
egally necessary, any more than her consent to
the match in point of law she was simply the
fjresence of the
;

object of a purely business arrangement or barter
between her /ciJptos and the suitor.
Of the formalities necessary or usual we know nothing.
Herodotus, in his account of the wooing of Agariste of Sicyon, seems to preserve in part the verbal

formula of the Athenian marriage-contract in the
5th cent. B.c.^ It is strange that there is no allusion to any written record of the contract, at any
rate at Athens, where, indeed, there was much
laxity in this regard ; but it is hard to believe that
the proceedings were purely oral more especially
as it was at the iyyu-qins that the dowry agreed
upon was actually paid, or agreements entered
into as to its future payment.^
It should be clear from the above that the use of the term
betrothal as a rendering of the Greek term eyyvijcn-y (e'yyvij)
is simply by way of analogfy and in default of a more appropriate
word.
For the essentials of a modern betrothal, namely (1)
free consent of the woman, and (2) that the act takes place
between the two individuals who so declare their will and in-

—

*

*

tention, without any necessary intervention of third parties,
are entirely lacking in the Athenian ceremony. The origin of
the latter lies in the primitive marriage by purchase, and
Athenian law did as a matter of fact select this primitive element, namely, the formal validity of the compact preparatory
to the surrender (e«5oo-tg) of the woman, rather than the formalities of the consequent nuptials, as decisive in regard to the
ill-important question as to the legitimacy of the offspring. It
does not appear that the wedding ceremonies and home-bringng of the bride had actually any legal significance, except as the
natural and public consequences of the formal private contract
and, just because these were the natural and normally inevitable
consequences, Athenian jury-courts, so far as our knowledge
goes, were never called upon to decide at what precise moment
the status of marriage became actual, or what was the precise
juristic significance of the 701^05 in which the suitor asserted
the rights bestowed upon him by virtue of the marriage contract
(eyyu'T/o-is).^

The question, therefore, which has been debated,^
as to whether iyyirT}(ni was an act of betrothal or
affiancing preceding marriage, or was not rather
the beginning of the married state itself the first
and most important of the ceremonies of the
wedding-day, and actually constitutive of marriage
per se seems to receive its solution through purely

—

—

1

Cf.

law quoted in Dem.

BdfJMpTO. eti/at

rj

wcLTrjp

r)

xlvi. 13

:

*Hv av

aS€\(/>6s OfioirdTtup

rj

eyyu^o-rj eirl 5t«atots
o jrpbs Trarpd?,

jrajrjro?

(Greek)

historical considerations.
Primarily and originally, the ceremony of ^771^0-15 was a literal putting
of the woman by her Kupios into the hands of the
suitor for price paid, the interval between the striking of the bargain and exercise of conjugal rights
{ydfMos) being tilled by the leading home of the
newly-purchased bride. This home-leading, being
that part of the entire transaction which was of a
striking and necessarily public character, came to
possess ever increasing social significance, while

at the

same time

was the moment at which

it

re-

ligion intervened to invest the ceremonies with its
own special solemnities, whether of a prophylactic
or of a prognostic sort. The whole mass of ceremonial, of infinite variety, and of very various
degrees of consciously realized import, which constitutes the actual procedure of marriage, in its
social and non- juristic sense, interesting and important as it is for the student of anthropology,
can be given here only in barest outline.
5.

Wedding

—

The Greek 7(l^os was
ceremony (WXos),^ covering
the bride from her parents'

ceremonies.

essentially a religious

the deportation of
house into that of her husband.
The month
Vafj-rfKiiiiv (Jan.-Feb.) was generally selected, and
Greek custom seems to have prescribed in general
the winter season as proper for marriage and the
speculations of the philosophers were in accord (cf.
Arist. Pol. iv. (vii.) 14 = 1335a
roh 5k wepi t^v ibpav
Xp6voLS ihs ol TToWol xpw^Tot KoKuS^ Kal VVV, bpiffaVT^S
rT}v
ffvvavKlav
iroiettr^ai
Ta&n]v).
X^t-fiQvos
The bride
dedicated to various deities (deol yafi-qXioi) her girlish
toys and other gifts, and more especially her maiden
tresses, now shorn (Pollux, iii. 38, says that before
marriage girls offered their hair to Hera, Artemis,
and the Fates; cf, Hesych. s.v. ydfiwv id-q).^ The
most important pre-nuptial ceremony was that of
the bath {XovTpbv wfiiptKou) ;^ at Athens the water
must be fetched from the Kallirrhoe (Thuc. ii. 15),
tall water-jars of peculiar shape {\ovTpotp6poi) being
used for the purpose which it was also the cus*
tom to set up on the tomb of those dying before
marriage.*
The order of the details of the nuptial ceremonies
is not certainly known, and doubtless varied according to the locality.
feast was given in the house
of the father of the bride, thus securing publicity
of the event, for the guests were really witnesses
(Dem. XXX. 21 ; Is. viii. 18)." Associated with this
was the unveiling of the bride (the dvaKa\v7rr-/)pLa).
;

:

—

A

1 Cf. Pollux, iii. 38 : koX tc'Ao? 6 ydpx>i eKaAeiTO* Koi rdKetoi ol
yeya/xTjKOTc?* Sua. tovto koI 'Hpa reAeia, 17 ^vyCa.
The Danaids,
who, in pseudo-Plato, Axioch. bIZ E, are aTeXet?, are riav ov
The sacrifice preliminary to a
fj.efj.vy}fi4viav in Paus. X. xxxi. 9.
wedding was called irpordKeia, and the first night was the vv$
LLvuTiK^.
Cf. J. E. Harrison, The Meaning of the Word TeAenj,'
in Ciii xxviii. [1914] 36f.
2 Cf. Paus. n. xxxii. 1 : eKdonj nap9^voi ir\6Kafj.ov diroKeipeTaC
oi [8C. HippolytOS] irph ydfiov, Keipap.4irq fie ave'^ijitep ey rhv vahv
^e'povcra, atTroezen ; l. xliii. 4: «a^ecrTT)K€6eTat9«6pats xoaswpbs
TO T7\^ '\^Lv6y\q fj.in)fia Trpoer(/)epetc irpo ydp.ov Koi dndpYea-daL rwf
Tpixa)v, at Megara ; he compares the Delian custom (for which
cf. Herod, iv. 34) ; 11. xxxiii. 1 : KaTea-nja-aToSe KatTaUTpoL^^}fillt,
^ap6evolS d-variQivai irpb yd/xov rrji' ^uiirqv 177 'A^Tjva T7J 'ATraTOupi'a,
See J. G. Frazer, Paiisanias's Descr. of Greece, London, 1898, iii.
279 f
For the dedication of the girdle (C^it), or p-Lrpa) to Aphrodite, see Theocr. xxvii. 56 ; Mosch. ii. 73.
3 In Troas the bride bathed in the river, sajdng Xa/Se /wv, 2*cauavSpe, r^v vapQeviav (^schines, Epist. 16). See M. P. Nilsson,
Griechische Feste^ Leipzig, 1906, p. 366 f.
must be content
here \vith bare reference to the strange survival, apparently, of
pre-nuptial defloration, in the island of Naxos, to which allusion
is made in the opening lines of the recently discovered frag, of
the Aitia of Calliraachos {Oxyrh, Pap, vii. [1910] 15 f. : T\hy] koX
Kovpm jropSefos etivacraro redfiiov (Ii? eK4\eve iTpovvfj.<}}iov vttvov
lava-aL
ap<rfvi ttjc TaAtc TratSt crvv dp.4>tBa\el) about which much
xxiii. [1910] 255 f.
literature has gathered see A. Puech,
D. R. Stuart, Class. Philol, Chicago, vi. [1911] 302 f. ; 0. Bonner,
xxv. [1912] 318 f.
ib. 402 f. ; K. Kuiper,
* Of. Dem. xliv. IS : reAevra toi/ piov , . . ayap.o^ iov tC toiJtow
'

Hyper,

(v.) 16 : oAAa jlltji/ ouk airdxpw^ ''»? vofi.oB4r(f rb
iyyV7\9r)vai, ttji* yucaLica utto tou Trarpos t) tov aSeAi^ou, oXa' e-ypai/ze
Biappri^-qv ev TtS f()|U.tf>, ktK, ; Dem. xlvi. 18 : a-Ke^aade tolvvv Koi
2 Of.

iii.

Kekevovtru ra? eyyva? Troteiff^at, kt\.
vi. 130
'toJ 5e 'AAK/jLeajfO? Me-yaKAe'c eyyuu iralSa ttji/
AyapCo'Trqv vOfMoiiTi toIitl 'A6r}valtiiv.' <^aju,eVov fie eyyvatrBai
MryoxAeos e«eKupa)To 6 ya/xos KAetcr^eVei'.

TOu?
3

i/djLiou?, Trap' SiV

Herod,

ifLTjv

*

:

'

Dem.

xli.

6

:

fj.dpTvpa<; 7rape'^op.at

tou? Trapayevofi-evovs,

or

jLLOt IIoA.ueVKT05 ttjv Bvyarepa. eirl reTTapaKOvra p-vaii;.
In
the island of Myconos, in Macedonian times, public record was
made of the amount of the dowry. See inscr. 817 in W. Dittenberger, Syll.^, Leipzig, 1898-1901, where the entries are of the
t3T)e 5t"i(TTpaT09 TTjf Svyardpa "BavBr^v emTyyuijuei' 'EfrapviSei koX
TTpoiKo. eSciiiee ;iftA.ia? Kal Tpia/cotn'a? Spaxp-d^
apyvpiov
TeTLp.t]p.ivT]v SiaKoa-Ciov
fie TTpocreBTjKev €KaTov Spaxf^d^t ^irBrjv Se
See R. Dareste, B. Haussoullier, and T. Reinach,
SpaxfJ-(i^v.
Recueil des iiiscr. jurid. grecqu-es, i. [Paris, 1895] 48 f.
5 Yet eyyuijo-is as such did not give either party an action for
specific fulfilment (in spite of the assertion to the contrary
GHeckisckes Bilrgscka/tsreckt, p. 49, relying
bj' Partsch,
upon ^lian, Var. Hist. vi. 4). Action for breach of promise of
marriage was unkno\vn in Athens. But, if the dowry had been
paid, the Kupio? of the woman could recover it with interest

i^yyvtt

.

(Dem.

xxvii. 17).

who sums up his position (Ehebegr.
'Sie (eyyvTjcris) ist kein bios praparatorischer Akt, wie die Sponsalien, sondern die Ehebegriindung selbst. Ware die eyyiiTjcris nur ein Verlobnis, so miisste
spater noch die Ehe durch einen besondsren Akt begriindet
werden. Davon ist aber nichts iiberliefert.'
6 Especially by Hruza,
att. Reckte, p. 40) thus

nach

,

•

:

.

We

|

\

;

REG

REG

<rqfj.€iov ; AuTpo</)Opos etfiia-rriKev cttI tw tou 'ApyidSou Ta<f)w (sefl
also § 30); P. Wolters, * Rotfigurige Lutrophoros,' in Miith
arch. Inst. Atk. xvi. [1891] 371 f.
5 Cf. the story of the unfortunate affair of Orgilaos at Delphi
given in Plutarch, Reip. gerend. prcec, 32 ; cf. Arist. Pot vii.
(v.) 4 = 13036.
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procession accompanying the bride

4<f^ afj,<i^ijs

to her new home tooK place in the evening, by
torchlight, the Hynienaios song being meanwhile
sung to the piping of flutes (see the description of
the scene on the Shield of Achilles in 11. xviii.
The bride was introduced to the hearth
491 f.).
amid showers of dates, ligs, and other sweetmeats
{Karax'JO'fJ'O.Ta),^

In Sparta a survival of the primitive capture of the bride lay
custom of the bridegroom takintj his bride from her
mother's arms with simulated violence (Plut. Lpc. 16 ; Dion.
Hal. ii. 30). For other survivals see M. P. Nilsson, * Die Grundlagen des spartanidchen Lebens,' in Klio, xii. [1912] 308f. ; E.
Keasler, Platarchs Lebendes Lykurgon, Berlin, 1910.
6. Bride-price.
In primitive times, remarks
in the

—

their wives [Pol. ii. 8 =
12686; cf. Plato, Laws, 841 D).
The Epic contains frequent mention of the bride-price (^5m),
normally calculated in oxen, paid by the suitor to
the bride's father. It must sometimes have happened, even in very early times, and under a
general system of marriage by purchase, that a
father must give something to boot with his
daughter in order to secure the desired son-in-law.
The economic factor, the relation between population and food-supply, may have contributed largely
to establish the custom of dower in place of the
bride-price.
In historical times, at any rate, the
bride-price has been wholly replaced by the dowry
given to and with the girl by her parents.
Aristotle,

men bought

The Epic contains evidence of the transition stages. Of
Andromache it is said that Hector took her from her father's
having given bride-price untold {II. xxii. 472).2 Of the
Iphidamas it is said that he fell far from his bride, of
he had known no joy, and much had he given for her'
{11. xi. 242 f. ; he saw no return for hia expenditure of 100 kine).
Id order to appease Achilles, Agamemnon offers to let him have
a daughter of his free {II. ix. 146 f.)— nay, more, to give a
house,

'

'

slain

'

whom

present with her (eyw

5' cttI /j-eCkicL Buktoj

j

TroAAa fudK',

ocrtr'

ovnut

3 cf. Od, vii. 314, xx. 342.
cj) ineSiuKe OvyarpC)
Ultimately the e&va come to be a dowry given by her parents
to the bride perhaps through a transition stage in which the
bride-price received from the suitor was used wholly or in part
to equip the bride and to furnish the feast.* In the Odyssey the
two systems are both found; e.g., in Od. ii. 63, 'I»captov, w? k'
auTo? eeSi/cocraiTo diyyarpo, the meaning is 'give for the brideprice (of. Od. xvi. 77, 391 f., xix. 629); butin Od. l277L = Od.

Tts

;

—

'

196 f., ot Se ydfiov ro/fouo't koL apTvveova-iv eeSva TroAAa /aoA*,
oa-aa eot/ce <|h'At)? eirl TratSbe eireo-flai, a dowry given by the parents
is meant, just as by Pindar and Euripides eBvov is used as equivalent to </>ep»^.t*
ii.

\

—

In historical times, in Athens,
7. The dowry.
the marriage settlement or dowry [Trpoi^, 4>epv7})
was almost a criterion of honourable marriage as
distinguished from concubinage ; for the freedom
of divorce allowed by Athenian law to the husband
made the position of a portionless wife very prekB,v ap-yupiov iroW<^ fxaXKov 6
carious (cf. Is. iii. 28
:

^yvwv
iir

8L(i]fjLo\oyr]tTaTo ^x^'-^ avrbv iwl ry yvvaiKi, tva (jJr)
^Keivip y4vovTO pq.5L(as airaXKaTreaOai, birbre I3oijXoltOj

1 The marriage was followed by some ceremony or act
which the technical and fixed phrase was yafii^XCav virep

for
ttjs

yvvaiKo? Tots ^pa-repaiv etcr^epetv (cf. Is. iii. 79, viii. 18 Dem.
Ivii. 43).
This has been variously interpreted hy both ancients
and moderns as an introduction or enrolment of the wife among
the members of her husband's ^parpta, or as a banquet, sacrifice,
or donation (see Wyse, Isceus, p. 363).
2 Cf, n. xvi. 178, 190 ; Od. xi. 2S2.
It is clear from Od. xv.
367 that the eSva were given to the parents, not to the bride.
Hence is explained the term used in II. xviii. 593, irapOivot aA^e<Tt)3otai, ' realizing a high price in oxen (see G. Murray, Rise of
the Greek Epic"^, Oxford, 1911, p. 1S5 f.). In Od. viii. 318 f. there
is talk of getting the price of a ' bad bargain ' refunded.
In II.
xiii. 366 Othryoneus receives Cassandra avdeSvovy but gives
service in war in lieu of bride-price.
3 Leaf in his note on this passage prefers to see in it an
example of an intermediate stage, in which the eSi/a are given
by the suitor to the bride herself, and may be increased by gifts
from her t>arents, the word .aetata being the technical term for
Buch additional gifts (cf. II. xxii. 51). The example quoted from
Od. vi. 159 as an illustration of this intermediate stage (' loading
thee with gifts ') is not in point, the meaning being * prevail over
other suitors with offers,' sc. to the parents of the girl.
4 Such a transition stage would enable us to explain the diflBCUlt expression in 11. xiii. 382 {avuiofieda) a/x(^t ydfuii, ejrel ov
Toi eeSvioToi KaKoC el/xey, where eeSi'wrat IS by Leaf translated
'
match-makers,' ' marriage-brokers,' or (Lang, Leaf, and Myers,
tr., London, 1883) ' exacters of gifts of wooing.'
It means one
who makes a profit out of the eSva..*
;

'

:

'

5

See on this development P. Oauer, Grundfragen der Homer-

krUik^, Leipzig, 1909, p. 286 f.
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yvvaiKds).
Instances, indeed, are found where
no settlement was made in the lower classes the
amount must always have been trivial. Moreover,
no legal obligation to provide a dowry can be
proved for the fatlier,^ just as for brotiiers also the
obligation to dower sisters suitably and not suffer
them to grow old unmarried was moral, not legal
TTJS

;

(Lys. xiii. 45)."
Tlie dowry did not become the husband's property, but he enjoyed the usufruct j^ he was

generally required to mortgage real estate as
security {dTroTlfj.Tj/j.a) for its eventual repayment.*
If the capital sum was not to be paid at once,
either because the woman's Kupios had not enough
ready money or because her husband could not give
adequate security for the whole sum, interest upon
the outstanding balance was paid to the liusband
according to agreement (Dem. xli. 6 ; Inscr. jurid.
grecqueSy i. 133 f.).
All these arrangements were
made before witnesses (cf. Dem. xxx. 9, 21), but
were not put in documentary form before an official
and published, as at Mycono's and Tenos at Athens
the permanent stone record of the mortgage was
deemed sufficient safeguard of the rights of the
parties.^ Naturally all this implied the necessity
of keeping clearly distinct the propertj^of husband
and wife (cf. Dem. xlvii. 57, hii. 28) neither
Athens nor, so far as our knowledge goes, the rest
of Greece knows community of property between
husband and wife, in spite of the recommendations
of philosophers.** It is clear that the Athenian
dowry system, which was probably that of Greece
in general, tended to maintain the connexion of
the wife with her father's family ; the wife did
not, as in early Rome, become once for all a member of her husband's family (Dion. Hal. ii. 25).
(a) Amount of doT^y.—According to Plutarch, 6 a law o£
;

;

Solon limited the size of dowries at Achena but this, if ever
enforced, was certainly obsolete in the 4th cent. B.C., and was,
in fact, virtually abrogated by the law fixing the minimum
amount to be settled on a poor cTrtKATjpoy by her next-of-kin—
a law which equally passed as Solonian (Dem. xliii. 54). Hipponicus, the richest Athenian of his time, gave his daughter
ten talents on her marriage with Alcibiades (Plut. Ale. 8).
The father of Demosthenes the orator, with a property estimated at fourteen talents, gave a dowry of two talents (Dem.
xxvii. 5).
The orators contain mention of dowries ranging
from ten mince to more than 100 mince. Athenian mortgagepillars, set upon property pledged as security for the repayment of dowries, show sums ranging from 300 to 4500 drachmce
(6000 drachmae^ or 60 mime = l talent); but it is not certain,
under the circumstances, that these sums constitute the whole
dowry. The register from Myconos (3rd cent. B.c.)shows amounts
varying from 700 drachmce to 14,000 drachmce {Inscr, jurid.
grecques, i. 48 ; Dittenberger, Syll.^, 817). The widow of the
rich banker Pasion received three talents (Dem. xlv. 28, 35
;

:

A father

might settle a dowry on his daughter by will (Lys.
xxxii. 6), but was not obliged to make this provision
failing
which, a daughter had no legal claim on his estate. The Code of
Gortyn is more liberal, giving daughters a legal claim to onehalf of a brother's share, in lieu of a dowry an already portioned
daughter having no further claim. That is to say, at Gortyn
there was legal obligation to dower. Ephoros, as quoted by
1

;

—

Strabo, p. 482,

av a5eA.0ol aurt, to tJ/aktu ttJs tow
the Gortynian rule to Crete generally,

(^eprij 6' ecrriV,

a5eA</)ou /lept'So?, attributes

and may be correct in so doing.
2 The nearest male relative of a poor eiriKK-qpo^ or ftj-rra was
under legal obligation either to marry her himself or to portion
her on a scale fixed by law (Is. i. 39 law in Dem. xliii. 54>
Contempt of the law was possibly construed as /caKOJo-iy em
;

involving partial aTifxia.
3 Hence Euripides makes Medea complain that women have
to buy a husband {Med. 230 f.).
4 Harpocr. xxx. 15 ; 'EluiOea-av fie OL Tore, ei yuraiKt yafiovfjievn
SiSoiey ot TTpoa-qKovre^, aiTEiv wapa tov avBpo<; Cunrep ivexvpov ti
KX-TJpuiv,

Tr\^

TTpoiKo? d^LoVy oXqv o'lKiav

))

xiapiov.

A

mortgage-stone (opo?)

set up on the pledged property, with an inscription of the
following type 'Opo? x^^pi^ov Ka.\ oi«ias aTrortV^j/Lia Trpoiwbs Hvfloo-Tparet Mei'oAKou 'Kvat^kvcniov XXX {i.e. ZQ^Q drachmce', see
E. S. Roberts and E. A. Gardner, Introd. to Greek Epigraphy,
pt. ii., The Inscr. of Attica^ Cambridge, 1905, p. 497 : Dittenberger, Syll.'i, 818).

was

:

5 Cf. Plut. Prcec. conj. 20.
6 Plut. Sol. 20.
See the explanation given by G. Glotz, La
Solidarity de la famille dans le droit cnminel en Grice, Paris,
1904,_p. 330f. Plato, in Laws, 742 C, lays down the principle
yafxovuTa fie Koi cKSiSovra fi^r' oiv SlSovci p-^re fie\e(r6u,i TrpoiKa
TO irapdnav fjLjjS' rjvTLvovv (cf. 774 D).
The vofio^ wept rns
TTpoiKo? (Dem. xl. 19) has not been preserved.
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TTpoiKa a<rqv ouSel? Tiov iv rfi wdAei t^aivcTai ; cf.
IleptKeipo^etnr), Oxyrk. Pap. ii. 211, line 40, where the
father promises three talents dowry, to the lover's great conApparently there was at Athena no law on the eubject,
tent).
but in other places it was found necessary to fix a legal maxiin order to prevent extravagant dowries ; e.g., at Massalia
the maximum was fixed at 100 xpwo-oi, with an additional five
Xpvdol for clothes, and five for ornaments (Strabo, p. 181). The
aim of the Gortynian Code, in fixing a daughter's share in her
father's estate, was probably rather to curtail dowries than to
extend women's rights. The general tendency in the 4th cent.,
at any rate, was to give large dowries ; and this in Sparta, as
Aristotle remarks, was in part responsible for the concentration
of property in the hands of women and their preponderant
influence in the State (Arist. Pol, ii. 9= 1270a: eo-rt 8k Ka\ riov
yvi'aiKa)!' trxc^oc tt?? TraoTjy j(^u)pa^ tojc TreVre ^epoiv ra. 6uo, Twe t
eiTLKKrjpoiv TToWiov yti'Oju.eVwi', Kai Sta. to irpotKo.^ St56vat. fj.eyd\ai
cf. Plut. Agis, 4, 7).

irpoffTiflcij

Menander,

mum

',

—

In Athens the dowry
(6) Refund of dowry.
usually consisted of a sum of money, rarely of

The bride's
(cf. Plut. Aristid. 27).^
trousseau, however, was in some cases valued and
expressly reckoned in the dowry, so that its
equivalent was recoverable from the husband
otherwise it was held to be a free gift of the Kiiptos,
and was not recoverable (cf. Is. iii. 35, viii. 8 ; see
real estate

note in Wyse,

p. 314).

Whilst the union continued, the dowry could
not be withdrawn but, upon dissolution of marriage on the initiative of either party ^ or by
mutual agreement, it must be refunded to the
woman's K^pios. It is usually held, however, that
in case of the wife's adultery restitution was not
enforceable upon her repudiation ; but there is no
The prinsufficient evidence of this exception. ^
ciples observed are: (1) rupture of union inter
vivos compels restitution of the dowry, the existence of issue being immaterial and (2) rupture
by death of either party compels restitution, if
if there is issue, the children
there is no issue
benefit, except when the widow (mother) exercises
her option of going back with her dowry to her
Thus the dowry follows the wife,
father's house.
or goes to her children.'*
;

;

;

The Code of Gortyn shows that there, as at Athens, the
wife's dowry was not merged in the family estate, and it was
forbidden to the husband to sell or mortgage her property
for in case of dissolution of marriage the wife returned to her
own family, taking with her her dowry, together with half
the increase thereof, and half the fruits of her own labour,
as well as five staters if the husband was to blame for the
separation. On the other hand, the interests of the husband's
family were protected by the provision that he might not
make any larger donation than 100 staters to his wife, nor
might a son make a larger gift to his mother the intention
being the same in both cases, namely, to prevent absorption
of the husband's estate by the wife, for all such gifts belonged
to her absolutely. If her husband predeceased her, she might,
i! she chose to remarry, take her own property out of his estate
the existence of issue was
into that of her second husband
only 80 far material that, if there were children, she was
limited to taking her dowry and such donation as her husband
might have made within the legal limit aforesaid, and in the
If there were no
presence of three adult male witnesses.
children, she might take, in addition to her dowry, half the
fruits of her own labour, and half the produce in the house
the balance going to her dead husband's heirs-at-law. If she
did not wish to remarry, her property remained in her own
hands until she died, and then it was divided among her
children she enjoyed, therefore, a more independent position
than the Athenian widow, whose property, in similar circum;

—

;

(Greek)

Under the Gortynian Code, if the wife died before her husband, having had no children, her next-of-kin was entitled
to recover her dowry, with the half of its fruits and half of
the work of her hands
but, if the widower was left with
children, he had the management and use of his dead wife's
property until he died or remarried, in which cases it went to
;

her children.

—

Dissolution of
8. Dissolution
of marriage.
marriage in Athens was easily efi'ected.
The
husband^s power of repudiation was unfettered by
any legal conditions or formalities. He simply
sent the woman, with her dowry, back to her
father's house.
A prudent man would, as usual,
summon witnesses, but need not do so (Lys. xiv,
"When the wife sought a separation, she
28).
must lodge with the Archon t6 tijs diroXelfews
ypdfifia (Plut. Ale. 8; Andoc. iv. 14: dTroXiTret*',
ikdodaav Trpbs rbv (Sp^ofra /card rbv v6p.ov)
but
Against a
nothing is known of the procedure.
wife proved guilty of adultery the husband was
compelled by law to use his right of repudiation,
condonation of the offence being visited with
d.TLixla (Dem. lix. 87).
On the other hand, it is
certain that adultery of the husband gave the
wife no legal right of divorce,^ and it is probable
that it was not generally regarded as sufficient
;

ground

It is evident that the
of separation.^
possession of a dowry must have been a strong
protection to the wife against a husband's caprice,
in many households must have made her
virtually mistress of the situation.
Two special features call for remark in this connexion. It was competent for husband and wife
to agree to a mutual dissolution of marriage in

and

order that another more congenial union might be
made. Thus Pericles so parted from his wife with
her consent, to take Aspasia (Plut. Per, 24).**
Again, the operation of the laws respecting heiresses (iirlKXrjpoi) often, according to Is. iii. 64,
severed husband and wife (see INHERITANCE
[Greek], vol. vii. p. 304). The latter occasion of
dissolution of marriage diiiers from the firstmentioned in that it came about as the result of
an application to a court of law by the next-of-kin
In all other cases there
as claimant {^indiKaata).
is no sufficient evidence that any public legal procedure was in use, for even the Avife's application
to the Archon does not seem to have been more
than an application or formal notice to him in
camera. It is doubtful whether the diKi} dTroXefi/'etus
and the SIkt} diroTr^/xtpecuSt which are said to have
been available for husband and wife respectively,
as if a sort of suit for restitution of conjugal
rights, are not mere figments.^
1 For comparison of the Gortynian regulations with the later
regulations in the East ('jenem spatgriechischen Stadtrecht,
welches man heute falschlich als svrisches Rechtsbuch diagnosticirt,' p. 240) see Mitteis, p. 230 ff.

2 Athenian sentiment on this matter was very
from the position of Arist. (Ec. i. 4 = 1344a wtrrrep
itTTLOLi; rfyp.4tnjv aiq

TJKiOTa 5et

;

Dittenberger, Syll."^, 826 : 'HyTjtroCj ri}^ KXeo/xoprou
Svyarpos Trpol^ to xt^p^oi' (inscr. from Syros).
2 Dem. lix. 62 : kolto. tov vofiov os KeA.ev'ei eav airoTreVnTj Tr}v
yuyatKtt, OLTToSiSopai rrfv irpotxa, iaf 5e p-ij, €ir* ivvda. 6/3o\ots
TOKO<l)Opelv Kol airov ets wSelov elvai StKacrao-^at virkp rrj^ yvvaLKos
Tto KvpiM, i.e., alimony at the rate of 18 per cent interest upon
tlie dowry was recoverable from a recalcitrant husband (cf.
1

Cf,

8 Certainly not to be
Si/ll.^, 510.

Ttts (|>epi'ay ovtra^

proved for Athens in the 4th cent. B.C.,
inscr. of the 2nd cent. (Oitten-

60) : ij yrjiU-ai^Te? Kal StaXvddvrss f^V an-oSeSiuKao't
airoSorou? Kara, rhu vOfiov even if that will
all (see T. Thalheim, Lehrbuch der grieck.

—

prove anything at

Rechtsaltertii.iner-i, Freiburg i. B.,1895, p. 163).
4 Cf. L. Mitteis, Reichsreckt und VoUcsreckt in denostl.
des rom. Eaiserreicks, Leipzig, 180], p. 232: 'Die vom

Prov.
Vater

bestellte Mitgift enthalt eine Erbabfindung der Tochter'; cf.
Plato, Laws, xi. 923 D, E ; otw S' av tCiv vlemv virapx^^v oTko?
^, ii.J\ vefxeiv TOT>Ta) tiIic xpy^fxaTuyv, Qvyarpi re totraurcDS T?
fi,ev

av

vtu-etv.

far

removed

:
Ikctlv koI a<ft'
aSiKia 6e avSpbs at Bvpa^e
IV. (vii.) 16 = 13356 ; Plato,

ii5t«:etc"

avvova-Cai ytyvoixevat, ; Cf. Pol.
Laws, 784 E. 'Dass die Ehe dem Manne keine Treupflicht
auferlege, gehort zu den Grundmerknialen der antiken Ehe

Anschauungeu und Kechtseinrichtungen

gegeniiber lunseren
(Hruza, p. 20).

According to Herod, v. 39, at Sparta barrenness was
good ground for divorce, at any rate for the royal house cf.
3

;

vi. 61.

4

Other examples

:

Dem. xxxvi. 28 f.

;

Is.

ii.

6

f .,

9

:

KaKeCmi) to

avrov AeyovTos, irpo'iovTOi Se tou xP^^ov
«al ovTio^ e«5tSop.ei' aur^v ; Cf. the case of Proto-

iL^v irpCiTOV ovS' rjvefTxeTO

Ib. iii. 8, 35, ii. 9).

by inference from the Ephesian
berger,

hands of the eldest son as eoon as he

stances, passed into the
came of age.

eyyeyuTjine'fos (is avT\p eao/iei/os

fi,

p.7j

ve.tt,eLV'

^

6' a*- ^t),

ju.6A.i5 eTreitrffr)*

machos who, becoming entitled to a rich heiress, persuaded his
wife to agree to a dissolution and fresh marriage (Dem. Ivii. 41).
In Thurii, according to Diod. xii. IS, freedom of divorce was
limited by a law forbidding the person to whom the divorce was
due to marry one younger than the original partner.
6 The 5iK7j TrpoL*c6?or StKij o-i'tov, suits brought by the woman's
Kuptos for the restitution of her dowr}' or payment of interest!
thereon, protected the woman's interests in respect of aliment.
From this it follows that a woman who married without a dowry
was in practically the same position as a TroAAaxTJ, and had no
protection whatever against a husband's caprice short of actual
violence to her person.
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The Atlienian regulations con9. Widows.
cerning widowa were as follows. If there were no
children, born or adopted, the widow mu.st return
with her dowry to her father's house she must, as
a rule, if of suitable age, marry again in accordance
with the wishes of her dead husband or those of
her Ki/pio! (Is. Tiii. 8). If there were children, she
might remain in her husband's house, where she
passed under the authority of her children's
guardian, if they were still minors, and under
that of her eldest son when he came of age her
dowry becoming the property of her children, subject to her right to support (Dem. xlii. 27, xlvi. 20).
She might, however, return with her dowry to her
father's house, and be given again in marriage
(Dem. xl. 6f.). The same option was open to her
if, on her husband's death, she declared herself
pregnant (Dem. xliii. 75), in which case it was
the Archon's duty to protect her Interests (Arist.
Ath. Pol. 56. 7). It is clear that here again the
existence of the dowry secured on mortgage put
the final decision completely into the hands of the
widow and her Kipios.
In Egypt,
10. Marriage law in the papyri.
under the Ptolemys, Hellenic legal ideas and
principles came in contact with those of another,
in some respects more highly developed, type
later, both were influenced by the legal concepIn the Papyri
tions and practices of the Romans.
we have, therefore, to distinguish .between the
enchorial marriage, in which the parties are Egyptians, and the Hellenic marriage, the regulations
concerning which are partly derived from the
older Greek law and partly developed under the
influence of native models.
;

—

—

;

The technical term for marriao;e in the Papyri is yajuo? or
Dissolution of marriage (and probably therefore
entry upon marriage) is no longer a purely private act, but
requires the lodging of an airoypatfjij before an official (cf. what
was required of the women in Athens, Dem. xxx. 17, 26 ; Is.
iii. 78
irpb? inrolov ap;(o»'Ta rj eyyui7TT7 yvvri ajreXure Tov av5pa tj tov
oIkov avTov, as well as the intervention of iepo^iirat.! The precise
relation between the religious element thus imported into the
transaction and the civil element represented by the a.TTo-fpa<^ri
and the marriage contract itself is by no means clear as yet.
The extant marriage-contracts exhibit, when taken together,
the following elements. (1) Statement of the giving or receiving
of the woman in marriage
e.g., Mitteis-Wilcken, Grundziige,
ii. 317, n. 283
Aa/AjSavei 'HpaKKel^TK Aijfirjrpiav KoJaz' yvyaiKa
yyjjaiav irapa. Toy irarpos, as in the older Greek law (c'f. Is. ix. 27
oTi yap i\d[ifiave ©eof^pacTTOS 6 €ja65 iraTTjp tt)I/ ifXTjv fnjrdpa jrapa
*Iepo«Ae'ous).2
(2) Acknowledgment of receipt of the ipepirQ
brought by the woman. (3) Mutual marital obligations the
husband promised to support the wife and to treat her properly (/AT) v^pi^fLv niTj5e KaKovx^^y), and engaged not to repudiate
her (jLLT) tK^aAeci') or to be unfaithful (/xij eladye(rdat dW-rjv yvvaiKa
/iTjSe iroAAafCTji' |x7j5e TSUvoTTOieladai ef oAAtjs yvvaiKoi)
On her side
the woman promised to remain at home day and night (jlltjS'
a<itrjpiepov p7j5' arroKOiTOV yevetrQai), to be faithful ifJ.ijS' oAAw av&pl
(rvveii-ai), and to look after their joint interests in the household
(iuijSe ^deipeLv tov KOLvof oT«of).
(4) The Sanction of the mutual
obligations the husband guilty of breach of his promises must
repay forthwith {jTo.pa.xprtp.a.) the dowry with addition of half its
amount (rriv i^epvy)v i7jatoAio»') the wife so guilty lost her dowry
entirely.
Apparently the ordinary courts settled disputes so
arising. (5) Divorce on the man's side (an-oiro/xTr^) was tantamount to breach of his promise p.ij c/c^oAAety, and rendered him
liable to the aforesaid penalty
separation on tiie woman's part
(aTToAAaYTj) was not regarded as breach of promise, but provision was made for repayment of the dowry within a stated
time. That is to say, the husband had entirely lost that unfettered power of repudiation, under condition of* simply refunding the dowry, which belonged to him under the older* Hellenic
law. On the other hand, the dowry retained here also the
(rvvoiKitTiw.

:
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such, and the husband was liable only for refund of that stated
amount^the principle being, as at Athens, that the wife's dowry
sliould neither increase nor diminish (cf. the Code of Gortyn)
from which it follows that the management of the dowry must
have been in the bands of the buabaod, as was the cose at
;

Athens.
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(Hindu).— i. General characterVedic texts, which may be
said to cover the period down to the end of the 5th

istics.

— The

earlier

cent. B.C., present with practical uniformity the
same account of the condition of marriage among
the Hindu tribes whose life they depict. Among
these tribes marriage was a union of man and
woman, for all practical purposes indissoluble save

by death, and normally monogamic except among
the highest strata of the population. Marriages
were contracted between persons of full age, and
often by mutual consent ; while there are clear
traces of the payment of a bride-price for a wife,
there is also proof of the giving of dov/ries by
fathers or brothers in order to secure the marriage
of daughters or sisters.
Traces of marriage by
capture are scanty and confined to the warrior

;

class.

:

:

;

',

;

;

;

overwhelming importance which it had in Hellas-S Here also
It wag, if not a definite sum of money, valued and expressed as
1 For, these see W. Otto, Priester und Tempel im hellenistischen Xfjypteii, 2 vols., Leipzig, 1908, i. 163 f., ii. 295 f.
2 A curious exception in Pap. Giss. ii. 8 (e^eSoTO eaui-Tjv
'OAv/Affta? . . . yvvaLKa yap-frriv), in which the woman, of Macedonian origin, gives herself away in marriage, may be a survival
of native Macedonian law, which in this respect, therefore, must
have resembled that of the Lydians, of whom Herodotus remarks with surprise that the women give themselves in marriage
(i. 93
e(c5i56ao-t 5e avTaX €ajvTas
besides collecting their own

—

:

dowries
3

uiiip-O-Tt.

epya^6p.evat.).

219 : ' Im Gerippe dieser Urkunden
das Riickgrat, an welches alle anderen Beatim-

Mitteis-Wiluken,

ii.

1.

bildet die </>epr^
mungen sich nuraulehnen.'
VOL. VIII. 29

—

The position of the wife in these conditions of
society was one of security and dignity.
She was,
indeed, under the complete control of her husband,
though we do not know to what extent of personal
restraint his power extended.
But she was the
mistress (patnl) of the household, as her husband
master {pati). In the marriage-hymn of
the Kigveda (x. Ixxxv. 46) she is told to exercise
authority over her father-in-law, and her husband's
brothers and unmarried sisters. The case contemplated seems to be one in which the eldest son
of a family marries at a time when his father,
through decrepitude, has ceased to exercise full
control over the family, and when, therefore, the
wife of the eldest son becomes the mistress of
the joint family. This is not inconsistent with the
respect elsewhere mentioned as due from a daughterin-law to her father-in-law, which doubtless applies
to the case in which the father is still able to
control his son and to exercise the rightful authority
of the head of the house.
The wife was also a
participator in the sacred rites performed by her
husband ; but in this regard a certain deterioration
of her position can be traced in the Vedic period,
doubtless as the result of the growing importance
of the priestly class and the rule that women could
not be priests. This regulation seems to have been
due to the view that women were impure as
compared with men, and the same idea may have
been at the root of the practice, which appears
first in the Satapatha Brdhmana (I. ix. 2. 12),
requiring a woman to eat after her husband, just
•was the

'
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as in Bengal at the present day a wife normally
feeds on the remnants of her husband's meal.
Naturally enough, there were different views as
wife completes a
to the character of women.
husband and is half of his self, we are told

abundant evidence that these dates were not merelytheoretical
the old marriage-ceremonial, which
:

included as
bride to her

its essential part the taking of the
new home, whence the name of marriage (vivdha) was derived, was divided into two
parts
the actual ceremony took place shortly
after the betrothal (vagdana), but the taking of
the bride to her husband's home was delayed until
after puberty.
The unmarried daughter [kumdri)
living at home was distinguished from the married
daughter (suvdsini or svavdsini), whose connexion
\vith her parents was still recognized to the extent
that, contrary to the rule that no mourning was
observed for a married daughter, a brief period of
mourning was prescribed in the event of her death
before her departure from her old home. The
early prevalence of the custom is also vouched for
by the Greek authorities,^ and was noted by alBiruni in the 11th cent. A.D.° At the present time,
despite the efforts of reformers, it is still the
prevailing practice among all Hindus who stand
under the influence of the Brahmans to marry
their daughters before puberty, and the practice

A

{Brhaddranyaka Upanisad, I. iv. 17 Satapatha
Brahmana, V. ii. 1. 10), and her good qualities are
;

freq^uently mentioned.

On

Maitrdyani Samhitd

x. 11,

(Hindu)

;

the other hand, the

III. vi. 3) describes
as untruth and as connected with misfortune, and classifies her with dice and drink as
the three chief evils. Elsewhere (Taittinya Samhitd, VI. V. 8. 2) a good woman is ranked below
even a bad man, and the Kdthaka Samhitd (xxxi.
1) alludes sarcastically to her ability to obtain
things from her husband by cajolery at night.
The most important function of a wife was
doubtless that of bringing into the world a son in
order to perform the necessary funeral rites to his
father and to continue the race. Adoption, indeed,
was known as early as the Rigveda, but it was not
popular (cf. art. Adoption [Hindu]), and lack of a
son (avirata) was regarded as the greatest of evils.
On the other hand, the birth of a daughter was has spread even among Muhammadans.
regarded as a misfortune the Aitareya Brahmana
The better side of such marriages is put before
(vii. 15) contrasts a daughter as misery (kifpana)
us in the Hdrlta Smj-ti (iii. 3). The wife is to
with a son as a light in the highest heaven. But devote her whole thought to her house and her
the view once widely held, that the Vedic Indians husband, to prepare his food, eat what is left over
practised infanticide in the case of girls, has been by her husband and sons, wash the utensils, strew
disproved by O. von Bohtlingk.'
cow-dung on the floor, make the domestic offerings,
In political life women took no part men alone embrace her husband's feet before going to rest, in
went to the assembly. But, while the position of the hot season fan him, support his head when he
the wife in the sacrificial ritual was narrowed by is weary, and so forth. On the other hand, to her
the priests, there is evidence that women took part falls the place of honour in the household, and she
in the speculative activity which manifested itself is undisputed mistress of her daughters and any
in the 6fch cent. B.C. in the Upanisads.
learn other women living under her husband's roof. The
there not only of several women teachers, who may description in the Smrti is confirmed by the literaor may not have been married, but also of one of ture and by the practice of the present day. On
the two wives of the great sage Yajiiavalkya, who the other hand, it must be noted that the inshared her husband's intellectual activities.
tellectual achievements of women in India since
In the Gxhyasutras and Dharmasutras, which the rule of early marriage became effective have
mark the end of the Vedio period proper, and not been in accord with the normal development
which may be held to represent the views of the which might have been expected from the state of
period from the 4th cent. B.C. onwards, in the epics society depicted in the Upanisads, and the heroines
(c. 200 B.c.-A.D. 200), in the Arthaidstra, and in
of the epic and the classical poetry are chosen, as
the Kdmamtra we find in full force the tendencies a rule, from those women who, for some reason or
which reveal themselves in the later classical other, have not fallen under the operation of the
literature, and can be observed in their developordinary practice. There is also much evidence in
ment at the present day.
Different types of the proverbial literature of the demerits which
marriage are now recognized and classified, being were attributed to women in general and wives in
assigned to the different classes of the population.
particular.
Marriages between people of full age are still
In the Vedic period the
2. Forms of marriage.
allowed
thus the warrior class is permitted to normal form of marriage appears to have been one
marry by capture or to form love matches, while in which much was left to the choice of the two
the Kdmasiltra permits love matches generally. persons concerned. It is, at any rate, not proved
Against these special cases must be set the general that the father could control the marriage of either
rule, which first appears as a counsel of perfection
son or daughter of mature age, though doubtless
in the Mdnava (l. vii. 8) and Gobhila Gfhyasutras parents often arranged marriages for their children.
(III. iv. 6), but which by the time of the later
Of the practice of giving a bride-price there is clear
Smrtis i.e., not later probably than the beginning evidence from the later Samhitas, but there is also
of the Christian era. has won full acceptance, viz.
clear evidence of the practice of a father and, in
that it was sinful on the part of a father - to allow his absence, a brother giving a dowry to enable
his daughter to attain puberty without being a daughter or sister to obtain a husband ; or a
married, and the girl herself fell to the condition daughter might be given to a priest in return for
of a Sudra (vrsall), marriage with whom involved
There is also a trace
his assistance at some rite.
degradation on the part of a husband. The date of marriage by capture in the Rigveda, where we
of marriage is placed earlier and earlier as the hear (I. cxii. 19, cxvii. 20, x. xxxix. 7, Ixv. 12) of
authority is later in date. Thus the Smfti of Mann the carrying off by Vimada of the daughter of
(ix. 94) fixes the ages of husband and wife at 30
Purumitra, apparently with the good will of the
and 12 or 24 and 8 respectively the later work maiden but agamst her father's desire. The normal
of Brhaspati (ZDMG xlvi. [1892] 416 f.) and the
marriage was duly celebrated at the house of the
didactic portion of the Mahabhdrata {XIII. xliv. 19) father of the bride, and its ceremonial, which is
give the wife's age in these cases as 10 and 7 fully described in the Grhyasutras, is marked by
respectively, while yet later texts give 4 to 6 as many features which have been found in the marthe lower and 8 as the upper limit. There is riage-ritual of other Indo-European and non-IndoEuropean peoples. Of these practices the most
(I.

woman

;

;

We

—

;

—

—

:

1

ZDMG xliv.

[18901 494-496.

default a brother, grandfather, maternal uncle, or
mother, or an annate or cognate, should act (Narada, xii. 20-22).
2 In his

1
I

2

Hopkins, JAOS xiii. [1889) 343.
India, tr. E. Sachau. London, IS

8,

ii.

164.
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important and wide-spread were the solemn banding over of the maiden by ber father (kanijilddna),
the joining of the right hands of the bride and
bridegroom (panigrahana), the recitation of Vedic
formulie, including a speech hy the bridegroom to
the bride asserting their unity, the ollering of
libations in the fire and the threefold circumambulation of the fire, the seven steps taken together
by tlie wedded pair, and, finally, the taking away
of the bride to her new home by the bridegroom.
There is evidence in the later literature that these
customs formed the kernel of the normal marriageceremonial throughout the Middle Ages, and much
of the ritual is still observed at the present day.'
In the Smrti literature eight forms of marriage
are recognized and described, but with many
In the case of Brahmans
differences in detail.
Manu (iii. 24) recognizes as approved four forms
the brdhma, claiva, arm, and prajapatya. The
characteristics of these forms are that in the first
the father spontaneously ofi'ers his daughter to a
suitable husband, in the second he gives her to a
priest engaged in performing a rite for him, in the
third the suitor gives a pair of oxen, and in the
fourth the initiative in proposing the marriage
comes from the bridegroom. The first and fourth
forms, therefore, practically represent marriages
by mutual consent and parental arrangement, while
the second and third have traces of marriage by
purchase, though the texts are careful to explain
that the pair of oxen was not intended as a price
(hilka), but was to be given to the daughter by her
father as a mark of honour. It is perfectly clear,
however, that the original sense of the custom was
a purchase, and this fact is borne out by references
in the older Grhyasutras of Paraskara (I. viii. 18)
and Saiikhayana (I. xiv. 16) to the practice of
giving the father-in-law a hundred oxen with a
waggon, and by the recognition in the Grhyasutras of the Kathaka and the Manava schools
(I. vii. 11) of a usage by which the bride-price was
paid in money to the father.
Marriage by purchase was recognized among the
warrior class in the Mahabharata (I. cxiii. 9 f ) we
are told that Pandu paid the Madra king in gold,
jewels, horses, elephants, ornaments, etc., for the
hand of his sister, and that the purchase of women
was the family practice of the king. Still more
was the custom prevalent among the lower classes
Manu admits (iii. 24) that some
of the people.
allowed the VaiSyas and the Sudras the dsiira
marriage, which was an open, out-and-out sale,
though he condemns the practice in toto. But facts
have prevailed over the objections of the Brahmans
to the sale of children, and even at the present
;

.

day marriage by purchase is common enough in
Bombay, Madras, and the Pan jab, and is the
normal form in Assam. In Bengal it is restricted
to the lower classes of the population, but there
the practice of the purchase of bridegrooms prevails
instead, the practice of child-marriage having
placed a high price on eligible husbands.
In addition to the asura form, the warrior class

was allowed the rdksasa, the gdndharva, and the
paUdcha forms, though the last is condemned by

Manu along with

the asura as altogether improper.
of marriage was marriage by

The former type

simplest form, and its performance
capture
is related of many of the heroes of the epic, though
the rape of women of high rank is elsewhere
regarded as a capital offence. But, outside the
epic, we hear little of this remarkable privilege
of the warrior class, and this practice has left no
survivals in modern India, though it is found
among some primitive hill tribes, where it is of
independent origin. Some, indeed, of the details
in its

J

See M. Wintemitz, Das altindische Bochzeit&rituell, Vienna,
A. Weber and E. Haas, Indische Studien, v. 177-411.
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of the marriage-ritual given in the Grhyasutras
have been interpreted in this sense, but the interpretation is neither necessary nor probable. The
gdndharva rite, which some authorities recognize
as applicable to all classes, and which the Kamasutra eulogizes as the best form of all, is described
as a mutual union by desire, the classical example
of which is that of King Duijyaiita and bakuntalS.

The Kdmasutra recommends that its performance
should be accompanied by tlie usual oll'crings in
the tire and the circumambulation of the lire by
the wedded pair, on the ground that the observance
of these formalities would compel the parents of
the bride to recognize the validity of the marriage.
The paiidcha, which is variously described, was
marriage with a girl when drunk or insane, and
is not recognized as a legitimate form by some
Apastamba and Vasisjtha.
For the Vaisya and Sudra the forms ot marriage
recognized were the gdndharva and the asura with,

authorities, like

according to some authorities, the paiidc/ta. In
modern times the forms of marriage recognized are,
even for Vai^yas and Sudras, either the asura or
the brdhma, under which term is understood a
form of marriage containing the essentials of the
first four forms of the Smrtis.
The Sniftis do not recognize a form of marriage
which plays a great part in the epic the svayamvara, or self-choice, a ceremony at which a princess
chooses for herself a suitor at a great assembly held
The act of choice might be prefor the purpose.
ceded by a trial of strength on the part of the
suitors, the victor being rewarded with the hand
of the maiden, and, even when this formality was
omitted, it is probable enough that the choice was
only nominally free, and that the princess was
guided by the will of her father or brothers. The
only svayamvara which the Sniftis men tion is the
right of a daughter in any class, if her father does
not find her a husband, to seek one for herself
in this case the daughter ceases to have any right
to any ornaments received from her own family,
while the husband need not pay any bride-price,
and is permitted to steal her away.
Only the first four forms of marriage are at
the marriage h.ymn of
all religious in character
the Kigveda (x. 85), which serves to provide
verses for the normal form of marriage, deals with
marriage in general and the prototype of all
marriage in the form of the wedding of Soma, the
moon, with Surya, the daughter of the sun. This
legend is certainly recondite in character, and it is
legitimate to deduce from this fact, and from the
fact that the Smrtis do not deal with the forms of
marriage, that the religious ceremonial was not
the essential or primitive part even of the higher
forms of marriage.
It is uncertain
3. Restrictions on marriage.
how far the modern rule of marriage, which
permits alliance between members of the same
caste only, was in vogue in the early Vedic period,
when the distinction of castes (jdti) was only in
process of evolution from the system of classes

—

;

—

{varna).
It is clear from the Brdhmanas that
purity of descent was an important qualification
for Brahmanship, but cases are recorded {e.g.,
Aitareya Brdhmana, ii- 19) which show that the
son of a Brahman and a Sudra wife might yet be a

Brahman, and that Brahmans could marry the
daughters of members of the warrior class. With
this accords the evidence of the Grhyasutras and
Dharmasutras, which recognize with a good deal
of agreement the right of each class to marry
women of the classes below them in the established
order. Brahman, Ksatriya, and Vaisya, and which
differ seriously only on the validity of marriages
with the Sudra women. Arrian, probably on the
authority of Megasthenes, records (Indica, xii. 8)
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that marriages were not allowed
-yiv-q
probablj7 a reference to the castes which were certainly in existence by 300 B.C.
The Buddhist
texts' yield the same result, but they recognize that
the king miglit marry where he would and make
his son by any wife his heir-apparent.
Manu still
recognizes mixed marriages subject to the rule of
hypergamy, but the later Sniftis tend to rule them
out as objectionable. The modern rule is strict
against mixed marriages, confining the possibility
of marriage to the modern castes ; but the date
when this practice finally prevailed is unknown,
as even late texts repeat the permission for such
marriages sanctioned by the older authorities, and
the Kulin Brahmans of Bengal still avail themselves of this now pecuniarily very valuable
privilege.

Simultaneously with the growth of the prohibition of marriage within the caste were developed
restrictions on marriage within the family.
In one
hymn in the Rigveda (x. 10) the marriage of brother

and

sister is expressly treated as improper, and
there is no reason to suppose that this was an
innovation, as suggested by Weber. ^ No other
restriction is alluded to, and the ^atapatha Brdhmana expressly refers (I. viii. 3. 6) to marriage
as permitted in the third or fourth generation,
the former being the rule, according to the commentator, among the Kanvas, the latter among the
Saurastras, while the Daksinatyas, or people of
the south, permitted marriage with the son of the
father's sister or daughter of the mother's brother,
but not, apparently, with the son of the father's
brother or the daughter of the mother's sister.
The Grhyasutras and the Dharmasutras in effect
agree in prescribing that marriage should not take
place between a man and a woman of the same
gotra (q.v.) as his father, or a sapinda of his
mother, and these terms extended at least to all
relatives within five degrees on the mother's and
seven on the father's side. Later texts add to the
restrictions by extending the prohibitions in the
case of the mother, and by forbidding unions
with the daughter of a spiritual teacher or pupil.
At the same time, concessions are made to
local customs, and the practice of marriage of
cousins in S. India is recognized by Baudhayana
(I. ii. 3).
But the practice of marrying outside
the gotra, a term of wide extension and indefinite sense, but covering all those of the same
family name, is recorded by al-Biruni,* and is
the general rule at the present day throughout
India at any rate, among all the higher castes.
The chief exceptions are found in S. India,
where some tribes practise the opposite rule of

—

endogamy.
In Rajputana, among the Rajputs who claim to
be descendants of the old warrior class, exogamy
is closely connected in tlieir history with the practice of marriage by capture
but there is no
sufficient evidence for the view * that the development of the custom generally was connected with
marriage by capture.
Of much less importance are the restrictions
arising from the feeling that the eldest son and
the eldest daughter should be married before the
younger sons and daughters, a breach of this rule
being merely a ground for a penance, and not a
fatal bar to the validity of the marriage.
The rule
is, however, very old, being found in the Yajurveda (Maitrdyanl Samhitd, IV. i. 9), and recognized
throughout the later literature. In the south
members of Brahman castes adopt the practice of
a mock marriage of the elder brother with a
1 K. Fick, Die sociale Gliederting im nordosttichen iTldien zu
;

Buddha's Zeit, Kiel, 1897, pp. 36-40.
2 See Macdonell and Keith, Vedic Index,
8 Tr. Sachau, ii. 155.
< See J0II3', Recht und Sitte, p. 63.
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in order to avoid the evil result
of a breach of this rule by a younger brother.
The bride should be a virgin, and the importance
of this rule lies in the fact that it renders the
re-marriage of widows difficult. In the Rigveda

some indication ' that a woman
her husband had disappeared and
could not be found or heard of, and in the Atharvaveda (IX. V. 27 f.) mention is made of a spell to
secure that a woman married twice may be united
in the next world with her second, not her first,
husband. The reference here may be to re-marriage
in the case of an absent husband or one who had
lost caste.
The doctrine of Manu is that a woman
should never be re-married, and that the marriage
formulae are intended only for maidens, but he
admits one exception in the case of a woman whose
husband dies before the completion of the marriage.
Other authorities permit re-marriage in the case
where a husband has disappeared, is dead, has
entered a monastic order, is impotent, or has been
expelled from his caste but the authorities difi'er
widely as to the length and condition of absence
which entitle a woman to re-marriage. The son
of a widow who has re-married (paunarbhava) is
ranked by Manu and other authorities only among
the second six of the twelve kinds of son admitted
by Hindu law. But the dislike of re-marriage was
one which developed gradually the actual reprobation of such a son first occurs in Brhaspati (xxv.
41), and the forbidding of the re-marriage of a
widow occurs only in the Adipurdna and later
works.
The objections to such marriages in
modern India are very strong among those castes
which lay most stress on child-marriage, and,
despite the legalizing of them by Act XV. of 1856,
ana eftbrts of social reformers, they are still disapproved by the higher castes.
In the case of a man, while impotence was
recognized as a ground on which the %vife might
contract a new marriage, the marriage was not in
itself null, and even mental derangement was not
regarded as justifying re-marriage on the part of
the wife.
(VI. xlix. 8)

there

might re-marry

is

if

;

;

4.

Polygamy.

—The practice of polygamy among

the Vedic Indians is abundantly proved by direct
references in the Rigveda and other texts, though
in the main monogamy is recognized as normal.
In the case of the king four wives are expressly
mentioned the mahisi, the first wedded, the
parivfkti, or discarded (apparently one who bore
no son), the vdvdtd, or favourite, and the pdldgali,
who is explained as the daughter of one of the
court officials. The mahisi seems to have been the
wife proper, though the others were evidently not
mere concubines. In the Arthaidstra, the Smrtis,
and the epic the rule is laid down that a man may
have wives from his own caste and each of those
below his, either including or excluding the Sfldra,
and in such cases the wife of the same caste was
the wife par excellence (dharmapatni), with whom
the husband performed his religious duties. The
heroes and Brahmans of the epic are frequently
represented as having several wives, but one of
them always ranks first, and, similarly, later in
inscriptions one wife only is often mentioned with
her husband. The rule of precedence among wives
according to caste and, within the caste, to date
of marriage might, however, be overridden by the
husband, who could degrade a wife from her position as chief wife in that case he was required to
make her a present equivalent to that made to the
new wife whom he was marrying. The modern rule
permits the husband to contract as many marriages
as he wishes without any need for justification or
consent on the part of his existing wives.

—

;

1 E. Pischel and K. F. Geldner. Vedische Studien, Stuttgart,
1888-1901, i. 27.
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In addition to wives proper, the Smflis recognize the existence of concubines [ddsl, bkuji^yd),
who were distinguished from wives by not being

married in due form, and who could not in any
They were,
case become their husband's heirs.
however, entitled to niaiutonance by his brothers
as his heirs on his death, and intercourse with one
Similarly, at
of them was regarded as adultery.
the present day the keeping of concubines by
wealthy Hindus is a recognized usage.
The Smftis show some preference throughout for

Apastamba (II. xi. 12) expressly disapproves the re-marriage of a man who has a wife
living, and other authorities restrict the right to
oecome the heir of a husband to the chief wife,
who is the surviving half of her husband. In all
religious observances the husband is to act with
his chief wife only, and marriage is treated by
Manu (ix. 101) as a pledge of mutual lidelity
monogamy.

between husband and wife.
While polygamy is recognized
5. Polyandry.
in the Vedic period, though cliieny among kings
and important Brahraans, there is no clear trace
of polyandry, all the passages adduced from the
Rigveda (X. Ixxxv. 37 f.) and the Atharvaveda
(XIV. i. a, 52, 61, ii. 14, 17) admitting of more
Erobable explanations. On the other nand, the
eroes of the epic, the five Pandavas, are represented as marrying Draupadi and having her as
wife in common a fact which is elaborately explained and defended in the epic. This form of
polyandry is recognized by Brhaspati (xxvii. 20)
as practised in the south, and by Apastamba (II.
xxvii. 2) as an antiquated use.
At the present
daj^ polyandry is still found among Brahmans,
Rajputs, and Sudras alike in Kumaon, where
children are shared by the brothers as by the
Pandavas, and among hill tribes in the Panjab,
where the chUdren are divided among the brothers.
The reasons given for the practice are poverty and

—

—

the desire to avoid division of property. Among
the Jats of the Panjab the wife of the eldest
brother has to serve often as the wife of the
younger brothers also, and the practice is common
The custom
in the case of the Himalayan tribes.
also prevails in the south among the Nairs of the
Kanara country and the Todas of the NUgiris.
The modern evidence conies mainly from Tibetan
and Dravidian tribes, and there is no indication
that the practice was ever widely spread among
tribes of

Aryan

culture.

—

Divorce. The characteristic quality of a
Hindu marriage was that it was a union for life
in striking contrast to the Dravidian and TibetoBurman usages, marriages among Hindus were
seldom broken by divorce. In the Smrti literature,' however, cases are recognized in which
divorce in the form of the contracting of a new
marriage by the wife during her husband's lifetime is allowed, and the occasions for divorce
(tydga), i.e. abandoning a wife and leaving her
without maintenance on the part of the husband,
are set out. The abandonment of a faithful wife
counts as a serious crime, which must be expiated
by a severe penance, and which may involve expulsion from caste. Adultery affords a ground
for divorce, and might in certain cases be punished
\vith death, but, according to other authorities, it
could be expiated by severe penances. Any serious
offence against a husband might, according to
Yajiiavalkya (i. 72), be a ground of divorce, and
Narada (xii. 92, 93) gives as offences justifying such
treatment attempts to murder, wasting property,
In modern Hindu
or the procuring of abortion.
law divorce depends on local custom and, where
allowed, is permitted only for adultery, but divorces
6.
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are very common among all Dravidian tribes, which
also allow freely re-marriage of wives in the case
of the disappearance, long-continued absence, impotence, or loss of caste of their husbands.
In the funeral rites of
7. Position of widowrs.
the Rigveda the wife of the dead man is represented (X. xviii. 7f. ) as lying beside him on the
pyre and as being summoned to leave the dead in
order to be united with his brother, apparently a«
a bride. The passage clearly shows tliat the wife
was not to be burned with the dead, but it unmistakably suggests the existence of an older custom
to this effect, and the Atharvaveda (xvill. iii. 1)
refers to this as an old practice.'
It was evidently
not approved by the Brahmans of the Vedic age,
for it is not mentioned in the sutras, and appears
hrst in the late Vaikhanasa Gfhyasiitra (vii. 2)
and in interpolated passages of the Visnu Smrti
(xxv. 14, XX. 39). The later Smj-tin approve it, but
not without occasional dissent.
In the epics it
plays little part,'' though one of Pandu's wives
insisted on being burned with her husband
{Mahdbharata, I. cxxv. 31) ; but in the later
romances and historical works it is often mentioned, and as early as A.D. 509-510 an inscription
is found to celebrate a sati.
Forbidden in British
India in 1829, it was observed in 1839 in the
Panjab at the death of Ranjit Singh, and in 1877
at that of the Maharaja of Nepal. The primitive
character of the rite is shown by the fact that
often other attendants perished with the queen
or queens when the dead man was a prince.
Normally the wife was burned with the dead man ;
if he died away from home, she might be burned
alone {anumarana), but the burning of a pregnant
widow or one with a young child was forbidden,
and the practice was normally more or less voluntary, except in the case of royal families, where
reasons of policy doubtless reinforced considerations of religion in favour of burning.
In many cases death was doubtless regarded as
preferable to the fate of a widow, whom the Smftis
and modern usage, despite the efforts of reformers,
condemn to a life of fasting, devotions to her dead
husband, pilgrimages, and abstinence from any
form of luxury, such as the use of a bed, ornaments,
etc.
If she had grown-up sons, she fell under their
control ; if not, under that of her husband's kin,
who were bound to maintain her so long as she
remained faithful to her late husband. 'The later
texts also recognize her right to be heir to her
husband, but only on condition that she remained
unmaiTied a disability which is not altered by
Act XV. of 1856. The harshness of the rule is
better realized when it is remembered that the
practice of child-marriages enormously increases
the number of widows.
In the Rigveda it seems to have been the practice for the wife of the dead man to be taken in
marriage by his brother, whether or not the latter
had a wife already. This, the natural interpretation of the funeral hymn (x. xviii. 8
cf. also
xl. 2), is borne out by the fact that the modern
usage in the Panjab,'' which has preserved much
of ancient practice, is for a man to marry his
brother's widow, with the result that many men
liav^ two wives.
In the sutras, however, this
practice is whittled down to the permission given
to the brother of the dead or, if there is no
brother, a near kinsman to beget a son with the
widow in order to continue the race of the dead
man. Such a son, when of age, would inherit his
father's property, which, until then, would be
managed by his mother or by his real father, to

—

—

;

1 A.
Hillebrandt, ZDilG xl. [1886] 710, explains these
passages quite differently but his view can hardly be correct
2 H. Jacobi, Das Rdmdj/arta, Bonn, 1S93, p. lUTf.
^ Cf. Brhaspati, xxvii. 20, ii. 31 ; Artbaidstra, 111. It. 69.
;

1

The Kaufitiya ArtkaSdstra

in allowing divorce

(ill. ii.

59,

(possibly 4th cent, b.o.) goes far

iii.

59).
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whose estate also he miglit in certain cases sucBy an extension of the principle the texts
allow an impotent or 111 man to appoint another
during his life to beget a son for him, and in the
ceed.

epic the right to act in these cases is frequently
recognized as specially appropriate for Brahmans.
But the general tendency of the later Smj-tis is more
and more against the practice, which was subjected
to increasing restrictions or absolutely forbidden,
and in modern times the practice of appointment
(niyoga) has been replaced by the more primitive
form of actual marriage with a brother's widow.'
Though fidelity on
8. Marriage and morality.
the part of both parties to a marriage was doubtless an ideal, there is abundant evidence throughout the literature that infidelity on the part of the
husband was neither rare nor considered worthy
In the case of the wife there
of moral censure.
is no doubt that in the Smrti literature and in
modern usage adultery is regarded as a serious
offence which may in certain cases be punished by
death.
Some of the Vedic passages (Taittirlya
Samhita, v. vi. 8. 3 ; Maitrayanl Samhitd, III.
iv. 7) cited as showing tolerance of adultery are
susceptible of other interpretations, but there
remain the facts that a special ritual at the
Varunapraghasa is clearly intended to remove
the ill-ett'ects of adultery (Maitrdyani Samhitd,

—

(Hindu)

been entitled alone to succeed as heir, but on her
fell the duty of maintaining the other wives
rule which is not recognized in modern Hindu law,
where all the wives have an equal right of succession
Distinct from the property obtained by inherit
ance was the stridtuma of the wife, which is
mentioned by Gautama, but first described in
detail in the ArthaioLstra (ill. ii. 59) and by
Visnu (xvii. 18). It included any presents from
parents, sons, brothers, or kinsmen, the marriage
gifts, the bride-price when given by her father to
her, and the fine paid by her husband in the case
where she was degraded from her position as chief
wife in favour of another. This property fell on
her death to her daughters, if she had any ; if not,
apparently to her sons, who, according to some
authorities, shared it with their sisters in any
event ; and, in the case of failure of all issue, Xo
her husband only if she had been married according to one of the four superior forms of marriage
otherwise it went to her father. In some cases
the unmarried daughter was preferred to the
married in heirship to her mother. In the later
Kdtydyana Smj-ti (xx. 80 ff.) are found elaborate
rules as to the power of a woman over her

—

strldhana. She was at liberty to dispose in any
way of presents from living relatives, even if consisting of immovables her husband could not use
&atapatha Brdhmana, II. v. 2. 20), that them without her consent. She was also entitled
I. X. 11
the Briiaddranyaka Vpanisad (VI. iv. 11) contains to receive from her sons any property promised
a spell to expiate adultery with the wife of a by their father and not paid to her, while gifts
Brahman, and that the Bhdradvdja Gfhyasutra to wives were encouraged, if not exceeding 2000
On her death
(ii.
28) advises a husband how to proceed in panas or consisting of immovables.
the case of going on a journey if he desires his her property went back, in so far as it consisted
the
wife to have lovers in his absence. The romances of gifts from relatives, to those relatives
and fable literature frequently allude to cases of rest went to any unmarried daughter, or, failing
such, to her sons and married daughters, while, if
infidelity, and the Arthaidstra and the Smj-tis
recognize as one kind of son the gudhotpanna, she left no children, her property passed to her
parents if she were married in one of the lower
or secretly born, an illegitimate son who can,
nevertheless, succeed to the property of his forms of marriage, and any landed property went
Baudhayana (II. iii. to her brothers. The later texts and the commother's _lawful husband.
mentators develop in much detail the doctrine of
34) and Apastamba (II. xiii. 7) preserve a saying
of a sage to the mythical king Janaka, referring strldhana, and the Mitdksard (a commentary on
to a time when the virtue of married women was Yajnavalkya) argues that all property which
lightly estimated, and the Mahdbhdrata refers women receive in any way falls under that head,
and must obey the special laws of devolution of
(I. cxxii. 4 If.) to a time when wives were used in
common, a practice terminated by ^vetaketu. The strldhana proper. This is contrary to the earlier
lack of chastity of the women of the East is re- evidence, which expressly differentiates between
corded by Brhaspati (ii. 30).
Too much stress strldhana in the narrow sense and property inmust not, however, be laid on these notices the herited from a husband, earned by a woman's own
reference to the Eastern women may be an allu- exertions, or given by strangers, over which she
sion to the loose marital relations in Tibet, and can exercise power of disposal only with her
the references to the lax morality of previous husband's consent.
LiTKRATURE. — In addition to many notices scattered throughtimes are made for the purpose of proving that
the literature, the Hindu marriage of the end of the Vedic
the recognition of illegitimate sons then accorded out
period and in the classical period is dealt with in the Dhaiinawas antiquated at the time of the texts.
Sutras and in the Smftis with their commentaries, and in
The widow of the comprehensive treatises based on the Smftis. Of the sutra
g. Marriag'e and property.
of Apastamba, Gautama, Vasisfha, and Baudhayana
dead man, according to the Nirukta (iii. 4) and texts, those translated
by G. Ciihler (SBJS ii.2 [1897J and xiv.
have been
Baudhayana (II. iii. 44-46), was denied the power [1882]). The Smrti of Mann has also been translated by Biihler
of becoming an heir.
Gautama (xxviii. 21 f.) (ib. xxv, [1886]), and those of Visiju, Narada, and Brhaspati
mentions her in the list of heirs, but points out by J. Jolly (ib. vii. [1900] and xxxiii. [1889]). Yajnavalkya has
been translated by A. Stenzler, Berlin, 1849. Of these Manu ia
the alternative of the adoption of the practice of the oldest, Yajiiavalkya may be dated in the 4th cent. A.D.,
niyoga for providing the son in whose absence Narada about a.d. 600, and Brhaspati about 600. Somewhat
alone could the mother be heir. Id Visnu (xvii. 4) earlier than Brhaspati is Katyayana. Of the later texts the
Mitdh^ard of VijiianeSvara (c. a.d. 1100) is the most important,
and Yajiiavalkya (ii. 135) is first found the express as
having become authoritative throufihout India except in
mention of the widow as the next heir in the Bengal. Of modern works, for the Vedic period the most
absence of male issue. But the extent of the important are A. Weber, Indische Studien, Berlin and
right thus obtained is expressly limited by the Leipzig, 1849-84, v. and x. B. Delbriick, 'Die indogermanisohen Verwandtsohaftsnamen,' in ASG xxv. [1889] 381-606
texts the widow could not give away, or mortH. Zimmer, Altindisches Lelen, Berlin, 1879; and A. A.
gage, or sell the property thus inherited she held Macdonell and A. B. Keith, Vedic Index, London, 1912.
For the epic a full account is contained in E. W. Hopkins,
it for her enjoyment for life, subject to continued
xiii. [1889], and much material is also given by
chastity and to her not contracting a second mar- art. in JAOS Beitrdge
zur ind. Erotik, Leipzig, 1902. The
R, Schmidt,
riage, but she held it under the control of her
rules of the law-books and the modern law are dealt with in
Digest of Hindu Law^, Bombay,
Buhler,
and
G.
husband's kindred and with the limitation that it R. West
1884, and in J. D. Mayne, Hindu Law and Vsage^, Madras,
If there
should return to them on her death.''
of
the
whole subject with full citations
summary
and
a
1S83,
were several widows, the chief wife seems to have and references to the literature is given by J. Jolly, in Rechi
ii. 8).
1896(=-(?/4P
und
SMe,
Strasaburg,
1 Mayne, Hindu Law and Usafje, § 69.
;

;

;

;

—

;

;

;

:

;

2

Katyayaoa, xxiv. 55 ff,; Bphaspati, xxv. 46 ff.

A. Berriedale Keith.
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cording to

marriage

is

(Iranian).— i. Zoroastrian.— Ac-

sacred texts of Zoroastrianisin,
divinely favoured Vendiddd, iv. 47

tlie

(

;

Asceticism [i'ersinn], Family [Persian]).
Tlie second happiest place in the world is that in
which a righteous man sets up his household ( Vend.
In the Gatlids the pair who wed are urged
iii. 2).
to strive to live a life of rit'hteousness and to help
one another in good deeds ( Ys. liii. 5).
Since marriage is regarded as almost a religious
duty, Zoroastrians hold it a meritorious act to help
their co-religionists to enter the wedded state, and
such assistance may even serve to atone for sin
cf. artt.

(

Vend.

iv. 44, xiv. 15).

It is

by no means unusual,

therefore, for Parsis to enjoin by will or by a trust
that a certain amount of their wealth be expended
in aiding poor brides to marry, and certain institutions, as the Parsi Paiicbayat of Bombay, provide
special funds for this purpose.

The Parsi community in India has passed through
many vicissitudes that it is difficult to determine
which of the various marriage customs of the Parsis
were originally Zoroastrian, although it appears to
be practically certain that the strictly religious
Eortion comes under this category. At the very
so

known as the
recited at the wedding
ceremony, the officiating priest declares that the
ceremony is ' according to the law and custom of
eginning of the ASlrvdd, or blessing

Paevand-namah, which

is

the Mazdayasnian religion.'
According to the Avesta, both manhood and
womanhood were attained at the age of 15
(Ys. ix. 5; Yt. viii. 13 f., xiv. 17; Vend. xiv. 15;
BundahiSn, iii. 19). Since in the Avesta we find

maidens praying
23

;i

Yt.

v.

husbands (Ys. ix.
would appear that chHd-

for suitable
it

87),

marriage was not practised.
The ritual recited
at the marriage ceremony, bidding the pair to
express their consent after
truthful considerathe same direction. The present
Parsi Marriage Act enjoins the age of 21 for males
and 18 for females ; if the contracting pair are
below that age, the marriage certificate must be
signed by their parents.
The marriage ceremony is preceded by several
other rites.
When the match is arranged, an
auspicious day is fixed for the betrothal, such as
the day of new moon, or the first (Hormuzd) or
twentieth (Bahram) day of the Parsi month. At
times, especially in Mofussil (provincial) towns,
the parties consult Hindu astrologers, who name
one or more auspicious days for the betrothal,
marriage, etc. The match is usually arranged by
the parents, with the consent of their children ; but
often, at the present time, the contracting parties
make their own choice with the approval of their
parents. Mutual friends of the two families generally carry messages and bring about the match
a_ course recommended by the Pand-namak-iAturpat-l-Maraspanddn (xlii.) and attested in the
Sdh-namah (tr. A. G. and E. "Warner, London,
1905 ff., i. 177 ff., ii. 125, 86-88) by the marriages
of the three sons of Faridun with the daughters
of the king of Yemen, of Rustam with Tahmmah,
and of Kaus with Sudhabah. Until recently professional match-makers were not unknown, and
they still exercise a certain amount of activity.
On the day of betrothal* the women of the
groom's family visit the house of the bride and
present silver coins to her, and the groom receives
a similar present from the women of the bride's
family. The older term for this ceremony, now
called adrdvviln, was nam pddvun,
to name
(from Pars, ndmzad shudan), since after the
'

tion,' points in

'

1 Geiger, Ostirdn. Kultlcr, p. 241, Bees in this passage an allusion to the custom of asking the hand of the bride from her
parent or guardian (cf. also Vend, xv. 9).
2 A considerable time might elapse between betrothal and
marriage ( Vend, xv, 9 cf. Geiger, p. 242).
;
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betrothal the bride receives in religious recitals
of prayers for her the name of the groom, even

by some mishap, marriage does not take
unbetrothed girl was said to be 'un()iri kardah nam).
Betrothal is regarded
as a solemn part of the marriage ceremony, the
miSra viro-maza, or 'pledge of the magnitude of
a man' (Vend. iv. 2, 4, 9, 15), being considered by
tliougli,

j)lace.

An

named'

the liivdyats to mean a promise of njarriage. At
the present time the priests do not take an active
part in the betrothal, except in Mofussil towns,
where two priests one for each family formally
ask the parents that the bride and groom respectively be given in marriage to each other.
The
priests took part in the ndmzad (betrothal) at
JSurat in the middle of the ISth cent. (Anquetil
du Perron, Zend-Avesta, Paris, 1771, ii. 557 f.),
when the two families met, and the groom's
family priest, after prayer, placed the hand of
one of the contracting parties in that of the other.
The betrothal is followed by the Divo, when a
lamp (divo) is lit early in the morning, and the
women of the two families interchange visits and
gifts.
This day is regarded as more important
than the betrothal proper, because on it the dresses
and wedding rings are usually presented. The
Divo is followed by the Adarni, when the dowry
given by the bride's father is presented to the
groom's family.' Presents are exchanged, chiefly
from the bride's family, on several other days
between betrothal and marriage.
An auspicious day, such as the day of new or
full moon, is fixed for the marriage as for the
betrothal.
Tuesday and Wednesday are inau-

—

—

spicious.
In some families the astrologer's services are engaged before
marriage also.
When matches are beiii^- arranged bjmutual friends, the horoscopes of the intending bride and
groom are submitted to him, to find whether the stars predict
harmony between the pair. If this is not to be the case, the
projected match is broken off.
In the morning or afternoon of the marriage

the

—

day the bride and groom take a sacred bath
custom which is mentioned in the ^dh-namah (ed.
T. Macan, Calcutta, 1829, p. 1579), where Bahram

Gar takes

his Indian wife to the fire temple for
that purpose. The religious portion of the wedding is usually performed shortly after sunset,
perhaps to symbolize that, just as day and night
unite and blend, so the wedded pair should be
united in weal and woe.
The marriage is generally celebrated with much
pomp, as was the case in ancient Iran, as recorded
in the Dlnhart (ed. P. B. Sanjana, Bombay, 1874 If.,
ii. 97).
The groom, v/earing a white ceremonial
robe and holding a shawl in his hand, sits among
friends and relatives of his own sex in the compound.
Around his neck he has a garland of
flowers, and on his forehead is a vertical line of
red pigment (kuhkun). In colour this is held by
some to represent in India an earlier custom of
the sacrifice of animal life, and in shape to symbolize the brilliant, fructifying sun, whereas the
round kuhkun of the bride is supposed to be a
symbol of the moon, which absorbs the rays of the

sun.

A short time before the marriage, a procession,
headed by the officiating priests, and often by a
band of music, goes to the house of the bride,
where the ceremony generally takes place. The
men seat themselves in the compound, and the
women

At the door, the side posts
those of the groom's house— are
1 In early times it was apparently more customary for the
groom to give presents. The sum of 2000 silver dirhams
of

and

in the house.

which

— like

2 gold diniirs, mentioned in the Ailrodd, seems to have
been the average sum which a groom of moderate means
was expected to provide for his bride. On the Aiircdd, with
Pahlavi, Pazand, and Skr. text and tr., see Shapurji Kavasji
Hodivala, Zarathushtra and his Contemporaries in the Rigveda,
Bombay, 1913, pp. 77-SO.
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marked with turmeric (whose yellow colour

is

held to symbolize the sun, and hence abundance
and fertility), the groom is welcomed by his future
mother-in-law, a fresh mark of kunkun is made on
his forehead, and rice is made to adhere to it, and
is also thrown over his head.
During the marriaj^e ceremony the officiating priest again
sprinkles rice over the bride and groom, and before the recital
of the marriage blessing the pair throw a handful of rice on each
other, some mothers making the couple eat a lew grains of rice
thus thrown.

An

and a little tray of water
passed three times round the groom's
head and cast away, and in the course of the
evening the women of the bride's family make the
groom dip his hand in a water-jar, in which he
leaves for them a silver coin, formerly it was
also the custom for the feet of the bride and groom
to be washed after the marriage ceremony, but the
adoption of English foot-gear has caused this to
survive only in washing the tip of the boots.
After the groom has been thus welcomed at the
door, he is made to cross the threshold without
touching it, and with his right foot first, these
precautions being observed also by the bride when
Having
she first enters her husband's house.
entered the house, the groom awaits the bride,
who sits on his left, the chairs being placed in the
centre of the apartment. On stands beside the
chairs are trays of rice to be thrown over the pair,
and lighted candles, while beside the bride is a
small vessel of ghl and molasses (typifying gentleness and sweetness) a servant stands before the
pair, holding a burning censer in one hand and
Beside each
a little frankincense in the other.
of the contracting parties stands a witness, usually
the nearest kin, and generally married persons.
The following requisites are necessary for a
the marriage must be
regular marriage
(1)
celebrated before an assembly of at least five
summoned
for this special
persons who have been
occasion (2) the contracting parties are asked by
the officiating priest whether they consent to be
united in wedlock
(3) the hands of bride and
groom are joined (hdthvaro, ' hand-fastening ')
and a symbolic knot also plays a prominent part
in the ceremony ; (4) the actual marriage ceremony is followed by a benediction accompanied by
sprinkling with rice, etc.
Before being seated side by side, the bride and
groom are made to sit opposite each other, separated by a piece of cloth as a curtain. The senior
officiating priest now joins the right hands of the
pair, and, with the recital of the Yatha ahu vairyo,
a piece of cloth is passed round the chairs of both
so as to form a circle, the ends of the cloth being
With a repetition of the Yatha ahu
tied together.
vairyo the hathevaro is then performed by fastening the right hands with twists of raw yarn,
which is passed round the hands seven times, then
seven times round the bridal pair, and, finally,
an equal number of times round the knot in
The fee for this ceremony
the encircling cloth.
is the perquisite of the family priests, even though
the rite may be performed by other priests. The
attendant next puts frankincense on the fire, and
the curtain between the pair is dropped, while
the bride and groom throw over each other a few
grains of rice which they have held in their left
hands. The one who first throws the rice is said
to win,' and during the recital of the benedictions
the priests also throw rice over the pair. They
are now seated side by side.
The more strictly religious portion of the
ceremony follows. Two priests stand before the
pair, the elder of whom blesses them, praying
progeny of
that Ahura Mazda may grant them
sons and grandsons, abundant means, strong
friendship, bodily strength, long life, and an
egg, a coco-nut,

now

are

;

:

;

;

'

'

(Iranian)

He then asks the witexistence of 150 years.'
ness who stands beside the groom whether, on
behalf of the bridegroom's family, he consents to
in accordance with the rites and
the marriage
rules of the Mazdayasnians, promising to pay her
[the bride] 2000 dirliams of pure white silver and
2 dinars of real gold of Nishapur coinage.'
similar question is asked of the witness for the
bride's family, and then of the contracting parties,
the questions being repeated thrice. Next follows
the recital, by both the officiating priests, of the
Paevand-namah or ASlrvad (tr. F. Spiegel, Avtsta
iibersetzt, Leipzig, 1852-63, iii. 232-234, and, in
great part, by the present writer, in Dosabhai
Framji Karaka, Sist. of the Parsis, i. 182 fl'.).
The admonitions in the ASlrvad are followed by
a series of benedictions, in which Ahura Mazda
is besought to grant to the wedded pair the moral
and social virtues characterizing the yacntos (angels)
who give their names to the thirty days of the
month. Prayer is also made for other blessings,
and that the bride and groom may be granted the
virtues and qualities of the great heroes of ancient
Iran, that they may live long, and have many
portion of this address is repeated
children, etc.
probably a reminiscence of the times
in Sanskrit
of the earliest Parsi emigration to India, when it
was desired to make the address intelligible to
'

A

—

A

their Indian hosts.

Xh&Aiirvad is followed by another group of benedictions in Pazand, this group being called the Tan
darustl (ed. E. K. Antia, P&zend Texts, Bombay,
1909, p. 160 f., tr. Spiegel, op. cii. iii.).
The marriage ritual is repeated at midnight.
From Anquetil du Perron (i., pt. i. 319, ii. 558, n. 5)
this appears to be a reminiscence of the earlier
Persian custom when, in Kirman, the marriage
ceremony was performed at midnight. This custom is not, however, universal.
number of minor usages, not regarded in any
way as part of the solemn ritual, are also observed,
especially by women, in the Mofussil towns. The
first of tliese, which, like the others of this class,
is now observed more as a joke, is chkedd chedi,
in which the nearest friends or relatives tie the
skirt of the jama, or flowing dress, of the groom to
that of the sari of the bride ; thus united, the pair
go to the bridegroom's house. This is followed by
foot-washing (cf. above), after which comes the
dahi kumro, or making the newly-wedded pair
partake of food consisting of dapi (curd) and rice
from the same dish, each giving the other to eat.
Another custom, now almost obsolete, is making
the bride and groom play eki beki ('odd or even').
Each takes several rupees in the right hand and

A

asks the other whether the number is odd {eki)
or even {beki) if the opposite party guesses the
number rightly, he or she is said to win. The
underlying principle is probably similar to that of
the rivalry of bride and groom to be the first to
cast rice on the other, as already noted.
Marriage songs are sung frequently through the
nuptial ceremony and the whole concludes with
a banquet, at which courses of fish (a symbol of
good omen) and sweets are essential, but meat is
forbidden, either out of deference to Hindu scruples
or from motives of economy.
;

;

JivANJi Jamshedji Modi.
Next-of-kin marriage.— A problem of peculiar
delicacy in connexion with Iranian marriage is the
question of the xvaetvadatha (Pahlavi xvetokdas),
The
usually translated 'next-of-kin marriage.''
modern Parsis maintain that this is a marriage
2.

I

The etymology of the word is apparently xvaetu, belonging
community or sib)' cognate with Lat. suus

to (esp. the

'

—

—

and vadatha. 'marriage' (C. Bartholomae, 4/(i>aJi. Worterb.,
Strassburg, 1904, col. 1860). For a less plausible etymology,
based on native tradition (DlnkarU iii. 82, tr. West, SBE xvih.
400), see Darmesteter, Zend-Avesta, i. 126 n.
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first

and such

cousins,

is

certainly its

present connotation. The Greek and Latin writers,
on tlie other hand, regarded xvaetvadatha as referring to marriages of parents with children and
and in this view
of uterine brothers and sisters
they are followed by the great majority of nonParsi scholars of the present day.
The Avesta itself oilers no data for the solution
of the problem, and mentions xvaetvadatha only
all late.
in five passages
The Mazdayasnian religion commands xvaStvadaiha (K«. xii.
ceremonies a young man is to be chosen
religious
certain
in
9)
HVisp. iii. 3; ct. Gdh iv. 8); corpsewho has contracted
;

—

;

it,

be purified, not only with the urine of cattle, but
mingled urine of a man and woman who have performed xoaUoadaUia ( Vend. viii. 13 no other hiunan beings
can produce this vehicle of puriQcation); and Vishtaspa is the
protector, among others, of the youth who tulllla the requireBarlholomae's claim
ment of xvaetmdalha (Yt. xxiv. 17).
(col. 1822) that Vishtaspa's wife llutaosa was also his sister, on
the basis of 1'!. xv. 36 f., can scarcely be deemed cogent (see
Moulton, Early Zoroastrianism, p. 200 f.), in spite of the asserThe Pahlavi
tion of the late Pahlavi Yafkar-l-Zariran, 48.
commentator on Ys. xlv. 4 clearly sees an allusion to xvaetvatext
does not
datha between father and daughter, but the
sustain his exegesis.^
bearers

may

also with the

;

The evidence

Greek and Latin writers

of the

is

unambiguous as regards the nature of xvaetvadatlm. That the royal house should practise the
marriage of parents and children, or of brothers
and sisters, is not inexplicable. It probably rests,
at least in historic times, upon a desire to keep the
royal blood absolutely pure, and finds a conspicuous
illustration in the history of Egyptian dynasties.'
Thus Cambyses married his sister, and, though
Herodotus says (iii. 31) that before this ruler's time
the Persians were not wont to cohabit with their
'

we

are told that the notorious Parysatis
urged her son Artaxerxes Longimanus to wed his
sister Atossa (Plut. Artax. 23 ; cf. Euseb. Prwp.
Evang. vi. 275 C ; for a less certain instance see
Ctesias, Pers. 2), to whom her own brother Darius
sisters,'

The
offered marriage (Plut. Artax. 26).
Bactrian satrap Sysimithres married his mother
(Quintus Curtius, vni. ii. 19), and Terituchmes
his sister (Ctesias, Pers. 54). The only case alleged
in the Sasanian period was the marriage of Kavat
with his daughter Sambyke (Agathias, ii. 23).
The custom is reported, however, not only of the
royal family, but also of the Persians generally.
Marital relations with mother, daughter, or sister
are ascribed to them by Diogenes Laertius (Procem.
7, ix. 83), Strabo (p. 735), Plutarch (de Fort. Alex.
i.
5), Antisthenes (quoted by Athenajus, v. 63),

later

Jerome (m Jovin. ii. 7), Clemens Alexandrinus
Philo
(Peed. i. 7), and Minucius Felix (Octav. 31).
states {de Spec. Lcgg., p. 778 B) that children
from union of mother and son were deemed particularly well-bom, and Catullus says (Ixxxiii. 3 f.)
that 'magus ex matre et gnato gignatur oportet.'
This last quotation is of considerable significance
in determining the real origin of a custom which
excited horror among the classical authors. Xanthus Lydus, as cited by Clemens Alexandrinus
(Strom, iii. 2, ad Jin.), had, centuries before,
recorded such marriages as peculiarly Magian, and
Strabo (p. 1068) declared them to be an ancient
usage (cf. also Sotion, cited by Diog. Laert. Procem.
In the Sasanian period the Christian martyr
7).
Mihramgushnasp had, before his conversion, married
his sister (G. Hoft'mann, Ausziige aus syr. Akten
pers. Martyrer, Leipzig, 1880, p. 95) ; and, some
Mills, Gdthds, Oxford, 1892-1913, p. 224 f. ; West,
392 f. The latter scholar dates the final revision of
the Pahlavi version in the 6th century. For another possible,
though uncertain, reference to the xvaetvadatha of Ahura
1

See L. H.

SEE

xviii.

Arraaiti, see Dmfcarf, ix. Ix. 2-5. There is an
unmistakable allusion to it in jDinfcarf, in. Ixxxii. Darmesteter,
Zend-Avesta, i. 344, n. 12, misunderstands the Pahlavi commentary on Ys. hii. 3 as containing a possible reference to
xvaetvadatha for the correct rendering see Mills, p. 376 f.
2 For many other instances see F. Justi, GIrP ii. [1904]
437 E. Westermarck, Hist, of Human Marriage^^ London,
Cf. also Egyptian section above.
1894, pp. 290-296.

Mazda and Spenta

;

;

'

'
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later, the reformer of Magianism,
Afrid, forbade his followers to marry their
mothers, sisters, daughters, or nieces (al-JJiruni,
Chronology of Anc. Nations, tr. E. Sacliau, London,
al-Shalirastuni, Rcliglonsparlheie7i
187U, p. 19-i
ii,nd FIdlosophmischulen, tr. T. Haarhriicker, Halle,
Yet there
1850-51, i. 284 ; cf. also above, p. 401'').
was a tradition, reported by Mas'udi (Prairies d'or,
ed. and tr. Barbier de Meynard and I'avet de Courteille, Paris, 1861-77, ii. 145), that Faridun (the

two centuries

Bah

;

Thraetaona of the Avesta) begot a daughter by
his granddaughter, another by his great-granddaugliter, and so to the seventh generation (cf.
also Justi, Iran. Nainenbuch, Marburg, 1895, p.
192).

In the Pahlavi texts allusions to xvctokdas are
Observance of it is one of the surest
signs of piety in the coming days of evil, i.e. the
Arab conquest (Bahman Yt. ii. 57, 61) it expiates
mortal sin and forms the one insuperable barrier
to the attacjics of Aeshm, the incarnation of Fury
(Sayast la-Say ast, viii. 18, xviii. 3f.) it is especially obnoxious to demons, whose power it impairs
(Dinkart, iii. 82) it is the second of the seven
good works of religion, and its neglect the fourth
of the thirty heinous sins, and it is the ninth of
the thirty-tliree ways of gaining heaven (Dtnd-i
Mdinog-l-Xrat, iv. 4, xxxvi. 7, xxxvii. 12). It is
even said to have been prescribed by Zarathushtra
as the eighth of his ten admonitions to mankind
cf. Selections of Zdt-Sparam,
(Dinkart, iii. 195
xxiii. 13), and to arrange it is a work of merit
In a word, from it
(Ddtistan-i Dlnlk, Ixxviii. 19).
is to arise ' complete progress in the world
even unto the time of the renovation of the universe' (ib. Ixxvii. 6f.).
These Pahlavi texts, however, cast no light on
Yet there
the precise connotation of the term.
are references in this literature which are the reverse of ambiguous. The Pahlavi synopsis of the
18th fargart of the lost Avesta VaraStmansar
Nask clearly refers to the xvetokdas of brother
and sister (Dinkart, IX. xli. 27),' and that of the
^\st fargart of the lost Bak6 Nask to the wedlock
of father and daughter (ih. Ixvii. 7, 9).' The most
explicit statement is found in the account of a
controversy between a Zoroastrian theologian and
a Jewish objector, recorded in Dinkari, iii. 82 (tr.
West, pp. 399-410)
'The consummation of the mutual assistance of men is

common.

;

;

;

;

.

Khv^tOkdas.
folk,

and,

.

.

.

.

.
.
is . . . that with near kins.
kinsfolk, that with those next-of-kin

That union

.

among near

and the mutual connection of the three kinds of nearest kin
which are father and daughter, son and she who bore him, and
brother and sister is the most complete that I have considered.'
These three forms are illustrated, respectively, by
the union between Ahura Mazda and his daughter
Spenta Armaiti (cf. on Ys. xlv. 4, above ; and on its
probable origin as a cosmogonic myth of the lepds
ydfi,os of Heaven and Earth, cf. L. H. Gray,
vii. [1904] 367), from which sprang the primeval
being Ciayomart ; by the return of some of the seed
of the dying Gayomart to Spenta Armaiti (cf. also
Bunda-hiSn, xv. 1 ; Ddtistdn-l-Dlnik, Ixiv. 6 ; alBirunl, p. 107), resulting in the birth of the first
human pair, Masye and Masyaoi ; and by their prolific union (cf. also Dinkart, vil. 1. 10, Ddtistdn-lD'mik, xxxvii. 82, Ixv., Ixxvii. 4f.).*
In the 8th chapter of a Pahlavi Bivdyat, probably
3 The statement that Arta-I-Viraf
had seven sisters, and all
these seven sisters were as wives of Viriif {Ar^d-l- Vird/ Ndmak,

—

ABW

'

'

ii.

may be
not absolutely certain in meaning (West,

1-3, 7-10; scarcely earlier

compared, but
p. 397

is

than the 6th cent, a.d.)

f.).

- So West, p. 397 ; later (SBE xxxvii. [1892] 382) he retranslates the passage so that xvetokdas is not necessarily implied.
3 Another stock argument for brother-and-sister marriage was
found in the legend of the union of the primeval twins Yima
and his sister (Pahlavi Yim and Yimak ; see Bund, xxiii. 1,
xviii. 418 f.), which is not mentioned in the
and West,

SBE

extant Avesta, though it evidently dates from the Indo-lranian
period, since it forms the theme of Rigveda x. 10.
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written between the Arab conquest of Persia, and
tiie 16th cent., found preceding the Datistan-lDinik in many MSS, there is a lengthy polemic in
favour of xvetokdas, there written xvetodat (ed.

Bamanji Nasarvanji Dhabar, Pahlavi RivAyat accompanying the Dddistdn-i-Dinik, Bombay, 1913,
pp. 9-21, tr. in extracts West, SBE xviii. 415-423).
JOefending it by the old examples of Ahura Mazda
and Spenta Armaiti and of Masye and Masyaoi,
declares that, when contracted with mother,
daughter, or sister, xvetokdas is superior in religious merit even to the ceremonial worship of Ahura
Mazda, the replenishing of the sacred fire, or showing becoming reverence to a priest, and that it
saves the most heinous sinner from hell.
When the millennium is about to dawn, all mankind will
it

'

perform Khvetfidiid, and every fiend
miracle and power of KhvfitQdad.'
practises

it,

'a thousand

demons

through the

will perish

The

first

will die,

man

time that a

and two thousand

wizards and witches
.
and when he goes near to it four
times, it is known that the man and woman become perfect.
Whoever keeps one year in a marriage of Khv6tiidad
becomes just as though one-third of all this world
had
been given by him
And when
.
unto a righteous man.
he keeps four years io his marriage, and his [funeral] ritual is
performed, it is known that his soul thereby goes unto the
supreme heaven (garSdra&n) and when the ritual is not performed, it goes thereby to the ordinary heaven (vahishtd).' The
good deeds of those who observe xvetokdas are a hundred times
more efficacious than the same deeds performed by other pious
men and the penalty for dissuading from it is heU.
.

.

.

.

.

.

.

.

.

.

.

.

.

;

;

From

certain passages in the same chapter it
very evident that xvetokdas in the narrow sense
here advocated was by no means pleasing to the
is

Parsi community.
Thus, when Ahura Mazda and Zarathushtra held colloquy,
ZaratOsht spoke thus " Which duty and good work shall I do
first?" AOharmazd spoke thus
*' Khv6tCldiid."
ZaratQsht
*

:

,

:

.

.

spoke unto Atlharmazd thus " In my eyes it is an evil (vadC)
which is performed." .
AOharmazd spoke thus *' In my
eyes, also, it is just as in thine; but "'
since nothing is so
perfect that there is no evil mixed with it— '"it should not
:

.

seem

so

"

'

(West,

.

—

:

p. 423).

As

early as the date of composition of Dlnkart,
iii. 82, however, there are indications that xvetokdas
had come to bear its present meaning of marriage
of first cousins, and this is the teaching of more
modern Parsi Bivayats (West, pp. 404, 425 f.) and
the practice of Zoroastrians at the present day.
The Parsi theory of the origin of xvaetvadatha
is fairly clear.
The Dinkart holds (iii. 82) that its
basis was a desire to preserve purity of race, to
increase the compatibility of husband and wife,
and to increase the attection for children, which
would be felt in redoubled measure for offspring
so wholly of the same family. Another reason
doubtless well founded, especially after the Arab
conquest was that marriage outside the family
might tend to religious laxity and even to perversion to another faith (Bivayat viii., tr. West,
As a matter of fact, however, these
p. 416 f.).
arguments are inadequate to explain the real
origin, and the suggestion of Justi {GIrP ii. 435)
that the source is to be found in Egypt (cf. Egyptian section, above) is equally improbable.
There is no evidence that incestuous xvaetvadatha
was known in the Avesta,' and it is not until
Pahlavi writings of the 6th-9th centuries that it is
unmistakably advocated (West, p. 427 f.). At the
same time, the testimony of the Greek and Latin
writers cannot be ignored ; and, while we may
frant, for the sake of argument, that in the later
asanian period there was vital religious reason
for incestuous xvaetvadatha, as set forth by tlie
Dinkart and the Bivayat, no such reason can be
alleged for the Achaemenian and succeeding periods.
It is clear, moreover, that incestuous xvaetvadatha
was then not restricted to noble and royal families,

—

'

'

1 It is true that the Pahlavi summaries of lost Avesta texts
them the presence of this type of xvaetvadatfia (see
above, p. 457^), but the baseless reading of xvaetcadatka into Vs.
xlv. 4 by the Pahlavi commentator (above, p. 457*) hints that we
cannot repose implicit confidence in the accuracy of these summaries.

affirm in
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it was also practised widely among the
people.
On the other hand, the present
writer knows at present of no cases in the historic
(as distinguished from the legendary) period of
Zoroastrianism, except the Sasanian royal instance
mentioned above, and the marriage of Mihram-

but that

common

guslmasp.

We

must also note that incest was abhorrent to
the Indian branch of the Indo-Iranian family (for
the strong exogamy of India see J. Jolly, Becht und
Sitte i = GIAP ii. 8], Strassburg, 1896, p. 62 f.).'
Among the other Indo-European peoples the Greeks
permitted marriage between uncles and nieces,
nephews and aunts, and half-brothers and halfsisters on the paternal side (see Greek section,
above, § 2) ; the ancient Prussians and Lithuanians
are said to have allowed marriage with any kinswoman except one's own mother (O. Schrader, BeaU
lex. der indogerm. Altertumskimde, Strassburg,
1901, p. 909f. ); and equal licence is ascribed to
the ancient Irish (cf. Celtic section, above).
There remain, then, two hypotheses on the origin
of inuestuons xvaetvadatha.
(a) It may be derived
from a non-Indo-European people.
This is the
theory maintained by Moullon (pp. 204-208), who
holds that the custom was Magian, and so neither
Indo-European nor Semitic (cf. ib. chs. vi.-vii., and
art. Magi)
not Iranian at all. (6) Without denying or even criticizing Moulton's veiy plausible,
even probable, theory, it may be suggested that
the practice was genuinely Persian. In view of
the extremely primitive character of the BaltoSlavic peoples, who have, not without reason, been
claimed as those who have retained most truly the
'

'

'

'

—

original type of Indo-European civilization (S. Keist,
.
. . der Indogerinanen, Berlin, 1913, p. 478
O. Schrader, Sprachvergleichung und Urgesch.^,
Jena, 1907, ii. 129 f. ; and art. Aryan Religion,
passim), the occurrence among them as among
the almost equally primitive ancient Irish of what
is practically identical with incestuous xvaetvadatha is certainly significant. On this hypothesis,

Kultur

—

—

Zarathushtra's reformation did away with xvaetvadatha, as with so much else of the older Iranism
which his loftier teaching rejected but, when the
more ancient folk-religion returned, it restored
xvaetvadatha, together with many other things
that had been discarded. In the present state of
our knowledge the writer does not attempt to decide between these hypotheses he merely presents
his own for what it may be worth.
Whatever the origin of incestuous xvaetvadatha.
which is perhaps nothing but endogamy carried
pure Zoroasto its extreme so much is clear
trianism never knew it it was practised by nonZoroastrian Persians ; it was advocated at least
during the Sasanian and early Arab periods by a
Magianized priesthood ; it appears to have then
been a theoretical ideal, prompted by the religious
and political situation of the period, rather than an
actual practice ; it was constantly resisted (even as
an ideal) by a large and, doubtless, ever increasing body of the faithful it has disappeared. It
had a certain justification during the days of Arab
It
persecution, and Parsis should recognize this.
has been one of the cheap taunts of the type flung
against every religion by the ignorant or malevolent outsider, and no Parsi can be reproached for
Yet it was at worst
sensitiveness on the subject.
;

;

—

—

:

;

—

—

;

1 The instance of Yama and Yami, already mentioned, does
not militate against this for in the hymn Rigveda x. 10 (on
which see especially L. von Schroder, Mysterium und Mimus im
Rigveda, Leipzig, 1908, p. 275 fl.) Yama manifests extreme reluctance to the union. The problem involved was the origin of
the human race from a primeval pair of twins. The same
remarks apply to the myth of Brahma's union with his daughter,
a cosmogonic myth comparable with the tepb^ ya/xoy of Ahura
Mazda and Spenta Armaiti, noted above (cf. Eigveda, l. clxiv. S3,
V. xlii. 13, X. Ixi. 6 ff., and especially Muir, Orig. Sanskrit Texts,
;

1.2

[1872] 107-114, iv. [1873] 46-48).
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Taiho-ryo was often very large, including over one
liundrea persons, but tlie numbers gradually de-

merely a temporary excrescence, never a real tenet
and it was repudiated, no doubt, as intensely by
Zaratliushtra as by his modern followers.
Concerning tlie specilically Old
3. Old Persian.
Persian marriage rites we possess only meagre

creased, until at present a family usually consists
of only live or six individuals.
Marriage under
such a system not only brings changes in the
status of the contracting parties, but also means
the removal of a member of one group to another.
In other words, marriage is an act between a man
and a woman and also between two families.
Therefore, when a marriage is to take place, not
only the free contract of the parties is required, but
also the consent of the heads of the two families.
From the time of the Taiho-ryo to that of the

—

Strabo tells us (p. 7.33) that marriages
were performed at the beginning of the vernal
equinox, and that before the bridegroom went to
the nuptial couch he ate an apple or camel marrow,
but nothing else during the whole day. We also
leam from Arrian (Anab. VII. iv. 7) that a seat of
honour (dpSyos) was provided for the groom, and
that his prospective bride came after the cups had
gone round {fiera rbv irdrov), being welcomed by
her husband with the giving of the right hand and
a kiss. Naturally a banquet formed part of the
wedding (Est 2'^ Jos. Ant. XI. vi. 2).
information.

'

'

;

To the Scythians {q.v. ), at least some of whom
were Iranians, the Greeks ascribed the practice of
each man having free access to the wives of his
fellow-tribesmen, although Herodotus (i. 216, iv.
104) restricts this to the Massagetie and Agathyrsi.
The latter were possibly Iranian (E. H. Minns,
Scythians and Greeks, Cambridge, 1913, p. 102 cf.
W. Tomaschek, in Pauly-Wissowa, i. 764 f.); the
former are considered Iranian their name is cerUntersuchungen zur
tainly BO by J. Marquart
Gesch. von Eran, Gottingen and Leipzig, 1896-1905,
it.
77 f., 240, Eraniahr, Berlin, 1901, p. 156),
though this is doubted by Minns (p. Ill), who,
probably rightly, regards them as a mixed collection of tribes without an ethnic unity.' In any
event, as he says (p. 93), this form of marriage
(for other Indo-European instances of which see H.
Hirt, Indogermanen, Strassburg, 1905-07, p. 703
Schrader, Reallex. p. 634) is probably non- Aryan.

—

—

(

'

See, further, art.

Family

(Persian).

—
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MARRIAGE

(Japanese and Korean).
I.
ancient times marriage and
marriage regulations have been considered important by the Japanese people. Both ideas and
legal regulations concerning marriage, however,
seem to have passed through three distinct stages
(1) that of the age of the Taiho-ryo (A.D. 701-1192),
much influenced by Chinese morals and laws (2)
that of feudalism (from the end of the 12th cent,
to the Meiji era), moulded by bushido, Japanese
knightly morality, to a much higher development
and (3) that of the period since the Restoration,

Japan.

Meiji era, a marriage engagement was lirst made
between the parents of the parties, and often the
consent of the parties was not required, for filial
obedience was considered one of the highest and
noblest virtues. Lately, with the development of
the idea of freedom, the point of view has somewhat changed according to the regulations of the
present civil code, it is necessary to have the free
consent of the parties in addition to the consent of
the parents. Moreover, when a man reaches the
age of thirty and a woman that of twenty-five, the
law no longer requires the consent of the parents
for the sanction of marriage.
While caste in the strict sense of the
2. Caste.
term never existed in Japan, by the Taiho-ryo
a humble class, which was not allowed to intermarry with others, was recognized, and the child
of such a marriage belonged to the humble class.
During the feudal age the people were divided into
lords, knights, and commoners including farmers,
artisans, and merchants ; and intermarriage required special permission. A marriage between
members of the lordly class required sanction from
the central government until 1871. According to
the Taiho-ryo, Buddhist priestesses were not
allowed to marry and one who transgressed was
sent to a far island or put to death but this ban
was abolished in 1872.
At the time of the Taiho3. Age of consent.
ryo a male was allowed to marry at the age of
but the present civil code
15 and a female at 13
requires the age of 17 for the male and 15 for the
female. There has been no prohibition of marriage
on account of old age.
;

;

—

— From

:

;

characterized by Christian influences.
The chief point of differI. Consent of parties.
ence between Japanese and Western marriage laws
found
the
family
system. From the
be
in
may
earliest times the Japanese people have been
grouped in families as social units, to one of which
every individual belongs, and in each family there
The authority of
is a head, who governs the rest.
the head {patria potestas) lias varied from age to
age, but in general may be said to have been
strong in ancient times and to have weakened in
recent years. The family in the time of the

—
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4.

Monogamy. — Old laws and customs

in

Japan

forbade multiple marriages, but not concubinage.
According to the Taiho-ryo, concubines occupied
the position of relatives in the second degree, and

no limitation was made as to their number. The
child by a concubine held an inheritance right.
The custom of concubinage was prevalent among
the noble and rich, and society did not condemn it.
Moreover, in the opinion of some, concubinage
was considered necessary, with the existing familysystem, in order to preserve the family line from
In the Meiji era, however,
possible extinction.
through the influence of Christianity, the idea of
monogamy became strong ; and in 1882 concubinage
ceased to be recognized by law, though the longestablished custom still lingers to some extent.
Wlien a marriage con5. Second marriage.
tract has been dissolved by divorce or the death of
one of the parties, a second marriage is permitted.
chaste
In ancient times, liowever, the proverb '
woman never sees two men ' liad great force ; and
for a woman to refrain from re-marriage was regarded as a beautiful virtue. There were not a
few women who cut off their hair, or became
priestesses, or committed suicide, on hearing of
the death of their husbands in battle. Such forms
of devotion gradually declined ; and the civil code
does not forbid a woman to re-marry, merely
requiring six months to elapse between the dissolution of the first marriage and the consummation of the second.

—
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6.

Marriage of adulterers.

whom

—A man and woman,

has been divorced or sentenced to
be divorced on account of adultery with the other,
marry
may not
a prohibition wliich has existed
since the time of the Taiho-ryo. Social disapproval
of such union is very severe ; and, even when tlie
husband or wife forgives and consents, the prohibition is binding and cannot be evaded, so that
those found thus married are separated by law.
Marriage between
7. Marriage of relatives.
near relatives in direct and collateral lines is
forbidden for the sake of health and protection
from degeneracy. The marriage of cousins, or of
a widow or widower with a brother or sister of the
deceased, is not prohibited ; and such marriages
are not rare.
8. Relation of husband and wife.
In olden
times the rights of a husband were very farreaching, and a wife who obeyed her husband
absolutely was considered virtuous.
Men were
held in high regard, while women were not.
Lately the position of woman has improved, but
even yet, when a wife makes a contract, she has
to get her husband's consent in many cases, and
the wife's property is always under the supervision of her husband while they are married.
In
Japan a woman's private property is very limited
and those who possess property in addition to their
dresses and ornaments are very few ; for, according to the law of succession, all property is inherited
by the eldest son, and only in the case of disinheritance or of there being no son by marriage or
adoption can the woman inherit in regular succession.
Thus, as a rule, the wife has no property,
but is dependent upon her husband for support.
Some change, therefore, must be made in the law
of succession if the position of woman is to be
materially raised.
9. Engagement and ceremony of marriage.
The customs as well as the laws of marriage in
Japan have passed through a series of changes.
In ancient times marriage by sale and marriage by
capture were common but from the time of the
Taiho-ryo customs gradually became more refined.
There is in Japan, however, no custom of direct
personal engagement or of previous personal
acquaintanceship. Such things would be regarded
as disgraceful by all Japanese above the middle
class, for a formal marriage is always arranged
by a match-maker who renders service to the
parties and parents.
When consent is given and
the engagement made, gifts are exchanged, and
a marriage-contract is considered to have taken
place. Then, upon an auspicious day, the wedding
ceremony is performed, usually at the home of
the bridegroom at night. The marriage intermediary, escorting the bride in her best attire,
takes his seat at an appointed place, and the bride
and bridegroom drink wine, exchanging cups nine
times. This constitutes the entire ceremony, after
which the bride and bridegroom are introduced to
relatives and friends at a wedding dinner.
No
religious or legal form is required, except that,
by the present civil code, notification must be
made to a registrar in order that the marriage
may be officially sanctioned. With the coming of
Christianity marriages are increasingly performed
in churches ; and recently the custom has arisen
of holding services at Shinto shrines.
The law,
however, requires no religious sanction, as it is
only a civil marriage that is officially recognized.
Before the promulgation of the
10. Divorce.
present civil code (1896-98), divorce, or, rather,
repudiation, was very easily secured at the husband's will. No legal procedure was necessary
beyond the husband's writ with his signature,
but the law fixed seven causes, one of which must
exist in order to make the repudium effective.
either of

Thus the power

show the total number
have been 8,583,168 and of
divorces 60,376, i.e. about 7 divorces out of 1000
marriages.
Only judicial divorces, however, are
given in statistics, and by far the greater number
are by mutual consent.
II. Judicial separation.
This system does not
given.

Statistics for 1908

marriages

of

—

—

husband was somewhat

upon the contested request of one of the parties.
This form of legal divorce must be for some one
of certain causes reco^ized by law, and becomes
operative only after judicial judgment has been

—

;

of the

curtailed ; but only the husband could repudiate.
The present code recognizes two forms of divorce :
by mutual consent, and by judicial decree. The
former requires only the mutual consent of the
parties, while the latter requires an act of the court

—

;

(Jewish)

to

—

exist in Japan.
II.

Korea. — In Korea marriage

is

according to

the old custom.
Early marriage prevails, and
government control has had but little efl'ect,
though upon several occasions laws have been
issued, even setting the age for marriage at 20
for men and 16 for women.
It is usual for a girl
of 12 or 13 years to marry a boy of 10 or less.
Wives are usually a few years older than their

husbands. Second marriage is not prohibited, but
is considered a disgrace by most ; and those above
the middle class never re-marry. AiTangements
for marriage are made by fathers, grandfathers,
or elder brothers and relatives in authority ; and
the wishes of those who are to be married are
not taken into account. The ceremony is performed at the home of the bride, and it is not
necessary to notify a civil officer.
Only the
husband can divorce, and the wife has no way of
refusal.

There

is

no system of divorce by consent,

but by the new law, since annexation, a way has
been opened for a wife to seek divorce.
The
number of marriages made in 1912 was 121,993,
and that of divorces only 9058.

—Alice M.

Bacon, Japanese Girls and Women^
D. Kikuchi, Japanese Education, do. 1909,
Women'; B. H. Chamberlain, Things
Japanese^, do, 1902; L. W. Kiichler, 'Marriage in Japan,' in
TASJ xiii. [18S5J, pt. 1. pp. 114-137 ; Douglas Sladen, A
Japanese Marria{je, London, 1904
Inazo Nitobe, Ths
Japanese Nation, London and New York, 1912.
Literature.
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;
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Nakajima.

(Jewish).—' Every man is bound
to marry a wife in order to beget children, and he
who fails of this duty is as one who sheds blood,
diminishes the Image [of God], and causes the
Divine Presence {sh^khindh) to depart from Israel
—thus runs the rule in the Code of Qaro {Shulhdn
'Arukh, Ebhen hd-'ezer, i. 1). It is based on ancient
Kabbinic (Tannaitio) prescription (Y'bhdmSth, 636,

from well-known Biblical texts
combined with following verse), and it
is emphasized by the somewhat later apophthegms
Whoever has no wife rests without blessing
such a one is not called a man (ib. 62b). Marriage
was the means by which the human race imprinted
on the generations the divine image it, with the
Sia), itself inferred
(esp.

Gn

9*

:

'

'

'

'

;

consequent domestic

felicity,

was the expression

It was the basis of the social
of true manhood.
order, and thus its regulation was, in Rabbinic
chief
difi'erences between Jewish
opinion, one of the
and primitive systems (cf. Maimonides, Ishuth,
i.).
The social obligation was strengthened by
i.e. the
Messianic hopes: 'the son of David
Jlessiah^will not come until all souls stored up
for earthly life have been born ' ( Y'^bh. 62ct).
Though the purpose of marriage was the begetting
of children, other aspects of marital life were fully

—

appreciated (see art. Family [Jewish] ; and cf.
the quotations in M. Mielziner, The Jewish Law of

Marriage and Divorce, New York, 1901, p. 18 f.;
I. Abrahams, Jewish Life in the Middle Ages,

MARRIAGE
London, 1896, p. 114). Very profound is the
Rabbinic view that man's yeijer is in this instance
the cause of good but for his passions man would
not build a house, nor marry a wife, nor beget
children (Genesis Rabba, ch. ix.). Man, in Rabbinic theology, is impelled by two yeseriC impulses,'
'inclinations'), one good and one evil, both of
which are to be used in turning him to the love of
God (Sifri on Dt 6^ MishnOh B'rakhOth, ix. 5).
The bodily passions are not in themselves evil (cf.
Ye^er Hara,' in Yale Bicentenary
F. C. Porter,
vol. of Biblical and Semitic Studies, New York,
1901, pp. 91-156, and M. Lazarus, Ethics of Judaism, Eng. tr., Philadelphia, 1901, ii. 7911'.); Torah
was the means by which the control of passion
and its direction into holy ends were effected
(cf. Maimonides, Guide of the Perplexed, iii. 33).
The Kabbinic theory of marital intercourse is
summed up ideally and, in a sense, mystically in
the saying
Three are associated in every human
being God, father, and mother (QiddusMn, 306).
;

'

:

'

'

:

With regard

to the

authority of parents in
arranging the marriages of their children while
minors see
v. 742".
When the parties were
adult, the consent of parents was not necessary to
make a marriage valid (Maimonides, Ishuth, vii.),
but, as Mielziner adds,

ERE

*

in

Iq consequence of the high respect and veneration, however,
which father and mother have ever been held amongr Israel-

the cases of contracting marriages without the parents'
consent fortunately belong to the rarest exceptions (p. 69).
ites,

'

Early marriages, arranged by the parents, were
long considered a valuable aid to morals. The
legal age for valid marriage was the age of puberty,
but the usual age of the bridegroom in Talmudic
times was 18 to 20 (S. Krauss, Talmudische Archdologie, Leipzig, 1910-11, ii. 28).
A Jewish court
would often put pressure on a man over 20 to
compel him to take a wife {Eihen hd'ezer, i. 2),
but such pressure was not applied in the case of
students, while (as the gloss ad loc. points out) in
modern times all attempts at compulsory marriages
have become obsolete. Curiously enough, no rule is
stated with regard to the age of the bride. Girls
were treated as marriageable from the beginning of
their thirteenth year, and at various times very
youthful marriages have prevaOed (see Abrahams,
ch. ix.). In recent times, while, on the whole, Jews
probably marry at a somewhat earlier age than the
general population, assimilation in social customs
is modifying differences (statistics in JE viii. 339).
The general impression prevails that Jews more
frequently than others marry their cousins. Intermarriage between Jews and Christians has increased
(statistics in JE vi. 612).
No section of Jewish
opinion favours marriages between parties who
are not of the same religion, the dilBculties of
the education of the children and the disturbance of the home harmony being felt to offer
strong objections. There is no bar, however, to
the religious solemnization of a marriage with
full Jewish rites in the case of proselytes to the
synagogue.
The Biblical degrees were maintained in later
Jewish law, with certain extensions ( Y'bh. 21
Maimonides, Ishuth, i. 6 Mielziner, p. 37), the
latter being partly theoretical prolongations of
lineal ascendants and descendants
but in one case
a 'new degree homogeneous to the Biblical was
added ; for, while the Mosaic Law [Lv 18"] expressly forbids only the father's brother's wife,
the Talmudic Law adds also the mother's brother's
wife, and, besides, the father's uterine brother's
'

'

;

;

;

'

'

wife' (Mielziner, p.
vii.

663")

imposed

38).

The

:^araites (see

ERE

further rigours on the

still

marriage law.

The general question

of the relation between
civil law of England is

Jewish marriages and the

(Jewish)
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historically and legally considered in the monograph of H. S. Q. Henriques, Jewish Marriages
arid English Law, London, 1909.
It may in
general be said that, while orthodox Jews maintain some disabilities not upheld by the law of
the land, no Jews jjermit marriages which, though
allowed by Jewisli law, are forbidden by the civil
law.
Thus, though marriage with a deceased
wife's sister is valid in Jewish law, such a marriage
was never solemnized in England while English
law disallowed it. So, too, though by Jewish law
a man may marry his niece (though a woman
may not marry her nejihew), no such marriage
would be performed by .lewisli rites, since English
law forbids such a union. But, wliere the Jewish
law is more severe than the English, the severity
is in most cases maintained, though the tendency
in Jewish liberal organizations is toward equalizing
Jewish custom with civil conditions. The orthodox Jews do not permit a kClien i.e. one tracing
descent from the ancient priestly famUy to wed
a divorced woman nor would the re-marriage of
a divorced person be solemnized by the orthodox
synagogue unless a divorce had also been obtained
from a Beth Din (Jewish ecclesiastical court). On
the other hand, the levirate marriage, which was
no longer in general use (though a few instances
are recorded) at the beginning of the Christian
era (the Sadducean question in Mt 22^ was probably theoretical), has now lost all vogue (Eihen
Aa-'ezer, clxv., and commentaries ; i/'£ vi. 171).
In
the case of a childless widow the brother-in-law
25'''''),
goes through the ceremony of halisdh (Dt
which frees her to marry a stranger (Mielziner,
p. 54 f. ; JE vi. 170 f., where the rite is illustrated).
On the levirate marriage see, further, I. Mattuck,
in Studies in Jewish Literature, Berlin, 1913, p.
210 ; on marriages between uncle and niece, S.

—

—

;

Krauss,

ib. p.

165.

Except for rare cases in countries where Muhammadan law prevails, monogamy is enforced by both
law and custom among Jews, although neither Bible
nor Talmud formally forbids polygamy (for the
Talmudic evidence see Krauss, ii. 27). Only in
the case of the levirate marriage did the Pentateuch actually ordain a second marriage, and, as
has been mentioned above, the levirate marriage
fell into disuse.
That monogamy was the Biblical
ideal is shown by Gn 22'', Pr 31'"-'', and the whole
tendency of the Song of Songs (cf. A. Harper,
Song of Solomon, Cambridge, 1902, p. xxxiv); and
the same conclusion must be drawn from the prophetic imagery in which marriage typifies the
relation between the one God and the unique people
Israel.
Polygamy survived among the Jews into
the Christian era (see references in JE viii. 658),
but monogamy was then and thereafter the general
The difficulty was that, as the end of
rule.
marriage was the begetting of children, childless
marriages were no fulfilment of that end, and in
case of the wife's sterility the older authorities
were divided in view as to the relative advisability
of insisting on divorce or of permitting a second
simultaneous marriage (on this and several other
questions of Jewish marriage and divorce, see the
writer's evidence before the Divorce Commission)
but by the beginning of the 11th cent, monogamy
was made the binding and absolute rule for all
western Jews (Abrahams, ch. vii.).
The ancient and mediaeval preliminaries to
marriage have, in modern times, lost much of their
old significance. Betrothal (erusin or qiddushin)
in Kabbinic law was not a mere agreement or
contract for a future marriage (nissuin)
though
not involving the actual privileges or responsibilities of the married state, betrothal was so far
the initiation of marriage that it could be terminated only by death or divorce.
;
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FaithlessneBS on the part of the betrothed female was treated
Without having been formally divorced, she
if
could not enter a marriage contract with another person
entered upon it was void (Mielziner, p. 77 on the status of
the betrothed woman in the 1st and 2nd centuries a.d., of.
A. Buchler, in Festschrift zu Israel Lewy'8 70ten Geburtstag,
Breslau, 1911, p. 110).
*

as adultery.

;

;

'

Since the 16tli cent, the two ceremonies of betrothal
and marriage have been performed on the same
day, though in Talmudic times a year might intervene between them {Mishndh, Qiddushin, v. 2).
Tlie legal betrothal was always preceded by an
engagement (shiddukhtn), and this engagement'
'

'

'

gradually replaced the older betrothal.

Often a

professional match-maker (sAar/Mara) was employed
in the Middle Ages, and the custom is still in some
vogue (Abrahams, p. 170 f.). The ceremonies of
marriage now include the older betrothal and
marriage rites.
The essence of the marriage
ceremony is the presentation by the bridegroom to
the bride, in the presence of two witnesses, of an
object of value, and the recital of the formula
' Be thou consecrated
unto me by this [ring] according to the law of Moses and Israel.' The marriage
rite was and is invalid without the bride's consent
her consent is formally stated in the kHhubhdh
(see below) ; but, until recent times, she took a
passive part in the ceremony, the formula being

—

spoken by the man onlj'. In some orthodox and
most liberal synagogues the bride's part is now
more active. For the validity of a marriage the
presence of a Rabbi is not essential, but such
presence is usual, and so are other ceremonies the
use of a ring and a canopy {huppdh), the breaking
in

:

of a glass, the recital of the k'lhuhhah, and the
repetition of the ' Seven Benedictions.'
The ring, now so usual in Jewish weddings, is
not mentioned in the Talmud, but was introduced
in the Gaonic age (A. Harkavy, T'shuhhoth hagg'6ntm, Berlin, 1887, § 65), perhaps in the 7th century.
The ring replaced the older gift of money
or of an article of value ; it must not contain gems
(Abrahams, p. 183), and need not be of gold. Possibly the use of the ring was derived from Rome,
just as tlie objection to marriages between Passover
and Pentecost corresponds to the Roman prohibition of marriages in May (J. Landsberger, in Jiid.
Zeitschrift fur Wissensch. und Leben, vii. [1869]
In the Middle Ages Friday was a favourite
81).
for Jewish marriages, though the Talmud
objected to such a choice. Wednesday was also a

day

common day for

virgins, and Thursday for widows.
In modern times there are no restrictions as to
days of the week, except that marriages are not
celebrated on Sabbaths or festivals. In the orthodo.\ synagogues marriages are still not performed
(except on specified dates) between Passover and
Pentecost, nor on certain anniversaries of a mournDuring the marriage ceremony the
ful nature.
ring is put on tlie forelinger of the bride's right
hand she afterwards removes it and places it on
the customary finger of the left hand. Marriages
are now frequently celebrated in the synagogue,
though there is no loss of validity if the ceremony occurs elsewhere, as is widely the custom
in America.
The whole problem as to the place
where Jewish marriages may be celebrated is
;

treated

by

Low

L.

many

where

historical,

in his

Gesammelte Schriften,
marriage questions,

other Jewish

social,

and

legal,

are

also

discussed

Szegedin, 1893, pp. 13-334).
The bride and bridegroom usually stand under
a huppah, or canopy,' during the marriage ceremony the rite has been abrogated in some of
the modern Jewish congregations.
Originally the
huppah was the marriage chamber, into which
the bridal pair were conducted after a procession
but it is now merely symbolical, and consists of
four upright posts covered by an awning of silk
(iii.,

'

;

;

(Jewish)

or tapestry (for details see Abrahams, p. 193 ; for
illustrations,
vi. 504 tf.).
regular preliminary
of the ceremony is the signing by the bridegroom
of the k'tltubhah (lit. 'writing'), or marriage contract (for the ordinary wording see Mielziner,
p. 87), which sets forth the amount payable to
the wife in case of the husband's death or the
wife's divorce, and in olden times often rehearsed
the wife's dowry, in respect of which, as of the

A
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husband's settlement, the k'thubhah conferred on
her an inalienable claim on her husband's property.
The wife had considerable rights over her own property (see Mielziner, p. 104 f. ), and the k'tkdbhah
protected those rights, and also formed a potent
restraint against rash divorces.
Mielziner's statement (p. 89) that the kfthubhdh is now almost
entirely dispensed with,' refers only to certain
American and other reform congregations ; it is
'

still

retained in most Jewish marriages, though

has

little

legal significance

The k'thubhah
to in To 7"
it
;

is
is

in

it

many

countries.
ancient, being perhaps referred
certainly as old as the beginning

of the 1st cent. B.C. (KHhubh6th, 826; Abrahams,
vii. 474; for
p. 207, note 2; E. N. Adler, in
the earliest instance of the terms of the wife's
jointure the reader may refer to L. Ginzberg,
Geonica, New York, 1909, ii. 72).
In Oriental

JE

the k'thubhah often included a solemn
undertaking by the bridegroom to observe strictly
the law of monogamy (see Abrahams, p. 120, and
the document published by him in Jews' College
Jubilee Volume, London, 1906, p. 101).
Of the many marriage customs which have prevailed in Jewish marriages one deserves special
mention.
The bridegroom breaks a glass, but
the meaning of the rite is uncertain. Some have
seen in it a symbolical allusion to the close of the
ante-nuptial condition, but
the most acceptable
theory is that the custom arose from ... a desire
to keep even men's joys tempered by more serious
thoughts, and on the other hand from the neverforgotten memory of the mourning for Zion' (see
Annotated Edition of the Authorised Daily Prayer
The memory of
Book, London, 1914, p. ccxvii).
Zion is frequently recalled in the Jewish wedding
hymns and son^s (on which see Abrahams, p. 188 f.,
and Hebrew Love Songs,' in Book of Delight,
The same phenoPhiladelphia, 1912, p. 184 tf.).
menon is seen in the Seven Benedictions cited
below, where Jer 33""- is effectively used. As regards the memento mori idea the following incident

lands

'

'

'

recorded in the Talmud (J5'raM(5<A, 306)

is

When the son of Rabbina was married, the father saw that
the Rabbis present were in an uproarious mood, so he took a
costly vase of white crystal worth 400 zijzim and broke it before
them to curb their spirits.*
'

On the other hand, joyousness is the predominant
note of Jewish weddings a joyousness hallowed
by the principle that the participation in such
functions is a religious duty. Tlie dowering of
poor brides was an act of sanctified loving-kindness
{Shabbath, 127a)
and the assistance at wedding
festivals was an element in pious life (P'sdhtm, 49a).
Lyric praises of the bride were so regular a habit
that we find quaint discussions as to the terms to
be used in the eulogies (K'thub6th, 17a). On the
subject of other wedding customs, both Oriental

—

;

and x. JE
Rosenau, Jewish
Ceremonial Institutions and Customs, Baltimore,

and Western, see Abrahams,
viii.

340

ff.

;

Krauss,

ii.

37

;

chs. ix.

;

W.

1912, ch. xi.

Most characteristic of the Jewish marriage
ceremony are the Seven Benedictions, which are
already quoted in the Talmud {K'thubhCth, 8).
First comes the benediction over wine (on the use
of wine in Jewish ceremonial see Annotated Prayer
Book, p. cxxxix) then follows the praise of God
as the creator of all things to His glory after this
;

;

MAREIAGB
all comes the praise of
Him as creator of man anil next the benedictions
pass to the creation of woman, the memory of Zion,
the bridal joy, and the hope of Israel's restoration.
The current text is as follows {Antiotaled Prayer

eulogy of the creator of
;

Book, p. 299)
* BleHscd art thou, O Lord our God, King of the universe, who
createat the fruit of the vine.
BlesHed art tiiou, O Lord our God, Kinp: of the universe, who
haat created all things to thy glory.
Blessed art thou, O Lord our God, King of the universe.
:

Creator of man.
Blessed art thou, O Lord our God, King of the universe, who
hast made man in thine image, after thy likeness, and hast
prepared unto him, out of his very self, a perpetual fabric.
Blessed art thou, O Lord, Creator of man.
May she who was barren (Zion) be exceeding glad and exult,
when her children are gathered within her in joy. Blessed art
thou, O Lord, who maliest Zion jo> ful through her children.
O malie these loved companions greatly to rejoice, even as of
old thou didst gladden thy creature in the garden of Kden.
Blessed art thou, O Lord, who makest bridegroom and bride to
rejoice.

Blessed art thou, O Lord our God, King of the universe, who
hast created joy and gladness, bridegroom and bride, mirth and
exultation, pleasure and delight, love, brotherhood, peace and
fellowship. Soon may there be heard in the cities of Judah,
and in the streets of .ferusalem, the voice of joy and gladness,
the voice of the bridegroom and the voice of the bride, the jubilant voice of bridegrooms from their canopies, and of youths
from their feasts of song. Blessed art thou, O Lord, who makest
the bridegroom to rejoice with the bride.'

Thus the married state is brought into relation
with the story of creation and with Israel's Messianic hopes. The Seven Benedictions, which were
recited during the grace at the wedding banquet
as well as during the wedding ceremony, cover the
whole of Israel s history.
The popular maxim,
Marriages are made in heaven,' was accepted as
a commonplace truth by the Rabbis (Abrahams,
Book of Ddi(jht, p. 172 ff.). The reverence for the
wife was shown by the husband's recital every
Friday eve of the eulogy of the virtuous woman
from the last chapter of Proverbs. In many other
ways the sanctity of wedded life was symbolized,
both in its human aspects and as a type of perfect
harmony with the divine scheme of creation.
'
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cited in the course of the article.

(Roman).

— It

I.

is

Abrahams.

a comparatively
idea and practice

easy task to describe the Roman
of marriage, if we confine our description to historical times
for there the evidence is fairly
complete, and the state of society familiar to us.
But the subject is complicated by its antiquities
and these cannot be wholly omitted, for they are
interesting to a student of marriage systems, and
they reflect the earlier conditions of Roman society
from which the later practice descended. We shall
begin, then, with these antiquities, and so clear
away the main difficulties, which, however, cannot
be fully explained in the present state of our
knowledge.
There is some evidence, in the
I. Pre-historic.
form of survivals in later procedure, that marriage
;

—

by capture existed among the ancestors of the
Latin race
but at what stage, whether among
;

the people of the terremare in N. Italy or still
The simulated rape
further back, we cannot tell.
of the bride at the deductio (see below), the parting
of her hair with a spear, possibly the lifting her
over the threshold of her husband's house, taken
together with the legend of the rape of the Sabine
women, may well suggest capture. True, each
scrap of evidence may, if taken separately, be
explained otherwise, but it must be allowed that
the cumulative evidence is strong.
On the other
hand, capture implies exogamy, of which there was
no trace in historical Rome marriage was originally within the limits of the gens (Marqnardt,
Privatalterthumer p. 29, notes 1 and 2) if, therefore, marriage by capture is to be assumed as an
original practice of the race, it must have been so
before the development of the gens as a social
;

,

;

(Roman)
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institution.
But, if this early form of marriage ia
not provable for the Roman people, it is highly
probable that the later form of marriage by purchase
existed among them at one time, leaving its traces
in the later coemptio, which, as we shall see, was
a simulated transference of the bride bv purchase
from tlie potestas of her father to the
hand
{manuf.) of her husband (for the possible connexion
of the dos with marriage by purchase see Westerniarck, 71// ii. 384 11'.).
2. Early
forms of marriage
confarreatio,
coemptio, and usus. In early Roman society we
lind three distinct forms or rules by which marriage
could be ellected. As to the historical interpretation of these there is endless dispute, but the
object and conception of marriage as an institution
are clear enough. The object of a iustum matrimonium, such as was the result of all of these
methods, was beyond doubt to produce children
capable of keeping up the religion {sacra) of the
family, and also of serving the State in war and
peace.
Children of concubitus, i.e. cohabitation
without marriage, were not so capable they could
not be Roman citizens, and could not represent
either family or State in any capacity.
The word
which covered all legitimate forms of union was
conmibium ; as Ulpian says, in the clearest exposition that we have of the subject (v. i. 2),
iustum matrimonium est si inter eos qui nuptias
contrahunt connubium sit.' Connubium, or ius
connubii, is thus the right of contracting true or
legal marriage, and belonged, as Gains tells us
(i.
56), to Roman citizens only, to Latins and
foreigners only when it had been granted by the
State.
And, as marriage in this true sense meant
the transference of the bride from one definite
legal and religious position to another, from the
sacra of one family to those of another (see Family
[Roman]), and from the potestas of one paterfamilias to the manus of another, it is obvious that
the process was one of the utmost gravity both for
the families concerned and for the State. The
sense of this grave importance is best seen in what,
rightly or wrongly, is generally believed to have
been the oldest form of patrician marriage, which
was applicable only to patrician families throughout Roman history confarreat'n or farreum, so
named from the sacred cake oi far (the old Italian
wheat) used sacramentally in the rite.
Confarreatio stood alone as needing the presence
of the Pontifex Maximus and the Flamen Dialis,
the former, no doubt, representing in the Republican
age the Rex of an earlier time (see Fowler, Religious
Experience of the Roman People, London, 1911,
p. 271), and the Flamen representing Juppiter, the
deity of good faith in all alliances. When the preliminaries had been adjusted (sponsalia, auspicia,
'

:

—

;

'

which were common to all iusta
matrimonia, a cake oi far was ofl'ered to Juppiter
Farreus, and sacramentally shared by bride and
bridegroom, in the presence of the Pontifex Maximus, the Flamen Dialis, and ten other witnesses.
This number ten has given rise to much conjecture
but it is so common throughout Roman procedure
that there need be no special significance in it (in
Livy, xxxvii. 3, it apparently has a religious meaning, and so perhaps m confarreatio). A victim also
etc. [see below])

;

was

oli'ered (to

what

deity

is

uncertain), the skin of

which was stretched over two seats, on which the
bride and bridegroom had to sit (for these and other
details see Gains, i. 112; Serv. ad jSii. iv. 103,
374, Georg. i. 31 ; Dion. Hal. ii. 25).
The priests,
it must be noted, do not perform the service, but
witness it, giving this rite a peculiar solemnity
which our authorities do not explain, probably

because they did not understand it. Modern
scholars and students of Roman law have usually
thought of it as the reaJ original form of marriage
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Roman State, which must be imagined as
consisting entirely of patrician families ; it survived
into historical times only as a means of supplying
persons duly qualified to fill the old priesthoods
descended from that patrician State, viz. the Rex
Sacrorum and the three Flamines maiores, Dialis,
Martialis, and Quirinalis (see Gains, i. 112).
Of
late, however, it has been suggested (by Cuq,
Institutions juridiques, p. 215 If., followed by
Launspach, State and Family in Early Rome, p.
159 fif.) that it came into use only when the old
in the

custom

of

through,

marrying within the gens was broken

when the religious difficulty of transferring

a bride from one gens to another called for special
religious interference by the State.
There is some-

(Roman)

a private and not a public character, and do not
need the presence of priest or magistrate it was
easy, therefore, to pass them on to non-patricians,
;

plebeians or Latins, when these attained connubium
but this could not be so with confarreatio, if, as
we have assumed, the main object of the latter
was at all times to produce children capable of
holding the exclusively patrician religious offices.
In these three methods of marriage the union
was accompanied by manus, though in the case of
usus not till after a year had elapsed. Usus,
indeed, shows us plainly that the Roman of early
times did not think of marriage and manus as
inseparable for the bride must have been properly
married under usus, if her children were to be
Roman citizens, though for a year at least she was
:

thing to be said for this but to the present writer
seems hardly sufficient to account for the sacra- not under manus. We must also remember that,
mental character of the rite and the use of the skin if the husband were not sui iuris, but a filiusof the victim.
No ancient author says that this familias under the potestas of his father, as must
was the only form of patrician marriage ; if it had constantly have happened, the wife passed under
been so, the Rex and the Flamen must have been the manus, not of her husband, but of his father.
constantly in requisition for weddings, more often Quite early marriage and manus became separable
than would be consistent with their other duties. both in thought and in fact under the XII Tables,
But it is possible that confarreatio may have been as we have seen, the wife was given the option of
a very special religious form, originating in the escaping a change of manus altogether, and this
marriage of the Rex only, or in families forming may be taken as proving that a tendency in this
an inner circle of aristocracy, from which the Rex direction had shown itself much earlier. After
might be chosen, and which would be likely or that time, mainly, no doubt, from reasons of
willing to supply children qualified to become convenience connected with the family property,
camilli patrimi et matrimi in the service of the marriage without manus came to be almost uniUsus died out altogether (Gaius, i. Ill);
State (Serv. ad Oeorg. i. 31). It must be remem- versal.
bered that the patrician State itself had a history, coemptio survived as a legal expedient in certain
and did not come into existence full-blown ; the cases (e.g., CIL vi. 1527 the Laudatio Turias,
confarreatio probably represents an early form line 14) and confarreatio became so irksome that
its bonds had to be relaxed by Augustus in order
of it, but not exactly that which we have been
to get a supply of candidates for the old patrician
accustomed to imagine.
There were two other ancient methods of trans- priesthoods (Gaius, i. 136 Tac. Ann. iii. 71, iv. 16
ferring a bride from one family to another, from the Sueton. Aug. 31). Yet marriage long continued to
potestas of her father to the manus of her husband ; be as complete and binding a union as before, and we
out it is to be noticed that neither of these was, now have to see what made it so, by briefly examining the process as we know it in historical times.
strictly speaking, a marriage ceremony, and it is
(a) Conditions of marto be assumed that, when they were used, the real
3. The historic period.
marriage rite was that described below under riage. The necessary conditions of marriage were
marriages which did not produce conventio in (1) the families of both parties must possess the
inanum. In other words, the true marriage rite ius connubii (as explained above) ; (2) the parties
was, except in confarreatio, distinct from the act must not be within the prohibited degrees of
which transferred the bride from the potestas of her relationship (cognatio). Originally no cognati could
father to the manus of her husband, or to that of marry who were within the seventh degree of
his father, if he were a, filiusfamilias in the potestas relationship i.e., second cousins could not marry ;
Thus coemptio, the form by which, this was, no doubt, a survival from a period in
of his father.
which families of three generations lived together
in the presence of five witnesses and a libripens
under the same roof, and were therefore, by a well(a form which could be used for other purposes
besides marriage), the bride was made over to the known psychological law, unsuited for intermarmanus of her husband by a symbolic purchase riage (see E. Westermarck, Hist, of Human Mar(Gaius, i. 113), looks as if it were a legal addition riage", London, 1894, p. 320 ff.). Traces of such
devised for some particular purpose, perhaps to large households are not wanting in Roman history
enable the ordinary patrician family, which did (Val. Max. IV. iv. 8; Plut. Crassus, i., and Cato
not seek to produce children capable of filling the the Elder, xxiv.). But these strict rules were
highest religious offices, to obtain by a single act gradually relaxed, and from the time of the Punic
the same legal results as in confarreatio. This is, wars it seems to have been possible for first cousins
indeed, a mere guess, and one among many, into to marry (see Marquardt, PrivatalterthUmer, p.
When the Emperor Claudius married
30, note).
which it is not necessary to go in this article.
The other method which produced conventio in his brother's daughter, he had to obtain a decree
manum took a whole year to complete the process ; of the Senate for the purpose, and this licence,
"which was afterwards repealed, was not generally
if a duly qualified pair lived together for an entire
year without a break, manus followed of necessity approved (Tac. Ann. xii. 6 Gaius, i. 62). (3) The
by prcescriptio but by the XII Tables it was consent of the parents was absolutely necessary,
possible for the bride to escape this result by but not that of the parties themselves, who were
absenting herself yearly for three nights from her often betrothed by their parents at a very early
husband's house, by which means, in legal language, age; e.g., Cicero betrothed his daughter when she
the usucapio would be barred (Gaius, i. 111). It is was only ten years old (Fowler, Social Life, p. 140 f ).
not unlikely that this was really the oldest form This was a survival of a practice stiU common in
by which the husband could acquire manus, and many parts of the world, where the maintenance
Confarreatio and of the family is a matter of supreme importance,
the one most commonly in use.
coemptio both presuppose the existence of the law and no time is to be lost in securing that children
and religion of the State in full development, shall not remain unmarried. The betrothal (sponUsits and salia), however, at Rome was a promise rather
but usus may go much further back.
coemptio are, however, alike in this, that they have than a legal contract, and might be broken by
;

it

;

—

;

;

—

—

:

;

;

;

.
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if there was a strong dislike on the i)art of
ceremony, exquisitely described by Catullus in his
either boy or girl (see, however, Serv. Sulpicius, in Gist poem.
She was taken, as it were by force,
Aul. Gell. iv. 4). The early betrothal serves to from the arms of her mother, and led in procession
show us that the idea at the root of marriage was to the house of her husband by three boys, sons of
that of service to family and State, i.e. the pro- living jjarents (palrimi et matrimi), pure and of
creation of children capable of such service, and good omen, one of whom carried a torch of whitethat love and romance lay wholly outside it. thorn, while the other two held her by the hands
Steady affection tliere might be and often was flute-players and torch-Vjearers went before, the
(Fowler, Social Life, pp. 141, 159(1'.); but the mysterious and unexplained cry 'Talas.se' was
modern idea of passion with marriage as its con- raised, and nuts were thrown to the youthful
summation, which too often subsides and ends in lookers-on. When the bride reached the house, she
divorce, was unknown at Rome.
smeared the doorposts with oil and fat (of wolf or
(4) As a last
condition, we must note that bride and bridegroom pig), and tied a thread of wool around them
must be of proper age, i.e., they must have reached probably these old customs were originally charms
the age of puberty and laid aside the toga prwtexta to avert evil (for wool see J. Pley, ' De Lanse in
of childhood ; this might happen at diflerent ages,
antiquorum ritibus usu,' in
XI. ii. [Giessen,
according to natural development, but the minimum 1911] 82). She was then lifted over the threshold,
perhaps as a last sign of simulated reluctance to
ige was 12 for a girl and 14 for a boy.
(b) Ritual.
If all these conditions were fulfilled,
be thus transplanted, and was received in her new
a day was fixed for the marriage which must be home.
one of good omen ; as with us. May was an unlucky
(3) This reception, the third act in the procedure,
month for this purpose, and so was the early part is obscure in its detail, but the general meaning is
of June, while certain other dies religiosi were to plain.
It was called ' reception into community of
be avoided (Fowler, Rel. Exper., p. 38 If.). At lire and water ' (' aqua et igne accipere '), i.e. into
earliest dawn, according to ancient usage both
partnership in these necessities of human existpublic and private, the auspices were taken by the ence (E. Samter, Fam,ilienfeste der Griechen und
flight of birds ; but by Cicero's time this seems to
Romer, Berlin, 1901, p. 18 tt'.).
are also told
have dropped out, and the examination of the exta that she brought with her three coins (asses), one
of a victim took its place, as a preliminary to the of which she gave to her husband, one she laid on
first step in the procedure, which was the declarathe hearth, and the third she threw down at the
tion of consent by the parties, usually but not nearest compitum ('crossways' [Nonius, p. 852,
necessarily recorded on tabulw miptiales. Then Lindsay]).
Here she seems to be making an
the bride assumed the wedding dress, viz. the ottering to the genius of her husband, to the spirit
flammetctn, or hood of red or yellow, and the tunica of the hearth-fire, and to the Lar of the family's
recta with a woollen girdle fastened with the nodus land allotment, who dwelt in a sacellum at the
Tierculeus ; this knot, we learn from Pliny
compitum (see Fowler, Rel. Exper., p. 77). She
xxviii. 63), was also used for binding up wounds,
was now in the atrium, at the end of which,
and we may therefore suppose that it was a charm opposite the door, the lectus genialis had been
against various kinds of evil (cf , however,
made ready. The morrow would find her a matervii. 749").
Her hair was parted into four separate familias sitting among her maids in that atrium
locks with a spear-head {hasta ccBlibaris), which or in the more private apartments behind it.
may have been a survival from pre-historic marriage
To help maintain the establishment which the
by capture ; and under the fiammeum she carried marriage was to set up, she brought with her a
a bunch of herbs picked by her own hand (Festus, dos, or dowry, which in strict law became the proe.v. ' Corolla [p. 56, Lindsay]). She was then ready
perty of the husband (for modifications of this rule
for the actual marriage rite, which, as will now be see art. ' Dos,' in Smith's Diet. ofGr. and Rom. Anwas
seen,
a matter not only of secular contract, but tiquities'). As Cuq well puts it (p. 231), her position
of religious usage it is occasionally called a sacrum,
of^dignity in the house, and her title of domina as
as in Lucan, Phars. ii. 350 (of the marriage of Cato)
mistress of its slaves, would have been impaired if
sacrisque deos admittere testes.'
she entered it with empty hands and lived at the
expense of her husband. The dos was also the
(1) The first act of the ceremony was the
dextrarum iunctio, a symbolic act or union, in means of securing to the children born of the
which, under the guidance of a pronuba, who must marriage succession to their mother's property as
be a matron only once married, the bride placed well as to the patrimonium of the father.
her riglit hand in the right hand of the bridegroom
The ritual which we have been examining plainly
(Festus, p. 242 [p. 282, ed. Lindsay]). This act, and indicates that the Roman bride was to hold a mucn
the sacrifice which seems to have followed, are nobler position in the household than the Greek
represented on many monuments, of which accounts wife (see Marriage [Greek]). She shared with
will be found in A. Rossbaeh, Rbmische Hochzeitsher husband all the duties of the family, religious
und Ehedenknidler, Leipzig, 1871, passim ; these and secular ; she lived in the atnum, and was
are, however, all of very late date, and not easy to
never shut away in a woman's chamber. She took
interpret.
The dextrarum. iunctio took place, so her meals with iier husband ; in all practical
far as we can discern, either in the bride's house matters she was consulted, and only on questions
before the hearth or in front of some temple political or intellectual was she expected to be
(Nonius, 531); but what temple this was we do silent.
When she went out arrayed in the graceful stola matronalis,
not know, nor is it clear to what deity sacrifice
was treated with respect, and the passers-by made way for
was ottered. On the monuments we see both cow she
her but it is characteristic of her position that she did not as
and pig, which suggest Juno and Tellus (Varro, a rule leave the house without the knowledge of her husband,
de Re Rust. Ii. iv. 9, refers to the pig as an Etrus- or without an escort (Fowler, Social Life, p. 144).
can marriage victim). Possibly Tellus was the Tlie character induced and expressed by such a
usual deity in early times (Fowler, Rel. Exper., position is exemplified in the legendary Volumnia
pp. 121, 138), and Juno later on ; but Vergil com- of the story of Coriolanus, in Cornelia the mother
bines the two in ^n. iv. 166. When the sacrifice of the Gracchi, in Cassar's mother Julia, and, among
had been offered by the pair, the persons present many others, in tlie perfect lady whose courage,
shouted Felieiter by way of good omen, and the good sense, and domestic virtues live for ever on
the marble of the Laudatio TuricB (OIL vi. 1527 ;
wedding-meal followed, and lasted till evening.
Fowler, Social Life, p. 159 f.).
(2) The next act was the deductio, in which the
No doubt towards the end of the
bride was conducted to her new home a beautiful
4. Divorce.
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Republic the type of womanly virtue just described was growing rare, owing to the gradual
break-up of the old type of family life the result of a moral degeneracy which even Augustus
was unable efl'ectually to check. This downward
tendency is best seen in the history of divorce.
Marriage by confarreatio had been practically
indissoluble
we hear of diffarreatio, but it is
said (Plut. Qucest. Bom. 50) to have been so awful
a rite that we assume that it was used only for
penal purposes. But the other forms of marriage,
not being of the same mystical or sacramental
character, did not present the same difficulty, and
the legal formula of divorce is as old as the XII
Tables, and therefore probably earlier than the
5th cent. B.C. ('claves adimere or exigere' [Cic.
Phil. a. 28 ; cf. above, p. 122"]).
By the 2nd cent,
marriage was becoming unpopular in high social
circles, and divorce was becoming common (Fowler,
Social Life, p. 147 fi'.).
In the Ciceronian age it
was extraordinarily frequent almost all the wellknown ladies of that period were divorced at least
once.
Pompey, though a man of excellent character, was married five times, Caesar four times,
Cicero three times, and under the Empire the
virtuous Pliny the Younger also three times. There

—

;

;

was no

difficulty in the operation of divorce it was
purely a private matter, and either party could
send the other notice of it without any given
reason or any complaint of misconduct.
No
remedy was found for a disorder so universal and
to the looseness of the marriage-tie, and the corresponding disregard of what haJ once been the chief
object of marriage, must be ascribed in part at
least the degeneracy of Rome and Italy in the first
;

;

three centuries of the Empire (L. Friedliinder,
Sittengeschichtc Horns', Leipzig, 1901, Eng. tr.,
London, 1908-13, i. 242 f. ).
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—
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(Semitic).
Students of social
justified in holding that the family

evolution seem
of primitive man was an intermediate development between those of the highest animals and
the lowest living men. In the lowest known
human societies the form of marriage is usually a

temporary monogamy.' This temporary monogamy has been accompanied among most early men
by a gi'eater or less degree of sexual irregularity,
and has varied according to economic circumstances
and the bent of the people. So far as can be ascertained from the existing evidence, it underwent

some interesting variations among the primitive
Semites.
I. Primitive
Semitic.
or semi-savage peoples it

— Among
is

many savage
customary to allow

unmarried girls complete sexual liberty. In such
communities it might in time easily come to be
thought that a woman who had exercised such
liberty was more likely to bear children than one
who had not. There is reason to believe that
something like this prevailed among the primitive
Semites, and that superstitious value attached to
this exercise of liberty, for in many widely-scattered
portions of the Semitic world it became a sacred
duty for women to sacrifice their virtue by one or
more acts of free love. It was thus, apparently,
1

See E. Westermarck, Hist, of

Human Marriage^,

London,

1894, pp. 14 f. , 50 F. H. Qiddiugs, Principles of Sociology,
York, 1808, pp. 264, 268.
;

New

(Semitic)
temporary hierodouloi originated

that the

(see
vol. vi. p.

HlERODOULOl [Semitic and Egyptian],

672 f. ). Besides the existence of hierodouloi among
the Semites, both temporary and permanent, there
is also evidence of much aexual irregularity among

them.
It is the working hypothesis of most Semitic
scholars to-day that Arabia was the cradle-land of
the Semitic people. Naturally, the peculiar desert
and oasis environment of the Arabian peninsula left
its impress on the Semitic family life.
In the oases

dates and fruit were raised, and some sustenance
for the flocks was produced, but it was necessary to
lead the flocks into the desert in search of pasturage.
Whether, however, men lived in an oasis or
wandered from place to place, women would always
be needed to perform the duties of the household
and the camp, that the men might be free to fight,
either in defence or for plunder. There are two
reasons for believing that the women were for the
most part the sisters and mothers of the men,
whether the clan was resident in one fertile spot or
was nomadic ( 1 ) Semitic marriage was notoriously
temporary, and (2) kinship was reckoned through
the mother.
That marriage was, omthe whole, temporary seems
probable from the frequency of divorce in Semitic
lands, especially among the Arabs and Abyssinians
(see below).
The researches of W. Robertson Smith
established as well as the evidence will permit that
among the early Semites kinship was reckoned
through the mother.' The reasons for this view are
as follows.
(1) The well-known Biblical phrase for
:

relationship
flesh.'

'

'

is

bone of

Flesh (basar)
'

is

my

bone and

explained in

flesh of

my

Lv 25*" by the

general word for 'clan.' The Arabs attach great
importance to a bond created by eating together ;
we must suppose, therefore, that the bond between
those of the same womb and nurtured at the same
breast would be more nearly of the same clan and
the same flesh than any others. (2) The word
rahim, womb,' is the most general word for kinship, and points to a primitive kinship through the
mother. (3) The custom called 'aqigah, by which
a child is consecrated to the god of his father's
'

'

'

'

'

cannot have been primitive, but must have
sprung up in a state of transition to ensure the
counting of the oflspring to the father's side of the
house. (4) Cases occur in the historical period in
which a boy when grown attaches himself to his
mother's tribe. The poet Zuhair is a case in point,
and the Arabic antiquarians appear to have known
that such cases were not uncommon. (5) The fear
that sons would choose their mother's clans led men
who were wealthy to marry within their own kin.
(6) Kinship between a man and his maternal uncle
is still considered closer than that between a man
and his paternal uncle. (7) Joseph's sons born of
his Egyptian wife were not regarded as members of
IsraeFs clan until formally adopted by him (Gn 48°'- ).
(8) Tamar might legally have been the wife of her
half-brother Amnon, the relation being on the
Such unions were known in
father's side (2 S 13'*).
Judah as late as the time of Ezekiel (Ezk 22").
Tabnith, king of Sidon, married his father's
daughter,' and such marriages were known in
Mecca. Since the marriage of those really regarded
as brothers and sisters was abhorrent to the Semites,
kinship must in these cases have been counted
through the mother. (9) In the Arabic genealogical tables metronymic groups are still found.
(10)
In Aramaic inscriptions found at Hegra metronymic
clans appear.* To this evidence may be added a
few items gathered by other scholars. Noldeke
noted that among the Mandseans a man is described
tribe,

1 Kinship and Marriage in Early Arabia^, p. 175
Barton, Semitic Origins, p. 51 f.

a
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198, 209.
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as the son of his motlier, which indicates that kinship was reckoned through tlie mother.' F. E.
Peiser pointed out that among the Babylonians a
man could, if he chose, join tlie kindred of his wife,
which is a relic of tlie same custom.^ Wellhausen

has observed that in the Pentateuch J counts
descent through the mother, while P reckons it
through the father.' Among some primitive peoples
kinship is counted through the mother because tliey
are ignorant of the part of the father in reproduction ;* among others, as, e.ff., the Nairs of the
Malabar coast, it is reckoned through the mother
because a system of polyandry prevails. The wife
has several husbands, no one of whom lives with
her, but all of whom visit her occasionally, and it
is not known which one of them may be the father
of a child." Which of these causes led to the
Semitic system of female kinship? We have no
evidence to show that the Semites were so ignorant
of the processes of reproduction that paternity was
unknown to them. On the other hand, there is considerable evidence indicating that at one time a
type of polyandry somewhat similar to that of the
l^fairs prevailed among the early Semites.
In three of the Mu'allaqat poems there are
specific statements that the women whom the poets
visited only occasionally were members of other
clans, and that they often visited them at personal
risk," on account of the strained relations of the
clans.
The marriages of Samson (Jg 14, 16) were
Such marriages were often terof this nature.
minated by the migration of the tribes in different
directions.' Ammianus Marcellinus was, no doubt,
speaking of this type of marriage when he said
that among the Arabs the bride presents her husband with a spear and a tent, and, if she chooses,
withdraws after a certain day.' In this type of
marriage kinship would necessarily be reckoned
through the mother, and the fact that such alliances prevailed would be sufficient to account for
the early Semitic custom of female kinship.
Such marriage conditions, while compelling the
women to live with their brothers and sons rather
than with their husbands, left them comparatively
free from the masculine domination to which they
were subjected after the rise of polygamy. Something of this freedom still survives in Arabia in
parts of the peninsula like Oman and Hasa, which
are not so dominated by Islam as the rest of it."
The type of marriage which seems to have prevailed, at least in part, was a combination of polyandry and polygamy. Just as a woman might
receive successive husbands, so the husbands also
might have several wives in difi'erent clans. On the
whole, however, the more numerous partners would
seem to have been enjoyed by the women, for the
practice of putting girl babies to death prevailed
down to the time of Muhammad (see Qur'an, xvi.
61, Ixxxi. 8), so that women must have been fewer
than men. Marriages of this early Semitic form
were not always exogamous, for Imr-al-Qais boasts
in his Mu'allaqat that he foUovi-ed one day the
women of his tribe and spent a day in their company, and the Unaizah with whom he afterwards
rode and whose I'ruit he boasts he repeatedly
tasted was the daughter of his uncle.'" In like
manner Lailah, the woman celebrated in the poem
1

2

Monatsschrift, xvi. [1884] 304.

MVO

* A. J. Todd, The Primitive Fatnily as an Educational
Ageneyy New York and London, 1913, p. 70 f.
^ Letourneau, Evolution of Marriatje, p. 311 f.
6 See Mu'allaqat of Labid, 16-19
thatof 'Antarah, 5-11 and
tiiat of Harith, 1-9.
That these were real marriages, and not
mere amours, Smith has shown in Kinship-, p. 87 f.
;

;

7
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loc, cit.

9 J. R. VVellsted,

8 xiv. 4.

Travels in Arabia, London, 1838,

W. G. Palgrave, Central and Eastern Arabia,
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361-354

do. 1866,

ii.

;

177.

'" See in F. A. Arnold's ed. of the Mu'allaqat (Leipzig, 1860)
the commentators' explanation of 11.

467

'Amr b. Kulthilm, was 'Amr's kinswoman.'
Whether the marriages which occurred within the
tribe were more permanent than the alliances which
were made in other clans cannot be detennined,
of

but one would naturally suppose that they were.
of these general conditions there developed a
type of temporary marriage for a specified time
—three nights or more called mnt'ah marriage,
which continued till the time of Muhammad.^
Another type of polyandrj', that called Tibetan,
because first studied in Tibet, was the form of
marriage in vogue at one time in the southern
part of Arabia. In this form of marriage a whole
family of brothers possess one wife in common.
The most important witness to this type of marriage is Strabo, who says, in describing Arabia
Felix
All the kindred have property in common, the eldest being
lord all have one wife, and it is first come first served, the
man who enters to her leaving at the door the stick which it

Out

—

'

;

customary

for every one to carry
but the night she spends
with the eldest. Hence all are brothers of all they also have
conjugal intercourse with mothers an adulterer is punished
with death an adulterer is a man of another stock.'
is

;

;

;

;

The reference to conjugal intercourse with
mothers is probably not to be taken literally, but
it is to be explained by Qur'an, iv. 26, where it appears that men had married wives of their fathers.*
In other respects the passage describes all the
features of Tibetan polyandry.
Its existence in
that part of Arabia is also attested by epigraphic
evidence.'

W. Robertson Smith collected considerable evidence to show that this type of polyandry was
also known in N. Arabia.' His points are
(1) Bukharl relates that two men made a covenant of brother:

—

hood, which resulted in their sharing goods and wives a fact
which seems to betray a survival of a custom of fraternal
polyandry. (2) In Arabic kannah means the wife of a son or
brother, but is used also to denote one's own wife in Hebrew
kalldh means both betrothed and daughter-in-law, while in
Syriac kaldthd means both bride and daughter-in-law. These
facts can be most easily explained as remnants of fraternal
polyandry. (3) The Arabic law that a man has the first right
to the hand of his cousin, and the fact which the fourth
surah and its attendant traditions attest, that, if a man died
and left only female children, the father's male relatives inherited the property' and married his daughters, are regarded
as the results of a previouslj' existing condition of fraternal
polyandry. (4) The Qur'an (iv. 23 ff.J forbids men to inherit
women against their will, and forbids them to take their stepmothers in marriage * except what is past.* This is regarded as
evidence that down to the time of Muhammad these attendant
circumstances of polyandry had continued, and that the Prophet did not dare to annul existing unions, though he forbade
such marriages in future.
;

Wellhausen,' F. Buhl ,' I. Benzinger, ' and Barton i"
have also held that the existence of the levirate
marriages in Israel was an outgrowth of fraternal
polyandry. This has been contested by C. N.
Starcke '^ and Westermarck,'^ but their arguments
appear inconclusive. It is difficult to explain why
one should ever have thought of counting the seed
of one brother as that of one who had died, if there
had not been a previous state of polyandry in
which all brothers shared in the oflspring. The
levirate was known in Arabia,'^ in Abyssinia," and
in Israel.'^
It would

seem that fraternal polyandry of the
may have been an intermediate stage

Tibetan type
between the
1

2

[1898] 166.
1893, p. 478, n. 2.

i.

3(tGN,

(Semitic)

less well regulated

polyandry of an
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and the patriarchal form of marriage,
which generally was prevailing at the time of
Muhammad. W. R. Smith so regarded it. But,
be this as it may, by the time of Muhammad there
had come into vogue in Arabia a type of marriage
in which the husband was practically the owner
(bdal) of the wife, and which la, consequently,
known as bdal marriage. In this type of marriage
earlier time

children belonged, of course, to the father's clan.

Smith attributed the origin of the bdal marriage
to wars and to the consequent custom of marriage
by capture. Marriages of this type might be
either monogamous or polygamous, according to
the caprice or the weaJth of the husband.
In
much earlier times they had become the custom
among the other Semites, who had migrated to

lands more fertile than Arabia.

What form of marriage ceremony the early
Semites had is largely a matter of conjecture.
The type of marriages of which the early poets
boast was probably without ceremony.
simple
affinity or agreement between the parties sufficed.'
This must often have been the case also with the
later mutah marriages.
After a marriage of this
kind was recognized by the clan of the bride,
a feast was celebrated for a week, during which
there was much jollity of a type suited to the
rough character of the civilization (see Jg 14"-).
As marriage became more permanent, somewhat
similar festivals became the rule and have persisted
in all parts of the Semitic world.
2. Babylonian and Assyrian.
There is little
direct evidence of marriage and the position of
women in Babylonia earlier than the time of
^ammurabi (c. 2000 B.C.), though it is certain
that the regulations embodied in his Code of laws
are for the most part only the expression of
customs that had then been of long duration.
The most conspicuous instance of the position
of a married woman of the earlier time is that
of Barnamtarra, wife of Lugalanda, Patesi of
Lagash about 2825 B.C. From an archive of
tablets discovered at Telloh, which contained the
pay-rolls of the attendants of her palace, memoranda of her gifts to temples and festivals,^ and
even a record of her accouchement,* it appears
that she held a position in Lagash analogous to
that of a queen in a modern European country.
One cannot say that her husband had no other
consorts, but it is certain that her position and
importance were shared by no others.
Her
freedom and prominence in the eyes of the piiblic
have few parallels in Babylonian history, and are
in striking contrast to the insignificance of the
women in the harlm of Assurbanipal (668-626
B.C.), into which many princesses went, never to
be heard of again.* bammuramat, the wife of
Adad-nirari IV. (810-782 B.C.), was prominent
enough to be described as lady of the palace and
its mistress.''
She is the nearest Mesopotamian
parallel to Barnamtarra.
In the light of later
Babylonian laws, however, it is probable that
Barnamtarra was the only wife of Lugalanda, and
that he was, at least in theory, a monogamist.
If this was true of the ruler, it would be true for
most of the men of his kingdom.
For the period of the first dynasty of Babylon

A

—

'

(2128-1924 B.C.) the Code of

gammurabi

afiords

an authoritative source of information on marriage.
The Code contains this regulation
If a man
'

:

Smith, Kinshiy'^, p. 84.
Published by V. A. Nikolsky, Documents of Ecmomic Accmmts from the more ancient Chatdcean Epoch [Russian],
Petrograd, 1908; H. de Genouillac, Tableltes sumiricnnes
archdiquen, Paris, 1909 Allotte de la Fuye, Domirwnts prieargoniq-ues, do. 1908-09
and M. I. Hussey, Sumerian
Tablets in the Harvard Semitic Museum, pt. i., Leipzig: and
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;

;

,

Carabridire, U.S.A., 1912.
3 See Niliolskv, no. 209,
i Ct.
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f.
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144
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193.

(Semitic)

takes a wife and does not execute contracts for her,
that woman is no wife (§ 128). This is proof that
in Babylonia marriage had passed from the less
formal stage of early Semitic life, and had, in consequence of long legal development, become a
'

matter of record. The marriage ceremony was
incomplete without the signing of contracts. The
law did not recognize anything like our modem
common law marriage. One reason for this was
that the bride usually brought a dowry from her
father's house, which the law safeguarded for her
and her children. The husband also generally gave
a bride-price to his father-in-law, which, upon certain conditions, reverted to him (§§ 138 f., 162-164).
As Babylonian law dealt much in the evidence of
written contracts, these were regarded as necessary
to a legal marriage. The terms of the marriage,
according to the Code, bore somewhat more
heavily upon the woman than upon the man. True,
if a man was caught defiling the wife of another,
both he and she suffered capital punishment (§ 129)
if he forced the betrothed of anotlier, he was put
to death and the woman went free (§ 130)
but
a woman, if only slanderously suspected of infidelity, was required to purge herself by the ordeal
of throwing herself into the sacred river.
The
man, on the other hand, might have children by a
concubine and sufl'er only the inconvenience of
rearing the children (§ 137). If a man was taken
captive, and there were means in his house to support
his wife, she must remain true to him ; if means
were lacking, she was free to marry another (§ 133 f.).
If she contracted such a marriage and bore children
to her new husband and her former husband afterward gained his freedom and returned, she was
bound to return to him, but the second husband
retained his children (§ 135). If the husband's
absence was due to desertion of his city, he had
no claim on his wife on his return, if she had remarried (§ 136).
The Code assumes that marriages shall be monogamous, although it imposes on the father the duty
of raising the children of his concubines.
Nevertheless, it recognizes that in the case of women
who had served as sacred servants in the temple
(see HlERODOULOi [Semitic and Egyptian]), and
had married late and were, accordingly, unlikely
to bear children, and also in the case of wives who
through sickness were rendered barren, he may
take another (§§ 145-149). If the second wife is
taken because of the chronic illness of the first,
the first may, if she wishes, take her dowry and
return to her father's house (§ 149). Slave concubinage was frequently practised, but a female
slave who had borne her master children could not
be sold {§§ 146 f., 171).
According to the Code, a man might divorce his
wife, if he \vished, but in that case he must make
'

'

;

certain specified monetary settlements, which
varied according to whether the wife had or had
not borne him children (§ 137 f.).
woman might
take the initiative in a divorce. If she did so, her
husband could, if he wished, divorce her without
alimony (§ 141). If the wife complained of illtreatment, the life of the family was subjected to
investigation.
If her claim proved
true, she
could take her marriage portion and return to her
father's house
if untrue, she was to be thrown
into the river (§ 142 f.).
In the marriage contracts of the time of the
1st dj'nasty it appears that greater privileges of
divorce were sometimes secured to the bride than
the Code would have granted her. E.g., a priest
married, and his contract provided that, if he
divorced his wife, he must return her dowTy,
and pay a hs.\i-inana as alimony.' Another contract, which seems to equalize the penalties for

A

;

1

See Hab. Exp. of the l/niv. of Pennsylvania,

vi.2 [1909] 40,
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divorce, provides that,

the husband divorces the

if

he shall be driven out to the oxen of the
palace if she divorces him, she shall bo driven to
wife,

;

the carriage-house of the palace.' Another contract
provides for a divorce on the part of the man by
payment of the usual alimony on the part of the
wife, on pain of having her hair cut oil' and being
sold for money.^ The latter was a less severe penalty than being thrown into the river.
In general,
however, the penalties for initiating divorce imposed upon the wife in the marriage contracts are
as severe as those of the Code, though not always
identical.
In one case the wife is to be thrown
from a tower;' in another, impaled.^
Nevertheless, the penalty most often imposed is that
mentioned in the Code." One marriage, concerning which two documents bear witness,' records
the wedding of two sisters by one man, but provides
that the older shall be the chief wife, and that
the other shall perform for her certain specified
;

duties.

From the Neo-Babylonian and Persian periods
several marriage contracts have come down to us.'
The stipulations in them as to bride-price and
dowry are in general the same as in those of the
time of the 1st dynasty, but the conditions on which
the parties may separate are generally omitted from
the contracts of that period, although divorce did
then occur." In most of the marriage contracts
the man acts for himself and arranges with the
parents of the bride, though, if the husband is a
minor, the parents make the arrangement for him.
The bridegroom enjoyed in this respect more liberty
of action than the bride.
In Babylonia, as in the
ceremony of the English Church, she had to be
'given away.'
have no knowledge of ancient Babylonian
marriage ceremonies further than that before
marriage every woman had to act once as a temporary hierodoulos (see HlERODOULOI [Semitic and
Egyptian], vol. vi. p. 674").
In the story of Samson there are,
3. Hebrew.
as noted above, some faint traces of that early
Semitic type of marriage in which the wife belonged to a hostile clan, lived with her people, and
was visited by her husband for longer or shorter
periods.
The stories of the Patriarchs reflect
various phases of matrimonial development. The
marriage of Jacob to the daughters of Laban indicates a type of marriage in which the husband
resides in the wife's clan and the children are
counted to her family, for Laban says: 'The
daughters are my daughters, and the sons are my
sons (Gn 31'''). Then Jacob broke away, and the
children were counted to his stock. This narrative
forms a transition from one system of kinship to
the other.
number of survivals of the two
matriarchal types of marriage just mentioned are
found in the narratives of the OT ; Sheehem, e.^.,
consented to circumcision to render himself acceptable to the clan of his proposed wife (Gn 34"'-).
number of instances also occur in which a son inherits his father's concubines Ishbosheth regarded
Saul's concubine as his own, and resented Abner's
taking her {2 S 3') ; Solomon for the same reason
regarded Adonijah's desire to marry Abishag as
treason (1 K 2^ cf. v.") Reuben was denounced
for endeavouring to anticipate the inheritance of

We

—

'

A
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;

;
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his father's concubine during his parent's lifetime

(Gn

3.5-'-).

As noted above

(§ i),

these are survivals

of Semitic polyandrous marriages.
Another survival was the levirate— a custom which required a
brother to take the widow of a deceased brother and
count the first fruit of the union as the child of the
deceased (Dt 25"-, Gn 38'"", Ku 3, 4). The influence
of these early forms of marriage is also seen in the
great liberty enjoyed by women of the early period
(see 1 S 25'», 2
4=^).
In the stories of Abraham

K

and Jacob the type of marriage is also reflected in
which slave concubines may be given by a wife to
a husband, for the sake of obtaining an offspring
which the wife is unable to bear (see Code of (fani§§ 144, 146). The general type of marriage
we have evidence in the Hebrew writings
was, however, bdal marriage, the regular Hebrew
word for husband being bdal, and that for a
married women b''iildh, which means 'owned,'
'possessed.' Another evidence of this conception
of marriage may be seen in Ex 20", where the wife
is counted among a man's possessions.
Among the
poor, marriages were probably often monogamous,
but there was no sentiment against polygamy, and
it was often practised by the rich and powerful, as
the large harims of David and Solomon abundantly
show. Dt 21">'- presupposes that a man will also
often have two wives.
The law of Ex 21'-" takes
it for granted that female slaves will become the
concubines either of their owner or of his sons.

murabi,

of whicli

A similar assumption
The

list

underlies Dt 21'°"".
of the degrees of kinship in

marriage was prohibited

in

Lv

18, 20,

which
and Dt 27

belongs to the period of Judaism, which began
with the Babylonian Exile. At no period were
young people allowed to arrange matrimonial
afi'airs for themselves ; such arrangements were
made by the parents (cf. Gn 212i 24' 28' 34* and
Jg 14-). Down to about 650 B.C. a man could
divorce his wife without any formalities whatever
(see Hos 3' and 2 S 3'^).
"This liberty was somewhat modified by the Deuteronomic Code, which
provides (24'°-) that, if a man wishes to divorce a
wife, he must give her a written statement to that
effect.
It permits him to issue the divorce for any
cause ; she need only ' have found no favour in
his eyes.' Apparently this law was designed to
make divorce less easy than in earlier times, when
no written statement was necessary ; for, in an age
when writing was not a usual accomplishment, it
was quite an undertaking to get the document
composed. In Judaism, however, this provision
was held to justify frequent divorces.
The law of Deuteronomy permitted only the
man to initiate divorce ; it granted to the woman
no corresponding power. It represents, no doubt,
the usual custom among the Hebrews. One instance, however, is known in which a Hebrew
bride secured by her marriage contract a similar
liberty.
Among the Jewish papyri discovered at
Elephantine in Egypt a marriage contract was
found, which contains this passage
' If to-morrow or any later
day Miphtahyah shall stand up in
the conf^regation and say, "I divorce As-Hor, my husband,"
the price of divorce shall be on her head. ... If to-morrow or
any later time As-^Ior shall stand up in the congregation and
say, " i divorce my wife, Miph^^iyah," her marriage settlement

shall

be forfeited,'! etc.

other Jewish women at Elephantine were
accustomed to gain this liberty by contract, or
whether there were special reasons why it was
secured to Miphtahyah, we do not know, but in
any event it is a significant modification of the OT

Whether

status of

44.

Meissner,
altbabylonischen Privatrecht, Leipzig,
1893, pp. 89, 90 ; Cuneiform Texts, viii. T*".
Cuneiform Texts, ii. 44 Meissner, p. 89.
7 See, e.g. , the cases cited in Kohler and Peiaer, Babylonisches
Rechtsleben, i. It., ii. 7t., iii. 10 f., iv. 11 I.
8

(Semitic)

women

in

such matters.

The Deuteronomic law

defined two cases in
which a man was for ever powerless to divorce a
wife if he had falsely charged his bride with not
:

1 See A. H. Sayce and A. E. Cowley, Aramaic Papyri Discovered at Assouan, London, 1906, Papyrus G, i. 20 f. Papyrus
C confirms the statement.
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being a virgin, and if he had been forced to marry
a woman whom he had violated (Dt 22'"- ^'•).
Tlie penaltiea for adultery bore more heavily on
the woman than on the man, tlie only cases where
they were equal being when the crime was committed with the wife or betrothed of another then
both tlie man and the woman were to be stoned
(Dt 22'''-'^'). The point of view was that adultery
with a married woman was an offence against her
husband's property (cf. art. ADULTERY [Semitic]).
The wife was accordingly compelled to be faithful,
but no similar fidelity was exacted of him. So
long as he did not violate the honour of those who
were really or prospectively the wives of others,
he was not punished, except that, if he violated a
maiden, he might be compelled to take her as an
additional wife. The penalty imposed on a wife
or a betrothed maiden for adultery seems in the
earlier time to have been burning (Gn 38"), but
was later changed to stoning (Dt 22'^'- ""). If a
woman was simply suspected of adultery, she was
tried by ordeal (Nu 5''"''')As the ordeal consisted,
however, in drinking water into which holy dust
from the sanctuary floor had been thrown, it must
generally have resulted in the release of the accused
woman. The frequent denunciation of adultery
on the part of the prophets would indicate that the
penalties were not well enforced and that it was
of frequent occurrence (2 S 11 and Hos 3 afford
specific instances in which the penalty was not
;

enforced).

—

The early Arabian marriage
4. Arabian.
customs have been sufficiently treated above (§ i)
it remains to note how these customs were affected
by Islam. By the time of the Prophet ba'al
marriage had apparently become the normal type,
and polygamy prevailed among the rich. The
liusband had full power over the wife and could
enforce his authority by beating her (Qur'an, iv.
Some survivals of customs which belonged
38).
to the earlier time were, as noted above, condemned
by the Prophet (iv. 26). Before the time of Muhammad no limit had been set to the number of
wives a man might possess. In the interest of
moderation, Muhammad ordained that legal wives
should be not more than four, but that a man
might also enjoy as concubines as many slaves as
he was able to possess (iv. 3, 29). The Prophet himself was allowed as many as he wished (xxxiii. 49).
Marriage with one's mother, daughters, sisters,
paternal and maternal aunts, nieces, mother-inlaw, step-daughters, and daughters-in-law was prohibited (iv. 27).
Marriages with foreign women
were permitted, if the women were believers (Ix. 10).
Adultery was a crime for a woman, but apparently
not for a man. Before the time of the Prophet an
adulteress had been literally immured,' but Muhammad changed this to imprisonment in the house

A

of the wronged husband (iv. 19).
slave girl was
to receive half the penalty of the married woman
(iv. 30).
Divorce of a wife, as among the Hebrews,
was possible to the husband at will. Before the
time of Muhammad, the formula of divorce consisted of this sentence, which the husband pro'
nounced to the wife
Thou art to me as
mother's back !' After this had been pronounced
over her, it was considered as unnatural to approach
her as it was to approach a real mother,^ and so it
was regarded as wrong to re-marry a divorced wife.
called this ' backing away ' from wives

my

:

Muhammad

(Iviii. 2).

He declared, however, that the

utterance

of this formula did not constitute a real relationship, and so permitted a man to marry a wife
whom he had divorced (xxxiii. 4).
man might

A

,

not divorce a woman who was pregnant, or who
was nursing a child (Ixv. 4, 6), but apart from this
1

R.

H. Palmer's Qur'an,

2 I'iilmer,

ii.

;

SBE ix.

i.

;

SBE vi.

[1900] 74, n. 1.

tlS»091 138, n. 2.

(Semitic)

condition a man and wife who did not agree might
separate at any time (iv. 129), though liberal alimony was enjoined (iv. 24). It is assumed (xxxiii.
48) that men will frequently divorce their wives
for mere whims after marriage, even before connubial relations have been established. Liberty of
divorce has been freely exercised by the faithful
both in ancient and in modern times.' Thus 'All,
the son-in-law of the Prophet, married, including
all that he married and divorced, more than two
hundred women. Sometimes he included as many
as four wives in one contract, and he would divorce
four at one time and marry four others in their

A

stead."
certain Mughairah b. Sha'abah is said
to have married eighty women in the course of his
life,* and Muhammad al-Tayib, a dyer of Baghdad
(t 423 A.H.), is said to have married in all more
than nine hundred women.'' Palgrave relates that
the Sultan of Qatar in E. Arabia married a new
wife every month or fortnight, who was then
divorced and placed on a pension.^ C. M. Doughty
tells how Zaid, bis host, a petty shaikh, not only
permitted his wife to be courted by another Arab,
but oft'ered to divorce her so that Doughty could
marry her.*
Naturally a woman could not marry so many
men, because she had not the right of divorce, and
because she could have only one husband at a
time; some of them, nevertheless, managed to
have a surprising number.
Kharicertain
jah of Yemen is said to have had upwards of forty

Umm

A

husbands, and her son Kharijah did not know which
one was his father.'
In parts of Arabia certain old marriage customs
survive in spite of Islam. Thus in Sunan
and among the 'Asir in S. Arabia marriage for
a definite term still exists,* and a man who has a
permanent wife may also take a temporary one.
In Sunan the agreement is witnessed before the
At the
qadi, and so has the sanction of Islam.
still

expiration of the contract, the couple may separata
without the formality of a divorce if they continue to live together, a new contract is necessary.
Such marriages are still practised in Mecca at the
time of the pilgrimage.' Marriage ceremonies
among the Arabs vary greatly according to circum;

stances.
Sometimes they consist of a feast, '" sometimes of a civil contract before the qddi,^^ and

sometimes there is no ceremony at all. The much
married woman Umm Kharijah, mentioned above,
is said to have reduced the contract to very simple
terms. A man approached her and said to her,
and was
Betrothed ? and she replied, Married
from that moment his lawful wife.'"
5. Abyssinian.- Abyssinia is Christian, though
its form of Christianity is the result of an arrested
development. Marriages celebrated by the Church
assume something of the permanent character of
marriage in other Christian countries. Such marriages are solemnized by a priest, and the contract'

!

'

'

'

—

A

ing parties partake of the Holy Communion.
candidate for holy orders is compelled to marry
once, as in the Greek Church, but he cannot divorce
his wife, and, if she dies, he may not marry again
one matrimonial venture alone is permitted to him.''
Among the people religious marriages are not
popular. All travellers agree that the Abyssinians
prefer to be married by civil contract, as these
;

1

2

See Wellhausen, GGN, 1S93, p. 462 1.
See Lane, The Thousand and One Nights,

s lb.

6

*

lb.

Arabia Deserta, Cambridge,

!>

1888,

i.

ii.

320

i. 318 f.
232 f.

f.

^ See Lane, i. 318 f.
8 Wilken, Het matriarchaat bij de oude Arabieren, p. 18;
Black and ChryBtal, Lectures and Essays of WiUiatn Roberiwn
Smith, p. 58G I.
» C. Snouck Hurgronje, Mekka, The Hapue, 1888-89, ii. 61.
10 See Doughity, Arabia, Deserta, ed. New York, 1908, i. 128.
'" So Lane, toe. dt.
11 Cf. Wilken, toe. eit.
IS See Bent, The Sacred City or the Ethiopians, p. 3 f.
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marriagee may be dissolveil at the desire of either
party to the contract. This liberty is freely exerWives are changed at will, by mutual
cised.
agreement, a man divorcing his own and marrying
the wife divorced by another.' Divorces do not

pre.served in the wedding ceremony.
To these
customs belongs, e.g., that of stoppin;;; the bridegroom on his way to the house of his bride and that
of shutting the door before the bridegroom and
hiding the bride and here may also be mentioned

between
a man whose

the habit of presenting a false bride to the bridegroom. In a. Rus.sia the wedding-guests engage
in symbolical lights, which may rightly be deemed
a survival of the ancient marriage by capture.
The companions of the bridegioom violently attack
the house where the bride lives, while her kinsfolk
defend it and repel the aggressors, but at last the
two parties put an end to the hostilities and restore
harmony by a peaceful negotiation. The Southern
Slavs (the Jugoslavs) have preserved the custom
of marriage by capture to the present time, and,
where this form of marriage has died away, symbolical traditions have taken its place.
The wedding ceremonies celebrated by the
different Slavic nations vary widely, but it is
possible to discover in them some fundamental
traits which are common to all Slavs, and which
may be regarded as a survival of ancient times,
while their antiquity is also confirmed by their
accordance with the chief type of Indo-European
wedding ceremony, as reconstructed by H. Hirt
and O. Schiader.' Among all the Slavic peoples
the first preliminaries to the ceremony proper are
the
wooing and the marriage contract. The
deputies of the bridegroom {druiba, svat, starosta,
djever, etc.) negotiate with the bride's father concerning the conditions of the marriage and arrange
the precise date for the wedding ceremony. The
ceremony begins with the crowning of the bride
with a wreath variously arranged and more or less
ornate the bride and the bridegroom shake hands
as a mark of their mutual consent, and pass three
times round the table or the hearth. Thus the
nuptial knot is formally tied, and the pair give
each other various presents of symbolical meaning
Afterwards
(rings, apples, wedding-shirts, etc.).
the bride is veiled and conducted in solemn procession to the house of the bridegroom, where a
hearty reception is given her, and bread and honey
are distributed among the guests, who cast upon
the bride various fruits, such as corn, millet, peas,
nuts, hops, rice (nowadays sweets), etc., to express
their wish that she may bear many children.
similar meaning underlies the custom practised
by some Slavic peoples of placing a child in the
bride's lap when she arrives at her new home.
It is customary, when she reaches the door of the
bridegroom's house, to carry her over the threshold and to place her upon a fur, the hair of which
One of the most significant
is turned upwards.
gifts which the wedding-guests bring to the couple
In S. Russia the bride
ia a cock and a black hen.
throws such a hen under the hearth, probably as a
very important
sacrifice for the domestic genii.
place in the wedding pastry is occupied by a large
wheat cake, decorated with eggs, flowers, ribbons,
and sweets, which is cut in pieces at the wedding
To the
feast and distributed among the guests.
symbolic nuptial ceremonies belong, further, the
untwisting or cutting of the bride's plaits and the
covering of her hair with a cap-like scarf. There
was a rule among the Slavs— which is still, for the
which obliged unmarried
most part, observed
women, for the sake of distinction, to wear their

necessarily dissolve
those who separate ;

friendly

Parkyns

relations
visited

children lived in the same
compound with liim and his new wife and family.^
It frequently happens that those who have been
divorced and have each married others divorce
If
their second spouses and are again reunited.
the separating couple have children, the children
are divided. The eldest son falls to the mother,
the eldest daughter to the father if there is only
one son, he goes with the mother and, similarly,
one daughter goes with the father if the remaining
children are unequal in number, they are divided

divorced wife and

lier

;

;

;

by

lot."

In addition to these irregularities, there is also
much concubinage in Abyssinia, as in other Semitic

The

countries.

levirate exists there,

and

its

com-

pulsion operates not only when a brother dies, but
when, as so often happens in African wars, he
is emasculated, so as to be incapable of begetting
children.*

These peculiarities of Abyssinian matrimonial
are clearly a survival from early Semitic conditions, and Christianity has never been able to
life

eradicate them.

When a man desires to marry a girl, he applies
directly to her parents or nearest relatives ; when
their consent is obtained, and the dower arranged,
the affair

is

considered settled, the girl being given

no voice in the matter. Civil marriages are celebrated by feasts much as in other Semitic lands, the
bridegroom and his friends feasting by themselves,
and the bride and her friends by themselves. After
a day of festivity, the bride is carried to the house
of her husband, and the marriage is accomplished.
This formality is observed no matter how many
times the bride may have been married before.

—
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(Slavic).— As early as the pagan
period the family life of the Slavs was regulated
by legal marriages, which were concluded in a
solemn manner. Like other nations, the ancient
Slavs had two forms of marriage
marriage by
capture of a girl belonging to another family or
tribe, and marriage by purchase.
In the Christian
period only the latter was sanctioned by the Church
civilized
more
and
noble
form
of marriage,
as a
whereas marriage by capture was prohibited and
gradually disappeared. Nevertheless, a series of
traditions and observances which visibly reflect
traces of the old form of marriage by capture is
1 See Hotten, Abyssinia and its People, pp. 41, 46 f., 50;
Winstanley, A Visit to Abyssinia, ii. 73 f. Bent, p. 31 f. and
:

;

2

3

'

'

;

A

A

—

hair in long, loose plaits, while married women
wore a cap. The bride's entrance upon the status
of a married woman was symbolized by the ceremony just mentioned, which was performed in a
closed room by the women present. Then the
bride used to unloose the shoes of her bridegroom

;

Modem Abyssinia, pp. 161, 254.
M. Parkyns, Li/e ixi Abyssinia, New York, 1854, p. 272 f.
4 Letourneau, p. 266.
Hotten, p. 41.

Wylde,

;

1 H. Hirt, Indogervianen, pp. 436-447
O. Schrader, Reallez.
der indogenn. Altertumskunae, Strassburg, 1901, pp. 363-362,
Sprachvergleichung und Urgesch.^ ii. 318-822, 333-835.
;
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to show her submission (sometimes she even received symbolical blows), and, after being clothed
in new garments by the women and the best man,'
'

she went to bed with her husband in the presence
of the witnesses.
After the nuptial night purilicatlon was performed in a clear stream or at a well
later on, this procedure was reduced to a mere
sprinkling with water.
Besides these chief and almost fundamental
ceremonies, the various Slavic peoples have other
customs connected with the popular wedding, the
details of which cannot be described at full length
in this article.
It is interesting, however, to
notice that for a long time the people attached far
greater importance to these domestic wedding ceremonies than to the rites prescribed by the Cliurch.
Historical documents testify that, even in the 16th
and 17th centuries, not only the common people
but also the more cultured classes regarded the
ecclesiastical ceremony as a purely religious act
without any legal signiticance.
marriage became
legal only after the precise performance of all prescribed observances inherited from the ancestors
and consecrated by the family tradition and this
conviction is stUl to be found among some of the
;

A

;

Slavic nations.

—
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MARTINEAU.—James

Martineau (1805-1900)
Norwich, AprO 21, 1805, the fourth
son and seventh child of Thomas Martineau, a
manufacturer of bombazine.
Of Huguenot ancestry, he was also descended through his father's
mother from John Meadows, one of the ejected
ministers of 1662. After four years at the Norwich
Grammar School he was placed under the care of
Dr. Lant Carpenter at Bristol (1819-21), to whom
he owed his spiritual rebirth.' His teacher was a
pioneer in education, and combined instruction in
the elements of science as well as psychology and
moral philosophy with classical and mathematical
training. Thus equipped, he was placed in machineworks at Derby, but relinquished his apprenticeship after a year (partly under the shock of a
bereavement which turned hira from an engineer
into an evangelist [speech at Nottingham, 1876
Carpenter, James Martineau, p. 24]), and in 1822
he entered Manchester College, York, as a student
for the ministry.
He had been brought up in the
Unitarian theology of Priestley, and embraced his
necessitarian pantheism with ardour, though at
Bristol he had read Wilberforce and Hannah
More, and was not without occasional misgivings
concerning the freedom of the will. On the completion of his College course he took charge of Dr.
Carpenter's school for a year (1827-28), and, after
a short period of ministerial service in Dublin
(1828-32), terminated through his refusal of the
endowment known as the Regium Donum, he
began his longest pastorate in Liverpool (1832-57).
In 1840 he undertook the additional duty of Professor of Philosophy and Political Economjy in
Manchester New College, on its return from York

was bom

in

'

'

'

;

to the city of its foundation.
During the erection
of the Hope St. Church by his congregation
(1848-49) he spent fifteen months with his family
in Germany, returning to resume his ministry.
The transference of the College to London led to
his settlement there in 1857, and from 1859 he also
ministered in Little Portland St. Chapel till 1872,
when a threatened failure of health led to his
retirement.
In the meantime he had succeeded to

the Principalship of the College in 1869, which he
held till June 1885.
For more than fifty years he had been actively
engaged in literary work of many kinds. To the
religious denomination of his birth and education
he gave unstinted service, and his was the chief
influence in transforming its fundamental theological conceptions, while in the wider field of philosophy he was the powerful antagonist of the
empiricism and utilitarianism of the MUls, the
monism of Spinoza, scientific materialism, and the
agnostic philosophy of Spencer.
The Unitarians of Martineau's youth followed
the tradition of Locke. Accepting the NT as the
final authority in Christian doctrine, they recognized Jesus Christ as the Messiah, whose teachings
were authenticated by miracles. To this interpretation Martineau remained faithful till after 1832.
But further study of the Gospels confronted him
with the predictions which implied the return of
Jesus in the lifetime of His disciples to judge the
world, and this begot an investigation into the
significance of revelation which led him to declare
in his first work, The Rationale of Religious Inquiry
no seeming inspiration can establish
(1836), that
anything contrary to reason, that the last appeal
Ln all researches into religious truth must be the
judgments of the human mind (p. 125). To work
out this principle was to be one of the main occu'

'

pations of his

German

He

life.

followed the progress of

study ; he was familiar with
Paulus and Strauss
he adopted the general results of the Tiibingen school, and became their
earliest and most accomplished English exponent
('The Creed and Heresies of Early Christianity,'
Westminster Review, 1853).
By 1845 he had
abandoned the apostolic authorship of the Fourth
Gospel, and in the third edition of the Rationale
(1845) he ceased to demand belief in the gospel
miracles as essential for the Christian name. In
critical

;

the Prospective Revieio (1845-54) and its successor,
the National Review (1855-64), he secured an organ
for his theological and philosophical essays, wliile
others not less brilliant appeared in the Westminster. Indefatigable in study, a constant teacher
of the young, he devoted long courses of lectures to
the exposition of the NT and the history of Christian doctrines, and in his last large treatise, T/ie
Seat of Authority in Religion (1890), he returned
to his earliest theme.
He re-examined the claims
of the Roman Catholic Church, the infallibility of
the Bible, and the historical significance of Christianity, and presented Jesus no longer as the Jewish
Messiah, but as the 'prince of Saints,' revealing
the highest possibilities of the soul. Looking back
at ninety (1895), he wrote to William Knight
The substitution of Religion at first-hand, straight out of
the immediate interaction between the soul and God, for
religion at second-hand, fetched, by copying, out of anonymous
traditions of the Eastern Mediterranean eifjhLeen centuries ago,
has been the realty directing, though hardly conscious aim of
my responsible years of life (Carpenter, p. 540).
•

'

Martineau thus remained

to the last a Unitarian
in his interpretation of the Deity, and a Christian
in his allegiance to Jesus Christ.
But his position
was often misunderstood, partly because of his
sympathy with many aspects of traditional devotion, and partly because of his steadfast refusal to
belong to a Unitarian Church. This was due to
the discovery of the real nature of the foundation
on which the majority of chapels occupied by
Unitarians were held. Some of these had been
founded in the 17th cent., others in the 18th, by
the English Presbyterians, who, under the leadership of Baxter, had stood for ' Catholicism against
all parties,' and repudiated creeds of ' human imposition.'
In dedicating their chapels ' for the
worship of God by Protestant Dissenters ' (sometimes specified as Presbyterians, sometimes as

MARTINEAD
Independents, sometimes as both together), they
deliberately rejected all limiting doctrinal names.
By slow processes of Scripture study many ministers and congiegations gradually became Unitarian
Attention was at length called to
in theology.
this issue, and a suit was instituted against the
trustees of a charity in York foun<led by Jjady
Hewley, whose husband, Sir John Hewley (M.P.
for York in the reign of Charles II.), had been a
warm supporter of the Presbyterians. The decision (December 1833), which displaced the Unitarian trustees, was at once seen to imperil the
tenure of all the chapels of similar foundation
and after long litigation the existing worshippers
were secured in possession only by the Dissenters'
Chapels Act (1844). The controversy had a lifelong effect on Martineau's views of the true basis
;

of Church union.
To the association of individuals
for the promotion of Unitarian teaching he remained constant all his life. But he could not
accept a theological name as a condition for religious
fellowship.
It was inevitably exclusive instead of
catholic ; it seemed to involve treachery to his
spiritual ancestors ; it barred the way to those
very possibilities of change which had been the
Deeply conscious
secret of the Unitarian advance.
of indebtedness to various schools of religious life,
Martineau endeavoured (1868) to form a Free

Christian Union, which was joined by representative men of every British Church, but was disbanded two years later. Subsequently he worked
out a scheme for the National Church as a Federal
Union' {CB li. [1887] 408 ff.), which proposed to
abolish the Act of Uniformity, to release the
Church of England from State control, and associate it with the other communions in a United
English Christian Church. The plan aroused considerable academic interest, but the Bill in which
it was embodied was never actually laid before
Parliament.
From the time of his settlement in Liverpool,
Martineau had been continuously engaged in teaching and writing, and his intercourse with the young
was a prominent cause of the changed view of the
moral consciousness which led to the reconstruction
of his philosophy.
Trained in the pantheistic
necessitarianism of Priestley, he had lived under
a habitual tension of obligation without realizing
its significance.
Many Influences now contributed
to give it new meaning.
Wordsworth had long
been his favourite poet
Plato called forth his
admiration for the fair and good ; Coleridge and
Carlyle revealed unsuspected deeps of thought and
passion in human nature
Channing emphasized
its freedom and dignity.
In reviewing Bentham's
' Deontology
{Monthly Repository, 1834), while
still placing the
criterion of right in the tendency of an action to promote the happiness of an
agent,' he laid stress, against Bentham, on the
reality and worth of the disinterested affections,
and prepared the way for a wholly new set of
moral values. The questions of his pupils, his
persistent NT studies, and the hymns of the
Wesleys opened new aspects of the inner life and
in the lecture on
Moral Evil In the Liverpool
Controversy (1839) he formally abandoned the
determinism of his youth. The change Involved
many modifications. He ceased to regard revelation as
communicated truth
it was effected
through character
its organ was the conscience
and the affections Its supreme historic type was
seen in Christ as the image of the Father.
Reinforced by his reading of Kant, and in
opposition on the one hand to the association
philosophy of James Mill, and on the other to the
monistic schemes of Spinoza and Hegel, Martineau
began to work out his new analysis of man's moral
nature. The sphere of judgment was transferred
'

;

'

'

;

'

'

'

'

;

'

'

'

'

;

;

;

'
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from consequences without to springs of action
within.
In this inner world lay a multitude of
appetites and energies, which were not all of e(^ual
rank. When they were examined side by side,
some revealed themselves as higher, while others
fell into a lower place; and this distinction of rank
was irresolvable into any other element such as
order, truth, beauty, sympathy, or reason.
All
moral estimates, therefore, viere preferential; there
was always an alternative before the mind, and the
power to recojjnlze these diverse values lay with
conscience, which pronounced this better and that
worse.
This view was first expounded In the
Prospective (1845), in an essay on Whewell's
' Elements
of Morality,' and led to the definition
Every action is riglit which, in the presence of a
lower principle, follows a higher; every action is
wrong which, in the presence of a higher principle,
follows a lower
(Essays, ill. 352).
The year
before, during a visit to Liverpool, Mrs. Carlyle
had described Martineau as the victim of conscience.'
He was to become the greatest English
moralist since Butler. Here was the witness of
Deity within ; here the access of the soul to divine
things here the true ground for the conception
which he was afterwards to define as the perennial Indwelling of God in Man and in the Universe.'
Alongside this view of man's ethical constitution
ran an exposition of our knowledge of the external
world (in a review of J. D. Morell's Historical and
Critical View of the Speculative Philosophy of
Europe in the Nineteenth Century, London, 1846,
in Prospective, 1846)
The act of Perception
gives us simultaneous knowledge of subject and
object (p. 562). Again and again in subsequent
essays Martineau vindicated this natural dualism'
against idealism on the one hand and pantheism on
the other, and vigorously defended the veracity of
our faculties. But perception involved more than
passive consciousness ; it was evoked by resistance
and the effort needed to overcome it ; besides the
space-relation of the I and the not-I, a cause-relation was revealed in the same antithesis.
In the
strenuous conviction of personality which he derived from his ethical experience, Martineau found
the true meaning of cause ; its seat was in the
personal power of the will, and this he boldly
applied to the Interpretation of the surrounding
:

'

'

'

;

'

:

'

'

'

scene.

The

'

not-self

'

must be comprehended

per-

sonally
its varied energies were but the manifestations of one living Will.
Science, by the
rising doctrine of the correlation of forces, might
point to their ultimate identity.
Martineau
entrenched himself securely in his prophetic recognition of the part played by the same energy
in the constitution of human nature. The relation
of the soul to God was a moral relation.
Known
in the conscience. He was one ; the manifoldness
of the world, therefore, was only the veil of a
hidden unity ; and the foundations of theism were
thus laid on the conception of God as cause of the
universe and revealer of righteousness in man.
Such was the general scheme of the philosophy
;

of religion

which Martineau worked out with rich

elaboration in the next forty years. His sojourn
in Germany and his renewed studies in Plato and
Hegel gave him a securer hold of great ontologlcal
conceptions.
He described it afterwards as 'a

new

intellectual birth.' But he remained faithful
to the English tradition of psychological method,
and slowly buUt up the fabric of thought on the
basis of self-knowledge.
Again and again he
sought to construct a table of the springs of action
in the order of their relative worth.
This was
finally embodied in the first of his three large
treatises. Types of Ethical Theory (2 vols., 1885).
After reviewing ' unpsychological theories,' transcendental (Plato), immanental (Descartes, Male-
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branche, Spinoza), and physical (Comte), he ex(vol. ii.
his own interpretation of the
nature of moral authority. This involved a classification of the propensions, passions, aflections,
and sentiments, and an arrangement of tliem in a
The scheme thus wrought out of
scale of values.
human experience was then contrasted with the
hedonist ethics of the older utilitarians, and the
modifications introduced by the idea of evolution.
Hitches in the Evolutionary
In emphasizing
Deduction' he denied that laws of matter and
motion could explain the genesis of consciousness,
M-hile the feeling of moriu right and freedom involved another point of fresh departure.
The
section on Conscience developed into Social Consensus and Religion further supplied hints which
modified the stress of individualism in some of his

pounded

)

'

'

'

earlier writings.
The stream of Essays had ceased for some years
after the suspension ot the National Review (1864)

but an important address on Beligion as affected
by Modern Materialism (1874), suggested hy John
Tyndall's discourse to the British Association at
Belfast, and its sequel. Modern Materialism: its
Attitude towards Theology (1876), brought Martineau again prominently into the field of pliilosophical discussion. Two other addresses. Ideal
Substitutes for God (1879) and The Relation
between Ethics and Religion (1881), belonged to
the period in which he was slowly completing
the treatise modestly enti tied A Study of Religion
It opened with an investigation of
(2 vols., 1888).
the limits of human intelligence, a fresh defence
of 'natural realism,' a [)lea for the objective reality
of space and time, a reply to the empirical doctrine
that we know nothing but phenomena, and a
refutation of the agnosticism of Spencer. God had
been presented at the outset as a ' divine Mind
and Will ruling the Universe and holding Moral
relations with mankind' (vol. i. p. 1); and the
bases of theism in the doctrine of His sole causation in the natural order and His perfection in the
moral order were re-established and supported
with fresh illustration. The teleological conceptions which had been discarded in earlier revolt
against Paley were now revived on a far wider
scale, and the presence of rational ends was displayed with varied scientific knowledge in the vast
process of evolution. Assuming the results of his
analysis of human nature in the previous treatise,
Martineau then argued that the principle of obligation implied the presence within us of a moral
order in which God was disclosed as transcendently
holy.
The intelligent Purpose and the righteous
Will were then identified the place of pain and
sin under such a rule was defined ; and the theodicy
concluded with a refutation of pantheism and a
defence of human freedom. A final book carried
the argument up to the Life to come.'
Martineau's last word on the grounds of belief
and their illustration in the NT was uttered in
The Seat of Aiithority in Religion already cited, in
which the origins of Christianity were expounded
with remarkable force and daring (1890). The
work was less technical than its predecessors, and
appealed to the wide circle of those who had found
invaluable help in the author's devotional writings.
In the Endeavours after the Christian Life (2 vols.,
1843-47) he had unfolded secrets of personal
religion and moral experience in language often of
Successive collections of hymns
lyrical poignancy.
(1831, 1840, 1874) testified to his deep sympathy
Later
with many types of Christian devotion.
series of Hours of Thought on Soared Things (1876,
1879) carried on the application of his thought to
the varied incidents of the human lot. A small
book of Home Prayers was issued (1891) in response
to the urgency of many friends, and in four
;

'

volumes of Essays, Reviews, and Addresses (189091) he gathered up those of his detached writings
which he wished to preserve.
Even their wide
range, over history, science, and philosophy, does
not exhaust the whole scope of his productiveness,
which included political economy and psychology.
In the theological timidity and the ecclesiastical
strife of the early Victorian era he stood forth
(often alone) as the fearless advocate of the principle of religious freedom.
Later years brought
unsought appreciation.
Gladstone designated

him

and a

as 'the greatest of living thinkers';

younger philosopher (A. Seth

Pringle-Pattison,
HJi. [1903] 444) aptly fixed the character of his
service to his age by describing him as an ideal
champion of the spiritual view of the world in a
time of transition and intellectual insecurity.'
'

—

Literature. Besides the works already named, some of
Martineau's earlier writinRS were collected by American friends
in Miscellanies, Cambridge, Mass., 1852, Studies of Christianity, London, 1858, and Essays Philosophical and Theological,
2 vols., do. 1833.
We may also name his Lectures in the Liverpool Controversy (1839), A Study of Spinoza, do. 1882, and
National Duties and other Sennons and Addresses, do. 1903.
See, further, A. W. Jackson, Jaines MartiuHau, a Biography
and a Study, do. 1900 J. Drummond and C. B. Upton, The
Life and Letters of James Martineau, 2 vols., do. 1902 J. E.
Carpenter, James Martineau, Theologian and Teacher, do.
;

;

1905.

J.

EsTLiN Carpenter.

MARTYRS.—See Saints and Martyrs.

—

MARY. The following article, dealing with
the cult of the Virgin Mary, starts from the
Scriptural and orthodox positions 1 ) that our Lord
Jesus Christ, being the eternal Son of God, became
man, being conceived by the Holy Ghost and born
of the Virgin Mary
and (2) that, inasmuch as He
is thus God and man in two distinct natures and
one person for ever, so is she. His mother, truly
and properly described as Theotokos and Virgo
Deipara the Mother or Bringer-forth of Our Lord
and God, who was God when He issued from her
virgin womb, wearing the manhood which of her
substance had been prepared for Him, which He
had taken to Himself, which He carried with Him
to the Cross, which He raised in spiritual glory
from the tomb, which He wears for ever at the
right hand of the Majesty on high. These things
are part of the faith of the whole Catholic Church
they are treated here as historical facts.
Another matter which, though Scripture is sUent
upon it, unquestionably exercised a powerful influence on the development of the cult of the Virgin
Mary, is assumed in this article in accordance with
the view of overwhelmingly the larger part of
virgo
Christendom, viz. her perpetual virginity
concepit, virgo peperit, virgo permansit.' With
the general question of the Invocation of Saints,
and the merits or demerits of that practice, this
article is not concerned.
The only questions, therefore, to he here discussed concern the implications of these facts.
shall inquire historically (1) what was inferred
from them in the Apostolic and early ages of the
Church as to the duty of Christians towards the
Virgin Mother of the Lord (2) when and how
the wide-spread developments of her cult arose
and (3) the grounds on which these developments
have been justified, or are rejected, by those who
accept the facts.
Over and above the
I. In Holy Scripture.
witness borne by the four Evangelists to our Lord's
(

;

—

;

:

'

We

j

—

human mother (Mk 3^', Jn 2'"' G") whose
name was Mary (Mk 6'), and the direct statements
of two of them (Mt V, Lk l^^- ^) that she was a
pure virgin when by the power of the Holy Ghost
having a

she conceived and bore our Saviour, we have in
the third Evangelist several notes expressive of
St.
the high reverence and honour due to her.

MARY
Luke records the angelic salutation, Hail, thou
that art highly favoured, the Lord is with tliee'
(l-^)
and the angelic assurance, 'Thou hast found
favour witli God' (1'"). He makes it plain that
she was the moral, and not simply the physical,
instrument of the Incarnation he brings out her
wonderful faith, believing in God's jiower, seeking
no sign, though she gets one, and asking only what
course the divine call may require her to adopt
(l**); his narrative evinces her conscious risking
the reproach among men with which the poor
Jews still blaspheme her Son and revile herself
(Pusey, Eirenicon, li. 25) and he records how
Elizabeth, tilled with the Holy Ghost,' saluted
her,
Blessed art thou among women, and blessed
is the fruit of thy womb.
And whence is this to
me, that the mother of my Lord should come to
me?
And blessed is she that believed'
(142-«)
Mary herself, in her inspired song, while
acknowledging that God is her Saviour too, expects
from 'all generations' a like honour to that
which Elizabeth had assigned her, and speaks of
the great things that God had done for her I**'- ).
Yet, while the
thus justifies the Church's
instinct of loving and reverential gratitude to the
Holy Mother of the Lord, and authorizes the
naming of her with loftjr titles, it presents us with
not one instance of her influence with Christ being
invoked either in her lifetime or after her deEarture. At Cana, when she does interpose, she is
idden wait His time ; and her advice to those
whom she is sure that He will help is, Whatsoever
He saith unto you, do it (Jn 2*- '). When, on
another occasion, she 'sent unto him, calling him,'
He apparently did not go, but answered, Whosoever shall do the will of God, the same is
my
mother' (Mk 3S'-3=, Lk S^"'-). When a woman exclaimed, Blessed is the womb that bare thee,' He
replied, Yea rather, blessed are they that hear the
word of God, and keep it (Lk ll"- ^). He does not
imply, of course, that Mary had not these graces
ihey were conspicuous in her ; but He certainly
puts the moral virtue higher than even her unique
privilege.
And when, from the Cross, He commends her to St. John saying, ' Behold, thy mother,'
and him to her, Behold, thy son,' while to have her
with him in his own home (Jn 19-"-) was doubtless
a precious legacy to the theologian apostle, yet the
obvious meaning of our Saviour's words was rather
that St. John should take care of her than that she
should be his protectress (R. Stier, The Words of
the Lord Jesiis, Eng. tr., Edinburgh, 1855-58, vii.
467 if., on Jn 19°*- "). There is certainly no evidence
in St. John or elsewhere in the
that he, or any
other, so much as thought of her being established
as a mother to pity all Christians, and help them
in their approach to Christ.
On the other hand,
to expound the passage, as some Protestant writers
(even Stier, loc. cit.) have not hesitated to do, as
an intimation that all Christ's earthly relationships even Mary's to Him as His mother ceased
and determined by His death is to come perilously
near the denial of His abiding manhood whereby,
as our High Priest within the veil. He is still
'touched with the feeling of our infirmities (He
4'^).
sufficient explanation of our Lord's neither
calling her here His mother nor naming either
St. John or her is supplied when we take it as an
Instance of His considerateness had He betrayed
the relationship, those who mocked at Him would
not have been slow to insult her and the newly
re-awakened courage of the disciple might have
again been shaken by the utterance of their names.
The only other notices of Mary in the
are
(1) the mention of her by St. Luke (Ac l") in the
place of honour as the first, and only one named,
among the Christian women, and as still, after the
Ascension, the mother of Jesus
(2) the reference
'

;

;

'

;

'

'

.

.

.

'

'

(

NT

'

'

'

.

.

.

'

'

'

'

'

'
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to her by St. Paul (Gal 4^) as 'a woman '—an
obvious allusion to the I'rotevangelium (Gn 3'")
(3) St. John's taking from her experiences
certain features for his prophetic portrait of the
Church as the sun-clothed woman (Kev 12).
2. In the first three centuries.— The Christian
literature of this jieriod keeps in regard to Mary
strictly to the lines of the NT.
References to her
are sparse and these, though distinct as to her
being the Virgin Mother of the Lord and therefore
to be honoured, give no suggestion of aught that
could be called a cult of her. Polycarp's short
Epistle does not contain her name
but in his
Life by Pionius there is this

and

;

;

:

'

He, according to the prophecy,

defiled

and spotless virgin'

.

.

.

bom

being

ol

an un-

(xiii.).

In the Apology of

Aristides she is simply 'a
Hebrew virgin.' Ignatius, in the short recension
of his seven Epistles (here regarded as genuine), is
fuller.
He telle (ad Bpkes. xix.) how the virginity of Mary deceived
the Deceiver that hidden from the prince of this world were
the virginity of Mary and her childbearing
mysteries
wrought in the silence of God, now to be cried aloud
he
adores our Saviour, Son of Mary and Son of God
and he
insists (ad Trait, ix. t.) that His birth of her demonstrates
against the Docetists that His flesh is a reality and no semblance
but the correspondence between Ignatius and the
Virgin is a Latin forgery, which never existed in the Greek, and
is based on the saint's use of the word xpto-To(f)6po9.
*

;

.

.

.

'

;

'

'

;

;

Justin Martyr (Dial, cum Tryph. c. and Irenseus
speak of her as does the Puritan Milton, as the
second Eve.'
)

'

The knot of Eve's disobedience was loosed by the obedience
of ilary ; for what the Virgin Eve had bound fast through unbelief that did the Virgin Mary set free through faith (Irenseus,
ado. Hter. iil. xxii. 4). And again he dwells on the moral side
of her part in the Incarnation : * Mary, having a man betrothed
to her and being nevertheless a virgin, by yielding obedience
became the cause of salvation to berself and to the whole
'

'

human race (ib,).
If, however, we find Irenseus, in the barbarous
Latin version of his works, calling Mary the advocata' of Eve, we shall do well to remember that
his Greek had, apparently, (rvvfryopo^, which implies
not advocacy in our sense, but rebuke. Origen
supplies one of the only two places in the Fathers
where the words of our Lord from the Cross to
her and to St. John have the least appearance of
ascribing to her a permanent office for Christians.
Seeing that, according to those who think soundly of her,
'

'

'

Mary had no other son save Jesus

;

and that Jesus

said to her,

"Behold, thy son," therefore those in whom Christ lives are
sons of Mary (in Joan. i. 6).
But does this go further than Christ's own, Behold,
mother and
brethren' (Mt 12**,
'

'

Mk

my

my

Both Origen and Tertullian, like
draw from her motherhood
arguments against Gnostic or Bocetio
heresy. Yet even of the Gnostics
so strong
already was the Church's faith in the Virgin-birth
of the Redeemer several were constrained to admit
3'^)?

Ignatius before them,

of Christ

—

—

the fact, while others, allowing that He issued
from her womb, protested that He drew nothing
from her substance.
If any cult of the Virgin existed in these early
centuries, it is in the records of the Church s
worship at the time that we should expect to find
it, rather than in the treatises of divines or the
apologies of the defenders of the faith. But such
accounts of the Church service of the period as
have come down to us exhibit precisely the same
features as do the writings of the ante-Nicene
Fathers. No mention of Mary's name, no reference to her, occurs in the notices of Holy Communion in the
nor in the liturgical thanks;
giving in the 1st Epistle of St. Clement of Rome
nor in the Didache
nor in Justin Martyr's or
Tertullian's account of the Eucharistic service.
The only place where an invocation of St. Mary
could come in is at the Commemoration of Martyrs
and the Commemoration of the Departed ; and on
this all that St. Cyprian has to say is

NT

;

;

:
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'Ecclesiastical discipline teaches, as tiie faitiiful know, that
at the point where the martyrs are named at the altar of God,
there they are not prayed for ; but for others who are commemorated prayer is offered {Epp, i. [Opera, Oxford, 1682, p. 8]).
'
There is no direct evidence that
the

In like manner, Gregory of Nyssa, Have any of
ourselves dared to say " Mother of Man" of that
most holy Virgin the Mother of God ?' (Ep. xix.)
and Ambrose, Talis decet partus Deum (Hymn.
iv.
de Adventu Domini [PX xvi. 1474]). Cyril
of Jerusalem, with equal force, uses Christ's birth
of Mary as demonstrating the companion truth of
'

'

among

martyrs the Virgin was so much as mentioned.
The one thing in these centuries that points

'

'

'

'

in

the direction of any cult of her in the Church is
the appearance, somewhere in the 2nd cent. of an
apocryphal Evangdium Jacobi, which was very
popular and became the basis of two later works,
Liber de Infantia Marim et Christi Salvaioris and
Evangelium, de Nntivitate Maria. It is from these
that the
traditional
names of her parents,
Joachim and Anna, have been derived, and the
story of Mary's nurture in the Temple from her third
to her twelfth year.
These books, if they were not
genuine, at least met a growing and significant
demand, which was not checked by their condemnation as heretical in the earliest papal index expurgatorius attributed to Pope Gelasius (A.D. 492-496).
3. During; the period of the four great councils
(a.D. 325-451). With the conversion of Constantine Christianity became fashionable, and,
as Newman puts it, the spirit of the world was
poured into the Church (The Arians of the Fourth
Century, London, 1876, p. 258). The leaders of
the faithful had to raise their standard against
an inrush at once of pagan sensuality and of
heresies born of pagan conceptions of the Godhead.
It is among the latter that we find the earliest
notice in Christian history of an actual worship of
St. Mary.
Epiphanius reckons it a heresy (Hcer.
Ixxix.) that 'certain women in Thrace, Scythia,
and Arabia' were in the habit of adoring the
Virgin as a goddess and offering to her a certain
kind of cake (KoWvpiSa rivd), whence he calls them
Colly ridians.' Their practice (cf. Jer 44'*) and
the notion underlying it were undoubtedly relics
of heathenism always familiar with female deities.
Epiphanius rebukes them

His real manhood.

,

'

'Believe that this Only-Begotten Son of God
waa begotten of the holy Virgin by the Holy Ghost, and was made
Slan, not in seeming and mere show, but in truth
nor yet by
passing through a channel, but truly of her made flesh. ... If
the Incarnation was a phantom, salvation is a phantom too'
.

All the heresies, we may say, of this period were,
in one form or another, denials of the Incarnation
they all fixed men's thoughts on the question propounded by our Lord Himself, What think ye of
the Christ? whose son is he?' (Mt 22-'2). It was
impossible for the Church to refute any of them
without speaking, as of God His Father, so of the
Virgin Mary His Mother to reply to Macedonianism, with its denial of the Godhead of the Holy
Ghost who overshadowed her (Lk l'^) ; to Apollinarianism, which, refusing to Christ a human soul,
cut off from His sacred heart its thousandfold
return of her love
and then to Nestorianism,
which, dissolving the unity of Christ's Person, by
one and the same stroke reduced the Saviour from
being Himself the Word incarnate to a man in
close association with the Word, and made Mary
the mother only of a human infant. All these
errors helped to burn in upon the mind of the
Christians of that age the truth which E. B.
;

'

—

;

Pusey

.

let the

Lord be worshipped

*

9).

Honour

to

Mary was

{Eirenicon,

'

;

'

however correct it may have been theoretically,'
that undoubtedly had the practical effectof relegating the God-man redeemer for ordinary minds into
a far away region of "remote and awful Godhead,"
'

so that the need for a mediator to deal with the
very Mediator could not fail to be felt (EBr^^ xvii.
812 f. ). As a matter of fact, it was the complete
manhood of our Lord that the Church in the next
succeeding controversies (Monophysite and Monothelete) triumphantly asserted, while at the same
time carefully retaining the condemnation of
Nestorianism. Indeed it has been observed that it
is in the creed of Chalcedon, and not in the canons
of Ephesus, that the term deorbKot occurs.
With
all the honour that they gave to her, the Fathers of
this age never forgot that, if she ministered to our
salvation by becoming, on and through her faith,
the Mother of our Redeemer, it was through her
The
faith in Him that she herself was saved.
great titles bestowed upon her by the Fathers
'

relate to the fruits of the Incarnation.
The flesh of the Virgin difTers nothing from the flesh of sin
but her body transmits it not to the Body of Christ, which
she did not conceive through concupiscence' (Augustine, c.

:

.

'

'

'

'

;

'

.

1 Athanasius was anxious to secure the reality of our Lord's
manhood no less than His divinity ; and in support of this truth
also he, like Ignatius before him, appeals to Christ's birth of
Mary * Human then, by nature, was that which was from
Mary according to the holy Scriptures, and true was the body
of the Lord.
True it was, since it was the same with ours.
For Mary was our sister, since we are all from Adam ' (Ep. lix.
ad Epict.' 7).

24).

that He is God whom she bare, whom she
alone inexplicably housed.' Nor need we fancy
(with the writer on Mary in EBr^'^) that it was
the Nicene solution of the Arian controversy,

can they wish to be called Christians who assert that the Word
descended on a holy man as upon one of the prophets, and
deny that He Himself became Man, taking the body from
Mary ? (Ep. lix. ad Epict.' 2) and, again, because, when He
was descending to us. He fashioned His body for Himself from
a VirL,'in, thus to afford to all no small proof of His Godhead,
in that He who formed this is also Maker of everything else as
weir(de Incaim, Verbi, xviii.).i
'

ii.

it is

'

.

.

no creature-worship it is the sense of this
tremendous fact brought home to a heart inflamed
with the love of the Incarnate Son that explains
at once the profound solemnity of Cyril's Letter to
Nestorius and the splendid eloquence of Proclus's
oration on the Virgin Mother. It is not that she
is the mediator (there is no hint of such a thought)
It is

—

.

ns so

it

self-evident, as soon as stated, that she of whom Christ deigned
to take His human flesh was brought to a nearness to Himself
above all created beings ; that she stood single and alone in all
creation or all possible creations, in that in her womb He who
in His Godhead is consubstantial with the Father, deigned,
as to His Human Body, to become consubstantial with her

inevitably augmented
by the Church's answer (true and necessary as
that answer was) to the much more formidable
heresy of Arius.
Arianism, stumbling at the
awful mystery of the Word made flesh (Jn 1"),
and chiming in with the old pagan conceptions of
gods older and younger, greater and less, presented
to men the Eternal Sou as only the first of creatures.
It did not deny that Christ was born of the Virgin,
but, by denying that He who issued from her
womb was personally God, it lowered the greatness
and the glory of her motherhood. It is not so
much, however, in the interests of her dignity as
for the utterance of the full truth concerning
Christ that the orthodox theologians of this period
are accustomed to refer to her. This holds of them
all
of Cyril of Alexandria as well as of Athanasius,
Basil, and the Gregorys, of Ambrose and Augustine as well as of Leo.
It was in this connexion
that Athanasius had spoken of her as ffeordKos long
before the Nestorian preacher shocked the congregation of St. Sophia by refusing her the title.
Athanasius gave it her because from the flesh of holy Mary
the Son of God by essence and nature did proceed.
How
'

tells

him in his young days when first it flashed upon him
must be true, that one of our nature, which is the last
and lowest of God's rational creation was raised to a nearness
to Almighty God above all the choirs of angels. .
Yet it was
'startled

that

:

Let Mary be had in honour, but

.

(fiat. Lect. iv. 9).

'

'

'

.

;

—

(Beer. Ltxix.

'

'

;

.

I

.

.

Jut. Pelag. v.

15).
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And Pope Leo I. (in a passage still remaining in
the Roman Breviary as one of tlie Lessons for
Christmas Day) says that

to [Clirist's] birth alone

'

the throes of human passion had not contributed.'
In entire consistency witli this teaching of the
great Fatliers, we lind that the worship of the
Church in the conciliar period shows hardly a trace
There are indications
of any cult of the Virgin.
that slie was prayed for.
Thus in the Armenian Liturgy, We beseech thee that in this
holy sacrifice remembrance be made of the mother of Qod the
holy vir{jin Mary, and of John the baptist, of the proto-niartyr
'

Stephen, and of all the saints* (F. K. Brig^htman, Liturgies
EoHtem and Western, i. 440).

But she

In the liturgy in
is not often mentioned.
the Apostolic Constitutions she is not even named
if she is referred to there at all, it is as included
whose
with others
apostles, martyrs, virgins
names Thou knowest.' In other liturgical works
of the period— e.*;., the Statutes of tlie Apostles
(Ethiop. c. 350) there is no mention of any commemoration of the departed, nor is there in the
The
Arabic and Saidic versions of tliis book.
Eucharistic service in the Testamentum Doinini
gives thanks that the Word
was born of the
Holy Ghost and the Virgin
but its commemoration of the dead, Remember those who have fallen
asleep in the faith, and grant us an inheritance
with Thy saints,' names neitJer the Virgin nor any
other saint. The Pilgrimage of Silvia also is silent
concerning her, while the Catechetical Lectures
(Led. xxiii. on the Eucharistic service) of Cyril
of Jerusalem, where we might have expected to
find something, has only this
'Then we commemorate also those who have fallen asleep
;

—

'

.

.

.

—

'

.

'

.

.

;

'

:

before us, first Patriarchs, Prophets, Apostles, Martyrs, that at
their intercessions God would receive our petition* still no

—

mODtion

of Alary.

diocese ' of Africa in the
time of Augustine (A.d. 400) the only place where

In the liturgy of the civil

'

'

an invocation of the Virgin could have come in is
in its commemoration of the saints and martyrs,
but there is again no direct evidence that her name
appeared ( Ordo Bom. Primus, App. i v. ). Of Basil
his latest editor says
'

:

'Of any cultus of the Virgin, St. Basil's writings shew no
Even Letter CCCLX, which bears obvious marks of
spuriousness, and of proceeding from a later age, does not go
beyond a recognition of the Blessed Virgin as 0eoT<SKo9, in which
the Catholic Church is agreed, and a general invocation of the
apostles, prophets, and martyrs, the Virgin not being set above
these (Blomfield Jackson, Prolegomena to
St. Basil,* Nicene
and Post-Jficene Fathers, viii. [1S95] p. Ixxiii). The passage
I invoke them to supplication to God, that through
runs
them, that is through their mediation, the merciful God may be
propitious to me.*
trace.*

'

*

:

'

'

That the departed

saints,

now

'

with Christ

(Ph l'^), do pray for us is an obvious conclusion
from their perfected love
it has some sanction
in the NT (Rev 6'°) ; it is argued for on this
Orat.
ground by Origen {de
31), Eusebius (de
Martyr. Palcest. v.), and Jerome (Ep. Ix.) and it
was an easy transition to ask God that their intercessions might be heard for us but Omniscience
alone can hear the cry of every human heart, and
Omnipotence alone can deliver everywhere,' and it
was quite another thing to credit any saint, liowever highly exalted, with powers or prerogatives
of this extent.
Not so did the Fathers of the
Church and the holy martyrs pray.
Cardinal
Newman admitted that no prayer to the blessed
Virgin is to be found in the voluminous works of
And when, late in the 4th cent.,
St. Augustine.
we do find cases of direct invocation of this or that
individual saint, it is in private prayer, and in
regard to some more restricted matter in which
that saint had been interested when on earth and
might be presumed to be interested still. Of this
limited sort was the prayer of Justina, mentioned
with incidental approval by Gregory Nazianzen
;

;

'

;

(Orat. xxiv. 11), 'imploring Mary the Virgin to
come to the aid of a virgin in danger.' St. Mary
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had already been thought

of as the ' virgin of
virgins
the leader of those virgin bands to wliom,
next to the martyrs, tlie Church felt tliat she owed
a special debt. The martyrs were her witnesses to
Christian truth
her virgins the consjjicuous exponents of Christian purity.
Virginity, be it
remembered, had been praised though not enforced by our Saviour Himself (Mt 19'''-), and by
St. Paul (1 Co 7^"-) ; under the pagan per-secutions
the virgin martyrs had won a twofold triumph ;
and when, on Constantine's conversion, pagan
sensuality proved a menace no less formidable to
morals than heresy to doctrine, virginity, organized
into monasticLsm, became more and more alike the
expression and the shield of this side of Christian
virtue.
Athanasius found the monks and virgins
of Egypt of the greatest use to him in his contest
^vith Arianism.
He introduced monasticism at
Rome ; Ambrose and Martin carried it respectively
to Cisalpine and Transalpine Gaul ; through the
latter, the trainer of missionaries, it spread over
the Celtic West. Jerome carried it to Palestine
Basil was its protagonist through Asia Minor.
'

—

;

—

—

Virginity and monasticism, no less than orthodoxy,
turned the thoughts of the faithful very much
towards St. Mary. If orthodoxy found, as we have
seen, that Christ's birth of her was a witness at
once of His Godhead and His manhood, so did
mon.isticism boast of her as the crown of virgins.
If orthodoxy called forth the panegyrics on Mary
by Proclus and Cyril of Alexandria, the thought of
her virginity led even more directly to her being
regarded as a patroness.
It

is

while consoling the votaries of the virgin life that
the Birth from the one holy
the glory of all holy virgins they, too, are mothers of
if they do the will of His Father
(de Sanct. Virg. v.).

Augustine reminds them how
Virgin
Christ

is

'

:

'

too, Jerome
Therefore the virgin Christ and the Vir^n Mary have dedicated in themselves the firstfruits of the virginity of both
sexes {Ep. xlviii. ad Pam. 21)

Thus,
'

*

'

'

of Nyssa :
What happened in the stainless Mary when the fulness of the
Godhead which was in Christ shone out through her, that happens in every soul that leads by rule the virgin life. No longer,
indeed, does the Master come with bodily presence,
but,
spiritually. He dweUs in us and brings His Father with Him

and Gregory
'

.

(de Virg.

ii.).l

.

.

—

For the pur4. During the mediaeval period.
poses of this article, this period may be dated
from the extinction of the Western Empire by
Odoacer (A.D. 476) to the close of the Council of
Trent (1563). Throughout this period Christianity
runs in an Eastern and a Western stream but, in
spite of their divergence, there took place in both
a remarkable development in the cult of the Virgin.
It came to a head more early in the East.
There,
where the chief heresies concerning the Trinity and
Incarnation had arisen, and where theol ogical speculation was more congenial to the public taste, new
forms of error on these subjects were constantly
springing up, and to all these the orthodox found
a complete answer in the Scripture records of our
Saviour's birth of a Virgin Mother.
His Virginbirth witnessed alike the reality of both His
natures and the unity of His Person it hallowed
monasticism it rebuked the impieties first of the
iconoclasts and then of the Muhammadans, while
the calamities which afflicted and cut short, if
they did not, till A.D. 1453, destroy, the empire
in the East, were at least sufficient to impress all
Christians who remained, or had been, its subjects
with awestruck thoughts of Christ as the Judge of
men. They remembered how, in the days of His
flesh, the good centurion had, unrebuked, deemed
himself not worthy to come to Christ direct (Lk 7'),
but had besought Him through the elders of the
1 W. M. Ramsay ar2:ues that so early as the 6th cent, the
honour paid to the Virgin Mary at Ephesus was the recrud;

;

;

escence in a baptized form of the old pagan Anatolian worship
of the Virgin Mother (PauiiTW and other Studies, p. 126>
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How much more, then, might they, sinburdened, approach Him through the prayers of
His spotless Mother? The 'Theologian' among
the orthodox divines (Gregory Nazianzen) had, as
we have seen, approved of Justina asking her help
why might not Justinian ask her advocacy for his
Christian empire, and Narses look for her direction
on the field of battle, and Heraclius bear her image
on his banner, and Simeon Stylites, in his postcommunion thanksgiving, invoke as supplicants
and with them Thy most holy
all the saints
Mother,
receive their prayers, O Christ ?
(Euohology of Orthodox Church, tr. G. V. Shann,
Kidderminster, 1891, p. 257 f.). So strong was the
current of feeling that even the great liturgies,
already venerable, received interpolations to express
it.
In some of these we can see the process going on.
Thus in the Liturgy of St. Mark (Alexandrian),
though originally St. Mary was simply included in
the prayer that God would give rest to all the holy
dead, now she is mentioned by name, ' especially
the most holy, stainless, blessed, our Lady,
Mother of God, and ever- Virgin,' and the sequence
of thought, which still shows that she is prayed
for, is interrupted by a salutation, ' Hail, thou
that art full of grace
because thou didst
bring forth the Saviour of the world.'
So in
parent
of
all
the
Syrian liturgies,
St. James, the
she had originally simply been commemorated,
but now it is added that we may obtain mercy
through their prayers and intercessions ; and in
the Anaphora there is interpolated, not only the
angelic salutation, but a long quotation from
Proclus's glowing panegyric (Neale and Littledale,
Liturgies, p. 54). The alteration is very naively
made in the liturgy of the Coptic Jacobites
*To our fathers and our brethren who are fallen asleep
JeTvs.

;

'

.

.

.

.

'

.

.

.

.

.

'

'

:

.

.

.

give rest, remembering all saints
.
and most chiefly
the
holy theotokos Mary. . . . Not that we are worthy to intercede
that standing before the
for their blessedness . .
but
.
.
tribunal of thine onlybegotten Son they may in recompense
Intercede for our poverty and weakness (Brightman, i. 169).
.

.

.

.

.

.

.

'

In the Armenian Liturgy St. Mary's
in the Great Intercession

name remains

made

'

'

The two liturgies remaining in use among the
orthodox Greeks are those of Chrysostom and
Basil, and are more moderate.
The latter merely mentions her in the Eucharistic Thanksgiving for Christ born of a woman, the holy Mother of God,
ever- Virgin
and prays that God would unite all of us who
are partakers of the one Bread
.
that we may find mercy
'

*

' ;

.

.

with all Thy saints
especially our all-holy, immaculate,
supereminently blessed glorious Lady, the Mother of God, and
.

Ever- Virgin Mary

'

(id.

.

.

pp. 326, 330 f.).

It is not impossible, in view of Basil's own writings, that even the last is an interpolation.
The
liturgy called Chrysostom's is fuller on St. Mary :
The Prayer of the Trisagion closes through the intercessions
of the Holy Mother of God and all the Saints
but, again, it
prays for her
We offer to Thee this reasonable service on behalf of those who have departed in the faith
Apostles
.
'

* ;

;

'

.

.

.

.

.

Virgins . , . especially the most holy, undefiled, e-xcellently
laudable, glorious Lady, the Mother of God, and Ever-Virgin
Mary (». pp. 314, 331).
'

When, however, we turn

to the less august and
more popular of the authorized devotions of the
Greek Church, we find her invoked in the most
direct manner
O most holy Mother of God, light of my darkened soul, my
*

hope, protection, refuge. I thank thee that thou hast enabled
me to be a partaker of the
Body and
Blood of Thy
.
dear Son. Enlighten the eyes of my heart
quicken me
giveme tears of repentance and thanksgiving '(iJwcAoio^y).
.

.

.

.

.

.

.

.

.

.

.

In the Book of Needs, the Prayerful Canon at the
Departure of a Soul teaches the dying man to cry
to her
Known refuge of the sinful and the low, make known to me
thy mercy, O thou pure one, and set me free from the hands of
demons, which come about me like dogs.'
'

'

'

whom
Son

the whole creation

is

made

subject by her

—implying, of course, that, over and above her

the Incarnation, she is herself, through
a direct giver of help to such as may seek
at her hands.
It should be added that the

office in

His
it

gift,

Feast of her (not of Christ's) Presentation in the
(the story is from Protev. Jac.) originated
in the East in the 8th cent., and was not adopted
in the West till the 15th.
See art. IMMACULATE

Temple

Conception.
The Western Church,

too,

was

to find through

many

ages the practical value of monasticism, and
to carry the doctrine of celibacy to further lengths
than its Eastern sister.
It, too, was to have
experience of errors (such as the 8th cent. Adoptianism) which, disparaging the Saviour, disparaged her also. In Spain, Hungary, and the two
Sicilies, as well as through the Crusades and
Algerian piracy, it was to come into painful contact with Islam.
In the West too, therefore, the
reaction from those errors contributed its impetus
to every movement in the Virgin's honour, while
manifold oppressions of the poor turned them
naturally to the thought of her as the Mother of
Pity, and the chivalry of the knight made her the
Lady of his orisons. But the development of her
cult was slow in the West.
In Adamnan and
Bede it is hardly perceptible ; in the Life of St.
Columba she is not mentioned.
In Bede's EE, St. Wilfred has a vision of St. Michael telling
him, 'the Lord has granted you life, through the prayers of
your disciples, and the intercession of His Blessed Mother Mary
of perpetual virginity' (v. 19), and the Hymn concerning St.
Ethelreda sings how over the Virgin Mother a shining virgin
band rejoices
and how her honour has made many virgin
blossoms to spring forth (iv. 20).
'

'

*

;

'

At Rome in the pope's (8th cent. mass on Easter-day
)

at the Basilica of St. Mary Major, the only mentions
of her are those (1) in the Great Intercession
:

:

We beseech

thee that in this holy sacrifice remembrance be
of the mother of God the holy virgin Mary, and of John
the baptist, of the protomartyr Stephen and of all the saints
But at an earlier stage the Deacon bids the wor(i6. p. 440).
shippers make the holy mother of God and all the saints ' their
intercessors with the Father (i6. p. 415).
'

It must be admitted that such prayers are but inferences, not unnatural, from the deliberate teaching of the latest, and henceforth the most influential in the East, of the Greek Fathers, John of
Damascus, that Mary is the sovereign Lady to

memory first of the glorious ever- Virgin Mary,
same our God and Lord Jesus Christ and also
of Thy blessed apostles and martyrs
and all Thy saints
by whose merits and prayers do 'Thou grant that in all things
we may be defended by the help of Thy protection through
the same Christ, our Lord
and (2) in the Post-Communion :
Deliver us, O Lord
and at the intercession for us of
the blessed and glorious and ever- Virgin Mary, the Theotokos,
and of Thy blessed apostles
and of all saints, graciously
.'
give peace in our days
through our Lord
There is
'

Venerating the

Mother

of the

;

.

.

.

;

'

'

.

.

.

;

.

.

.

.

.

.

.

.

no direct invocation of her, nor prayer to her ifirdo Rom.
Primus, App. 3)
nor, indeed, is there anything more in the Canon
of the Roman Mass to the present day, though in
the Proprium Missarum de tempore this ' collect of
S. Mary ' is said on all Sundays in Advent
Qod, who willedst that Thy Word should take Flesh from
the womb of the Blessed Virgin Mary, grant that we who
believe her to be in truth the Mother of God may by her intercessions be helped before Thee.'
But neither is this, nor the Secreta de S. Maria, nor
'

the Post-Co^nmtmio de S. Maria a prayer to her;
the last was indeed adopted in the English Book
of Common Prayer as the collect for the Annunciation.
The confession of sins in the Mass made
to Almighty God, to the Blessed Mary, everVirgin
and to all saints,' is held to be but a
recognition of the fact taught us by St. Paul, that
the whole body of the Church (from which death
does not separate the saints [Ro 8^]) suffers with
the suffering of every member (1 Co 12^) and, inasmuch as, in like manner, the honour of Christ
the Head is the honour of all His members, it cannot be wrong, it is thought, to ask, as is done in
the prayer
Suscipe sancta Trinitas,' that our
memorial of Christ's Passion, Resurrection, and
Ascension may redound to the honour of Mary and
all saints, as well as to the salvation of all for
'

.

.

.

;

'

MARY
whom

These are regarded as fair intliey pray.
ferences from the truth which we all confess, in
the Apostles' Creed, of the Communion of Saints.
The moderation of the Koman Missal did not
suffice, however, for the popular devotions, which
more and more tended to assume the forma, first,
of invoking her directly to intercede for us ('ora
pro nobis'), and, next, of asking her personal help
Two festivals really of
tor both soul and body.

Lord— His Presentation in the Temple (l'"cb. 2),
and His Conception (March 25) became rather
those of her Purification and of the Annunciation

our

—

to her, while the Feasts of her Conception (Dec. 8),
her Nativity (Sept. 8), and her Assumption (Aug.
15), already observed in the Eastern Churches, were
introduced into the West, at first in other lands

rather than in Italy or at Rome, and not always
either with the same meaning or without protest.
Thus, the observance of the Assumption was
appointed by the synod of Salzburg in A.D. 800,
but is marked as doubtful in the capitularies of

Charlemagne literally its title imports no more
than her death— the taking of her soul to God
and it is sometimes called her dormitio, or 'sleep.'
;

The

doctrine of her bodily assumption into heaven,
derived from the apocryphal story condemned by
Pope Gelasius, though widely believed, and implied
in the Breviary lection from John of Damascus, is
not even now defide in the Roman Catholic Church,
but only a 'pious opinion.' The Feast of the
Visitation of the Virgin (July 2), also apocryphal
in origin, was introduced from the East in the 14th
cent., withdrawn from the Calendar by Pius v.
(1565-72), and reintroduced by Sixtus v. (1585-90).
The Nativity of Mary (Sept. 8) would be older if
the sermon of Augustine, cited in its Office, be
genuine, but it is commonly said that this fact is
its
first mentioned by Andrew of Crete (c. 750)
observance was appointed by the synod of Salzburg
in 800 ; two centuries later it had not become
general in Italy, while (c. 1140) St. Bernard blames
the canons of Lyons for the innovation of keeping
the feast of her conception because it was not holy
like her Nativity, St. Mary being, he held, not
conceived without sin, but sanctified in the womb.
Thomas Aquinas said (Sumrna Theol. III. xxix. ) that
the Church of Rome tolerated it but did not keep
it (a not uncommon way with some in those days
of treating popular devotions)
and, when it did
come in at Rome, in the church of St. Mary Major,
it was still, so late as 1340, the festival only of the
Sanctilication of the B. V. Mary.' Underlying
these different names for this festival lay the long
controversy as to the sinlessness of Mary. All
agreed (as all orthodox Christians must agree) that
she was sanctified so as to yield a perfectly sinless
manhood to the Son of God (Lk l^^, He 7^) ; but
there arose in the 13th cent, a question when the
process of her sanctification began, and, while
divines of the date and authority of Aquinas denied
her Immaculate Conception, the arguments on
which Scotus based his support of it were derived
wholly from abstract and a priori considerations.
The discussion, nevertheless, tended to her exaltation above all other saints, on the gi'ound not alone
of her office, but of the grace bestowed on her.
It
must be confessed that some mediseval writers
transgressed all bounds in the language which they
employed, Peter Damian, e.g., speaking of her as
deificata' (S'erTO. de Nativ. Mar. [PL cxliv. 740]),
while the very natural use of what Archbishop
John Hamilton's Scots Catechism of 1552 calls the
bonny image of the Baby Jesus and His Blessed
Mother' to remind us of His gracious coming as
an infant to sanctify childhood and maternity was
darkened into something not far from idolatiy
when as sometimes happened one image of the
Virgin (generally a black or an ugly one) was re;

;

'

'

'

—

—
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garded and resorted to as more powerful for the
help of suppliants tlmn another.
5. From the Reformation to the present day.
The fundamental position of the Protestant Reformers, that the justification and salvation of the
sinner are through faith in Christ alone, involved,
on the one hand, the fullest reco'tiilion alike of
His Godhead and His manhood and the Reformers,
accordingly, were at one in confessing the Catholic
faith as set forth in the ancient creeds and by the
great councils, which meant, of course, their acceptance of His birth of a pure virgin, and her honour
as His mother.
It involved, on the other hand, an
insistence that the soul should come to Christ
direct, and a repudiation of the idea of any creature
coming between it and Him. The latter principle,
it is true, could be pushed to the extreme of disparaging the helps which He has graciously provided in His Body the Church (Eph V^), for brmging men to Hiniself, and in the ordinances whereby
Christ and the benefits of the covenant of grace
;

'

are

.

.

.

applied to believers' (Shorter Catechism,

brought almost everywhere the practical
elimination from Protestant teaching of all thought
of the departed saints having any function whatever (save that of remembered examples) towards
92).

It

Christians in

The 'Communion

world.

this

of

admitted in words, was interpreted
as existing simply between believers in this present
world ; and, contrariwise, the prayers of the living
were limited to the Church militant here on earth.'
The prominence of St. Mary in Roman Catholic
Saints,' while

'

devotions reacted among the Reformed in an
opposite direction, till Puritanism (in certain sections) scmpled even the singing of her inspired
Magnificat, gave up the public use of the Apostles'
Creed because her name occurred in it, and even so
late as the publication of the Church Hymnary
(1898) was able to secure the rejection of Bishop
Richard Mant's version of the Stabat Mater and
the deletion of the words ' Son of Mary from H.
H. Milman's hymn. It may be doubted whether
such courses have helped either to a livelier faith
in Jesus Christ or to a deeper love towards Him
or how far they have furthered Christian ideals
of purity, chivalry, and saintliness.
Puritanism,
however, has not conquered either the Scottish or
the Anglican Church. The former in the 18th
cent, dared to speak of the Virgin in the public
'

'

'

service in one of its ' Paraphrases (Par. 38), and restored the use of Vne Magnificat (in metre) in another
(Par. 36), and of late years ' authorized the chanting of it in prose, as well as the recital of the
'

'

Apostles' and Nicene Creeds (Church

Hymnary,

Church of Scotland Anthem Book, and Mission
Hymnal). These have always kept their place in
the Anglican Books of Common Prayer ; and the
Church of England has further secured a commemoration of St. Mary by retaining among 'the
Feasts to be observed both The Purification of
the Blessed Virgin' (Feb. 2) and 'The Annunciation of the Blessed Virgin' (March 25).
In both
'

'

countries divines universally respected (e.g., the
Scottish Dr. W. Hanna and the English Bishops
Joseph Hall and John Pearson) have spoken of her
in terms of singular reverence and beauty, while
W. M. Ramsay, holding, as he does, some pagan
ancestry for her cultus as it exists in Asia Minor,
speaks of it nevertheless as a purifying and elevating principle (Pauline and other Studies, p. 159).
In the Roman Catholic Church there was some
hope at the beginning of the Counter-Reformation
that nmch then complained of in the extremer cult
of St. Mary would be abated or put down. Something certainly was done and the Council of Trent
in its Decrees, and even in its Catechism, is fairly
moderate, distinguishing, as did the older councils,
between the Xarpela, due only to God, and the
'

'

;
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SovXela or the iTrepdov\ela, due in different degrees
to His saints and servants, and insisting that the
'
worship to be paid to the Deipara must never
exceed hyperdulia. But it is difficult to see where,
in the practical system which since then has been
'

not only permitted, but more and more encouraged,
by the popes the line of ditt'erence is drawn ; e.g.,
Hail, O queen, Mother of Mercy
Hail, our life, our sweetness, our hope
To thee we fly, the banished sons of Eve
(Antiphon to the Magnificat in the Roman Breviary, reformed
'

1

I

by order of the Council of Trent, published by order
Pius v., and revised by Clement Vlll. and Urban vill.).

The

of

Pope

Breviary, with 'the Offices since granted,'
almost be said to be now in strange contrast
to the NT nearly as full of Mary as of Christ.
On all Saturdays, and throughout the whole month
of May, votive offices of the Blessed Virgin are
said.
The Sunday within the octave of the
Nativity is ' the Feast of the Most Holy Name of
Mary,' the third Sunday of Sept. that of her
' Seven
Sorrows ; four Sundays in October are
devoted respectively to her Rosary,' her Motherhood,' her Purity, her ' Patronage,' while the old
feast of her Conception (Dec. 8) originally her
'
Sanctifioation
is now that of her
Immaculate
Conception,' and the bull of Pius IX. declaring this
an article of faith to be received by all Christians
supplies a large proportion of the lessons appointed to be read within its octave. The Breviary
itself, moreover, is restrained in comparison with
such books as Le Glorie di Maria by Alfonso de
Liguori (1696-1787), the founder of the Redemptorist Order.
Liguori goes far beyond the Council
of Trent, for, whereas the latter says only that it
is useful
to invoke her intercessions, he insists
upon the necessity of doing so

may

—

—

'

'

'

'

'

—

—

'

'

'

:

Mary

our life, because she obtains for us the gifts of pardon
and of perseverance*; 'Mary is the hope of all'; 'Mary
.
ia the peace-maker of sinners with God' (ii. If., iii. 1, vi. 3).
*

.

is

.
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MASAI. — I.

History. It is advisable, first of
to specify what we mean by the term Masai.
It is the tolerably correct designation of a widely
scattered but not numerous Nilotic Negro people
in E. Equatorial Africa, whose habitat, down to
the beginning of the 19th cent., stretched from the
Nandi plateau, the south end of Lake Baringo, and
the southern slopes of Mount Kenya on the north
almost to the 6th degree of S. lat. in the south.
On the east they were bounded by the Bantu and
Galla peoples of the region between the Tana and
the Rufu rivers ; on the west by the Nandi and
Bantu peoples of the Sotik and Lumbwa highlands,
which form the eastern limits of the Victoria
Nyanza basin. The older name which this distinct
race of pastoral nomads adopted for themselves
or at any rate for the pastoral and warlike section
of the original tribe was (according to A. C.
Hollis) Il-maa, which in the 19th cent., if not
before, became Il-masai (spelt Maasae by some).
The western and northern sections of the Masai
people, especially those sometimes known as IIoigob, EnjAmusi, or Was'iigishu, were not only
cattle-keepers and shepherds, but also industrious
agriculturists.
Still, the main bent of this handall,

—

some Negro race (which in bodily characteristics
verges on the Hamitic negroid) was pastoral and
cattle, sheep, goats, and the domesticated ass of
Ethiopia played a great part in their lives and
;

mental considerations. All sections of the Masai,
agricultural as well as pastoral, speak a language
which difl'ers but little
its two or three dialects.
The relationships of this speech lie most nearly and
clearly with the Lotuka language of the Mountain
Nile, with the Bari of the southern Egyptian
Sudan, with the Elgumi or Tesw, north-west of

m

Mount Elgon, and with

the Turkana of

Lake

Rudolf ; perhaps also with other languages of the
Rudolf basin. In a more remote degree Masai is
related to the other members of the great Nilotic
speech-group the Nandi languages of British E.
Africa, and those of the Dinka, Shilluk, etc., of
the Egyptian Sudan. The customs and, to some
extent, the beliefs of the Masai similarly connect
them with the tall Negroes of the Upper Nile
basin.
Clearly, the progenitors of the Masai
emigrated originally from those regions which now
constitute the nortliern provinces of the Uganda
Protectorate ; but at what period there is little
evidence to show, except that it was far enough
back in the history of E. Equatorial Africa for
the migration to have passed out of tribal recollection. ^
In all their myths and stories the Masai
think of themselves as a people indigenous to E.
Africa, most of all to the regions round about

—

Mount Kenya. This snow-crowned lofty volcano
of more than 17,000 feet in altitude plays a considerable part in their traditions, and is supposed
by them to be the habitation of a demigod or
goddess Naiterukop," who was at the same time an
' Eve'
or 'Adam,' the parent, at any rate, of the
higher types of humanity. The Masai speech, like
some other Nilotic languages, especially those of
the south-eastern portion of the regions inhabited
by Nilotic Negroes, bears evident traces of an
ancient Hamitic impress, though it must be emphatically stated tliat neither it nor any other
member of the Nilotic family can be described as
Hamitic, or as other than a ' Negro speech. But
many centuries ago, perhaps as far back as the last
periods of dynastic Egypt, the Kushitie section of
the wide-spread Hamitic race (Caucasians tinged
with Negro and perhaps Dravidian blood) profoundly impressed itself on the racial type, the
speech, the culture, beliefs, and customs of the
Nile Negroes. Similar action on the part of these
Hamites appears to have led to the final shaping
of the Bantu languages and the impulse of the
Bantu conquest of the southern third of Africa.
It is curious that, however
Hamitic the Masai,
Nandi, and other south-eastern Nilotes may be in
physical and mental characteristics, their cattle,
on which such a large proportion of their thoughts
and beliefs is centred, are of the E. African,
humped, originally Indian zebu type. They do
not belong to the long-horned, usually straightbacked, Galla breed, a bovine variety which seems
to have originated from a wild species in W.
Asia in remote Neolithic times, and to have been
the earliest form of domestic cattle in ancient
Egypt. These Galla oxen are nowadays found
in the greater part of Abyssinia, in Darfur, Wadai,
and Bornu.* The mysterious Ba-hima the Galla'

'

'

'

'

—

In the traditions of the Masai their home-land^Kopekob or
Kopekob — lay to the north of their present habitat. They called
1

the south 'the land of strife,' showing that their southward
advance was attended by constant struggles with the preceding
tribes not of Masai race.
2 Nn-iteru-kop is a word beginning with the feminine prefix
na, a prefix originally conveying the sense of 'mother,' but
often diverging into an equivalent for 'source of,' 'place of,'
'productive of.'
There are, however, traditions among the south-western
Masai that they once possessed or knew of this long-homed
i*

breed.
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imaristocracy of E. Equatorial Africa
planted this long-liorned type of ancient Egyptian
highlands
between
the
the
Victoria
Nyanza,
ox on
Tanganyika, and the frontier of the Congo forest.
But the long-horned Galla ox has never yet made
!ts appearance to the east of the Victoria Nyanza
or among the Masai tribes, whose cattle are Indian
like

In type.

—

Though in physical characteristics
2. Gods.
the Negro element predominates in the Masai over
iny other, this people is superior in mentality to
and one is struck with a
Ihe pure-blood Negro
certain imaginativeness and a natural poetry in
their thoughts, stories, and religious beliefs rarely
;

found among Negro peoples, and probably due to
some ancient or modern infusion of the Caucasian.
The Masai believe in a far-reaching divine power
emanating from the sky liigh above the earth, and
even above the lower regions of the atmosphere.
This divinity, to which they can pray at times
with real earnestness, is known usually by a female
name, Eii-ai {En- is the feminine article, ai, oi gai,^
is the root).
En-ai is occasionally referred to as
the Black God,' though in some stories or in some
minds there seems to be a triad consisting of (1)
En-ai, the greatest and remotest of all gods, the
god of the elements (2) the benign Black God of
rain, who takes a real, though far-off', interest in
humanity and (3) the surly or malign Red God,
who is, on the whole, spitefully disposed towards
mankind and dwells in the lower part of the
atmosphere. Eii-ai and the Black God (or both
fused in one personality) would like to send the
rain to the parched lands below in perpetual
abundance, so tliat there might always be fat
pastures to feed the Masai cattle, or perpetual
cultivation for the Masai agriculturists
but the
Red God frequently intervenes and intercepts the
moisture so necessary to life under an equatorial
sun.
Distant thunder is believed to be the remonstrance of En-ai at this churlishness of his
subordinate deity, whom, however, he seldom
bestirs himself to circumvent.
Eii-ai is known to
some of the non-Masai tribes as 'Kai' or 'Gai'
without the article, and by the Masai themselves
is called by other names, such as Paasai.*
In addition to these two gods or
3. Demons.
three gods (according as the Black and Good God
is or is not identified with the Ruler of the
Heavens, En-ai), the Masai believe in superhuman
beings somewhat resembling the jann ('genii') of
the Arabs devils, it is convenient to call them.
Similar beliefs reappear in the Sudan and in many
parts of the northern range of the Bantu languages,
such as the Cameroons. These jann, or devils,
trench in some of their characteristics on the
werwolf conception, being in some aspects like a
lion and in others like a man, or having originally
taken the form of lions and then put on an
appearance half human and half like an inanimate
stone
or they are believed to go about looking
like a lion on one side, and on the other like a
monstrous human being. Their favourite home is
the forest. They are mainly, if not entirely, anthropophagous in their food preferences, and do not
touch wild beasts.
'

;

;

;

—

—

i

In one of the Masai stories recorded by Hollia s it is narrated
that the devil's custom is to call to human beings who pass the
place of his concealment in the forest, 'Come, my brother, help
me lift this load of firewood.' If they are foolish enough to
proceed to his help, they are strucli with a pointed stake wliich
ne carries. When any particular district was believed to be
haunted by a devil and the Masai wished to pass through It in
their customary migrations in search of pasture for their cattle,
they would arrange to march past the cannibals' haunt in as
1 From the circumstance that this root assumes the form of
~gai or -kai when borrowed by adjoining Bantu or Dorobo tribes
n- is possible that it was originally Efi-gai in Masai.
* A. O. Hollis, The Masai, Oxford, 1906, p. 346.
« lb. p. 2C6 f.
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large a body oa possible, the warriors going ooth In front and
behind.
Should a voice be heard issuing from the mist and
calling some one, everyhody remains silent, for they know thai
it Is this devil that is calling.'
In another story ' the anlhropophagous jann ate up all the human beings
onv district
except a woman, who succeeded in hiding herselt with her child
in a pit. As the boy grew up, he made a now and arrows, which
'

m

(presumably) he poisoned and, when the denmn, discovering
their existence from the smoke of their fires, came to eat them,
the boy fro[n the branches of a tall tree shot all his arrows into
the monster's body, who at Urst thought that it was merely the
stings of gad-flies, until he succumbed to their efTects. Repenting aiiparently in his dying moments, he gave the boy information as to how he might proceed to recover the cattle of the
tribe, and most, if not all, of the people whom he had eaten.
Out of jfratitude these resuscitated Masai elected the boy
;

M

their chief.

that this and similar stories,
wide-spread over Negro Africa, refer to the lurking
cannibals of some big and brutish race which
lingered on in the forests of Africa long after the
more open country had been populated by the
modern types of man. Such giim ogres may have
worn over their backs the pelts of wild beasts that
they had killed, and thus have seemed on one side
beast, and on the other a ghoul-like type of man.
4. Cosmology. — The Masai believe that, when Naiterukop,2
the deml-god of Mount Kenya, decided to start a race of true
men on the earth — presumably Masai— lie found three things
It is quite possible

E. Africa, viz. an already existing Dorobo^ (the word is
properly spelt Torobo and means dwarfish '), who was a kind
of pre-Adamlte man, an elephant, and a serpent, all of whom
lived together.
In course of time the Dorobo hunter killed
both the serpent and the elephant mother, who, however,
before her death had given birth to a calf, which escaped from
the Dorobo, and in its journeying about the world met a Masai,
to whom it confided its troubles. At this juncture God Himself
(En-ai) intervened, and summoned both the Doroho and the
Masai to His presence. The Miisai came, but the Dorobo seems
to have delayed. The consequence was that the Masai received
God's good gifts and henceforth became rich in cattle and the
master of E. Africa.
Other variants of this story make
Naiterukop (the divine man of Mount Kenya) the deus ex
niac/ii?ia throughout, and do not invoke the intervention of the
great sky-god, Eii-ai.
With regard to a life after death, in some
5. Eschatology.
of the Masai traditions it is related that, when the man-god
Naiterukop gave to their primal ancestor, Le-eyo, instructions
what to say when a child died, the latter out of selfishness because the child next to die was not his own inverted the prayer
which was to adjure the child-spirit to return. Le-eyo consequently prayed that the moon, though it died, might return
again, but that the dead child might remain dead. Some time
afterwards Le-eyo was likely to lose a child of his own, and
therefore said the prayer rightly. But it was too late only
the first invocation of nature held good, and thus man, when
he dies, never comes back, but the moon always returns.
in

*

—

—

—

;

—

Yet this great agony of the mind of man this
refusal to regard death as the end of all in the
personalities of those whom we have loved or
respected prevails with the Masai, athwart the repeated assertions in their folklore that ' All is over
with man as with the cattle, and the soul does not
come to life again.' With this people there has
been a gradually growing belief (it is so also

—

among many Bantu

tribes) that a medicine-man,
chief, or a very wealthy

a great doctor, a great

1 Hollis, p. 221 £t.
2 J. L. Krapf, the great missionary pioneer of Equatorial
E. Africa, writing in 1854 in his preface to the Vocabulary 0/ th£

EnguUik Eloikob

(the Western Masai), thus describes the
" At the remotest antiquity
religious beliefs of the Masai
there
was one man residing on "Oldoinyo eibor" (Mt. Kenya) who
was superior to any human being, and whom Engai (heaven,
supreme being, god) had placed on the mountain. This strange
personage whose beginning and end is quite mysterious and
:

whose whole appearance impresses the Wakuafi mind with the
Neiterukob. The intelligence
idea of a demi-god is called
.

of this strange

.

.

person residing on Oldoinyo eibor reached a

man

named Enjemasi Enauner, who with his wife Sambu lived on
Mount Sambu which is situated to the south-west of Oldoinyo
eibor and

is a high mountain but does not attain tc the height
Oldoinyo eibor.
Enjemasi went to the White mountain
.
with his wife who by the intercession of Neiterukob became
fruitful and gave birth to a number of children.
Neiterukob
also taught Enjemasi Enauner the taming of wild cows which
he saw in the forest. ... It is to Oldoinyo eibor (" Kenia,"
as the Wakamba call it) that the Wakuafi resort in order to
obtain the intercession of Neiterukob for getting rain, cattle,
and health from the Engai.'
3 The Dorobo are the nomad hunters of E. Africa, shorter in
stature than the Masai, but not very dissimilar from them in
appearance, and containing many mixed strains of blood
Hamite, Negro, and possibly Bushman.

of

.

.
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person cannot entirely cease to exist in personality
ev<ni after the body is dead, buried, and decayed.
It is thought by the Masai, as by Zulus and
U'.jneroui tribes of W. African Bantu, that the
soul of 1 deceased person of importance enters one
or othe' of the python-like snakes which frequent
the vicinity of human habitations in pursuit of rats
and otl'er vermin. These (usually black) snakes
axe, tb"^refore, sacred in the eyes of the Masai,
who aiB careful not to kill them. If a woman
sees on? in her hut, she pours milk on the ground
for it to lick up.
variety of species of snake are
even regarded as totem animals by one of the
Masai clans, who protect them against ill-treatment by the members of any other clan, and will
even call on them for help if they get worsted in a
fight, exclaiming, Avengersof my mother's house,
come oni
The Masai believed that the female
snakes thus invoked would bite such as had not
adopted them as a totem.
It has even been thought by some Masai, probably not earlier than the latter years of the 19th
cent., that the souls of very great chiefs are not
sufficiently provided for by transmigration to a
snake, but in some way go to heaven, to the abode
of Efi-ai.
It is not impossible that this growing
belief may have resulted from their talks with the
early missionaries in E. Africa. They certainly
believe that there is what we should define as a
soul, some impalpable living essence, and that this
quits a man's body when he falls asleep. Therefore
a sleepei' must not be too suddenly awakened lest
the soul be left outside the body and the man die.
In one mood the Masai will assert that no such
things as ghosts exist, because they cannot be
seen ; iu another they appear to believe that
ghosts do exist and can be seen by cattle, though
not by men. When a herd of cattle halts and
stares fixedly at something, if it is not a lion or a

A

'

1

'

'

'

leopard, it is a ghost.
They also believe in omens, and,
o. Divination.
like all the Negro peoples of E. Africa, pay great
attention to the cries and the actions of birds
which are propitious or unpropitious.
Their
medicine-men practise divination of future events
(1) by shaking a handful of stones out of a horn,
(2) by examining the entrails of a slaughtered
goat, (3) by getting drunk on mead, and then
prophesying at random, and (4) by the interpretation of dreams.
7. Prayers.— The Masai have a very real belief
in God, and, if they are vague about His personality and uncertain whether they are praying to
the Great God of the Firmament or to the Black
God of the Upper Clouds, to one or other they
occasionally make sacrifices of sheep a rite usually
conducted by the women, who, as a matter of
course, pray twice a day, while men and children
only occasionally utter prayers. In these prayers
men and women associate the evening and morning
stars, and even the snow peaks of the great mountains, Kenya and Kilimanjaro, with the Deity.
They pray for children and for the health of their
children, for rain, for successes in time of war, and
plenty i)f cattle.
The present writer, however,
when residing many years ago at Taveita near the
eastern base of Kilimanjaro, noted that the men of
Taveita (mainly Masai in race and religion,
the
though low speaking a Bantu language) could pray
most efl lUestly and touchingly to Efi-ai, the Power
of the f\y, if their children were sick.
Whei 5ne of their number gives birth to a child,

—

—

Wa

the Masai women gather together and take milk
they then slaughter a sheep, which
to the Ti other
is callet' a purifier of a hut,' or simply a
purifier.'
The w( men slaughter the animal by themselves
and eal all the meat, and no man may approach
the spot where the animal is slaughtered, for it is
;

'

'

considered unlawful. When they finish their meal,
they stand up and sing a song, which may be
rendered approximately thus (paraphrased from
Hollis)
'

God to whom I pray,
God who thunders and
Give

me

it

rains.

offspring.

To thee only every day do I pray.
Thou morning star
To thee only every day do I pray,
Thou who art of sweet savour like sage plants
To thee only every day do I pray.
Who art prayed to and who hearest
To thee only every day do I pray.'
Women and children also pray for rain. The
old men's prayer in time of drought (chanted round
a bonfire of sweet-smelling wood into which is
thrown a charm from the medicine-man) is :
;

*

Black god.

Ho

1

God water us

O thou of the uttermost parts
Black god, Ho
God water us.'

of the earth.

1

Young men pray that their battle raids may be
successful and that they may bring back herds of
cattle.
All these prayers seem to be indifferently
addressed both to Goa and to the morning and the
evening star. God is not confused with the sun or
the moon, but is something behind, above, beyond,
and more powerful than these heavenly bodies,
which are beings of either sex that alternately
marry and quarrel. Of the stars other than the
planets Venus and Jupiter they take little heed,
with the exception of tne Pleiades (the appearance
of which in tne heavens is indicative of seasonal
changes), the Sword of Orion, and Orion's Belt.
Comets are perturbing as indicative of approaching
disasters.

8. Source of Masai religion. — M. Merker, a
German officer, who lived much among the Masai
of German E. Africa, published a work (first issued

in 1904) in which, after discussing various Masai
beliefs and customs, he attributes these and, in
part, the origin of the Masai, to a strong wave of

Semitic influence from the north, even reviving
that old story, the dispersal of the Ten Tribes. It
is difficult to understand how he can see anything
in Masai belief and ritual that especially suggests
Jewish blood or influence and at the same time
overlook the presence of similar beliefs and rites
in the intervening Hamites or the Semiticized
Somalis.
For unnumbered centuries waves of
Caucasian influence and even trickles of Caucasian
blood have been passing from Western and Southern
Arabia, Syria, and Egypt through Ethiopia into
Nileland, the Central and Western Sudan, and the
steppes and forests and lake regions of E. Africa.
The Masai have brought their share of these beliefs,
superstitions, and customs from their northernmost
centre of development somewhere, possibly, in the
basin of Lake Rudolf, a region that, no doubt, was
influenced from Abyssinia a score of centuries ago,
At the same time,
as it is at the present day.
attention should be given to Merker's records of
Masai traditions and beliefs, especially as set forth
in the later edition of his work {Die Masai, Berlin,
1910). A. C. Hollis, whose own work on the Masai
is one of importance, and Albert Steggall, a missionary long resident in the eastern part of Masailand, both argue that Merker got his information
regarding Masai beliefs chiefly from M&sai who

—

had long been connected with the Roman Catholic
mission, and, consequently, that these informants
were merely giving him versions of the Hebrew
traditions in the OT. The receptivity of the Masai
mind is no doubt great but no mission had been
established in those regions a suflScient length of
time for much teaching to have been imparted to
Masai boys, nor, from what the present writer
knows of mission work in those regions, is it likely
that either Roman Catholic or Protestant missions
;
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at that atage in tlieir development spent much time
in translating and teaching the book of Genesis to
It is more probable that the
Mflsai inquirers.
ancestors of the Masai in their northern home were
in contact with the Christian Gallas or Abyasinians,
and from them imbibed those ideas of Adam and
Eve and the other traditions regardin" the great
Patriarchs which irresistibly recall the legends enshrined in the first chapter of Genesis ; or the ideas
may even have percolated through N.E. Africa in
pre-Christian days, when the Jews and Iduma;ans
were influencing a good deal of W. Arabia and of
Ethiopia.
The stories transcribed by Merker are not only
reminiscent of the Jewish myths of Adam and Eve,

Cain and Abel, Enoch, Methuselah, Lamech, and
Abraham, but even extend to a personality like
Moses, actually bearing the name of Musanna (or
Marumi). There are even traces of a belief in a
tiery serpent, of the

Ten Commandments

of Sinai,

a paradise garden like Eden.
A good deal of this account of the Masai religion
must be taken in the past tense. Year by year old
beliefs and traditions are fading away, and the
people are becoming either absolute materialists
(with the white man as their wonder-working
divinity) or adherents of the various Christian
missions, to which they are proving useful and

and

of

influential converts.

—

LiTERATDRB, In addition to the works of HoUis and Merker
quoted throughout, see J. L. Krapf, Vocabulary of the Engutuk
Eloikob, or Language of the Walcuaji Nation, Tubingen, 1S54
(Preface is noteworthy) J. Erhardt, Vocabulary of the Enguduk Iloigob, as spoken by the Masai Tribes in E. Afnca, Basel,
1857; J. 'Thomson, TArowpA J/ asAiLajid, London, 1885 H. H.
Johnston, The Kilima-njaro Expedition, do. 1835, The Uganda
Protectorate'', do. 1904
S. L. and H. Hinde, The Last of the
Masai, do. 1901.
H. H. JOHNSTON.
;

;

;

MASBOTH.<EANS.—According to Eus. ffEiv.
Hegesippus had written of the Hemerobaptists and the Masbothseans {Maa-^udaioi.)^ as
two distinct sects in the circumcision among the
children of Israel.' The brief characterizations of
the Masbothaean sect given by the ancient heresiologists are based simply upon their etymologies
of the name, which they connect either with the
word 'sabbath' or with nns, 'will,' 'purpose.'
Among modern scholars A. Hilgenfeld has advanced
xxii. 5f.,

'

the conjecture that the Masbothaeans were the
followers of the early heretic Thebuthis, also mentioned by Hegesippus, but in all likelihood the
name simply means 'baptists.' In glossaries of
Palestinian Aramaic the only word given for baptism is masbff itlid, and, as we know that among
the Mandaeans on the Euphrates the regular term
for ceremonial immersion in running water was
'

'

Nm3aND(see

doubt that

art.

Mandaeans,

ilaa^oiBacoi,

we can hardly
people in whose

p. SST""),

signifies

immersions formed an outThus the Gr. term Hemeromight quite well have been applied to
the same group, and the idea that the two names
denoted ditl'erent sects may simply have been a
mistake on the part of Hegesippus.
It is, no
doubt, the case that in the time of Hegesippus
there were among the Jews various parties which
advocated the practice of immersion, each, however, after its own particular form
there were,
e.ff,, the devout, who bathed every morning and
evening, and the 'bathers of the early morning,'
who thought it necessary to perform an immersion before morning prayer.
The term Hemeroreligious practice such

standing element.

'

baptists'

:

'

baptists ' would, of course, be quite appropriate for
both groups.

The designation 'Masbothaeans,' however, would
1 In Apost. Const, vi. 6 Macr^ujeeoi Ce = ai); the form Mazbuthazi (emend. Mazbuthcei) appears as a Lat. transcription of the
name from the Armen. tr. of a Syr. text in one of the two MSS ed.
G. Moesinger, Evangelii concordaiUis expositio facta a sancto
Ephrcemo, Venice, 1876, p. 288.
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the Elke.saites, and, in fact, pointedly
suggests that .sect, as the Elkesaite tradition contains the name 2o/3ia/, formed from the same verbal
root as KnnsKD (cf. art. Elkesaitks, vol. v. p
265").
By the time of Hegesippus the Elkesaite»
had become so numerous in Palestine
thougt
only, it is true, in the territory east of the Joiua._
that he can hardly have remained ignorant o.
their existence.
On these grounds, accordinglyit would seem very probable that those who TiaAi
become known to him as the sect of the Mab
botlijeans were none other than the Elkesaites.
also suit

—

—

LrruRATiiRE.— A. Hilgenfeld, Die Ketzergeechichte dea Urchristentums, Leipzig', 1881
W. Brandt, Die manddiecht
Religion, do. 1889, p. 180, Elchasai, do. 1912, p. 42 ff. On tli»
Jewish Hemerobaptists and 'bathers of the early morning':
Brandt, Die jiiduichen Baptiemen, Oiewen, 1010. pp. 4S-61,
82 ffBrandt.
;

W.

MASK. —A mask may

be defined as a moulded

surface, representing the anterior half of a head
and face, and usually worn over the face of a person.
Further significations are the cast taken from the
face of a dead person and the parallel form in
sculpture the front half of a human head ana
face preserved— and the head of a fox.
division
is made by W. H. Dall into ' mask proper, ' mask-

—

A

'

resembling mask but worn not upon but
above or below the face, and 'maskoid,' resembling
mask, but not intended to be worn.' This division
ette,'

primarily anthropological.

is

The use

of masks in one form or other and for
various purposes has been practically universal in
all stages of culture above that which the natives
of Australia may be assumed to represent.
The
greater proportion of the Polynesian peoples are
an exception. It will be most convenient to arrange the subject according to the purposes foi
which the mask is employed, incidentally noting
details of form and manufacture and variations of
general type. It may be noted at once that both
in form and in use there is the usual similarity between the most widely separated races. The mask
is in most cases ethnologically independent in
origin.

Views as

meaning

of masks.
disguise by a more
or less defined impersonation, impersonation alone,
or, more rarely, protection, physical or moral.
The figures impersonated may be real persons,
imaginary persons, especially spiritual and divine,
or various animals and natural objects. Robertson
I.

to the original

—The usual purpose of a mask

Smith regarded the use

of

is

animal masks in

religi-

ous ceremonial as a survival of an earlier practice
according to which the worshipper put on the skin
of a victim, in order to ' envelop himself in its
sanctity.'^ In the form of a 'maskette' many
peoples have used the heads of animals, even as a
war head-dress. The ritual mask is frequently
credited with the power of imparting to the wearer
the qualities of what it represents. The Eskimo
believe that the wearer is mysteriously and unconsciously imbued with the spirit' represented by
the mask, and, when wearing the mask of a totem,
he becomes that totem.' In the drama of the
Pueblo Indians the actor is supposed to be transformed into the deity represented.'^ The wearer
of a mask in the dances of primitive peoples is
assimilated to the real nature of the being represented'
possessed by him.'
But neither this
belief nor the desire to be enveloped with sanctity
can be regarded as the original factor in the invention of the mask.
Dall considers the original mask
1 W. H. Dall,
On Masks, Labrets,' etc., in 5 RBBW [1884], p
'

'

'

'

'

—

'

2 W. R. Smith, Rel. Sem.^, London, 1894, p. 437 1.
s E. W. Nelson, in IS
[1899], pt. i. p. S94f.
^ J. G. Frazer, Totemism aiid Exogamy, London, 1910,

RBEW

227
5

f.

'

*

'

H. Webster, Primitive Secret Swtietie^,

76 n.

i£

Kachina means both deity and masker.'

New

York. IWB, *<
'

MASK
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have been a shield held in the hand to protect
the face from missiles, and later worn on the face,
after which it was carved into a terrifying aspect,
with the object of frightening the foe. On another
line of development it became the helmet but this
view also fails to give any original psychological
element. The Australians do not have the mask,
but in their ceremonies they disguise the face by
painting, or with down and blood. Previous to
the invention of the Attic dramatic mask, the
Dionysian mummers painted their faces with wine,
possibly with the idea of assimilation to the deity,
as in the case of the ancient Koman kings and
generals, whose faces were painted with vermilion
on state occasions to resemble Jupiter. But this
idea is clearly secondary. Again, it cannot be
argued that the mask is a development from the
custom of painting the face. The two are parallel
reactions to the irreducible dramatic instinct in its
elemental phase of the assumption of another personality.
The elaborate facial make-up of modern
dramatic art is, when contrasted with the Attic
masks, a fair analogy to the blackened face of the
modern peasant mummer, as contrasted with the
wooden masks of the N. American dancer.
may conclude that the ideas of assimilation,
whether magical or religious, of terrorism, of protection, and even of disguise are secondary, and
that the primary meaning of the mask is dramatic ;
the mask is a concrete result of the imitative
to

;

We

inquisitor, the Vehme of mediseval Europe being
a historical case. Executioners wore a mask,
and possibly the black cap of the judge is an

adaptation.

—

These institu5. The mask in secret societies.
tions are practically universal in the "niddle culture.'
In some cases they mciuAe among theii
functions the administration of "or .e form of
justice.
This, like all their proceedings, is carried
out with mummery, and the mask is employed
along with other disguise or impersonation.
The Sindungo society of Loango collects debts
the collectors wear masks.'' The Kuhkwi, Egbo,
and Egungun are other instances of these W.
African societies their masks are based on various
ideas connected with the tutelary spirits of the
society.* The Ogboni society of the Yoruba-speaking peoples is closely connected with the priesthood,
and the king is obliged to submit to its decrees.
The mask of Egungun represents a hideous human
face ; he is supposed to be a man risen from the
dead, in order to spy out what is going on in the
land of the living and carry off those who misbehave.* The Tamate of the Banks' Islands is a
;

;

secret society whose name means 'ghosts.' The
members possess much power, and periodically
hold meetings and processions, wearing their

masks."

from one another, but are natural applications to
particular purposes of the original mimetic instinct.
2. War masks.
These are not of frequent use. In
Central and E. Africa warriors used hideous masks
of zebra-hide.
The natives of Yucatan wore masks

societies' of New Britain,
Ireland, and the Duke of York Islands comprise practically the whole of the adult male
population.
In one aspect of its functions the
Duk-duk is a personiiication of justice judge,
policeman, and executioner in one. The remarkable head-dresses worn by the operators are
technically mask-like structures, representing some
spiritual torce in the semblance of a cassowary.
The operators are two, Duk-duk representing the

representing lions, tigers, and so forth, to terrify
the enemy.
In mediseval Europe and Japan

The
male and Tubuan the female cassowary.
mask worn by each is a huge hat-like extin-

soldiers wore helms fronted with frightful masks.'
The frontal skull on the helmet of the German
Death's Head Hussars is of similar origin.
For other purposes than
3. The mask of terror.
those of battle, the terrorist idea has been applied.

guisher of grass or palm-fibre, 6 ft. high. As far
as the body-dress is concerned, it may be said to
represent the cassowary, but the head is like
long stick
nothing but the head of a Duk-duk.'
is at the apex, and the
tresses are coloured red.
The female is said to be plain, the male more
gaudy. The extraordinary belief is held that the
Tubuan mask gives birth to the novices when
initiated into the society and two female masks
are kept from year to year for the purpose of
The persons
annually breeding two Duk-duKS.
acting seem to be lost or merged in the mask. No
one is supposed to know who the actors are. The
male masks appear to be burned after the ceremony.
The committees of adults who supervise the
making of young men are frequently dressed in
disguise and wear masks. In Torres Straits on
these occasions a man represents the deity Agud
he is painted all over and wears a leaf petticoat
and a turtle-shell mask. Several masked maqur
(devils) frighten the novices, Mho are well beaten,
and are told the dreadful names of the masks.'
'wolf society among the NuLKas holds initiatioB
meetings ; men wearing woli-masks carry off tht

instinct.

The various purposes, therefore, to which the
mask is applied have no necessaiy development

—

'

'

—

The Chinese placed

horrible paper masks on the
faces of their children in order to frighten away
the demon of smallpox.* In Africa there has been
the office of 'sham devil.' In China, in order to
neutralize the activity of an evil spirit, a man was
masked to represent it, and placed in its sphere of
operations to discourage its advance.' The Greek
myth of the Gorgon's head was inspired by similar
ideas, with which a primitive custom may be compared
in Timor-laut, in order to deceive evil
spirits and prevent them from injuring the remains
of a dead man, a coco-nut mask was placed near
the body.* The further idea is here involved of
protection by means of a mask which, so to say,
:

draws the enemy's

fire.

A

similar use of the mask is seen in the expulsion
of evils.
The people of China and Celebes, when
'driving out devils,' blacken their faces or wear
masks. Possibly the masked Perohten of Central
Europe had originally a similar function. There

may have

been a mimic struggle between the
Beautiful and the Ugly masks, symbolizing a

struggle for the crops masked mummers at Kayan
sowing festivals represent evil spirits.
Officers of justice or
4. The mask of justice.
terrorism assume the personality of a supernatural
;

—

1
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VergleichCj

new

ser., Leipzig, 1889, p. 118 ff. ; Dall, p. 75.
2 J. Dooliltle, Social Life of the Chinese, London, 1866, U. 316.
3 Andree, p. 110.
» lb. p. 133.

8 lb. p. 135

;

J. J.
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Leyden, 1892 ff., vi.
the Wild, London, 1912,
pp. 240 ff., 249.
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1913,

The famous Duk-duk

New

—

'

'

'
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'

'

;

'

'
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novices.*
1 See Webster, pp. cit.
2 A. Bastian, Die deutsche Expedition an der Loango-KOsti
Jena, 1874, i. 122.
3 Andree, p. 135 f.
< A. B. Ellis, The ToruM-speaMng Peoples of the Slave Coaa
of West Africa, London, 1894, pp. 9S 107.
6 R. H. Codrington, in J A I x. [ISSl] 287 ff.
6 R. Parkinson, Im Bismarck- Archipel, Leipzig, 1837, pp
129-134 ; W. Powell, Wanderings in a Wild Country, London
1S83, pp. 60-6G ; G. Brown, Melant^iMns and Polynesians, do
H. Romilly, The Westen.
1910, p. 60 ff. ; Andree, p. 140 ;
Pacific and New Guinea^, Londoli 887, pp. 28-34.
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North-Westem Tribes
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MASK
6.

The

mask,

divine

— The

shaman

of

N.W.

the Makahs, has one mask
When Riving a
for each of his familiar spirits.
s6ance, he puts on a niaslv and summons the spirit
Ameriita,

with his

e.g.,

among

The Eskimo shamans,

rattle.'

in

making

their maslcs, give expres.sion to tlieir ideas of the
Here is a primitive source of
spirits represented.
The shaman is said to be able
creative plastic art.
to see through the animal-mask to the manlike
face behind." In the ritual of ancient Mexico the
On the
priest wore a mask representing the god.''
other hand, priests in Nigeria may not wear or

touch a mask.*
From a similar point of view the prot6g6 of a
guardian spirit wears a mask, when dancing, to
represent that spirit and identify himself with it.°

The Monumbo

New

Guinea wear masks representing guardian spirits, when they appeal to them
for help, fair weather, and the like, among the
masks being those of kangaroos, dogs, and cassowaries.
The masks, when made, are fumigated
of

into them.' They are treated
with respect and addressed as if they were living
persons.'
man wears a mask representing his
totem. This practice is common in N.W. America,'
and the belief is that the wearer becomes the
in order to

'

put

life

A

totem-animal.
the
Tlie image of a god may wear a mask
Mexicans placed on the face of certain idols masks
of a human face cut off from the skull and preserved.
They also used elaborate masks with
pyrites for the eyes, and obsidian and turquoise
mosaic in bands across the face.* The image of
the goddess Our Mother wore a two-faced mask,
and lier priest donned a replica of this."
In connexion with the
7. The death-mask.
dead the mask has been exploited along interest;

'

'

—

among other things the art of
Besides the practice of embalming or otherwise preserving the heads of dead
friends or enemies, several peoples have made
masks of these. One such has been mentioned as
placed upon the face of a Mexican idol, and there
is a fine example in the Christy collection in the
In New Britain and elsewhere
British Museum.
in Melanesia and New Guinea, such masks (skull
masks) were worn in sacred dances. " The Mexicans
also placed painted masks or masks of gold or
turquoise mosaic on the faces of their dead kings."
The Aleuts covered the faces of their dead with
masks.'"
The meaning of the last practice is
obscure, but the Aleuts think that it is intended
to protect the dead against the glances of evil
ing lines, assisting
portrait sculpture.

Their practice of wearing masks in certain
religious dances, so as not to behold the idol round
which they revolve and whose glance means death,
may be compared." Similarly, among the Guaymis
of Panama, during the initiation of young men,
the women who attend upon them wear masks.'*
Basuto girls at puberty wear straw masks,'" and
Lillooet girls (British Columbia) wear goat-skin
masks at the same period.'* In Mexico, when the
king was ill, the images of the gods were masked,
possibly to prevent them from drawing away his

spirits.

Totemigm and Exogainy, iii. 438 f.
8 Andree, p. 117.
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F. Boas, in Report of U.S. Nat. Mus. far 1S95 [Washington,
1 Dall, p. 110 ; Frazer,
2 Nelson, p. 394 f.

*

1397], pp. 337, 396 ; Frazer, Totemism ank
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X4 Frazer. Totemism and Exogamy,

n.

* E. Casans,
263

1.

iii.

is lb.

555.

The Basutog, London, 1861, p. 268.
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Paris, 1864-66,

p. 139.
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Some

idea of disguising a person dangerous
may be connected with the practice,
and here the mask is merely a veil. In Siam and
Cambodia masks of gold were placed on the facee
of dead kings.
The Shans have the same custom,
using masks of silver or gold." These ca.ses and
the next seem to touch upon the idea of a portrait.
The Egyptian
had an artificial face forming part of the portrait superstructure over the
corpse.
Death-masks proper, of gold, silver,
bronze, and terra-cotta, have been found in Mesopotamia, Phoenicia, the Crimea, Italy, France, the
Danube valley, and Britain.' The most conspicuous and complete examples are supplied by Mycenje
and pome. In the famous shaft-graves opened at
Mycente golden masks, clearly portraits,' were
found, corresponding to men and children. Those
at least of the latter, being of thin gold leaf,
must have been moulded with the hand on the
faces of the dead.' The masks of the men were of
thicker plate, and had no eye-holes.
The hands
and feet of the children were also wrapt in gold
leaf.'*
This suggests that the informing idea was
similar to that of swathing the dead, painting the
face, and otherwise decorating, while protecting,
the corpse. The Roman nobiles kept wax portraitmasks of their ancestors in the atrium.'' The dead
nobilis lay in state for seven days, during which the
embalmer (pollinctor) took a mould of the face,
which he then cast in wax, and painted with the
natural colours. The mask was placed on the dead
man's face, or, in case of putrefaction, on an effigy.
After the burial the mask was hung in the atrium,
possibly fixed on a bust, and under it was a titulus
givin» the name and exploits of the man represented. These imagines were connected by lines,
giving the genealogical succession, and termed
stemnutta. The ius imaginum gave a man the
right of having his imago carried in the funeral
train of a descendant. The remarkable custom
was that a man was followed to his tomb by all his
ancestors, their masks being worn by persons as
similar as possible in stature and form, riding in
soul.'
or in

danger

mummy

'

'

'

chariots.
Marcellus was attended by six hundred
The irrmqines were
of his forefathers and kin.
crowned with laurel on feast days. By Pliny's
time the wax masks were giving way to clipeatce
imagines, i.e. medallions of metal.*
Since Roman times the method of securing a
Portrait by taking a mould of the dead man's face
as been continued in the case of great personages.
This is the ' death-mask of sculpture.
The secret societies
8. The dramatic mask.
of N.W. America are, in contrast with those of
Melanesia and Africa, chiefly concerned with
'

—

dramatic representations. Their masonic privileges are important, but they exercise little
authority ; in fact, these societies might be described as amateur dramatic clubs, with a religious
Frazer
setting like that of the mediseval gilds.
a religious drama
describes the institution as
like that of ancient Greece.' Various purposes
other than that of entertainment are fulfilled by
the performances ; various, too, are the characters
represented, according to the constitution of the
society, whether totemic or consecrated to guardian
'

'

'

or otherwise.
ii., Tahoo and

spirits
1

GB'^, pt.
p. 96 n.
2 J.

7 Nelson, loc. eit. ; Frazer, Totemism aaid Exogamy, iiL 276 f.
B Dall, p. 96.
» GB3, pt. vi.. The Scapegoat, p. 287.
10 E. B. Tylor, Analmac. London, 1861, p. 338 ; O. E. Brasseur
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function i? pantomime, and the mask is the means
of impersonation.
The masks are made of various
woods alder, maple, or cotton-wood they are
lar™ and prominent of feature, painted red, black,
and white. In some of the grotesque sort the eyes
and jaws are movable, and worked by a string.
Some are held by means of a mouth-bar. Some
masks are two-faced, enabling the actor suddenly
to change his character.' The masks are surrounded, as usual, with considerable mystery, and
are burned or tlirown away at the end of the
season.
For their manufacture and use there are
elaborate rules. No uninitiated person may see
them being made. Little masks are worn on the
fingers.''
The masks represent human persons
mythical, sometimes hideous or animals. Ancestors, spirits, sulia (tutelary spirits), natural
objects (e.g., the sun-mask of the Kwakiutl, 'set
round with seal's whiskers, and feathers, which
gradually expand like a fan *), animals, and birds
form the subjects of a remarkably varied collection.
The Tsimshians have a mask representing
the thunder-bird, and at the performance mock
lightning is produced and water is poured from the
roof on the spectators. Salish masks represent
the ancestors of the clans, viz. the wolf, owl, frog,
and coyote. But, since the wearing of a mask is regardecf as being unlucky, well-to-do men hire professionals to represent them.
This idea may be
compared with civilized prejudices against the
actor's profession.
The dances are pantomimic
representations of the myths stored by the society,
and may thus be compared with the magical
pantomimes of the Australians, intended to encourage the natural processes which they represent,
and, on the other hand, with the mediaeval
morality,' which was an object-lesson in good
and evil. The use of the mask ' throws a sort of
mysterious glamour over the performance and at
the same time allows the actor to remain unknown.'* Apart from entertainment, the pantomimes are performed in honour of dead personages,
or to hriiig blessings on a particular man or the
community. In N.W. Brazil a very pretty pantomime is performed in honour of the dead, at which
the masked actors represent the gorgeously-coloured
birds and insects of the forest.'' The drama of the
Pueblo Indians is remarkable ; it has features resembling those of the morality and the Greek
drama. Divine beings are the characters represented by masked actors. The performances take
place in the village square, and have (at least as a
secondary object) the intention of procuring rain,
good crops, or prosperity in general.'
The Lamas of Tibet practised a regular religious
drama, exactly parallel to the European morality
and mystery there were good and evil spirits, a
protecting deity, men, and animals, and for all
there were the appropriate masks.' The Burmese
drama employed masks for character types such as
king and minister.' Siamese actors wore paper
masks, coloured green, red, black, or gold.
peculiarity was that the wearer did not speak ; the
parts were spoken by prompters.' In Japan the
dramatic masks of paper or lacquered wood were
very elaborately artistic, gods, demons, men, and
animals being represented in masks by good artists."

—

;

—

'

'

;

A
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8 Bastian, Reisen in Siam, Leipzig, 1S67, p. 503.
'1 A. Humbert, Le Japan iUustr^, Paris, 1870, i. 196.
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The drama of ancient Athens, both tragic and
comic, employed the mask, which had been used
in the old Bacchic mummeries that seem to have
produced the drama. Previously the mummers
had smeared their faces with wine or covered them
with fig-leaves. Similarly, the peasants of Latium
wore masks of bark in the Bacchic festivals.' The
dramatic use of masks was first established by
Thespis, who previously had painted his face with
white lead or purslane. Linen masks unpainted
were then adopted
Choerilus improved them
Phrynichus introduced female masks ; and jEschylus added paint and geiierally fixed their form.'
The Greek mask was ma(ie of linen, or, sometimes, of cork or wood. It was large (in tragedy)
to correspond to the superhuman proportions of the
actors.
The onkos (iyxos), a cone-shaped prolongation of the upper part of the forehead, added size
and dignity to the head. The white of the eye
was painted strongly, but an aperture was made
for the actor to see.
The mouth was permanently
opened wide, and the tradition remains, unexplained, that resonance was given to the voice by
means of the shape of the mask. All that the
mask aimed at was the bold emphasizing of types
every feature was exaggerated, and in the huge
theatres of the Greeks this fact was essential. No
change of facial expression being possible and the
finer shades of emotion being excluded, the mask
f)revented any considerable evolution of the psycho'
ogical drama.
It would be difficult to imagine
the part of Hamlet played in a mask.'' Pollux
;

enumerates twenty-eight styles of tragic masks.
The tyrant's mask had thick black hair and beard
and wore a frown. The lover's face was pale.*
The comic mask was, in the Old Comedy, the
portrait of a real person ; when Aristophanes presented The Clouds, Socrates stood up in the auditorium to enable the audience to identify the mask
of his impersonation ; but, when Cleon was to be
staged, the makers refused to supply a mask, such
was the fear inspired by the demagogue. In the
New Comedy of manners types were represented.
The hot-tempered old father wore a mask with one
eyebrow drawn up and the other normal ; he expressed his changes of temper by turning this or
that side." The Koman drama dispensed with
masks until the time of Roscius, who is said to
have introduced them on his own account, being
ugly and afl'ected with a squint ; but they had
always been worn in the old-fashioned Atellanm,
in which an actor, when hissed, was obliged bo
remove his mask.®
In mediaeval Europe and England the mask was
used in the folk-drama from which the modem
drama was evolved. At the Feast of Fools references are made to the wearing of masks through
the period from A.D. 1200 to 1445.' The term
Mumming and
visor' was usual for the mask.
disguising were terms for the various folk-plays,
which were often suppressed." A side-development
of this drama, and a new application of the word
mask,' were made in the masque popular in
'

'

'

'

'

'

'

'

Elizabethan times.'
The theory of Frazer as to the magical and religious origin of the drama may be tested by the
special case of the mask.
He writes
:

1

A. E. Haigh, The Attic Theatre^, Oxtord, 1907, p. 239.

2 lb. pp. 239, 242.
3 See Aul. Gell. v. 7,

and Smith's Diet, of Gr. and Rom.
Antiq.3, s.v. 'Persona': this term refers to the resonance.
i Pollux, Onomasticon, iv. 133-141.
6 Haigh, pp. 262, 264.
8 Smith's Diet, of Gr. and Rom. Antiq.^, B.v. 'Persona.'
' E. K. Chambers, The lledioeval Stage, Oxford, 1903, 1.
391.
8 lb. p. 894.

Skeat connects the terms mumming,' ' mummer,'
(' mask ')
it is onomatopceio
used by nurses to frighten or umuse chiioren,
while pretending to cover the face.
with the

from

Low German Munime

mum, mom,

» lb. p.

100 fl.

'

;

MASSBBHAH
'Actors Boupht to draw down hlessinjja on the community by
mimicking certain powenul superliuman beingu and in ttioir
assumed character worlting those beneficent tniraclea which in
the capacity of mere men they would have confessed themselves
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Deuteronomic code and in the I>aw of Holineiw
(Lv 26'), and tlie editor of the books ol Kings
estimates tlieir character in the light of tliis pro-

E and

powerless to effect. 'i

liibition.

The mimetic magical ceremonies

Hosea, see no harm in these stones but the teaching of the other prophets of the 8th cent, evoked
au aversion, and Uezekiah, Josiah, and Deuteronomy insist on their destruction. Later writers,
such as P, consider the altar a divinely authorized
instrument of worship, and they scruple to describe
the patriarchs as having anything to do with the
ma^sebhah, representing tliera as making altars
(cf. LXX Ex 24*, substituting d-jjk, 'stones,' for
niDJiD).
Hebrew monotheism, when fully developed,
denuded sun and moon of their ancient divinity
(Gn 1"-"): 'The heaven is my throne, and the
earth is my footstool what manner of house will
ye build unto me?' (Is 66'). At such a period in
Hebrew thought there was no longer any superstitious regard for stones, cairns, cromlechs, or
menhirs.
Stones are used with no occult associations.
Samuel commemorates a victory by setting up a stone which

of the Central
Australian natives are a strong piece of evidence
of
view,
but
it
favour
this
seems
more probable
in
that the native mimetic instinct expressed itself
first with no particular purpose, being later applied
It is imposto various magical or religious aims.
sible to prove that the earliest masks or even facepaints represented anything but fanciful characters
of merely dramatic import.^ The instinctive delight
In personal disguise is a universal element in all the
applications of the mask, and is repeated to-day in
the custom of civilized peoples of wearing a mask
on the upper part of the face at fancy-dress balls,
which reproduce the barbaric entertainments of
lower cultures. The burglar's mask is another
modem reproduction of the idea of disguise, but
employed for utilitarian purposes.
Cases have been cited
9. The swinging mask.
of the mask being separated from its wearer and
becoming more or less of an idol. The ancient
Italian oscilla are an interesting parallel.
These
were miniature masks in wax, marble, or terracotta, and apparently wool, which were hung up
on trees at agricultural festivals, and allowed to
swing in the wind.* The intention may have been
magical, to make the crops or vines grow, by disseminating magical force, by swinging high,* or
by the virtue of movement.
10. Masks in metaphor and history.
Many
obvious metaphors have been inspired by the mask,
which need not be recapitulated. In history the
Faux Visages, a section of the Ghibelline faction
in the I3th cent., otherwise the Mascarati, are
curiously repeated in name by the ' False Faces
secret society of the Iroquois." 'The man in the
iron-mask' is a historic mystery illustrating the
permanent fascination of this element of applied

—

—

psychology.
LiTERATDRB.

—This

given in the

is fully

article.

A. E. Crawley.

MASS.—See Eucharist.

MASSBBHAH.—

In the OT massehhah (n^jip)
denotes a standing-stone, stele, obelisk, or pillar,
sometimes conceived as being an abode of spirit or
deity.
The name is derived from 3S3, to set up
(Phoen. nasD, tombstone ; Arab, nusb, pi. ansab ;
'

'

'

'

Aram.

name

Nisibis ; Palmyrene
referred to as a heathen
symbol of the Canaanites (Ex 23" E, 34'» J, Dt 7^
3^
12'), and as an adjunct to a temple of Baal (2
10^'-).
It is frequently conjoined with an dsherah,
which was primarily a sacred tree and later a
14=», 2
17" 18* 23'*). Masstump or post (1
s'bhSth and dsherim were so frequent that it could
be said that they might be found ' upon every high
hill, and under every green tree ' (2
17"").
The
word masseblmh is used to describe sacred stones
in connexion with an altar (Ex 24* E [erected by
(k)3:!D).

3'V4

;

Syr. prop,

The massebhdh

is

K

K

K

K

W

Moses], Hos 3* 10"-, Is
[without condemnation,
the article being considered usual in Hebrew
worship]). The strong pillars of Tyre doomed to
destruction are called masfbhdth by Ezekiel (26"),
and Jeremiah (43'") uses the same term for the
Egyptian obelisks at Heliopolis.
The use of
massebhSth is strictly forbidden to Israelites by the
1 GB'i, pt. vi.. The Scapegoat, p. 375
cf. the custom of wearing masks representing the animals about to be hunted. This
may have an obviously utilitarian origin (Dall, p. 107, n.).
2 See the collection in the Godeffroy Museum, and J. D. E.
Schmelz and R. Krause, Die ethnographisch-aiitkropologische
Abteilung des SIttseum Gode,f)'oy in Hamburg, Hamburg, ISSl.
3 G. E. Marindin, in Smith's Diet, of Gr. and Rom. Antiq.^,
;

9.V.

4

'

Oscilla.'

GBS,

pt.

iii.,

6 Dall, p. 144.

The Dying God, London, 19H,

p. 283.

Tlie earlier writers, especially
;

:

he called Eben-ezer (1 S 7'-) the Temple has two pillars, Jachin
and Eoaz, set up in the porch (1 K 721); inscriptions are recorded on stone (Dt 272f-, Ex 341 [the Ten Words)) Rachel's
grave is marked by a stone (Gn 36'-»); Absalom in his lifetime
rears a pillar, called a hand,' to perpetuate his memory (2 S
18'8) an agreement between Jacob and Laban (Gn SH^-is) as to
the boundary between them is marked by a stone and cairn
;

;

'

;

(gal^'edh,

'

cairn of witness ').

When men

sought an enduring memorial, when
they wished to make the deity the protector of a
covenant, they often chose some form of stone as
an emblem of the divine presence.
Something
more than this is indicated in a few instances.
Jacob set up a stone for a ma^^ebhdk, poured oil upon the
top of it, and called it Beth-el (Gn 2S"i-22 ; Gn SS" adds that
Jacob poured a drink-offering thereon). As the ma^iiebhdh is
found associated with altars and daherdh figures in religious
centres, Jacob's ceremony implies more than it states. Joshua
sets up a stone saying, This stone shall be a witness against
us for it hath heard all the words of the Lord which he spake
'

;

unto us' (Jos 24'-" E). The use of unhewn stones for an altar
(Ex 2025, Dt 275f-, Jos 83') betrays the feeling that the chisel
would offend the aunien in the stone.

Semitic and other parallels show that such
instances are surviving specimens of an elaborate
system of stone- worship. The massebhdh is found
in the cognate languages, and denotes ' lapides qui
divi dicuntur (Lampridius).
Among the primitive
Arabs the nusb serves as an altar, the victim's blood
is smeared over it
hence the name gharly. It is,
however, more than an altar, it represents the godhead' (J. Wellhausen, Reste arab. Heidentumes,
Berlin, 1887, p. 99).
Herodotus (iii. 8) describes
Arabs making a covenant.
An umpire draws blood with a sharp stone from the hand of
each of the two persons making the contract, and with part of
'

'

;

garments he smears the blood on seven stones placed
between them, invoking Orotal and Alilat. Herodotus might
have added that the parties tasted each other's blood (W. B.
Smith, Kinship and Marriage, London, 1907, p. 56 S.).

their

The Canaanite high-place discovered at Gezer
reveals the conspicuous place assigned to standingstones in the cult of Palestine before the Hebrew
occupation (R. A. S. Macalister, Excavation of
Gezer, London,
1912).
Phoenician coins and
temples confirm the sanctity of the stone column,
and the Greek name ^alrvKos, pairiXioy, appears to
be derived from Beth-el.
* Theophrastus, in the 4th century
B.C., depicts the superstitious Greek passing the anointed stones in the streets, taking
out his phial and pouring oil on them, falling on his knees to
adore, and going hie way ' (PO* ii. 165).

Traces of like practice are recorded down to the
present day.
full description of ' a shrine of
pre-Islamic stone-worship' with a ritual preserving

A

customs in a Turkish village of
Macedonia is given by A. J. Evans in his Mycen;ean Tree and Pillar Cult' {JHS xxi. [1901] 99 ff.).
It is due to prophetic intolerance of the irrational
and immoral that so slight traces of litholatrj
remain in the OT.
pre-historic

'
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'

What mean

ye by these stones ?

'

asked the

To
ratio in obscuro, answered Tacitus.
seek one principle consistently applied is as hopeFeeling, variable
less in custom as in a language.
and inditt'erent to logic, determines usage in regard
Mountains have inspired awe
to sacred .stones.
and affection e.g., Olympus, Fujiyama, Hermon,
Horeb, Sinai and it has been suggested that the
sacred pillar is a little model of the Holy Hill.
Hebrews

;

—

Meteorites have been found and treasured ; and,
if the host of heaven received adoration, any fragment coming on a path of light, like a falling star,
or supposed to be sent amid thunder and lightning
would command devotion (cf. Diana of the
Ephesians and the image which fell down from
Jupiter [Ac 19^'] ^airiXiov in Damascenus, quoted
by Photius [A.D. 850], Biblioth. 3426, 26 ; 348a, 28 ;
the Ka'ba at Mecca, as R. Burton thinks [Pilgrimage to El-Medinah and Meccah, London, 1893, ii.
300 f.], retaining its sanctity in spite of Islam).
Moreover, the shadow of a pillar is a clue to the
movement of the sun and the regulation of the

similar testimony in Lucian, and the phallic
columns at Gezer and Petra, it appears that this
was a subsidiary and occasional interpretation of

the standing-stones. The feeling that the stone
slab or pillar may serve as a resting-place for the
soul is supported by the Jewish custom in Oriental
cemeteries (o"iin n'3, as they are called) of giving
every individual a stone.
The inscribed name
indicates the sex, apart from a special shape of the
stone.
The tombstone of a Rabbi or of a person
who died of cholera has a distinctive shape.

16S5

The

late Hebrew term D'jsn, rendered uniformly
'sun-images' in RV (Ezk e^A Lv 26^, Is 17* 27",
2 Ch 14^ [cf. 14»] 34*- '), probably represents the
massebhdh with solar associations. Palestine had
a human past before the Hebrews entered it. The
stone-tables (dolmens) occurring in hundreds
suggested imitation the menhirs to the east of
the Jordan served as prototypes of the massebhah.
Of the more obvious influences specified by the
Biblical writers the commemoration of the dead
has always been the strongest inspiration.
Cup-markings on the massebhdh or on adjoining
altars are not infrequent (cf art. Cup- AND Ringmarkings).
On an altar they are supposed to
receive the blood of the victim ; on a tombstone
they would serve for food and drink offered to the
dead, although a plain Turk explained the hollows
on tombstones as meant to gather water for the
birds.
Tlie cups are sometimes in the side, not on
the upper surface of the stone ; and they may be
arranged in the shape of a horse-shoe. Cup-markings are held to be inconsistent with the purpose
of the pillar in one case at Gezer, and the situation showed that the cups and pillar had not
originated at the same period (PEFSt xxxvi.
The cupped stone is cited to explain
[1904] 1 12 f. ).
Behold the stone that I have set before
Zee 3'
Joshua ; upon one stone are seven eyes behold, I
will engrave the graving thereof, saith the Lord
of hosts, and I will remove the iniquity of that
land in one day.'
An article by B. D. Eerdmans (in JBL xxx.
[1911] 109-113), entitled 'The Sepulchral Monument "Massebah,"' has revived discussion on the
;

.

:

'

:

meaning

of the pillars.
'The massebah is easily explained as a house

for the soul.
Therefore the name of the deceased person is inscribed upon
it; and the monument itself is called "soul." The male form
was chosen for the graves of men, the female form for the
graves of women (p. 113).
'

This result has, with some reservations, been approved by E. Sellin, who adds corroborations and,
in consequence, suggests striking interpretations

and 51"- (OLZ xi. [1912] 119 ff., 371 if.,
568 f.).
The views of Eerdmans and Sellin are
strongly contested by K. Budde (ib. 248 ff., 469 ff.).
This indication of sex is a welcome improvement
on the suggestio concupiscenticB which prevailed for
some time. In spite of Herodotus, ii. 106, and
of Is 6'»

'

;

D. M. Kay.

Utetature.

;

calendar. The structures at Stonehenge ' had for
the most part an astronomical use in connexion
with religious ceremonials' (N. Lockyer, Nature,
Ixxiii. [1905-06] 153 ; see also series of Notes on
Stonehenge, ib. Ixxii. [1905] 32, 246, 270, Ixxiii.
The same conclusion is maintained with
224).
regard to the standing-stones of Stenness in Orkney
by M. Spence {Scottish Review, xxii. [1893] 401-417).

—

Literature. In addition to sources cited in the art. see
Baudissin, art. Malsteine,' in PRE^ for main works since
P. Thomsen, Eompendium der paldstinischen Altertumskunde, Tubingen, 1913, contains references to recent periodical
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MATERIALISM.

— Materialism

is

one

of

several types of metaphysical theory concerning
the nature and number of the ultimate principles
to he assumed in order to explain the universe.
Dualism {q.v.) asserts that two independent prin-

must be presupposed, viz. mind and matter.
Monism {q.v.) — in the qualitative sense — regards

ciples

these two principles as simply modes or aspects of
one ultimate. Monism in the quantitative sense
is opposed to dualism in regarding one principle
as sufhcient. There are two kinds of such monistic
theory spiritualism, which affirms mind or spirit
to be the only ultimate reality, and materialism,
which makes the same assertion of matter. Thus,
according to the doctrine of materialism, extended,

—

—

:

impenetrable, eternally self-existent matter, susceptible of motion, is the one fundamental constituent of the universe mind or consciousness is
but a mode or a property of such matter, and
psychical processes are reducible to physical. More
precisely, there are three kinds of metaphysical
materialism, thus described by Kiilpe {Introd. to
Philosophy, En", tr., p. 117) ' attributive maXeriaXism, which makes mind an attribute of matter
causal
., which makes it an effect of matter
and equative
., which looks upon mental processes as really material in character.'
I.
History. The atomism of Leucippus and
Democritus is the earliest example of materialistic
theory.
According to these philosophers, the
physical world is composed of invisible material
particles, and mind is made up of similar atoms,
smaller, rounder, smoother, and more mobUe.
The theory reduced all qualitative differences to
quantitative (of size, form, arrangement), banished
hnal cause or intelligent purpose from the world,
denied the immortality of the soul, and interpreted
the universe only in terms of mechanism and fixed
law. The last element in early Greek atomism
does not necessarily presuppose or involve materialistic theory, though Lange, the historian of materialism, seems to see in it the chief virtue of early
materialistic speculation. The theory of Leucippus
and Democritus was developed by Epicurus and
Lucretius, with certain modifications.
At the beginning of the modern period the early
Greek materialism was revived by P. Gassendi, who,
however, deprived it of metaphysical significance
by reconciling it with belief in God as- Creator of
the atoms. T. Hobbes, at the same time, taught
a similar view, so that, though the tone of his
philosophical system is materialistic, he cannot be
He strongly
called a thoroughgoing materialist.
insisted that all that exists is body or matter, and
that motion is the only kind of change in the universe.
Gradually developing in England, materialism perhaps readied its climax in the writings of
the French Encyclopsedists (q.v.), after science
had revealed how closely psychical states and
;

:

.

.

.

.

—
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mental development depend on the body. P. H.
£). Holbach's Systime de la nature (London, 1770),
>yhich rejects every form of spiritualism and supernaturalism, marks tlie culmination of this move-

ment

of thought.
to our

own time materialism appeared,
as a reaction from post-Kantian idealism, with
renewed energy in Germany, K. C. Vogt, J. Moleachott, and L. Biichner being its leading exponents
at about the middle of the 19th century. Their
writings, though evincing for the first time, perhaps, in the history of materialism some sense of
the need of an epistemological foundation for a
metaphysic which resolves mental process into
material, reveal great crudity of thought and
knowledge in this connexion, and in spite of their
popularity are of no philosophical worth to an age
which is careful and critical as to epistemological
presuppositions, especially such as are involved in
the physical sciences. Description of physical and
even mental processes, in the language of materialism, is easier to science and this fact, together
with the jubilant conlidence with which science,
dushed with many successes, over-hastily exaggerated its own scope and functions a generation ago,
accounts for the materialistic colouring which
many generalizations of natural knowledge have
received a colouring which has often been taken
by students of the physical sciences, unpractised
in philosophical reflexion and criticism, for an
essential implication or consequence of scientific
truth rightly so called. T. Huxley, who on occasion could teach materialism of the most dogmatic
kind, and in another mood would capitulate to
spiritualism, sought permanent refuge in agnosticism and, since his earlier and more militant
essays, materialism has found no literary champion
among British scientists. In dogmatic form it is
to be found to-day, perhaps, only in the literature
of secularist
free
thought. Even the monism
of E. Haeckel, which is materialism in all but its
Nearer

—

—

;

—

;

'

'

name, awakens no enthusiasm among

scientilio

students in Britain ; it is rightly regarded as involving an obsolete standpoint which science,
more silent and cautious if not more critical
than formerly, has left behind.
2. The attractiveness and plausibility of materialism. The chief outbursts of materialistic metaphysic have coincided with occasions of renewed
interest in, or remarkable progress of, physical
science.
The emergence of this tendency to regard
the world as fundamentally material, at successive
epochs in the history of thought, is evidence that
materialism strongly commends itself to many
minds, especially to those whose studies chiefly
lie in the sphere of the physical sciences.
There are many reasons for the attractiveness of
materialism as a metaphysical theory or view-ofthe-world to such minds, and the view possesses
great plausibility when it is contemplated from
the epistemological standpoint which the natural
sciences, as well as the phUosophy of common
sense or ordinary social intercourse, take for
granted. These reasons may now be specified,
and the assumed theory of knowledge whence
they derive their plausibility examined.
One reason why, as H. Hoft'ding says [Problems
of Philosophy, New York, 1905, p. 140), 'ever and
again essays are made in the materialistic direction, although
since the advent of the critical
philosophy not with such dogmatic assurance
as formerly,' is that our knowledge of matter, its

—

—

—

—

its properties, is so much greater,
so much more easy to obtain, than our knowledce of mind. Psychology is a comparatively
young science. In so tar as ii embraces psychophysics and is pursued in its relation to physiology,
even psychology deals with matter rather than

changes and

ana
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with mind. And in bo far as it is pursued by the
analytic method the only truly psyciiological one
it is a study beset with enormous diliiculties.
Moreover, such psychological knowledge as is
forthcoming and established is rarely studied by
the investigator of physical phenomena, so that
he proceeds in abstraction from essential elements
involved in every objective fact that he examines
and classifies. Psychology, again, more immediately involves metaphysics, which for the most
part is as yet disputed ground. Lastly, the physical sciences owe much of their prestige to the fact
that they are based on measurement, and, being
thus quantitative, are capable of mathematical
treatment, whereas in psychology {of the pure or
analytic kind) measurement is out of the question.
The physical sciences, again, impress us with
their connectedness.
The connectedness of the
material world exercises an overwhelming power
on our minds, and especially upon the imagination.
Mind, on the other hand, is discontinuous ; it is
known only in the form of individual minds and
these minds are not known, as yet, with anything
like certainty, to communicate with each other
through any other medium than that of matter.
Further, we know minds only in connexion with
bodies or material organisms, and, so far as observation goes, we have no knowledge of mind existing
independently of body, though again, so far as
observation goes it seems that most material
things exist without mind. Science teaches us
also of the past history of a material world which
existed for ages before organic beings, which alone
experience enables us certainly to endow with
minds, could exist upon it. Yet more impressive
is the array of facts furnished by physiology, comparative anatomy and psychology, and pathology
as to the concomitance of psychical processes with
physical, their dependence on material phenomena
such as the functioning of the brain, the correlation
of mental development throughout the animal
kingdom with organization and complexity of
brain-structure, the effects upon mind of injury or
disease in brain tissue, and so forth. Thus a very
strong, clear, and convincing case for the priority
of matter to mind, and for the dependence of the
mental on the material, is presented by science
and there is much to suggest that consciousness
is a property, and, indeed, a product or an effect,
of matter or material process.
The progress of
science would seem, as Huxley put it, to have
meant the extension of mechanical law and the
realm of matter, and the concomitant banishment
of spirit and spontaneity from the universe, and
to attbrd as good ground for asserting mental
phenomena to be effects of material as for asserting
heat to be due to physical causes.
Moreover, it may be added, it is impossible to
invalidate this coherent and cumulative argument
for materialism from the standpoint of the physical sciences.
No countercase can be made, for
instance, out of the fact, if it be a fact, tliat to
some mental events no correlated material changes
within the brain have been discovered ; for future
research may possibly discover them, and it is
precarious to stake our metaphysical theory on

—

—

•

'

;

—

—

'

'

gaps in scientific knowledge. Nor can materialism
be refuted by saying that thought, or consciousness in general, is unlike other activities or properties of matter.
Heat, light, sound, and electricity are qualitatively diflerent, yet all of them
are properties of matter or of ether possessing
some of the characteristics of matter. It is a
baseless dogma that the efi'ect must resemble the
cause, so long as we refer to phenomenal causes

and

effects.

Science, in its

ments, does indeed reduce

more abstract developall diversity to

quanti-

tative difference, all causality to identity, so that
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heat,

light,

electricity,

are

etc.,

resolved

into

motions of matter i.e. of extended and inert substance but at this level of analysis consciousness,
looked upon as one kind of phenomenon among
others, and regarded from the purely or abstractly
objective point of view adopted by science, might
similarly be held capable of resolution into physiPerhaps the most that can be
cal antecedents.
urged, from this epistemological standpoint, in
opposition to materialism, is that the adoption of
it as metaphysical truth would involve us in absolute scepticism, and therefore in doubt as to the
validity of materialism.
For, if thoughts and all
other modes of being conscious are produced by
;

material causes, and their co-existences and sequences are mechanically determined (so that all
purposiveness is excluded), there would seem to be
no reason for believing that any of our thoughts
and judgments, even concerning matter, are true.
This argument should suffice to dispose of the
dogmatic certainty of materialism, though not
necessarily of the possibility of its (indemonstrable)
truth.
That material change, while ever pursuing
the sole path of least resistance, should throw ofl'
psychical epi-phenomena, the connexion of which
IS that of logical sequence, is a possibility with
which the materialist must be credited, and to
which, perhaps, his opponent will allow him to be
welcome. A similar crux which materialism has
If there
to encounter is the order in the universe.
be enough disorder to disturb the equanimity of
the spiritualist and to put the theist in a difficulty,
there is surely too much order in the world to
allow the materialist to feel at home there.
But there are
3. Refutation of materialism.
more telling arguments against a materialistic
metaphysic than any of those hitherto mentioned.
They emerge only when the q^uestion of the epistemological standpoint of physical science is raised,
and the first principles and presuppositions of such
knowledge are exposed to the searching light of

—

criticism.

When

science boasts of the

'

objectivity

'

of its

does not merely imply possession of
knowledge (concerning fact) such as is universal,
or capable of being common to all subjects which
is a perfectly legitimate contention ; it further
drops out of sight altogether, as convenient or
essential to its own practical procedure, all reference to the subject of such knowledge, or to the
subjective elements which are essential to the very
existence of knowledge at all, and which survive
in some form even when science has developed its
abstractive processes to the furthest limit. Rightly
recognizing that any object of universal human
expe.'ience, such as the sun, is
independent of
any individual subject's consciousness, we are often
apt to speak as if such an object were similarly
independent of the experience of human subjects
collectively which is a very different matter.
The phenomena which science studies are not indeed tlie bjects of individual experience, the nature
of wnich in complete isolation from intercourse
with other individuals' experience— we can only
guess or reconstruct in part ; but they are the sura
of objective elements common to many individual
experiences. Consciousness of an object which is
not owned, a cognition which is nobody's, a phenomenon which does not appear to some subject
these things are impossible, inconceivable, and
Knowledge, moreover, as distinmeaningless.
guished from pure passive sensation (if there be
such .a thing in reality), reveals the work of subjective activity and creative elaboiation and the
more geueraJized ana abstract the principles of
theoretical science become, the more, and not the
less, of this teleological or subjective shaping,
guided by interests, ends, and purposes, do they

knowledge,

it

—

'

'

—

—

;

Thus, to consider the 'objects' of uniexperience as entirely sundered from, or
of, all subjects, to regard the phenomena of science as the phenomena per se, however
convenient and harmless it may be for purposes
of ordinary discourse and practical scientific investigation and description, is epistemologically
disclose.

versal

independent

false,

or, rather, nonsensical.

Yet

it is

precisely

by the erection

of this colloquial fiction into an
epistemological principle that materialism and all
kindred forms of thought obtain a fixed founda-

—

tion.
Experience the only ultimate datum, the
one thing which cannot be doubted or explained
away without involving the assertion of its reality
is always essentially a duality in unity, subjective and objective either aspect without the
other is an impossibility. Science can ignore so
long as it conhnes itself to its own business the
one element in experience, the subjective, though
of course its whole procedure involves subjective
activity ; and it ignores it so completely that its
students have sometimes come to look upon what
they have agreed to leave out of sight (it being
none of their business) as non-existent. Objects
come to be talked of as if they were really subject-

—

;

—
—

independence, their priority, their ex; their
clusive reality come to be affirmed.
The scientist,
leaving himself out of account at the beginning,
cannot discover himself at the end ; he is thus led
to think that his own mind, which has largely
shaped his phenomena and made them what they
less

is but an illusion, an eti'ect, an epiphenomenon, a shadow cast by the machinery that
he is engaged in contemplating.
It is small
wonder that, when science, without raising the

are for him,

previous question as to the nature of experience
and the implications and presuppositions of knowledge, sets out in quest of a metaphysic, it should
land in materialism. It is just as natural that,
setting out forearmed with knowledge of the elements of the science of knowledge, it should come,
when it seeks a metaphysic at all, to adopt the
opposite creed of spiritualism.
Once, then, the materialist is allowed the right
to talk of objects without implicated subjects, of
'purely objective' facts, of phenomena joer se, he
can proceed to lay before us an array of imposing
facts and arguments which, from the standpoint
conceded to him, are as irrefutable as they are impressive.
But, once the epistemological assumption that objects, as known to us, can exist to be
known independently of all experiencing subjects
is shown to be impossible, the tables are turned.
Not only do the arguments in question lose all
their apparent force, but consciousness, which
materialism would resolve into an epi-phenomena]
effect or property of self-existent matter, is seen to
be the primary reality, and matter as we know it is
shown to be a conceptual construction of mind.
Materialism, we conclude, misunderstands human
experience, in which subjective and objective form
one whole, while they are gradually differentiated
only through increasingly complicated processes of
conceptual distinction. The objective, moreover,
is not to be identified with the material, as if these
were convertible terms. Matter is a conceptual
abstraction from experience, and so cannot be
taken for the ground or source thereof. Atoms,
and that they
again, are only figurative ideas
have to be endowed with the very attributes which,
in gross matter, they were invented to explain, it
not indeed with attributes that contradict all
observation, is a sufficient warning against adoption of the naively realistic view that they are
corporeal or material particles.
Materialism also involves the old and obsolete
assumption that the so-called secondary characters
of matter (colour, tone, oaour, etc.) are fundamen;
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tally different from the so-called primary (extension,
impenetrability, etc.). It was one of G. Berkeley's
freat contributions to philosophy to show that this
The secondary qualities
istinction is untenable.
of matter have been generally admitted to be in
our mind' and not 'in matter.' But on closer
examination it is to be seen that the primary
qualities are in precisely the same case.
Our idea
of extension, for instance, is gained only through
'
touch or sight ; and the perceived size of a body
'

'

depends on our distance from it. That a material
object is of the same size, though at one time it
may appear larger and at another smaller to a
percipient, is an inference, and involves the revision
The
of the evidence of our senses by reasoning.
extension which we attribute to a physical object,
then, is inferred, and not perceived, extension
and, if we abstract from our idea of extension the
sensation-elements supplied by touch or sight,
nothing remains. Therefore matter possesses extension no more than it possesses colour, except as
perceived by our minds. If, then, there be anything at all (which Berkeley denied) other than
our minds and the direct action of God upon them
which causes the sensations whence our idea of
;

any other quality of matter) is
obvious that this something cannot
be matter as it is perceived. There may be what
J. S. Mill called a permanent possibility of sensation independent of us, whose esse is not percipi
extension (or
derived,

it is

'

'

;

there be, it is an entity wholly different
matter of physical science and common
sense, and, for all we know, may just as aptly be
described as mind or spirit.
can, therefore,
without self-contradiction ascribe our sensations
to God (Berkeley) or to other spiritual existences
(pluralism) but we cannot ascribe them to matter
as perceived. Either of the views just mentioned
would explain our experience and, unless we
ascribe our sensations to the influence of other
spiritual existences endowed with 'being for self,'

but,

if

from the

'

'

We

;

;

we cannot but assume, with

Berkeley, that the

noumenal matter, the substratum of sensations, the
substance which constitutes the permanent possibility of sensation, is but a medium or means
existing solely for our sakes, and one which, fiom
a theist's point of view, must seem superfluous.
The concept of matter, then, is built on the basis
of sense-impressions
and materialism uses this
;

manifestly conceptual construction to explain the
origin of sense-impressions.
It thus seeks to
derive the underived fiom the derived.
There are several other inconsistencies involved
in materialistic doctrine, one or two of which may
briefly be mentioned.
Materialism implies that
everything which happens and is accompanied by
consciousness of its happening would happen equally
well without consciousness
or, in other words,
that consciousness makes no difference to the
course of the world. But, if so, it is difficult, on
the theory of evolution by survival of the fittest,
which is the current scientific explanation of the
origin and permanence of every organ and every
function, as well as of every individual organism
and every species, to account for the emergence,
and still more for the development, of mind.
Materialism, again, of the more thoroughgoing
type, regards consciousness as the product or effect
of matter, while cherishing the principle of ex nihilo
;

nihil fit in its application to what physicists call
'energy.' The law of the Conservation of Energy
though doubtless quite erroneis often held
ously to assert that not only is there quantitative
equivalence between the energy which, in any
physical change, disappears in one form and that
which appears in another, but also that the sumtotal of energy in the universe is constant.
The
latter, and illegitimate, part of the generalization

—

—
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has been a tenet of materialists and it is difficult
to reconcile it with their assertion that menta)
phenomena are caused by material. For in every
such production of consciousness a disappearance
of physical energy should take place, unless enerjjy
;

attributable to consciousness. The lafliso objectionable on many grounds to
materialists, partly because it opens the possibility
that mind can produce physical effects, that they
have avoided working it out. Lastly, it is generally
admitted that materialism cannot explain even
the simplest type of conscious process. The difficulty of conceiving how a sensation or a feeling
could be the necessary consequence or ellect of
motion in matter or mass-points, and of imagining
how mathematical physics would cope with such
a possibility, is overwhelming; and, of course, it
has never been faced.
4. Recent substitutes for materialism: hylozoism. It is not surprising, under the pressure of
all these difficulties and in the light of the selfcriticism to which the structure of physical science
has of late been subjected, that materialism should
at the present time be a practically abandoned
philosophical theory.
Useful as a method, it is
wanting as a metaphysic and representatives of
natural science with a leaning towards metaphysical
speculation and a preference for materialistic terminology adopt in its stead a monism which has
much in common with the ancient doctrine of
hylozoism, according to which all matter is not inert
as mathematical physics asserts for its necessary
postulate but living. Thus J. Tyndall was willing
to endow primordial matter with ' the promise and
also

is

view

is

—

;

—

—

potency of

life

'

;

and

W.

K. Clifford, in his

'

mind-

dust' hypothesis, and Haeckel, in his imaginative
theory of atoms indwelt by rudimentary souls, go yet
further, and couple hylozoism with pan-psychism.
Hylozoism is as ancient as the Ionian school of
Greek philosophy, and was taught in a crude form
by Thales. The Stoic doctrine of a world-soul is
another form of it, revived and developed by several
thinkers in the period of the Renaissance (Paracelsus, Telesio, Bruno, etc.).
Hylozoism reappears
again in the writings of the Cambridge Platonists
(q.v.), as well as in the speculations of philosophers
such as J. B. Robinet and G. T. Fechner and
pan-psychism the view that all matter is psychical
or has a psychical aspect which was held by
Spinoza (' omniaquamvis diversisgradibus animata'
[Ethics, ii. prop. xiii. note]) and Leibniz, is common
to the numerous advocates whom pluralism finds
at the present day. It is doubtful whether hylozoism, with its assertion that all matter is organized
or living, can be maintained without the further
assumption of pan-psychism, that the real elements
of the world, and all that we call
things,' are
psychical entities endowed with being for self
and, indeed, many writers seem to use the term
hylozoism as if it included the latter doctrine.
But, without this added implication, and taken in
the etymological sense alone, hylozoism involves
the repudiation of most of the consequences drawn
from rigid materialism. For it denies the inertia
of matter and the statement that motion is exclusively caused by external forces, crediting material
bodies with capacity for self-movement, and regarding life as an inherent or essential property
of all matter as such.
Thus, as Kant saw, hylozoism is the death-blow to science
science being
understood, as Kant understood it, to mean a
priori pure or mathematical physics. The latter
kind of knowledge being assumed by Kant to be
necessary and universal, he could write thus

—

;

—

'

'

'

'

'

—

'

'

:

The

matter cannot even be thought
its concept involves a contradiction because lifelessnesa, inertia,
constitutes the essential character of matter (£rifiA 0/ i/ud^ment, tr. J. H. Bernard, London, 1892, p. 304).
'

possibility of living

'
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While Kant thus saw that hylozoism meant
ruin to science in so far as it involves the calculability (by an intelligence higher than ours, though
strictly finite like that imagined by Laplace) of
all past and future states of the world from a
sufficient knowledge of the position and motion
of each of its mass-points at any given moment,
modern upholders of the mind-stulf hypothesis,
and of Haeckel's hylozoistie or pan-psychic theory,
have not been so clear-sighted. They would retain
materialism, for all intents and purposes, while
changing its name. Qualitative monism is, indeed,
in all its forms a position of unstable equilibrium
or, to change the metaphor, it is a half-way house
(for temporary lodging) between materialism and
spiritualism.
And, as retreat upon materialism
becomes more and more impossible, as hylozoism
is seen to possess greater capacity to explain
actuality than the doctrine of dead and absolutely
inert matter, and as, finally, life means the power
to act or change according to an internal principle,
while only one such principle is known to us i.e.
thought, together with feeling, desire, and will,
which depend upon it it wUl doubtless come to
be more and more plainly seen that the implications of natural science are not materialistic but
;

—

spiritualistic.

—

LiTERATDRE. F. A. Lang^e, History of Sfateriatiem, Eng.
tr., London, 1877-81
R. Flint, Anti-theistic Theories, Edinburgh, 1879
F. Paulsen, Einteitung in die Philosophie,
Berlin, 1893 J. Ward,
aturalism and AgnosticiemS, London,
1907 (for epistemolopcal questions involved) O. Kiilpe, Introduction to Philosophy, Eng. tr., do. 1S97.
;

;

N

;

;

F. R. Tennant.
(Chinese).— Chinese religion
and philosophy have been declared by many writers
to be materialistic one of them ' went even so far
as to regard materialism as a special creed taking
rank with Confucianism, Taoism, and Buddhism.
This view implies a misconception of materialism
a philosopher who does not believe in a personal
God, or who assigns to a Supreme Being a substantial body, is not a materialist.
Materialism
assumes matter to be the only basis of reality.
This is cosmological materialism,' to be distinguished from ethical materialism,' which sees the

MATERIALISM
;

:

'

'

aim of life in egotism, pleasure, and sensuality.
Both are to be found in China, but they are not
at the root of her great religious systems, although
materialistic tendencies may be found occasionally.
Nobody will seriously think of imputing materialism to the Buddhist faith, which teaches that the
visible world is nothing but a semblance, a vision
without any reality.
Taoism takes a similar
view-point there exists nothing except Tao, the
Absolute, a supernatural, incomprehensible entity.
But how about Confucianism, which has often been
described as materialistic ?
Confucius himself o'wned to a ' benevolent agnosticism,' declining all metaphysical speculations,
but was not averse to popular beliefs and customs.
To a disciple asking him about death he rei)lied,
:

' While you do not know life,
how can you know
about death?' and on another occasion he made
the remark, Show respect to the spirits, but keep
aloof from them.' ^ He believed in a superior being
which he called Heaven, but never used the personal name God a fact by which he laid himself
open to the charge of atheism. Probably he had
no clear notion of heaven, but certainly he did
not conceive it as an anthropomorphic god. Still
more than Confucius himself his followers, especi'

—

ally the philosophers of the Sung period (12th cent.
A.D.), have been denounced as materialists, but
unjustly.
The system of Chu Hsi, the head of
this school, is a pure dualism.
He recognizes two
principles, matter and reason, and to the latter
1

'

H. A.
Anal.

Giles, Religions of
xi. 11, vi. 20.

Ancient China.

(Chinese)

even concedes priority. Out of their combination
the world was evolved. Matter splits into the five
elements (metal, wood, water, fire, and earth)
reason is the life- and mind-producing element,
which also contains the virtues (benevolence,
righteousness, propriety, and knowledge).
Another kind of dualism savouring much of
materialism was in vogue in ancient China, and
seems to have been the starting-point of Chu Hsi's
philosophy. At the earlier stages of civilization
religion, philosophy, and sciences are usually not
yet separated. So it was in China, where we meet
with the dualistic theory of yin and yang in Confucian as well as in Taoist works. It was the first
germ of a natural philosophj' universally accepted
by the Chinese irrespective of their religious convictions or philosophic ideas.
In the commentary
to the Yi King ascribed to Tse-sse, the grandson
of Confucius (5th cent. B.C.), we read that the
origin of existence is due to the cosmic dual forces
yin and yang yang is the bright, male, generative
principle, yin the dark, female, and receptive
power yang forms the heaven, yin the earth.
Most Chinese critics look upon these principles
as material substances an interpretation open to
doubt.
But we have another testimony by the
Taoist writer Lieh-tse of the same time, showing
that he at least considered the yin and the yang
The evolution theory, though
to be substances.
not quite scientific, reminds us of that of modem
;

;

—

naturalists.
*The sages of old held that the Yang and the Tin govern
heaven and earth. Now, form being born out of the formless,
from what do heaven and earth take their origin ? It is said
There was a great evolution, a great inception, a great beginning, and a great homogeneity. During the great evolution,
Vapours were still imperceptible, in the great inception Vapours
originate, in the great beginning Forms appear, and during the
The pure and
great homogeneity Substances are produced.
light matter becomes the heaven above, the turbid and heavy
matter forms the earth below (Lieh-tse, i. 27).
No divine being intervenes in the creation of tha
world, and yet we are not justified in calling Liehtse a materialist, for, notwithstanding this materialistic theory, the highest principle remains Tao,
a spiritual being which alone is endowed with
reality ; the world with all its changes is imaginary.
At an early age the Chinese had further developed this dualistic theory of yin and yang by
enlarging on the working of the five element
:

'

which were conceived as physical and as metaphysical essences as well. They were believed to
predominate and vanquish one another in regular turns, thus bringing about the four seasons
in spring the element wood reigns supreme, in
summer fire, in autumn metaJ, and in winter
water to earth there is no corresponding season.
The elements have their seat in ditferent directions wood in the east, fire in the south, earth
in the centre, metal in the west, and water in the
north. They are ruled by five deities, the genii of
the seasons and the four quarters.
Whereas this attempt at natural philosophy is
nothing but a medley of heterogeneous, more oi
less fanciful, thoughts, the old dualistic theory
was transformed into a consistent materialistic
system by the sceptic Wang Ch'ung (1st cent. A.D.).
From various utterances it would appear that he
thought of yang as a fiery and of yin as a watery
element. The former produced the sun, the moon,
and the other stars of heaven, while from water
and its sediments earth, the oceans, and the atmosphere were developed. Both fluids are in constant
motion, but their movement is not governed by
any intelligence or subservient to the purpose of
any spiritus rector ; it is spontaneous and regulated
solely by its own inherent natural laws heaven
and earth do not act on purpose, nor are they
Wang Ch'ung reendowed with consciousness.
jects all anthropomorphisms which have clustered
;

:

;
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'ound the idea of heaven or God. The human
body is formed of tlie two fluids, tlie yin produting
the body, and the

yang the

vital spirit

and the

At death they again disperse, the ynng,
mind.
or heavenly fluid, returning to its original state
Consecjuently there can be no
of unconsciousness.
immortality, which Chu Hsi likewise disclaims.
Wang Chung's materialism has not had any
serious influence on the Chinese people, not because they had a horror of materialism, as many
Westerners have, but owing to Wang Chungs
bold criticisms on the national sages, Confucius
and Mencius, which they have never condoned.
So far as we know, Wang Ch'ung is the only
Chinese thinker who set forth a scientific system
of cosmological materialism.
Already in the 4th cent. B.C. ethical materialism
found an advocate in Yang Chu, the philosopher

egoism and pessimism. He maintains that in
human life happiness is far exceeded by misfortune, and that this is the result of the badness of
the world and of men's own doing. The practice
of virtue is of no avail, because in this world the
wicked thrive, and the virtuous are visited with
disasters.
Therefore men ought not to harass
themselves in striving after unattainable or useless
aims such as wealth, honour, or fame, or sacrilice
themselves for others, but should enjoy their short
span and be satisfied with the good that they have,
for with death everything ends.
In consequence
of the vehement impeachments of Mencius this
doctrine has never got a hold on the Chinese mind.
Both Yang Chu and Wang Ch'ung have been
long buried in oblivion, until they were redeemed
from it by the congenial interest of foreign adof

mirers.

—

Literature. W. Grube, * Die chinesische Philosophie,' in
AUgemeine Geschichte tier Philosophie (Eultur der Gegenwart,
H. A. Giles, Religions of Ancient China,
6), Berlin, 1909
London, 1905
E. Faber, Der Naturalismus bei den alien
i.

;

;

Chinesen ; Werke des Fhilosophen Licius, Elberfeld, 1877 ; L.
Giles, Taoist Teachings from the Book of Lieh Tzu, London,
1912 ; A. Forlse, ' Yang Chu, the Epicurean, in his Relation to
Lieh-tse, the Pantheist,' in Journ. Pelcing Oriental Society, iii.
[1893], no. 3 ; L. Cranmer-Byng and A. Forke, Yanq Chu's
Garden of Pleasure, London, 1912 ; A. David, Les 'theories
individualistes dans la philosophie chinoise (Yang-Tchou),
Paris, 1909 ; A. Forke, Lun Uing, Berlin, 1907-11, pt. i..
Philosophical Essays of Wang Ch'unGj'; pt, ii., 'Miscellaneous
Essays of Wang Ch'ung' ; S. Le Gall, Tchou-Hi ; sa doctrine,
9on influence, Shanghai, 1894.
JV, FORKE.
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(Indian).

— We
I.

and the only one which

expressly
the general conception of
Indian philosophy and mysticism.
In more ancient sources in the Mahabhdrata,
on the one side, and in the Buddhist scriptures,
canonical or scholastic, on the other we find data
concerning this materialistic system which are
scanty but generally in agreement.^
As regards the sources that would give us direct
all,

is

in contradiction with

—

—

1 Skr. text, ed. Calcutta, 1858, and Poona, 1906
The Sarvadariana-sarpgraha, or Review of tlie diff'i^rent Sustems of Hindu
Philosophy, by Madhavach.arya (a.d. 1331), tr. E. B. Co'well and
A. E. Gough, London, 1S82 Germ. tr. (which owes much to
Cowell's work, but does not mention it) in P .D^u^^en, AllgenwiTie
Geschichte der Philosophic, l. iii. (Leipzig, 1908).
^ ^af^darsanasamushchaija, by Haribhadra _(t a.d. 528), ed.
L. Suali, Calcutta, 1905 (the chapter which interests us has
been translated into French by L. Suali, in Museon, ix. [1908]
277 ff.) among the other modern sources is the Prabodhuchan;

;

;

'

'

drodaya, xxvii 1ft nit.h cent.).
3 For the Mahabhdrata see E. W. Hopkins, The Great Epic
aj India, New York, 1901, and the works on materialism cited
in the bibliography ; Bhagavad-Gitd, xvi. 6 (tr. L. D. Barnett,

Temple

Classics Series. London, 1905, p. 158).
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information about the materialist school only a
few citations can be brought forward, and their
authenticity is not certain.'
Weare not convinced thata materialistic 'school,'
a system,' in the exact .sense of the word, existed.
There have been 'materialists' who have entertained some very well-defined theories, to whom
the spiritua.ists,' whether Brahmans, Buddhists,
or Jains, give dillerent names, and whose opinions
are, perhaps artificially, grouped in the works of
which we have spoken.
The mostcharacteristic naraeisNistikas, literally
'deniers,' 'misbelievers,' those who say na a-s-ti,
ovK lart.' The most famous are (a) Charvakas
(difficult to interjiret
Charvaka is said to be the
founder of the sect he is undoubtedly the demoniac ogre spoken of in the Mahdb/ulrata) ;' (b)
Lokayatas,*
worldly,'
spread throughout the
v/orld' (a term which, according to T. W. Rhys
Davids, denotes primarily the knowledge of naturelore, and whose adherents are said to be the
'explainers of [the genesis of] the world') and (c)
Barliaspatyas, disciples of Brhaspati (the chaplain
of the Vedic gods and the lord of wisdom).
2. In the Buddhist/SMMasthedootrineof materialism is attributed to Ajita of the garment of hair,'
one of the scholars and famous ascetics of the time
'

'

;

;

'

'

;

'

'

'

of

Buddha.

He

said

:

There is no such thing as alms or sacrifice or offering. There
neither fruit nor result of good and evil deeds. There is no
such thing as this world or the next. There is neither father
nor mother, nor beings springing into life without them. There
are in the world no recluses or Brahmans .
. who,
having
'

is

.

understood and realised, by themselves alone, both this world
and the next, make their wisdom known to others. A human
being is built up of the four elements. When he dies, the
earthy in him returns and relapse? t" the earth, the fluid to the
water, the heat to the fire, the winoj to t>>e air, and his
faculties [ = the five senses, and the mind as a sixth' oass into
space tor ether]. The four bearers, on the bier as a fifth, icke
his dead body away
till they reach the burning-ground men
utter forth eulogies, but there his bones are bleached, and his
offerings end in a-shes.
It is a doctrine of fools, this talk of
gifts.
It is an empty lie, mere idle talk, when men say there is
profit therein.
Fools and wise alike, on the dissolution of the
body, are cut off, annihilated, and after death they are not.' ^
It will be seen (1) that these formulae show a
really authentic character. They are quite independent of Buddhism, for the Buddhists do not
believe much more than Ajita in the use of sacrifice
;

and

ofiering.

Perhaps they come from the Agnikas
who give burnt ofi'erings, \\'ho

or Jatilas (ascetics

have braided
possess

several comparatively modern works which set
forth the various philosophic systems of India
e.g., Summary of all the Systems,^ and Reunion of
the Six Systems.^ The systems are arranged in
the order of their increasing orthodoxy, from the
author's point of view : the first, for which, as we
shall see, materialism is a suitable name, is the

worst of

(Indian)

hair),

who

entered in large numbers

Citations in the 'summaries' mentioned in notes 1 and 2 on
previous col. ; andalsointhe Buddhistsoiirces(see p. 494*, n. 4).
2 Maitri Upani^ad, Manu, Mahdbhdrata ; the name originally
extended to all kinds of sceptics, deniers of the Vedic gods, or
of the Brahmanic laws (see below).
3 See O. Bobtlingk and E. Roth, SanskrU-Warterbuch, Petrograd, 1865-76, ii. 097.
* See Rhys Davids, Dialogues of the Buddha, i. (Oxford, 1899)
C. Bendall (Athenatum, 30th June 1900)
14, 110, 139, 166.
rightly remarks that Rhys Davids is wrong in saying : Of the
real existence of a school of philosophy that called itself by the
name [Lokiiyata] there is no trace.' The traces are numerous.
See also art. Lokayata.
5 Digha Nikdya, i. 55 ; Saihyutta Nikdya, iii. 307 ; Majjhima
Nikdya, i. 515, and also in the Sanskrit sources. This passage
has often been translated. The version reproduced above ia
that of Rhys Davids, Dialogues of the Buddha, \. 73. Attention
should be drawn to those of E. Burnouf {Le Lotus de la bonru
loi, Paris, 1852), P. Grimblot {Sept Suttas pdlis, do. 1876), and
R. O. Franke {Dighanikdya in Auswahl iibersetzt, Gbttingen,
The sacred writings of the Jains contain the same
1913).
evidence, and confirm the Buddhist tradition (see H. Jacobi,
Jaina Sutras, ii. pp. xxiii, 339, 343 SBE xlv. [1895]).
A more complete study would describe the opinions of Piirai^a
Kassapa, another materialist contemporary with Buddha (Pir/Aa,
i. 52), who denies responsibility, and teaches what is called the
theory of non-action : ' If with a discus with an edge sharp
as a razor he should make all living creatures on the earth one
heap, one mass of flesh, there would be no guilt thence resulting, no increase of guilt would ensue'; and the opinions of
Makkhali, who denies liberty
There is no such thing as power
or energy, or human strength or human vigour. . . . Beings
are bent this way and that by their fate, by their individual
nature,' and comes vg y near the well-known point of view of
the Mahdbhdrata, nai--''>ly, the omnipotence of fate {daiva) and
the weakness of human activity {purui^akdra). It was Buddha
who said mat late {daiva) is only the sum of our former actions
1

'

;

'

'

:

'
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into the primitive community, and for whom the
time of novitiate was shortened because they
'

believed in the retribution of actions.'
(2) Ajita does not believe in life after death or
he believes only in the four elements,
re-birth
earth, water, heat, wind, conceived in a materialhe therefore denies the fifth element,
istic sense
consciousness or cognition (vijndna), which, under
different names and in ditierent manners, con'orthodox' or 'spiritualistic'
stitutes, in the
systems, the essential of what the West calls the
The doctrine attributed to the material'soul.''
thought develops
ists by later sources, viz. that
in the human body from a special mixture of the
elements like the intoxicating power of the fermentation of the grain or of the juice of the sugarcane,' arises quite naturally from this ancient
theory of Ajita.
(3) Ajita denies the fruit of good and bad actions,
He is a Nastika,
and, consequently, morality.
He certainly denies sacrifice, supera 'denier.'
natural births, etc., but, of all these denials, the
denial of the remuneration of good and bad actions
The Buddhist works teach
is the most monstrous.
that false opinion (mithyadrsti) consists essentially in this denial, which destroys the 'roots of
merit' and causes a man to commit all kinds of sin.^
but
Ajita seems to have led an ascetic life
'
libertines,'
deniers,' are usually
unbelievers,'
them
attribute
to
if we believe our sources, which
sayings like the following
Aa long a8 we live we ought to live happily, enjoying the
pleasures of the senses. How can the body reappear after it
;

;

'

;

'

'

:

'

has been reduced to ashes? 'S
3. What leads us to believe that there was,
properly speaking, a materialist school, is the
double philosophical theory that our texts attribute to the deniers.
(a) 'The only means of knowledge (prarrmna)
All
is the immediate evidence of the senses.'
orthodox Indian schools are wrong in appealing
to induction (anumana) or to authoritj^ (the word
of a competent person, of an omniscient being
[sarvajna], or of the Veda).
sentence belonging to the literature of the
There is nothing in man except
materialists says
what is visible to the senses. Look, dear friend,
at what these so-called scholars call the traces of
man who wanted to convert let us
the wolf.'*
a'woman to his materialist opinions,
say pervert
went out of the town with her, and on the dust
of the road he drew with the thumbs, index fingers,
and middle fingers of his two hands, marks resembling the footprints of a wolf. In the morning
Assuredly a wolf came last
the scholars said
night from the forest ; for otherwise it would be
impossible that there could be a wolf's footprints
on the road.' And the man said to the woman
See, dear friend, what clever thinkers these men
are who maintain that induction proves the existence of supra-sensible objects, and who are regarded
as scholars by the crowd.'
(6) Denying induction, these philosophers without philosophy are forced to deny causality. The
name Svabhavikas is given to the scholars who
1 Among the questions which the Buddha refused to examine

A

:

'

—

A
'

'

—

:

'

'

(see AONOSTiciSM (Buddhist], vol. i. p. 221^) occurs this one : ' Is
the vital principle {jlva) the same thing as the body (^arirrt)?
Is it different from the body?'
The Buddha condemns the two

opposite opinions and constructs a middle way.
In order to e,\haust the Pali material on the question of
materialism, one must read also the Payasi Sititanta (see the
tr. ID Rhys Davids, op. cit. ii. 347), in which there is a discussion
not only on the existence of another world, gods, etc., but also
on the existence of the soul.
2

See Abhidharmakoiabhd^ya, ch.

11914] 3

iv., tr.

in

Musion^ xv.

they are.

'

—

A. M. Pizzagalli, Nastika, Cdrvdka e Lohdyatika, contributo alia Gloria del materialismo neW Indwt
antica, Pisa, 1907, * Sulla Settadegli Svabhavavadinah,' in ReaU
Istituto Imnbardo di scienze e lettere, xlvi. [1913] 104 ; L. Suali,
Literature.

'Mat6riaux pour servir il I'histoire du mat^rialisme indien,'
Musion, ix. [1908] 277. Besides these special works see H. T.
Colebrooke, Essays on the Religion and Philosophy of the
Hindus^, London, 1858 A. Earth, The ReUqimis of India, do.
F. Max Miiller, The Six Systems of Indian
1882, Index
;

;

Philosophy^, do. 1903, pp. 94-104.

L.

;

4

;

avrtti, Petrograd, 1908, p. 860
5. 209.

;

Madhyamakdvafdra,

do. 1909,

DE LA VALLI^E POUSSIN.

MATHURA (Muttra).—The namsMathura,

or

Muttra, is borne by both a district and a town in
the United Provinces of Agra and Oudh. The
District (1445 sq. m.) lies to the north of the Agra
District,

and includes many places sacred to the

worship of Krsna, the most notable being the
small towns of Brindaban, Gobardhan, Gokul, and
Mahaban (qq.v.). Mathura town or city stands on
the right bank of the Jumna, on the main road
from Agra to Delhi, in 27° 30' N., 77° 41' E. (pop.
in 1901, 60,042).

The

city,

which

is of

immemorial

antiquity, was placed by early Hindu writers in
the country of the Saurasenas, and was reckoned
by Ptolemy (c. A.D. 140) to be one of the three
He calls it Modoura
cities of the Kaspeiraioi.
(MbSovpa), 'the city of the gods' (VII. i. 50).
Arrian writes the name as Methora {tiUdopa [Indica,
viii. 5]), and Pliny (HN vi. 19) uses the same spelling.
An alternative Hindu literary name was Madhupura, now represented by the village Maholi, which
is so close to the city as almost to form one of
'

suburbs' (Growse, Memoir, p. 4). Aurangzib,
destroyed the temples, changed the name to
Islamabad or Islampur (ib. pp. 6, 35), but the new
name never became current (see Num. Chron. 4th
The city was plundered by
ser., ii. [1902] 282).
Mahmud of Ghazni in A.D. 1018-19 and again by
Ahmad Shah Durrani in 1757. The greater part
of the District came under British rule in 1803.
Mathura, one of the seven sacred cities of the
Hindus, is second only to Benares (q.v. in sanctity.
The city and the western half of the District,
known as the Braj-mandal, are now associated
almost exclusively with the legend and cult of the
cow-herd demi-god Krsna, but in ancient days the
locality was as sacred to Jains and Buddhists as it
was to Brahmanical Hindus. The literature concerning the religious history and antiquities of
its

who

,

)

is extensive, and new objects of interest
It is impossible
are constantly coming to light.
here to do more than indicate the importance of
the locality in the history of Indian religions and
the exceptional interest of the broken remains

Mathura

which have escaped from repeated Muslim

vio-

lence.

Mathura, being situated between the Muhamcapitals of Agra and Delhi, was specially
exposed for centuries to iconoclastic attacks.
Hardly any ancient Hindu building of importance
valuable sculpture*
is now standing, and the
which make the district famous among archaeologists have mostly been discovered by excavation.
The sculptures and remains of buildings in an
extremely fragmentary state are found in the
city and for many miles round.

madan

1 On
the Svabhavavadins or Svabh.avikas see O. Strauss,
Ethische Prnbleme aus dem Mahdbhdrata, Florence, 1912,
Buddhackarita, ix. 48 {SBE xlix. [1894] 09), and C
242
Formichi, A^uagho^a poeta del Buddhisvno, Bari, 1912, p. 231'

p.

;

p. 205, tr. in Musion, xii. [1911] 258ff.,
Bodhicharydeatdra, Calcutta, 1911, p. 641 (ix. 117); Gau4a.
pddakdrikds, Poona, 1900 Bxill, de I'Ecole frangaise d'ExtrtmeOrient, iv. (1904) 1013; on the Svabhavika sect in Nepal see
B. H. Hodgson, Essays on Languages, Literature, Religion oj
Nepal and Tibet, London. 1874.

Madhyamakdvatdra,

f.

§a4d(ir^anasamuchchaya see Mits4(m, ix. 11908] 2S2.
Lokatattvanirnaya (Giorn. Soc. asiat. itat. xm'i. [1905] 290)
Madhyama'a(}daHan<isamuchchaya, in Mus^on, ix. 380
3

believe that things, the colour of the lotus and tho
sharpness of thorns, are born from the svabJiava,
'own nature.' Much could be said on the exact
value of this word; it probably means: 'Things
are not produced by causes ; they are because

;
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The objects connected with the Jain cult have
been discovered for tlie most part in the Kankali
or Jaini Tila (mound) to the S.W. of the city,
which was the site of tvj^o Jain temples, one
Digambara and the other Svetambara, as well as
of a remarkable stupa, the only Jain monument of
the kind about which details are known. In its
earliest form it dated from remote antiquity,
The Jain
possibly from 600 or even 700 B.C.

P. Vogel, 'The Mathurtl School ot Sculpture' (Rep. for
Na({a Worship in Ancient
1000-07, lip. i;i7-lC0), CalcMitta. 1309
Mathura' U<'P. (or lllOtJ-Ol), pp. 166-103), Calcutta, 1912;
V. A. Smith, The Jain Stupa and ollmr Antit/uities of
Mathura, Alluhahad, 1901; J. H. Marshall, JKAS, 1911,
pp. 149-163; Vogel, ib. 1912, pp. 118-123; J. Kennedy,

was vigorous in the Kushan period early in
the Christian era, and the images found came
down to the Uth century. At the present day
Jains are few and unpopular in the Mathura
District, their principal settlement being at Kosi,
where tliere are three temples.
The numerous Buddhist remains, which are of
great interest, disclose the former existence of an

Uistory of Pine Art in India and Ceylon, Oxford, 1911.

faith

important monastery founded by Huviska Kushan,
probably early in the 2nd cent, after Christ. In
Fa-Hian's time (A.D. 405) there were twenty Buddhist monasteries with some 3000 monks in the
neighbourhood of Mathura. When Hiuen Tsiang
travelled, more than two centuries later, the

number of monks had diminished. The Muhammadan attacks from A.D. 1018 onwards wiped out
There are plain
the Buddhist establishments.
indications that the popular Buddhism of Mathura
included a sensual erotic element, which probably
has contributed to the subsequent development
of the Radlia and Krsna worship now specially
associated with the Mathura region. Naga worship was much practised during the Kushan
period.
Brahmanical Hinduism appears to be the most
The Greek
ancient of the Mathura religions.
writers call the chief local god by the name of
sculpture
representing
the fight
Herakles, and the
of Herakles with the Nemean lion is one of the
of Mathura antiquities.
of Kesava Deva at the Katra on the
western side of the city, rebuilt early in the 17th
cent., was described by J. B. Tavernier (c. A.D.
1650 ; Travels in India, tr. "V. Ball, London, 1889,
one of the most sumptuous buildings in
ii, 240) as
Aurangzib destroyed it in 1669, and
all India.'

most famous

The temple

'

mosque on the site. All the old Hindu
temples in the city were destroyed by the Muhammadans at one time or another.
Archseological evidence shows that the cultus of
Krsna was well established as early as the 4th and
5th cent, after Christ (Bhitari inscr. of Skandagnpta, c. A.D. 456; sculptures at Mandor in
Marwar [Arch. Surv. Ann. Rep., 1905-06, p. 140]),
but the Vaisnava cultus of Mathura in its present
form was not developed until the close of the
16th cent, under the influence of the Bengali
Gosains of Brindaban. The history and character
of the cult are well described by Growse, to whose
book the reader is referred. The great temple of
Visnu under the name of Rang Jl, built between
1846 and 1851 by local merchant princes, is remarkable for being designed on Dravidian lines. It cost
4i millions of rupees. The notorious erotic sect of
Vaisnavas founded by Vallabhacharya (q.v.) (born
A.D. 1479) has its headquarters in the town of
Gokul.
Three Christian missions (Baptist, Church Missionary, and Methodist Episcopal) are established
in the city.

built a

LrrERATURB. IGI, Oxford, 1008, s.w. ' Muttra,' ' Brindaban,'
*Gobardhan,' Mahaban
E. Thornton, A Gazetteer of Territories under the East India Co. and of Native States, London,
Muttra,' Bindraban,' Gokul,' Goverdhun,' Mu1854, S.W.
habun'; J. TiefTenthaler, G^ographie de Vlndouatan, Fr. tr.
by J. Bernouilli, Berlin, 1781, pp. 201-207; F. S. Growse,
Mathura : a District Memoir^, witii numerous illustrations,
Allahabad, 1883; Mathura Notes' (J^ SB xlvii. pt. i. [1878)97The antiquities are treated in detail in Arch. Suro. of
134).
India, Reports, ed. A. Cunningham, vols. i. iii. xi. xvii. xx.,
' ;

'

'

*

'

*

'

'

Calcutta, 1871-86,

Annual

Reports,

ed.

J.

H.

Marshall;

J.

'

;

W.

Krishijo of Mathura,' ib. 1907, pp. C76-991 ; F.
Thomas,
'Tile Inscriptions on the MathurA Lion Capital' (Ep. Ind. x.
(1907-081 136-147) ; Vogrel, Catalogtu of the A rchaeol. Muieumat
Mathura, Allahaljad, 1910 (with detailed bihiiographv, pp. vix).
See also the Travels ot Fa-Hian and Hiuen 'Tsiang:, the
Chhiese pilKrima, in any of the trr, and V. A. Smith,
'

A

Vincent A. Smith.
MATRCHETA.— Matrcheta is the name of a
Buddhist author, identilied by the Tibetan historian of Buddhism, Taranatha, with A6vagho?a,
concerning whom and the identitication itself see
art. ASVAGHOSA and the works there mentioned.

may be pointed out that the identilication is made
only by Taranatha, while a much older writer, the
Cliinese traveller I-tsing (2nd half of 7th cent. A.D.),
plainly distinguishes the two authors
further, the
ascriptions of works seem not to betray either in the
Cliinese tradition or, with one exception (see KavIndrnvachana-samuchclthaya, ed. F. W. Thomas,
in Bibliotheea Indica, new ser., no. 1309, pp. 25The sole reason
29), in the Tibetan any confusion.
for the identification is the fact that both writers
stood in relation to Kani^ka. But this reason will
be seen upon reflexion to have actually a contrary
bearing for nothing is more certain concerning
Asvaghosa than that he was a figure at the court
of Kaniska, whereas we have an epistle from
Matrcheta declining, upon grounds of old age and
Perhaps this is the
sickness, to visit the king.
reason why Taranatha, identifying the two poets,
makes an untenable distinction between the Kaniska of Asvaghosa and the Kanika of Matrcheta.
According to Taranatha, Matrcheta was the son
of a ricli Brahman named Sarighaguhya, who
married the youngest of ten Buddhist daughters
of a merchant belonging to tlie city of Khorta
(Gauda?). The time is given as during the reign
of Srichandra, nephew and successor of Bindusara
a statement which reflects the confusion of the
Tibetan author's chronological system. The name
given to the child at birth is said to have been
Kala that he was subsequently known as Matrcheta and Pitrcheta is set down to his filial devotion. We must, however, distrust the whole story
Saiighaguhya is not a suitable name for a Brahman, nor is a marriage with a Buddhist woman
very probable. The name Matrcheta, which in
later times was attached to other persons, means,
no doubt, like its equivalent Matrdasa, servant
of the Mother [i.e. Durga), or of the Mothers (i.e.
and this is quite in harmony
the forms of Durga)
with the fact that Matrcheta was at first a worshipper of Mahesvara-Siva (Taranatha and I-tsing)
It

;

;

—

;

;

'

'

;

and composed hymns in his praise (I-tsing). He
became an expert in Mantra and Tantra formulas
and a master of dialectic. In the latter capacity
he entered upon a course of controversy with the
Buddhists of Odivisa (Orissa), Gauda, Tirahuti
(Tirhut), Kamarupa, and elsewhere, forcing them
to join the heretics, whereby he acquired the soubriquet Durdharsa-Kala, the unassailable Kala.'
the suggestion of his mother, who hoped for his
conversion by the leading doctors of her faith,
he proceeded to the great Buddhist centre of
'

At

Nalanda, where, in

fact,

argument and joined the

he was overthrown in

order.

According to Taranatha, the agent of hi's
conversion was Arya Deva, who showed him a
sutra wherein he had been foretold by Buddha.
If we must reject the introduction of Arya Deva.
which involves an anachronism and is due to a
certain confusion (see lA xxxii. [1903] 346), the
incident is confirmed by the statement of I-tsing
that Buddha, on hearing the notes of a nightingale,
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had said
The bird, transported witli joy at sigiit
of me, unconsciously utters its melodious notes.
On account of this good deed, after my Depar'

:

ture (Nirva»a) this bird shall be bom in human
form, and named M.&,triketa, and he shall praise
my virtues with true appreciation {Record, tr.
Takakusu, p. 156 f ).
recognize here one of
the prophecies (vyakarana, vikurvana) narrated in
connexion with many Buddhist divines and others,
in this case involving, perhaps, also an interpretation of the name in Prakrit form, Mdtichita = mam
atichitta, 'transported with joy (at sight of) rae.'
However this may be, we have in Matrcheta's
own work ( Varnandrliavarnana, vv. 1-3 and 30 f
allusions both to his previous heretical poems and
to the supposed prophecy of Buddha.
The remainder of Matrcheta's career may be
recorded in the words of Taranatha (tr. Schiefner,
p. 91f.):
At the time when Matrchefa waa converted to the Buddhadoctrine, the number of heretics and Brahmans in the Viharas
of the four quarters, who had entered the order, was very great.
;

'

.

We

.

'

was thouglit

that, if the g^reatest ornament of the Brahmans,
Durdhar?a-Ii;lla, had shaken off his own system like the dust of
his shoes and turned to the Buddha-doctrine, that BuddhaIt

doctrine must be in truth a great marvel. Consequently there
were in Nalanda alone more than a thousand Brahman monks,
and an equal number from the heretics. The Acharya, being
full of great service to religion, collected on his daily perambulations in the city for alms immense quantities of food, wherewith he entertained five hundred Bhikeus, namely two hundred

and

sunk

contemplation and two hundred and fifty
studying:, leaving them to their uninterrupted occupation.
The hymns composed by him are also spread abroad in all lands
as finally 8ins;:ers and strollers chanted them and faith in Buddha
grew mightily among all the people in the land, greater service
was, through the hynms. rendered to the spread of the doctrine.
Towards the end of his life king Kanika sent an envoy to invite
the Acharya, who, however, as he was prevented by old age
from going, composed an epistle and converted the king to the
doctrine. He sent his own pupil Jiiiinapriya to the king as instructor.
Irrespective of the Jataka stories found in the Sutras
and other works, he desired to put into writing the ten times
ten birth-stories, corresponding to the ten Pdramitds, which
were transmitted from ear to ear by the Papdits and Acharyas
but after composing thirty-four he died. According to some
biographies, it is related that, having reflected that the Bodhisattva had given his body to a tigress and so forth, he had
thought he could do the same, as it was no unfeasible act. Seeing, accordingly, a hungry tigress attended by her young, he
essayed to surrender his body, but at first could hardly accomfifty

in

.

.

.

:

:

it.
But, when a still stronger faith in Buddha was
kindled in him and he had with his own blood written down the
prayer in seventy verses, he first gave the tigress his blood to
drink, whereby he lent her weakened frame a little strength,
and then surrendered his own body. Others assert that the
person who thus acted was an Acharya Parahitasvarakantara,
who came after Matj-che^. The latter composed the abstract
of the Prajildpdratnitd and many other Nostras, and wrought
many benefactions to the Bhiksus of both the Great and the
Little Vehicle
as he (Matrpheta) did not confine himself to the
Mahayana alone, and the Srav'akas were very devoted to him,
he is greatly renowned as a general hero of the orthodox.'

plish

:

The testimony of I-tsing, earlier by some 900
years, is not le.ss emphatic (p. 157 f.)
He composed first a hymn consisting of four hundred slokas,
and afterwards another of one hundred and fifty.
These
charming compositions are equal in beauty to the heavenlyflowers, and the high principles which they contain rival in
'

.

.

.

dignity the lofty peaks of a mountain. Consequently in India
all who compose hymns imitate his style, considering him the
father of literature.
Even men like the Bodhisattvas Asanga

and Vasubandhu admired him greatly.
Throughout India every one who becomes a monk is taught
Mfitriket£L's two hymns as soon as he can recite the five and ten
precepts (Sila).
This course is adopted by both the Mahdylna and Hinayana
schools.
There are many who have written commentaries
.
on them, nor are the imitations of them few. Bodhisattva Gina
fDignaga] himself composed such an imitation. He added one
verse before each of the one hundred and fifty verses, so that
they became altogether three hundred verses, called the
*' Mixed "
hymns. ... A celebrated priest of the Deer Park,
5akyadeva by name, again added one verse to each of f?ina's,
and consequently they amounted to four hundred and fifty
verses (slokas), called the " Doubly Mixed " hymns.'
.

.

He proceeds to include Nagarjuna and Asvaghosa
among those who imitated Matrcheta. The
nown and influence eclioed in these statements

re-

are
further substantiated by the fact that the two
particularized were translated, as well as
others, into Tibetan, and ope of them, the Hymn

hymns

'

One Hundred and Fifty Verses also (by I-tsing
himself) into Chinese ; moreover, the originals have
been found in various fragments among the
trouvailles from Chinese Turkestan, so that in due
time it will be possible to form a first-hand appreciation of the poet's work.
Pending the complete
publication, we may base our estimate upon what
has already been made public and upon the very
literal Tibetan versions and the English rendering
of a portion of the Varnanarhavarnana hymn, and
of the whole Epistle to King Kaniska.'
The former, the Delineation of the Worthy to
be Delineated,' is represented with obvious correctness as the earliest of the author's Buddhist compositions.
Abjuring his previous heretical poems,
he celebrates with great verve and abundance of
poetic imagery the peerless excellences of Buddha
and his doctrine. The hymn consists of four hundred verses, divided into twelve chapters with
in

'

MS

'

'

separate

titles.

Hymn

in One Hundred and Fifty Verses
quite similar in style and matter, as may be seen
from the fragments already published, extending
to about half of the poem.
The amplified version
(samasyd) with one hundred and fifty additional
verses by Dignaga, constituting the mixed (mUraka) hymn, quite corresponds to the description of
I-tsing quoted above
the further amplified edition
of Sakyadeva is not known.
Concerning the minor

The

'

is

'

'

;

hymns nothing need be

said.

There are also two short tracts in verse, entitled
respectively Chaturviparyaya-kathd and Kaliyugaparikathd, the former treating of the miseries and
deceptions of life, and the latter of the evils of the
present Iron Age.
Undoubtedly the most interesting of Matrcheta's
writings is the Epistle to King Kaniska (Mahdrdjakanika-lckha). Beginning with excuses for not
accepting the great king's invitation and for boldness in offering advice, he proceeds to counsel the
young sovereign as to his moral policy, the concluding twenty out of eighty-five verses containing
a pathetic appeal on behalf of dumb animals and
'

'

the chase.
The latter topic was
familiar on Buddhist lips, as we may see from the
Edicts of Asoka. The whole epistle is full of mildness, gracious courtesy, and moral worth ; that it is
an old man's writing appears on the surface, and
no doubt it is the latest of Matrcheta's composi-

deprecating

tions.

The statement that Matrcheta

set the type for
hymnologists is certainly so far true that
all subsequent stotras are in the same form.
This
may fairly represent his quality as a poet he displays great art in the use of language, much
all later

:

and copiousness of matter.
But the abstract nature of his conceptions, which
rhetorical skill, flow,

are largely concerned with the dogmatic characteristics of the person and teaching of Buddha, and in
consequence their often conventional character,
place him upon a different level from his junior
contemporary, the author of the Buddhacharita,
Concerning theother writers who have been identified with him, Arya-Silra, Triratnadasa, and Dharmika-Subhiiti, reference may be made to the literature given below.

—

Literature. i. List op Matrcheta's works (for details of
VarT^andrhavari^anaversions see the works cited below, iii.).
^at apailchdiatika-stotray Sam^agbuddhalak^ana-stotra,
TrLratnainai\gala-stotra, EkoUarika-stotraySugatapaflchatrithiat-stotra, Triratna-atotra, Arya-Tdrddevi-stotra, Mdtxch£{aguiy Chaturviparyaya-kathd, Kaliyuga-parikathd.
ii.
Oriental authorities. I-tsingf, A Recordof the Buddhist
Religion, tr. J. Takakusu, Oxford, 1896, pp. Iv, 166 fit. ;
Schiefner, T&randtha's Geschichte des Buddhismits in l7idt.en
aua dem Tibetischen, Petrograd, 1869, Index.

—

stfitra,

—

A

iii.
European anu other modern authors (as concerns
Asvaghosa see the literature at ASvagho^a). T. Suzuki,
A^raghosha's Discourse an the Awakeninq of Faith in the
Mahiiydna, Chicago, 1900, Introd.
F. W. Thomas, 'The
Works of Arya^iira, Triratnadasa, and Dharmika-Subhuti,' in

—

;
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Atlium Kern, Leyden, 1903, pp. <05-108, 'Jlitriccfa and the
lHalmriljakanikalrklia,' in I A xxxii.
(1903) 316-300, 'The
V arv-andrkavairfiana of MfitricejA,' ih. xxxlv. [iyu6] 146-163,
Kavindravachana-samuchchhapa, in Dibliothfica Jndica, new
ser., no. 1309 [1912J, pp. 26-29; Sylvain L^vi, 'Notes aur les
Inrto-.Scythe8,' in J A i.x. viii. (18110] 417-449, 456-466, n. 1, ApvaTextes sanscrits de Touenglioma,' ib. X. xii. (1908) 00-72
Houang,' ih. x. xvi. [1910] 450-460 L. de la Vallee Poussin,
'Documents sanscrits de la collection M. A. Stein,' in J HAS,
1911, p. 767 fl.
K. \V. Thomas.
'

;

'

;

MATRIARCHATE.— See Mother-right.
MATTER. — In

metaphysics matter

is

one of

the ultimate principles or 'substances' of which
phenomena are appearances or manifestations
(dualism), or the sole substance in terras of
which the universe is ultimately to be explained
(materialistic monism, or materialism [y.iJ.]).
In
this sense matter is the reality, unknowable in
itself, which underlies the properties of all particular things, in which those properties inhere, or
by which, as impressions made on our senses, they
are caused. It is the support, or substratum, of
such qualities, supposed to be necessary in order
to explain, in any given case, their constant coexistence as a group. The British empiricists,
Locke, Berkeley, and Hume, minimized the importance of the conception of substance. Locke
found the concept obscure and of little use
Berkeley dismissed matter as an abstraction and
a superfluity and Hume similarly banished spirit.
Kant retained the conception in the sense of the
permanent in all change. Modern phenomenalism,
in so far as it preserves at all the concept of
substance, and consequently of matter, regards it
as denoting the unknown existent upon which
physical properties somehow depend.
In the physical sciences matter is the substance
not in the sense of a metaphysical first principle,
but rather in that of the 'stuff' of which the
sensible universe is composed.
Its supposed action
upon our sense-organs and nervous system gives
rise to the totality of changing physical phenomena.
Physical science dispenses with metaphysical
matter,' as perhaps an anthropomorphism, and employs 'matter' to denote simply
what is common to all material or sensible bodies,
after subtraction of all their particular and diverse
characteristics.
In the time of Descartes, Boyle,
and Locke a distinction was drawn between the
primary and the secondary qualities of matter.
The properties regarded as primary were extension,
figure, and solidity, or impenetrability ; and these
were believed to inhere in matter, and to be in
no way conditioned by our mind. The secondary
qualities, such as colour, sound, and taste, on the
other hand, were held not to subsist in matter
itself
the ideas that we have of them were not
supposed to he copies of anything existing independently of the mind i.e., whether perceived or
not but were regarded as due to sensations occasioned by the different size and motions of the
;

—

—

'

;

—

minute

particles of which matter is composed.
It
doubtful whether in this respect there is any
difl'erence between the primary and the secondary
qualities and modern science retains the distinction only in so far as it tends to resolve the secondary qualities into quantitative relations, and to
describe them in terms of analogies \vith the
primary.
Absolute impenetrability, as a universal and
essential property of matter, is not suggested by
actual observation. Indeed, it was in all probability the observed penetrability of gross matter,
especially in the gaseous form, that led to the first
attempt to explain the properties of matter in terms
of its atomic constitution.
The happy guess of
Democritus, scarcely based upon experiment or
observation, was revived as a genuine scientific
VOL. VIII.
32
is

;

—
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theory at the beginning of the 19th cent, by Dalton.

The ob.'served fact which seemed to this investigator
to demand an atomic hypothesis of the constitution
matter was that chemical elements combine with
one another in definite and invariable proportions
by weight. This would naturally ensue if combination were the union of one or more atoms of
the one element with one or more atoms of another,
the atoms of each element being precisely alike in
weight and in other respects, but dill'erent from
those of other elements. The atomic theory has
ever since Dalton's time been the foundation of the
science of chemistry and without .some such hypothesis its facts and laws would be unintelligible.
But the notion of simple, impenetrable, hard
atoms, such as Democritus postulated, is not free
from difficulties. These atoms must be endowed
with elasticity if they are to serve to explain
certain physical phenomena
and this is incompatible with their simplicity.
Difficulties of this
kind led to the suggestion of Boscovich, that the
atoms composing matter are not extended, hard
bodies, but points, and centres of attractive and
repulsive forces— forces whose magnitude varies
with the distance between the points in such a way
that no force, however great, can bring the points
into coincidence.
Thus extension and impenetrability were eliminated from the properties of the
atom but Boscovich's theory was never generally
accepted because of the scientilic prejudice against
'action at a distance,' or, in other words, because
of the ingrained tendency to regard interaction
betM'eeu atoms to be conceivable only in terms of
the kind of action with which we are familiar, viz.
of

;

;

;

contact action, collision or pushing.
Another hypothesis as to the nature of the atom,
and, therefore, as to the constitution of matter, is
that devised by Lord Kelvin, according to which
an atom is a vortex-ring of 'ether,' in an ethereal
plenum capable of transmitting vibrations or
waves. This hypothesis escapes at the same time
the difficulties attending the notion of the impenetrable, solid, elastic atom, and those besetting the
idea of action at a distance, or between isolated
points.
The ether had been postulated to explain
the phenomena of light, and, later, those of
electricity.
It now also served to explain the
constitution and properties of matter.
It has not
furnished an explanation of gravitation, and it
seems to require modification if it is to supply a
mechanical representation of what physicists call
an electric charge. Inasmuch as the ether is nonmaterial, it is indeed unreasonable to expect it to
admit of mechanical description for mechanical
conceptions are derivable only from acquaintance
with matter.
On the other hand, the success
which has attended such mechanical, or semimechanical, descriptions suggests that, if ether be
not matter, it is at any rate very like it.
Lord Kelvin's kinetic theory of matter, which
resolves matter into non-matter in motion, differs
from that of Boscovich in that it otters a plenum
instead of isolating and empty space ; this plenum
provides for action and reaction without resort to
the notion, distasteful to physicists, of action at a
distance.
It differs again from Newton's in dispensing with hard atoms, while furnishing atoms
which are not only extended, but also, in virtue of
their rotational movement, elastic.
It has been claimed on behalf of this kinetic
theory of matter that it enables the physicist to
deduce material phenomena from the play of inertia
involved in the motion of a structureless primordial
fluid, and so achieves the ideal of ultimate simplification which scientific description or explanation
seeks.
This is so, though it must be borne in mind
that the explanation attained is an explanation of
the world only as it has been first artificially
;
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by science.
The further claim that
ia thus capable of reduction to a branch of
pure mathematics is, however, not allowable in
going too far it refutes itself. For physics professes to deal with the real or sensible material
world ; it indeed passes, as it becomes more and
more abstract, into 'pure' physics; but then it
no longer is a science of the real, but only of the
ideal or conceptual.
Conceptual or pure science
applies to the real world, indeed, but only partially
it exhaustively describes the
or fragraentarily
world in one aspect only, and leaves others out of
account. Thus pure or abstract science of the
material is valid, within limits, for economical
description ; it is not adequate to full explanation.
That tnis is true in particular of the kinetic theory
of matter can be seen at once when we grasp the
fact that the primordial fluid
the non-matter to
which matter is reduced, or which science substitutes for matter is not a real thing, but an

simplified

physics

;

;

—

A

—

perfect fluid, in the first place, is
a fiction, not anything known to observation. In
the second place. Lord Kelvin's medium, in so far
as it is deseribable by the negative terms incompressible, frictionless, inextensible, and structureless, ditters in no respect from empty space.
The
one property in virtue of which it has been argued
that the ether differs from space is that of inertia.
But, as Ward has maintained (Naturalism and
Agnosticism, vol. i. lect. v.), inertia, in the qualitative sense, does not suffice to supply determinateness to tne primordial fluid ; inertia is a property
of matter, but not of modes of motion, and it is
precisely the property of mass in molar bodies that,
as both Clerk Maxwell and Lord Kelvin recognized,
the kinetic theory of matter fails to explain. This
theory of the constitution and nature of matter,
therefore, belongs to the realm of symbolic description, not to that of explanation or interpretation.
Science, indeed, in its higher or more abstract
reaches, falls so far short of furnishing, as it was
once jubilantly asserted to furnish, a complete
philosophy of the world in terms of Newtonian
mechanics that it professes to do no more than
describe natural phenomena in so far as these are
to be regarded as changes in the motion of masses.
It abstracts from the qualitative properties and
changes of matter, because these are not amenable to scientific method, and replaces them by
hypothetically representative movements of ideal
'masses.' Matter, with its diversities of quality
for perceptual experience, ia not only one in kind
for abstract science ; as the goal and limit of
abstraction is reached, or as physics passes into
pure mathematics, matter becomes indistinguishable from space. It may similarly be shown that
causality is eliminated by abstract science, and
replaced, for descriptive purposes, by identity,
change being explained and further explained
until at last it is literally explained away.
The
development of scientific generalization in the
direction of the ideal of unification and simplicity
has thus not established a materialistic metaphysic
or a mechanical philosophy, but has only provided
a provisional symbolical description of certain
aspects of the material world, valid so long as
other aspects may be neglected.
Such is the
philosophical outcome of the scientific mode of
dealing with matter.
Until recently matter was regarded as divisible
only so far as to the chemical atom. There were
held to be some four score fundamentally different,
simple or irresolvable, kinds of matter. Matter
was the primary concept of the physicist, and
electricity was described more or less in terms of
it.
Matter was held to be strictly unchangeable
la its elementary forms, the atom being supposed
o be indestructible. Quite lately, however, all
abstraction.

these beliefs have been reversed.
It has been
found, by a series of researches mainly conducted
connexion with, the Cavendish Laboratory,
Cambridge, that the atoms are not simple, but
that portions of them can be split off and exist
separately, and that these detached fractions,
called by J. J. Thomson corpuscles,' are identical,
at, or in

'

from whatever different kinds of atoms they may
have been broken oft', and possess the same mass
or inertia.
Thus it has become necessary to regard
the atoms as complex systems, and, in spite of
'

their diti'erences, as built up of parts or corpuscles
which are identical. Further, the corpuscle has
been found to bear, or to be, a constant electrical
charge (electron). Corpuscle and electron would
seem to be identical, because the whole mass of
the corpuscle appears to be due to its electric
charge and its motion. Thus ' mass,' the most
fundamental and characteristic property of matter,
becomes resolvable into an electrical phenomenon ;
the electron is the fundamental unit alike of
electricity and of matter, and matter is ' explained
in terms of electricity.
An atom, in fact, is composed of a large number of units of negative electricity (electrons or corpuscles) associated with an
equal number of positive units of electricity.
The full importance of the discovery and isolation of electrons cannot be indicated in an article
dealing with matter, because they serve to explain
the cause of the excitation of the ether-waves
which produce light, and also render comprehensible other phenomena not belonging to the realm
of the material.
But it may be noted that the
atomic (or, rather, the ultra-atomic) structure of
matter, hitherto a supposition or indirect inference,
has at length been experimentally demonstrated.
The recent discovery and investigation of radium
and other radio-active substances have led not only
to the proof that the chemical elements are trans-

—

mutable helium, e.g., is produced by the breaking
up of radium but also to the revelation of single

—

atoms.
Single atoms of Helium, shot ofiE by Radium as a rays, have
Each atomic projectile produces a
in two ways.
long train of electric ions as it passes through a gas before its
energy is exhausted, perhaps by knocking loose corpuscles out
These ions have two
of the molecules it encounters in its path.
effects.
They make the gas a conductor of electricity, whiJe
they exist, so that, by placing the gas in a circuit with a battery
and an electrometer, Rutherford has shown the effect of each a
particle by the sudden throw of the needle of the instrument.
Secondly, the ions act as nuclei for the condensation of miat,
and, in this way, C. T. R. Wilson has made visible as a line of
cloud the track of each particle (W, C. D. and C. D. Whetham,
Science and the Hutnan Mind, London, 1912, p. 240).
'

been revealed

'

Recent progress in science has thus furnished
light upon the question of the constitution of

new

matter.

But the ultimate question as

to

what

matter is remains, as before, unsolved, and perhaps,
as P. G. Tait {Properties of Matter, Edinburgh,
To have
1885, p. 14) seemed to think, insoluble.
learned that matter is electricity is not to have
diminished the mysteriousness of its nature. To
physical science indeed, matter, like a thing or a
The data of science, however,
fact,' is a datum.
are for philosophy or the theory of knowledge
constructs.
Hence it is to philosophy that we
must betake ourselves if we are to hope for further
elucidation of the problem contained in the question
what matter is. As we have already seen, the
more abstract departments of science cannot help
us, because they proceed from an artificial definition of matter derived simply to make abstract
science a possibility.
'

'

'

'The bodies we deal with in abstract dynamics are just as
completely known to us as the figures in Euclid. They hava
no properties whatever except those which we explicitly assign
to them (J. Clerk Maxwell, in Nature, xx. [1879] 214).
'

The fundamental property thus conventionally
assigned to matter with a let it be granted is
mass or inertia and the science of matter is then
'

'

;
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valid of matter if it be wholly inert, or in so far as
cliaracterized by inertia. Wliether any matter
is wholly inert is a question ; that everything is
Tlie science of matter is no
inert must be denied.
basis for a materialistic metaphysic.
For other pliilosophical questions connected with
matter see art. Mateuialism.
it is

—
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MAURICE. —The position of Frederick Denison
Maurice (1805-72) in the history of English 19th
cent, theology is difficult to define.
He regarded
himself as a simple old-fashioned Christian ; but
to the religious world of his time he was a most
obscure and dangerous heretic. Julius Hare spoke
of him as the greatest thinker since Plato, and
Mill thought his intellect one of the most powerful
of the age ; but to most of his contemporaries

Maurice seemed an obscure mystic, with a strange
love for the AthanasianCreed and the Thirty-nine
Articles, which much of his teaching appeared
to contradict.
Described as a leader of the Broad
Church Party, he indignantly repudiated the
epithet broad,' and still more the suggestion that
he belonged to any 'party.' He spent much of
his energy in controversy, sometimes bitter and
occasionally hardly fair. Yet he was constantly
on the look-out for points of agreement with his
opponent?, and those who knew him best were
deeply impressed by his spirituality and goodness.
'

The parado.xes of his position may be partly
accounted for by his family circumstances, and by
the character of the age in which he lived. He
was the son of a Unitarian minister, whose wife
and daughters were converted to various forms of
Evangelicalism, chiefly dissenting and Calvinistic.
They were pious, clever people, much addicted to
argument ; and Frederick learned much from each,
though he was repelled by all their theological
systems. He combined his father's enthusiasm for
the Fatherhood of God with his mother's convicHis
tion of the Divine Will as the root of all.
intense reverence for family relationships, together
>vith the discordant doctrines of his loved ones,
drove him to seek for some ground of unity more
fundamental than doctrinal agreement. This he
ultimately found in the conception of the Church as
the divine family, and in the conviction that what
God feels about us is far more important than what
we feel about God. His view of Christ as ethically
absolutely at one with the Father separated him
from his Evangelical mother as well as from his
Unitarian father. It precluded all idea of the
Atonement as a changing of the Father's Will, as
a bargain, or as a legal fiction. Similarly the
popular beliefs about the Bible, the future life, and
all the divine ways of working seemed to Maurice
tinged with materialism. He was especially repelled by all sects, because he found in himself
tendencies to fall into what he believed to be then
Hia controversial bitterness was often
errors.
directed in reality against elements which he knew
Everywhere he
to be lodged in his own nature.
discovered good, but also evil ; and his position was
generally a puzzle to his contemporaries.
His attitude towards politics showed the same
Growing up in the Tory reaction
that followed the French Revolution and the
Napoleonic wars, he was naturally disgusted by the
characteristic.

brutalities and bigotries of
was almost equally opposed

this reaction.
But he
to a Liberalism which
consisted mainly of destruction of abuses. The
forces which carried Wordsworth and Coleridge into
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Conservatism and High Churchm.ansliip operated
strongly upon Maurice, with his reverence for the
iiast and liis attraction towards sacranientalism.
•or a time he hesitated.
At Cambridge, after a
distinguished career, he refused to take a degree,
because this would have involved a profession of
Churchmanship.
He wrote a novel, edited the
Alhenxum, and engaged in various literary ventures.
Then he decided to oli'er himself for ordination, and, as a preparation for this, to go through
another undergraduate course, this time at Oxford.
Then he published a defence of the tests by which
acceptance of the Thirty-nine Articles was required
from all who would obtain an Oxford degree. His
arguments were, of course, fundamentally different from those used by ordinary Tories, and perhaps
equally unreasonable. He afterwards admitted
that his main position was untenable.
Maurice's first really important book was The
Kingdom of Christ (1842). The book was primarily
intended for Quakers.
Their doctrine of the
Inner Light' and of the supreme value of the
spiritual was enthusiastically accepted by Maurice ;
but he set himself to proclaim the sanctity of the
visible.
Forms are witnesses to the invisible, and
channels through which the divine spirit works.
The Church is a spiritual kingdom, asserting human
brotherhood, and protesting against human selfassertion and individualism, which would, if uncontrolled, destroy society.
The author sometimes
seems intensely Evangelical, sometimes a pronounced Catholic, sometimes a rationalist and a
sort of socialist.
He passes from an obscure
mysticism to teaching so simple that it seems
commonplace ; he glances through the whole history of philosophy and theology ; everywhere he
discovers two tendencies,
one belonging to the
earth, one claiming fellowship mth [the] Divine
and the upward tendency is the search for that
kingdom which God has provided in the Catholic
Church. All this seemed orthodo.x enough. Its
implications were not generally recognized, and
in 1846 Maurice was elected to the professorship
of Divinity at King's College, London.
It was characteristic that his next book dealt
chiefly with the value of the non-Christian religions, the pagan philosophies, and the mediaeval
theologies.
The Religions of the World appeared
in 1847, and one form of the Moral and Metajihysical
Philosophy in 1848. The latter had originally been
published in 1836, but it was expanded in a series
It illustrates the wide learning
of later editions.
of Maurice and his extraordinary capacity for
discovering his points of agreement with diverse
and mutually contradictory thinkers. As a history
it is open to the criticism that, instead of giving a
well-balanced account of systems, it presents only
those aspects of them towards which the writer
was attracted.
At this period Maurice was keenly interested in
social movements. He invented the phrase Christian Socialism as a protest against unsocial Christians and un-Christian socialists. He recognized
the good in the aims of Chartists and Revolutionists.
He sympathized intensely with their protests
against the condition of the poor and the competitive basis of society.
He set himself sternly
against appeals to force, and was utterly distrustful of democratic ideals ; but he started little
newspapers, like Politics for the People and The
Christian Socialist, with more revolutionary friends.
Naturally Maurice was made responsible for the
'

'

'

'

'

views of

his less

eminent associates,

warmly defended against the abuse

whom

he

of the propertied classes and their representatives. Moreover, the co-operative schemes at which he worked
were regarded as an attack on capitalism, on the
leading political economists, and on what was con-
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sidered as the due subordination of the working
classes.
The respectable press, secular and
religious, fulminated against Maurice, and at
length the Council of King's College appointed a
committee to investigate the matter. But there
was nothing in the Christian Socialism of Maurice
inconsistent with his duties or his position as a
Divinity professor.
The attack was then shifted from charges of
In
socialism to charges of theological heresy.
1853 Maurice published the volume called Theological Essays.
On most points the new book was
only reiterating and expanding views previously
expressed but it made clearer the author's divergence from traditional and conventional theology,
especially on the subject of eternal death.
He
maintained, in effect, that eternal' means spiritual.
Knowledge of God, love, truth, and the like are
eternal life. Eternal death is not a matter of time
or place, but of spiritual separation from the divine.
The locality and duration of future punishment
were matters outside Maurice's message, and he
seems to have believed that it was also outside the
message of the Bible and of the Anglican formularies.
The religious world felt that much of the
book was fatal to what passed as Christianity, but
it was expressed in such orthodox language that it
was difficult to see how Maurice could be convicted
of heresy. He must, therefore, be ejected from
his professorship without the formulation of any
specific charges.
The Council of King's College
refused to adopt Gladstone's suggestion that
Maurice's writings should be submitted to theor
logical experts
and they compelled him to resign.
The responsibility for their decision cannot be laid
on any one party in the Church. It represented
the view of the High, the Low, and the Moderate.
Some High Churchmen had been at first attracted
by the fervid sacramentalism of Maurice but they
soon came to suspect that his meaning was some-

old heroes, and He speaks no less directly to men's
hearts in all ages.
This conviction attracted
Maurice especially to the Johannine books, on all

thing very different from theirs. At length Pusey
declared that Maurice and he were not worshipping the same God. Low Churchmen were even
more disgusted with books full of intensely Evangelical sentences, which were yet fundamentally
opposed to their whole scheme of salvation, their
doctrine of the Fall and of the Atonement, and of
the doom awaiting those who did not accept the
Evangelical tenets. Broad Churchmen alone protested against the expulsion, and even they were
puzzled as to how one who was so much in agreement with their hostility to the prevalent doctrines
of the religious world could yet enthusiastically
accept much that seemed to them superstitious and
out of date. Nevertheless, the Broad Churchmen
stood by Maurice, though he vigorously repudiated
Broad Churchmanship.
The Evangelicalism of
Wilberforce and Simeon and the Anglo-Catholicism
of Keble and Newman were the dominant forces
in the religious world.
Maurice had learned much
from both. But at bottom he was opposed to both
powerful parties, and few were disposed to forgive
this attitude, in consideration of his enthusiastic
support of some at least of their cherished principles.
Time has revolutionized the situation. At present many of the best High and Low Churchmen
speak with grateful reverence of Maurice, and
appear to ignore the great gulf which separates his
views from their own. The fervent sincerity and
piety of the Theological Essays are unmistakable,
though to most readers much of the book seems
tantalizing and obscure. More popular are The
Prophets and Kings of the Old Testament (1853) and
The Patriarchs and Lawgivers of the Old Testament
Maurice meant by revelation a literal un(1855).
veiling of truth, and especially of God's character,
by a direct intercourse of the divine with the
human. God literally spoke to the hearts of the

Women were imitated with more or less modification in numbers of institutions all over the country.
His co-operative schemes, though unsuccessful,
helped to pave the way for a great movement,
conducted on less idealistic principles. Christian
Socialism, under that or other names, became a
great force ; and meanwhile the more obnoxious
features of the popular theology passed into the
background, when they were not altogether dropped
Accordingly,
out of the conventional religion.
though Maurice in books and sermons continually
reiterated his old teaching, he aroused little fresh
opposition.
He continued to protest against popular doctrines, orthodox or liberal, but he had
In 1866 he was
little to add to his old arguments.
appointed to the professorship of Casuistry, Moral
Theology, and Moral Philosophy at Cambridge, and
threw himself heartily into the duties of that
Experts are divided as to the value of
position.
his contributions to metaphysics and to philosophy.

'

'

;

'

;

;

five of which he wrote valuable commentaries, in
which, however, he almost ignored what Higher
Criticism had to say. His attitude towards the
Bible was in some respects vague. AVithout claiming for it infallibility, he was pained by any

and disposed to re-interpret
rather than reject. He would not join in the outcry against Colenso and Essays and Reviews but
he disliked the critical spirit, and had little sympathy
with plain speaking which hurt pious souls, except
when it was in defence of some spiritual truth.
Nevertheless, he was always ready to scandalize
the religious world in cases where the traditional
views seemed to him profoundly irreligious. Thus
Mansel's Bampton Lectures (1858) practically declared that man could have no knowledge of God,
except what was given him by the Bible. Such
orthodox agnosticism was horrible to one who
believed in a Light that lightens every man. Mansel taught, in effect, that men had no right to
assume that words like fatherhood,' righteousness,' and 'justice' meant, when applied to God,
criticism of its contents,

;

'

'

and more than what they imply in human
To Maurice this seemed practically
atheism and in his book What is Revelation ?
(1859) he poured out the vials of his wrath upon the
Bampton lecturer. There followed a very bitter
controversy, in which Maurice for a time received
Gradually, however, the more spirilittle support.
all

relationships.
;

tually-minded men of all classes rallied to his side.
Maurice's later years were spent in comparative

The number

of his actual disciples rehis ideas spread, and the charm
It
of his personality exercised a wide influence.
was also noticed that this mystic had proved singularly right in many of his ideas of practical reform.
His Working Men's College and College for
quiet.

mained small, but

all departments of thought and life he claimed
a theological basis, in a Father revealed in a Sou
through the operation of a Spirit, and witnessed to
by a Catholic Church, with IJible and sacraments.
Those to whom these things were either incredible
or at least disconnected with philosophy and reason
could regard him only as a somewhat muddleheaded mystic, however much they might reverence

For

his character, learning, and ability.
Literature.— Frederick Maurice, The Life of Frederick
Denison Maurice^ 2 vols., London, 1884, ia an excellent compilation in which the editor has kept his own views and personality admirably in the background shorter and more controversial, but adequate, biographies are priven by C. F. G.
Masterman (London, 1907) and W. E. Collins (do. 1902). See
also T. Hugfhes, preface to Maurice's Friendship of Books,
Leslie Stephen, art. Maurice,' in DXB, do. 1894
do. 1874
and the references to Maurice in J. McLeod Campbell,
Memorials, do. 1877, and Caroline Fox, Meinories of Old
;

'

;
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MAY, MIDSUMMER.— Agrii^ultural

peoples

throughout the world liave established a ritual,
more or less elaborate, about the critical periods of
This ritual, in elleet, is
their common industry.
the farmer's religion, and it may be considered the
culmination of all pre-ethical animism, and its most
important development prior to the great organized
In the form of holiday customs its semfaiths.
blance survives abundantly throughout Europe,
probably
not a little of its belief is latent
and
underneath Christianity to-day.
This is
shall discuss its meaning below.
perhaps less complex than has been supposed but
it is clear that the agricultural meaning is associated with the popular attitude towards the changes
of the seasons, lunar and solar movements, and the
growth and decay of vegetation in general. The
calendar of this cult is that of the countryside, and
this is even suggested by the three categories to
which the terms May, midsummer, and harvest
belong.
The typical European celebration of
I. May.
May Day is well known. Trees, green branches,
or garlands are carried round, and a King and
Queen of May are appointed from among the young
people. According to Mannhardt and Frazer, these
objects and persons represent the tree-spirit or
spirit of vegetation
The intention of these customs is to bring home to the village,

We

;

—

:

'

and to each house, the blessings which the tree-spirit has in its
power to bestow.' 1
They had originally a serious and, so to speak, sacramental
signiiicance people really believed that the god of growth was
present unseen in the bough.
The idea of the spirit of
vegetation is blent with a personification of the season at which
his powers are most strikinp^ly manifested.' 2
The custom of setting up a May Tree or May
typical
Pole has been widely spread in Europe.
case is that of Swabia ; on the first day of May a
fir-tree was brought to the village, decorated with
ribbons, and set up, and the people then danced
round it. It remained on the village-green till the
next May Day, when a new tree took its place.'
At a later stage, at least in England, the May Pole
was permanent, while in Bavaria it was renewed
at arbitrary periods of three, four, or five years.
when the meaning of the custom had been forgotten, and
the May-tree was regarded simply as a centre for holiday merrymaking, people saw no reason for felling a fresh tree every year
and preferred to let the same tree stand permanently, only
decking it with fresh flowers on May Day.' *
Instead of a tree or a branch, a branch decked
with flowers, or simply garlands of flowers, are frequently employed. English children use two hoops
of osier or hazel, crossing at right angles, and twine
flowers round them ; or a pole is carried with a
bunch of flowers fixed on the top.' In modem
English folk-custom the essence of the May Pole is
the long ribbons attached to the top ; each of these
is held by a child, and as they dance round the
pole the ribbons twine round it, to be untwined
when the dancers reverse.
The tree-spirit is often embodied in human form
English children carry a
or in a living person.
doll in the garland, sometimes styled ' The Lady
of the May.' ° In Alsace a Uttle girl is selected to
be the Little May Rose, and carries a small May
Tree. The Russian Lithuanians crown the prettiest
In Brie
girl and address her
May
May
a boy is wrapped in leaves ; he is styled Father
'
Green George ' of Carinthia and
May.'
The
Rumania is a boy covered with green branches ; at
the end of the procession an effigy of him is flung
into the water.'
Here is what Frazer terms the double or bilingual
representation of the tree-spirit by a tree and doll
' OB', pt. i.. The Magic Art, London, 1911, ii. 59.
' W. Mannhardt, BavmiuUvs, Berlin, 1875, p. 315 f., quoted
In GB', pt. i.. The Magic Art, ii. 79.
'

;

.

.

.

A

'

'

!

!

'

»
'
•

E. Meier, Deutsche Sofen, Stuttgart, 1852, p. 396.
' 76. ii. 60
OB', pt. i.. The Magic Art. ii. 70.
' Ih. ii. 74
lb. ii. 74.

ff.

tf.
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or a living person.' Instances of the single representation by a living person are numerous, such as
the Little Leaf Man of Thuringia, the English
Jack-in-the-Green, usuallv a chimney-sweep, who
wore a framework coveretl with ivy and holly, and
the innumerable May Kings ancl May Queens.'

These still, in many cases, remember to announce
the coming of spring, as well as to wish the people
good luck.
Often the symbolism is that of a wedded pair,
king and queen, lord and lady, bridegroom and
bride. Trees, Frazer notes, are sometimes married
to each other.' In some cases one party is a forsaken sleeper,' who is awakened by a kiss or the
like.
In a few cases there is an indirect representation of a marriage between the May couple.'' The
folk-drama of the marriage of Zeus and Hera in
ancient Greece may be similar to the above, and
certainly that of the Queen to Dionysus was
identical.
According to Frazer, the principle is
that marriage promotes fertility.
One aspect of these customs is that the symbolic
figure is supposed to ensure fertility to women and
cattle as well as to vegetation and the crops. This
is brought out in German and English folk-custom.
The European customs are certainly to be correlated with those of other peoples, whose definite
object is to promote the growth of the young crops
or of the seed.
In N. Morocco, for instance, during
May, or at any time in spring, the women engaged
to weed fields make a doll.
A villager mounted on
a horse runs away with it. A regular pursuit
follows, and, if a man from another village succeeds
in carrying it home, the village where it was made
must buy it back, usually with a feast. The doll
is termed Mata, and is dressed up as a girl.'
Another element besides that of the spirit of
vegetation is detected here by Westermarck.
'

"The doll M&ta is obviously a personification of the wheat,
she is regarded as the bride of the field, aud
the ceremony itself I have heard called *' the wedding of the
wheats." Considering how conmionly violent movements, contests, and racing are found as rites of purification, I venture to
believe that the ceremony of M&ta is originally meant to serve
a similar purpose, that it is essentially a magical means of
cleaning the corn, which is added to the more realistic method
employed by the women on the field. At the same time, however, there may also be an idea of distributing baraka over the
fields by racing about with the doll. Sometimes a large wooden
spoon is used' for the frame of the doIl.B
its vital energj'

;

The two polar ideas of Moroccan magical belief
are l-bas, evil magic, and baraka, holiness or good
magic, each being a force or substance. The negative method of assisting the latter by first eliminating the former is conspicuous in Berber custom.
But it would be futile to attempt to decide which
method is the earlier they are obviously complementary.
consideration to be adduced later
;

A

may, however, have some significance

here.
of agricultural ritual, viz.
the imposition of tabu, has traces in European
custom, especially in the prohibition of unlucky
acts or times.
Tabu is best exemplified, however,
in lower cultures.
The Dayaks of Borneo, for
instance, consider the whole period of farming and
all its operations to be subject to supernatural
influences, while planting and harvest are especially critical times.
The most elaborate tabus are

The negative aspect

imposed, and omens are constantly taken. Merriment and feasting follow the period of tabu.'
The Assamese proclaim a genua (communal tabu) at planting
and harvest. The idea underlying the various restrictions i«
that men must not give time and attention to anything but tne
'

care of the crops.' &
2 /j.
G£3, pt. i.. The llagic Art, ii. 73.
> lb.
3 lb. ii. 88.
' E. Westermarck, Ceremonies and Beliefs .
Helsingfors, 1913, p. 20.
6 76. p. 22.
1

'

\\,
ii.
.

go, 82, 84.

94
.

f.

in iloroocu,

W. H. Fumess, The Home-Life of Borneo Bead-Uuntera

Folk-lore, Philadelphia, 1902, p. IBO fl.
its Festivals and
xxv. [1896-96) 104 f.
T. B. P. Kehelpannala, in
8 T. C. Hodson, in 7^7. xxi. [1910J 300, and ^.17 xxxvi. [19061 94
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the Christian Lent was developed out of a
period of agricultural tabu, there is complete
continuity between the old and new faiths.
The question of date may here be noticed.
European folk-custom has a large body of similar
ritual celebrated previously to and during Lent,
such as the Death of the Carnival, the Burial of
Shrove Tuesday, Carrying out Death, Sawing the
Old Woman, followed by a dramatic advent of
Spring, Summer, or Life.' The former generally
are dated on Shrove Tuesday, sometimes at MidLent, the latter sometimes follow immediately, or
at a later date the fourth Sunday in Lent, for
instance while in Russia similar ritual in both
forms is celebrated in spring and at midsummer,
and also on St. Peter's Day.^ These dates suggest
that the old agricultural calendar was altered to
If

—

—

suit the ecclesiastical.
In the majority of these Lenten customs the
tree or branch or doll or person is termed Summer

or Summer-tree.
The " customs " of bringing in the May and bringing in the
Summer are essentially the same.
The Summer -tree must
likewise be an embodiment of the tree-spirit or spirit of vegeta'

.

.

.

tion.' 3

With regard

to the representation of Death, more
prominent in the Summer (Lenten) ritual than
in that of May Day, Frazer's view is that it is an
'

'

'

embodiment

of the tree-spirit or spirit of vegetation,' the Summer-tree being often a ' revivification
of the effigy of Death.' The idea is 'the death
and revival of the spirit of vegetation in spring.'*
There is also, as already noted, a natural identification of season or date with the spirit. The death is
represented frequently by killing, and this may be
connected with the idea of slaying the incarnate or
embodied spirit while still vigorous, in order that
its successor's vigour may be guaranteed.
Another feature of May ritual is the kindling
of bonfires,' though this is most conspicuous at

Midsummer-tide,
The Beltane fires of Scotland were kindled on May Day as late
as the 18th century. The traces of human sacrifices at them
were particularly clear and unequivocal. The most significant
example is that of the north-east of Scotland. Here the
Beltane fires were lit not on the first but * on the 2nd of May,
O.S. They were called bone-fires. The belief was that on tliat
evening and night the witches were abroad in all their force,
casting ill on cattle and stealing cows' milk. To counteract
their evil power pieces of the rowan-tree and woodbine, chiefly
of rowan-tree, were placed over the byre doors, and fires were
kindled by every farmer and cottar. Old thatch, or straw, or
furze, or broom was piled up in a heap and set on fire a little
after sunset. Some of those present kept constantly tossing up
the blazing mass, and others seized portions of it on pitch-forks
or poles, and ran hither and thither, holding them as high as
they were able, while the younger portion, that assisted,
danced round the fire or ran through the smoke, shouting,
"Fire I blaze an burn the witches; fire
iire
burn the
witches." In some districts a large round cake of oat or barleymeal was rolled through the ashes. When the material was
burned up, the ashes were scattered far and wide, and all continued till quite dark to run through them still crying, " Fire
burn the witches." ' **
^

I

!

I

In Ireland, Sweden, and Bohemia bonfires were
lighted on the first day of May and in the lastnamed country the burning of the witches is
prominent.'
Bathing, washing the face with dew, and drenching effigies and mummers are common customs on
May Day. The European May customs are also,
among some peojDles, celebrated at Whitsuntide.
This date is especially marked in Russia, but also
occurs in the Altmark, Bavaria, and other parts of
Germany, Denmark, and Austria- Hungary. They
are elsewhere celebrated at Midsummer, and on
St. John's Eve or St. John's Day.
One or two
;

'

'

1 GS3, pt. iii., The Dying God, London, 1911, pp. 221 f.,
228t., 233 ff., 2408., 246 ff.
2 lb. p. 262.
3 lb, p. 261 1.
4 lb, p. 252.
GB3, pt. vii., Balder the Beaulifui, London, 1913, i. 169 S.

6
,

W.

Gregor,

Folk-lore

of

the

Morth-East

of Scotland,

London, 18S1,

p. 187.
pt. vii.. Balder the Beautiful,
Art, ii. 65.

' GB'i,

Magic

other dates are elsewhere found, cases apparently
of arbitrary selection of a spring or summer critical
day. The Swedes celebrate a minor form of the
ritual on May Day, but are remarkable among
European peoples for concentrating these customs
upon Midsummer-tide, when May Pole, garlands,
arbours, and jumping over bonfires are in great
evidence.' It is curious that parts of Bohemia
have the same date, while in Russia both Whitsun
and Midsummer are celebrated similarly. The
same ideas and practices are more or less equally
applicable to May Day and Midsummer Day, but
a Pyrenean custom suggests a special causal connexion. Here a tall tree is cut down on May Day

and kept

1B7. 159, pt.

i..

The

Midsummer Eve, when

it is cere-

SimUarly there is a continuous connexion between the ritual and beliefs belonging to the whole
trio of the critical periods, May, midsummer, and
harvest.
In Morocco the first day of summer
(17th May) is the death of the earth, the first day
of a new season, and the first day of harvest.' It
is quite natural that green trees and green branches
should be most conspicuous on May Day, and com
sheaves and the like at harvest the preponderance of bonfires at midsummer, however, is a
curiously difficult problem, whether on the theory
of the tree-spirit with its corollary of sun-charms
or on that of purification and baraka.
Turning now to the mid2. Midsummer.
;

—

summer

celebrations,

•

we

find that in

Sweden May

Poles are set up and decorated, and the people
dance round them, and bonfires are lighted to be
danced round and jumped over. In Bohemia the
May Pole itself is burned.''
In Russia on St. John's Eve a figure of the mythical personage, Kupalo, is made of straw, and ' is dressed in woman's
clothes, with a necklace and a floral crown. Then a tree is
felled, and, after being decked with ribbons, is set up on some
chosen spot. Near this tree, to which they give the name of
ilarena [Winter or Death], the straw figure is placed, together
with a table, on which stand spirits and viands. Afterwards
a bonfire is lit, and the young men and maidens jump over it in
couples, carrying the figure with them. On the next day they
strip the tree and the figure of their ornaments, and throw
them both into a stream.'

In some parts of Russia the ceremony is accompanied by weeping and wailing for the destroyed
or by a mock combat between those who
attack and those who defend it.' In Sardinia
there is a ritual which seems to be a survival of
the ancient Greek 'Gardens of Adonis.' The
village swain proposes to a vOlage girl early in
spring. Then in May she sows in a pot a handful
of corn, which is well grown by Midsummer Eve,
when it is called Erme or Nenneri. On Midsummer Day the young couple go in a procession
and break the pot against the church door. Feasting follows, and in some districts a bonfire is
lighted, round which the people dance.
A young
couple who wish to be Sweethearts of St. John
clasp hands across the fire.
The two 'gossips,'
suggests Frazer, may correspond to the Lord and
Lady of the May, and ultimately represent in flesh
and blood the reproductive spirit of vegetation.*
In Morocco smouldering fires are made on Midsummer Day or the evening before.
Men, women and children leap over them, believing that by
doing so they rid themselves of the bos or evil, which may be
effigy,

'

*

clinging to

them

;

have offspring.
baraka in it.'

will

the sick will be cured and married persons
Nobody is hurt by the fire since there is

In the Moroccan custom the smoke
1 ffB3, pt. vii.,

Balder the Beautiful, L

is

more

172.

2 GJS3, pt. i.. The Magic Art, ii. 141.
3 Westermarck, p. 76.
4
pt. i., The Magic Art, ii. 66, pt. vii.. Balder the Beautiful, i. 173.
5 W. R. S. Ralston, Songs of the Russuin People^, London,
1872, p. 241 ; G£3, pt. iii., The Dying God, p. 262.
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the practical point is
important than the blaze
fumigation of men, cattle, trees, and various
;

belongings.
It is also noteworthy that in Morocco at midsummer mappc
forces are Bunposed to be active in certain sijecies of vegetation.!
Fumigation oy burning certain Itinda of plants and the mere
application of leaves and branches promote fertility, act as
charms against the evil eye, and assist general well-being.
There is also a custom of eating, in a quaai-sacramental manner,
ipecial foods, in which there is baraka,'^

is probably no corner of Europe in which
has not ueen the custom to kindle bonlires at
Midsummer-tide.
Besides the leaping through
the iire, there are customs of throwing blazing
disks through the air and of rolling burning
wheels downhill.' A certain sanctity, as in the
need-fire ceremonies, attaches to the kindling of
the (ire in some instances. A frequent custom
is that of making gigantic figures of wicker-work,
which are paraded and then burned, these midsummer giants being apparently analogous to the
May Kings in their leafy garb. There are also
traces of burning animals alive.''
Frazer derives these customs of modern Europe,
especially those of N. France, from the 'sacri
ticial rites of the Celts of ancient Gaul,' as typified
in the druidieal sacrifices, and mythically in the
death of Balder.'

There

it

Two main

interpretations of these fire-rituals
Mannhardt, originally
have been put forward.
followed by Frazer, explained them as sun-

charms.'
At the ' great turning-point in the sun's career,' the summer
Bolstice, primitive man * fancied that he could help the sun in
his seeming decline could prop his failing steps and rekindle
the sinking flame.' 7

—

The wheel and disk

Ukw) ; such are fern-bloom, fern-seed,
mistletoe, and St. John's wort.'
For the special harvest-rites see art. Harvest.
Tlie general
3. Basis of agricultural rituals.
theory of agricultural ritual propounded by Frazer
(.see art.

—

connected with such primitive magical
Australian intichiuma for developing
the growth of food-plants and animals.
But in
many European cases it seems that the main
object is to purify the sphere in which the com
grows, and many rites are concerned not with a
spirit of vegetation but with vaguely-imagined
evils, often in the form of witches.''
The burning
or destruction of the tree-spirit is often a doubtful
proposition.
It is impossible to dogmatize on the
can

'

In the Moroccan customs cleansing by fumigation
is the chief idea, although there is also the ascription of positive virtue to the smoke. Westermarck
finds no evidence for the sun-charm theory.' Later
Frazer regarded the two views as being not mutually exclusive, but admitted the purificatory theory
as being the more probable."
Traces exist of what has been interpreted as

human sacrifice by drowning on this date. Various
similar customs have been interpreted as rain
charms.^' In Morocco, however, midsummer ceremonial bathing is connected with the idea of
securing health by cleansing, and the same idea
is attached to the European custom of rolling
in dew.'* Various kinds of divination, as is natural
i>n special dates introductory of a new season (as
midsummer is often regarded), are practised.
Mock fights, tugs-of-war, games, and abuse of the
ceremonial figure are common incidents. These
have been interpreted as dramatic survivals of
a ceremonial and magical representation of a
struggle between good and evil influences, or
designed to produce by homoeopathic magic movement' in the weather or in the growth of the
crops." Magic plants are gathered at midsummer
'

be

rites as the

origin and

intention of these agricultural
necessary to bear in njind the
possibility that beliefs in corn-spirits and the like,
and even the magical practices themselves, may
be late accretions upon some simple psychological
and even utilitarian facts.
There is also the
sense of crisis, very strong in the primitive mind.
Thus, psychic reactions in sympathy with the
objects concerned might lead to dramatic, but
unconscious, imitations e.g., jumping to make
the corn grow
in the same way imitative explanations might be made of such necessary
Wlien established,
processes as weed-burning.
these ex post facto explanations, magical, mythical,
or theological, obviously tend to usurp
precedence.

but

rites,

first

it

is

;

Literature.

—This

works are cited

is

very extensive, but the main

in the text.

MAYA. —Maya,

Frazer

are suggestive shapes.

also noted the purificatory aspect of these customs.*
Fire is a cleanser, and is frequently used for the
purpose, as in the need-fire. Westermarck emphasized this aspect.
Their primary object in many or most cases is to serve as a
protection against evil forces that are active at Midsummer.'
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'

A. E.

critical

CeaWLEY.

illusion, appearance,' is

a term

in the philosophy of the Vedanta applied to the
illusion of the multiplicity of the empirical universe, produced by ignorance (avidyd), when in
reality there is only One, the brahman-dtman.
It is not till a somewhat late period that the word
assumes the technical meaning of the cosmic illusion, although this development of its sense is not

an unnatural one. The word indyd is not uncommon even in the Rigveda, where it has the
meanings 'supernatural power,' 'cunning,' 'mysterious will-power.' Sayana usually explains it
hy prajtid, 'mental power,' or kapata, 'cunning,'
Indra, e.g., is said to assume
guile,' deception.'
many forms indydbhih, ' by magic wiles, or myspowers
as
the
possessor of this power, he
terious
;
is called mdyin.
'

'

'

[The use of the term in the Rigveda has been thoroughly
analyzed by A. Bergaigne {Religion vHique, Paris, 1878-83, iii.
80-88 ct. A. Hillebrandt, Maya,'
xiii. [1899] 316-320).
It, or such derivatives as mxiyin, mdydvant, is applied to the
wiles of the demons conquered by Agni (v. ii. 9, etc.) and Sarasvati (VI. Ixi. 3), and especially by Indra, whether alone (I. xxxii.
By overcoming
4, etc.) or accompanied by Visiju (vii. xcix. 4).
the mdyd of the demons Indra won the Soma (vn. xcviii. 5).
Men of evil craftiness are mdpinj.i. xxxix. 2) or durmdyu (in.
XXX. 15) the sorceress uses mdya (vii. civ. 24) hut the mdyin
cannot overcome 'the primal firm ordainments of the gods'
(III. Ivi. 1).
The A6vins conquer the mdyd of the evil Dasyu
'

;

WZKM

;

;

(i.

cxvii. 3).

are applied to good deities.
rain and guard their law
through mdyd the sun. bird is adorned (x. clxxvii.
(v.
Maruts
employ
it
Ixiii.
The
1).
6), and are mdyin (v. Iviii.
Mdyd is known to, or used
2), or ftumdya (I. lxxxviii._l, etc.).
xxvii. 16), and Varuipa and
liii.
the
Adityas
(11.
by, Tva^fr (x.
9),
Mitra (i. cli. 9, etc.) and it is a characteristic of Varuna (vi.
attained divine dignity
while
it
the
Rbhus
xlviii. 14, etc.)
by
(III. Ix. 1).
It was also employed by Agni (in. xxvii. 7) and Soma
mdyds of the muyins
former
deity
the
(IX. Ixxxiii. 3), and in the
are united (in. xx. 3). It was a mark of the A^vins (v. Ixxviii.
mdyin
(ix. Ixxiii. 3).
sacriflcers
are
6, etc.), and even earthly
Through mdyd Indra triumphs over the mayin demons (1. xi.
mdyd'
(purumAya, vi.
'has
much
7, V. XXX. 6, etc.), and he
xviii, 12, etc.).
Germs of the later development of the word are
Indra
'assumes form
liii.
where
found in such passages as ill.
8,
after form, working mdyds about his body,' and vi. xlvii. 18,
mdyds
in
many
forms*
(cf. also in.
Indra goeth
where through
xxxviii. 7).
Sun and moon succeed each other in virtue of mdyd

On the other hand, the terms

Through mdyd Mitra and Varupa send
(V, Ixiil. 3, 7)

;

;

1

Westermarck,

p. 88

On

;

cf. p. 82.

the customs in general see Westermarck,
'Midsummer Customs in Morocco,' in FL xvi. [1905] 27 ff.
3Gfi3, pt, vii.. Balder the Beautiful, i. llCf., 108f., 337 1.,
340 f., 346.
4 lb. i. 269ff., u. 31ff., 38.
» lb. ii. 40f., 87 f.
6 lb. i. 329 f.
7 76. i. 160.
8 [h. i. 329 f
9 Westermarck, Ceremonies and Beliefs in Morocco, p. 98.
10 GB3, pt. vii., Balder the Beautiful, i. 346.
" lb. ii. 26f., 3D ; GB->, pt. iv., Adonis, Attis, Osiris^, i. 237.
12 Westermarck, Ceremonies and Beliefs, p. 85 f. ; GB'^, pt. vii..
Balder the Beautiful, i. 208, ii. 74.
18 GB^, pt. v., Spirits of the Com and of the Wild, London,
«»19, i. 102 f.
2 76. p.

90 £f.

;

'
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and md,yd explains the double form of Pusan and
Perhaps most significant of all
When thou didst go, O Indra, waxing
in body, speaking mighty things among folk, nifiytx was that
which they called thy battles neither now nor hitherto bast
Ixxxv. 18),

(X.

Agni

{VI. Iviii. 1, x. Ixxxviii. 6).
x. liv. 2 : '

the passage

is

;

thou found a foe.'
In the Atharvaveda -mdyd was born from mdyd (virr. ix. 6)
it was milked from Viraj (on whom see Hillebrandt, Ved. Mi/tk.,
Breslau, 1891-1902, ii. 50-52, and Muir, passhn), and on it the
Asuras (demons) subsist (VIII. x. 22). Luck in gambling is
invoked by the aid of mdyd (iv. xxxviii. 3) the black snake
assumes wondrous forms {vapus) by the Asura's mdyd (vi.
Ixxii. 1)
sun and moon follow one another by mdyd (vii. Ixxxi.
the sorceress prevails by its means (viu. iv.
1
cf. xiii.ii. 11)
by irutyd the sun makes the two days (i.e. day and night)
24)
of diverse form (xiii, ii. 3) through Agni the indyds of the
Asuras are repelled (iv. xxiii. 5, viii. iii. 24) yet the gods (deva)
go about witli Asura-mdyd (iii. ix. 4),
;

'

'

;

;

;

'

;

'

;

;

Some idea as to the original meaning of the terra mdyd may
be gained from its etymology. It has been connected with
Skr. mM, 'to measure' (O. Bohtlingk and R. Roth, SanskritWorterbitch, Petrograd, 1356-76, v. 732); with Skr. man, 'to
think (H. Grassmann, Worterbuch zum Rig- Vedd, Leipzig, 1873,
col. 1034
similarly P. Persson, Studien zur Lehre von der Wurzelerweitening und Wurzelvariationy Upsala, 1891, p. 120; the
closest cognate would be Gr. fjL-qri.^, wisdom, cunning, craft ')
with Gr. /ii/ii09, imitator (G. N. Chatzidakis, fiKoSriiL. .\vayvti<rfjiara, Athens, 1902-04, i. 260)
with Lat. minis, wonderful
(H. Ehrlich, Zur indotjerm, Sprachgesch., Konigsberg, 1910, p.
The most probable connexion, however, is with a Balto75).
Slavic group (with which illixo^ may be connected) represented
by O. Bulg. nd-maydti, to nod, indicate by a si^n,* Russ. ndmdydmX, I indicate by signs, deceive,' ob-mayaku., deceiver,'
Bulg. za-mayvam, 'I enchant, deceive,' Let. mdt, 'to nod,' dpTndt, to blind, enchant.'
More distant cognates are, e.g., Bulg.
iz-mximd,' deceit, swindle,' Russ. ob-mdnu, 'deceit,' Lith. mdnai,
'sorcery,' Let. mdnit, to enchant,' O. H. G. Jnein, 'falsehood'
(Germ. MeiTieid, 'perjury'). Little Russ. mara, 'phantom, dream,
deception,' O. Ch. Slav, inachati, 'to swing,' Russ. makhH,
error,' Czech maioha, 'ghost,' Polish matad, 'to swindle, lie,
deceive (E. Berneker, Sldv. etymolog. Worterbuch, Heidelberg,
1908 ff., Ii. 7, 16, 17 f., 4f., 2.5). In Avesta we have the word
mdyu, skilful, clever.' The basal meaning seems to be 'to
move,' hence to change, to deceive.*
Louia H. Gray.]
'

;

'

'

'

'

*

'

;

'

*

'

'

*

'

'

'

In Upanisadic literature mayd is first found in
tha ^vetaivatara Upanisad (iv. 10) with the meaning
cosmic illusion
it is no longer applied
simply to the juggler's art, but now connotes the
illusion created by him.
It is in the latter sense
that the word is henceforth mainly used in philosophical literature. Sahkara, in his commentaries
on the VedantasHtras, always used the word with
the meaning
illusion,' and the technical term
employed by him became more or less stereotyped
'

'

;

'

by his successors.
Although it is occasionally asserted that the
idea of mdya is as late in origin as the use of maya
to describe it, there is little foundation for this
view, and passages may be found in the Rigveda
which show that even then it was felt that there
was an underlying unity beneath apparent multiplicity
indeed, the doctrine that phenomena are
unreal in relation to absolute being is common to
;

all

metaphysics.

In Rigveda, i. clxiv. 46, ekarh sad viprd bahudhd vadanti,
'that which is one the sages call by many names,' it is felt that
plurality is a matter of words only, or in x. xc. 2, where the
whole universe is said to be pdru^a alone, it is implied that all
all

else

but puru^a

is

illusion.

was with the introduction

of the doctrine of
the atinan in the Upanisads that this denia! of the
existence of the empirical universe became firmly
established in India as a philosophic doctrine.
The conception of an all-pervading atman, the
'self of the universe, necessitates the exclusion of
all that is not the self, and hence implies its unreality.
The substance of the teaching of the
Upanisads is Brahman is real, the universe false,
the atman Is brahman and nothing else.
Although
it is not possible to quote early forms of the statement that the universe Is mdyd, or illusion, it is
frequently insisted that the atman is the only
reality, which means the same thing
i.e., all that
is not the self (world, etc.) is not real
it is mere
appearance or illusion. This is the teaching of
Yajfiavaikya in the Brhaddranyaka Upanisad
It

'

'

;

:

'

When

v.'liole

eroes

the self is seen, heard, perceived, and known, the
universe is known ; ' he who imagines there is plurality

from death to death

'

'

(iv. iv. 19, v.

ft).

With the knowledge
known as phases of it

of self

phenomena become

they are provisionally real
to a certain extent, but ignorance of the atman
regards them as independent of the atman. We
have not quite reached the stage of the later
Vedanta, which regards phenomena as absolutely
unreal, like a mirage. Ignorance, in the Upanisads,
is an absence of true knowledge
in the later
Vedanta it is rather an active force which conjures
up the illusion of phenomena for the delusion of
the self.
In the Upanisads also we find a kind
of pantheistic compromise which grants that the
world does exist, but holds that the sole reality
of the dtinan is not in the least degree affected,
for all is the atman.
This view pervades the
Chhandogya Upanisad, e.g.
The
_ "The atman is above and below, behind and in front.
atman is all the world (vii. xxv. 2).
As time went on, mdyd gained an ever-increasing
independence as the substance prakj-ti (nature),
which was at first subordinate to the dtman.
n
post- Upanisadic literature the term appears frequently in anon-philosophic sense a, mrgamdyd is
an Ulusion gazelle (i.e. not a real gazelle) a man
who craftily seeks to gain money does it through
mayd amayayd, lit. without mdyd,' means
;

;

:

'

1

;

'

'

;

'

;

honestly.' In these cases (for further references
see Bohtlingk-Roth, loc. cit.) the original meaning
of mdyd persists.
In the philosophical sections of the Mahdbharata
the term is used in its philosophical sense. Thus
Visnu, speaking as the supreme god, says ' Entering into my own nature (prakfti), I arise through
mdya' (VI. xxviii. 6f.) ; this explains the famous
avatdras of the deity, ' Mayavin ' is one of the
thousand names of Siva (XIII. xvii. 1214). (On
the question of mdyd in the epic see E. W. Hopkins, The Great Epic of India, New York, 1901,
pp. 138-142.)
The doctrine of mayd in the Vedanta forms the
cardinal distinction from its great rival system,
the Sahkhya (q.v.) philosophy. Vedanta is the
system of advaita (non-duality) ; the phenomenal
world does not exist ; it is only mayd, arising
from avidyd, that makes us erroneously think it
to be real ; mdyd is overcome when he who
ignorantly believed himself to be an individual
realizes that in actuality he is one with the dtman ;
then only is salvation (moksa, lit. ' liberation ')
finally won.
In the Sahkhya system, on the contrary, the phenomenal world is real ; the Vedantic
dtman is ignored (Sahkhya is atheistic) ; the soul
{chit, lit.
thought ') is involved in the woe of life
because of aviveka (failure to distinguish between
matter and soul), due to avidyd, etc. ; salvation is
gained by the complete isolation (kaivalya) of the
soul from matter j and the soul then exists as an
eternal, but unconscious, individuality.
(On the
distinctions between Vedanta and Sahkliya see
especially Max Miiller, Six Systems, p. 279 H'.
One of the most important of the early works
on Vedanta is the Karikd of Gaudapada (8th
9ent. A.D. ), one of whose pupils was a teacher of
'

:

'

Sahkara.

He

is

an uncompromising advocate

of

the doctrine of mdya, and strongly denies the
existence of the universe. The waking world is
no more real than the world of dreams.
The
dtman is both the knower and the known his
experiences exist within him through the power
of mdyd.
As a rope in a dim light is mistaken for
a snake, so the dtinan is mistaken for the variety
of experience {jiva).
When the rope is recognized,
the illusion of the snake at once disappears wlien
true knowledge of the dtman is attained, the
illusion which makes us think of it as a multiplicity of experiences vanishes.
The world has no
more real existence than the snake, and, as one
cannot remove or cast off what does not exist, it
;

;

MAYANS
wrong to speak of obtaining freedom from it.
The dtman cannot be said to create or cause the
universe any more than tlie rope creates tlie snake.
is

Production would be either from the existent or
from the non-existent; but tlie former ia impossible, for it would be producing what already
exists, and the latter is equally inipo.ssible, for the
non-existent e.g., the son of a barren woman
cannot be the cause of anything ; it cannot even
be realized by the mind.

Gaudapada's monism^ assumed

its final

form

in

the commentaries of Saiikara (b. probably A.D.
Sahkara is well aware of the difficulties in
788).
the way of reconciling the various views of the
Upanisads, and Is further perplexed by the fact
that as iruti ('revelation ') they all ought to have
equal weight
the latter difficulty he overcomes
by his classification of knowledge as of two kinds
a higher, the knowledge of brahman, and a lower,
including all that is not this metaphysical knowiedge.
He then investigates the cause of ignorance (avidyd), and concludes that it is to be
sought in the knower. The phenomenal world is
considered real so long as the unity of the atman
is not realized, just as the creations of a dream are
thought to be real till the dreamer awakes. Just
as a magician (mayavin) causes a phantom, having
no existence apart from him, to issue from his
body, so the atinan creates a universe which is a
mere mirage and in no way att'ects the self. It is
through mdya that plurality is perceived where
there is really only the atman. Multiplicity is only
a matter of name and form, which are the creations
of ignorance, being neither the atman nor dilierent
from it, through the power of illusion (mdydiakti).
The Highest One manifests himself in various ways
by avidyd as a magician assumes various forms by
his wiles,
haiikara further defines two kinds of
existence, empirical and metaphysical, for the
;

:

time emphasizing clearly a distinction which

first

seems, however, to be known even in the Upanisads.
The phenomenal universe is a fact of consciousness,
and therefore has a sort of existence all experience is true so long as the knowledge of the
dtman is not attained, just as the experiences in a
dream are real to the sleeper, until he awakes.
;

*

.

.

.

Therefore before the consciousness of identity with
aroused, all worldly actions are justified {on Veddn-

\'rah.7nan, is

tasutras,

II.

'

i.

121).

In spite of the discussion that has raged round
since Saiikara's time, the doctrine of mdyd as
enunciated by him still holds the field in India
to-day and, as one of the fundamental doctrines
of his Advaitist school, pervades the phUosophy of
the great mass of thinkers in India.

it
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Ifachved. Phil. p. 182 ff.; Gaudapada, ildruiakyopani^atkdriku, tr. Deussen, Sec/uig Vpanishad's des Veda, Leipzig, 1897,
p. 573 ff. ; Sankara, Commervtary on the VeddntasUtras, tr.
G. Thibaut,
xxxiv., xx.\viii._[1890-96], and Deussen, SMras
des Veddnta, Leipzig, 1887
Ramanuja, Cammentari/ on the
VeddntasiUras, tr. Thibaut, SB-E xlviii. [1904] Prakasananda,
Yeddntasiddhdntamuktavall, ed. and tr. A. Venis, Benares,
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to the present day, by a number of did'erent tribes,
speaking allied idioms and forming a linguistic
family usually designated as Mayan,' from the
name of its most conspicuous members, the people
of Yucatan.
This population is to be regarded as
the second of the great culture-nations of Mexico
and Central America, equal to the Mexicans in
material and intellectual civilization and in some
ways surpassing them, but, unfortunately, much
less known than the Mexicans, as regards the
'

special traits of

their civilization, their history,
of their daily life.
The chief

and the elements

—

ancient monuments in Central America Palenque
in Chiapas, Menche Tinamit on tlie Usumacinta
river,

Quirigua

in

Guatemala, Copan

in

Honduras,

Uxmal and Chich'en ItziS, in Yucatan — are
work of members of that family. They were
great astronomers and mathematicians who

the
the
cal-

culated the duration of the revolution of Venus
and, perhaps, of other planets as well, and were
wont to write down and handle numbers exceeding
a million. They had elaborated a system of hieroglyphic writing far superior to that of the Mexicans, but only partially deciphered as yet.
They
were unexcelled in the apprehension and reproducliving
tion of
forms of animals and men. As a
whole, their civilization and their religion were
closely allied to those of the Mexicans.
In their religious prnctices they were not so
sanguinary as the Mexicans, human sacrifices
being much less numerous and in many cases being
replaced by the killing of dogs. They resembled
the Mexicans in their methods of prayer and
offerings, fasting, and torture, and in piercing
their ears and tongues and drawing threads through
the holes. They also sacrificed living animals by
fire to the god of fire, and in some places tortured
themselves by running with naked feet over burning coals.
Like the Mexicans, the Mayans divided the year
into eighteen periods of twenty days each, and they
also commenced their ceremonies early in the year,
in our month of January, by renewing all kinds of
ceremonial utensils
incense-burners, clay-idols,
and the like. This feast was called Ocna, and was
devoted to the chac, the gods of labour, i.e. the
rain-gods.
When they had to make a new wooden
image or, as they said, to create a god, the work
began in the preceding months, and with great
precautions (fasting, etc.), the artisans being confined to the house as long as the work went on.
In March they had a great fire-ceremony, performed
by the old men and directed to the rain-gods
{chac) and to the old god Itzamnii, who may be
considered the god of life and the god of fire.
This ceremony was called tupp-kak, extinguishing the fire.' They brought together every species
of animal that was at hand
and, after having
kindled a great fire, they killed them by cutting
the breasts and tearing out the hearts, which were
cast into the flame.
The larger animals, such as
jaguars, pumas, caimans, were not so easily
captured, so they made imitations of their hearts

—

'

;

from copal, which was their incense, and threw
these into the fire. The hearts having been consumed, the priests extinguished the fire by pouring
1890 Sadananda, Vedantasdra, tr. G. A. Jacob=, London,
water from their jars upon it. This ceremony
1889, Deussen, Nachved. Phil. p. 639 ff. F. Max MuUer, Six
Systems of Indian Philosophy, London, 1899, pp. 157, 162, 185, was intended to secure sufficient rain for tlie
Prabhu Dutt Shastri, Doctrine of Mdyd, do. 1911. crops of the new year. Another ceremony was con367, 457
For trmyd as held by a modern Vedantist see Max Mijller, nected with this
performance. They made a kind
Bdmakrishna, Aj-s Life and Sayings, London, 1893, nos. 25,
45, 64, 71, etc. Cf. also Literature at artt. Advaita, Atman, of terraced pyramid of stones, which seems to
have been regarded as an image of the clouds.
Upanisads, Vedanta.
j. Allan.
The priests anointed the lowest step with mud and
MAYANS.—The territory of what is now the the upper ones with blue colour, invoking the ehac
Republic of Guatemala, adjoining parts of the and Itzamnii. This was, no doubt, another cereBepublic of Honduras and of the Mexican States mony for bringing rain.
of Chiapas and Tabasco, and the peninsula of
In April the cacao planters, ivho were also the
Yucatan, was inhabited in ancient times, as it is great merchants, cacao being tiie staple merchan;

;

;

;

:

'

'
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dise of ancient Central America, celebrated a great
feast to tlie black god Ekchuah, the god of the
caravans and the merchants, to the chac, and to
Hobnil, the god of the bee-hives. They killed a
dog of the spotted colour of the cacao-pod and
offered blue iguanas, feathers of wild fowl, and
incense.
In the month of May there was another
great feast, called Pacumchac, celebrated to Cit
chac coh, the god of war. It began with a five
nights' watch in the temple of the god of war, and
during this time the war-chief, called nacom, and
elected for four years by the members of the
tribe, was seated on a throne in the temple of the
god of war and venerated like a deity with incenseburning.
The people performed a dance called
holkon-okot, 'warrior-dance.' At the end of the
five days they performed the fire-ceremony described above, after which the war-chief was taken
in a solemn procession all round the temple ; a dog
was sacrificed, and the heart ofiered to the god.
The heart was put into a bowl and covered by
another bowl, after which the assistant priests
dashed to pieces some great jars full of water

coming year, this god being one of four who corresponded to the four cardinal points and followed
each other in turn. These gods were (1) for the
:

and the years corresponding

east

to the east, Ah
(2) for the north

bolon tz'acab, the god of fertility
and the years corresponding to the north, Kinch
ahau, the sun-god (3) for the west and the years
corresponding to the west, Itzamni, the old god,
the moon-god and the god of fire (4) for the south
and the years corresponding to the south, Uacmitun
ahau, the 'lord of the six underworlds,' the god
of the dead.
number of different ceremonies and
offerings were performed in honour of these gods,
and the evil that was to befall the village, according to the character of the new year and of the
heavenly quarter corresponding to the god thereof,
was taken, represented by the figure of a demon,
out of the village in the direction of the coming
;

;

;

A

year.

The

priests were called ah-kin, ' lords of day s,
'lords of day-signs,' 'dealers in prognostics,'
'
sooth-sayers.' They were the leaders and teachers
of the people the learned men whose principal
i.e.

—

undoubtedly another ceremony intended to produce
rain for the crops. A great banquet of mead and
general drunkenness followed. The same banquets
and drinking-bouts were repeated in the course
of the next three twentieths in all the smaller
villages.
These feasts were called Zabacil than,
and it is expressly stated that they were made in
order that the new year might be a fertile one and

There is one marked diflerence between Mexican
and Mayan priesthood in Yucatan the office of
sacrificer {nacom), who had to kill the victim, was
not a highly honoured one, whereas in Mexico
the highest priests and in extraordinary celebrations, such as the inauguration of a newIy-buUt

bring rich crops.

temple

The month of July was reckoned as the beginning of the new year by the Yucatecans at the
time of the conquest. The twentieth (uinal) in
question was called Pop,
straw-mat,' meaning
dominion,' reign.' They swept their houses and

Literature, Diego de Landa, Relation de las cosas dt
Yucatan, ed. D. Juan de Dios de la Rada y Delgado, Madrid,
1884
Diego Lopez de Cogolludo, Los ires Siglos de la
dmninacion eapailola en Vucatan, Campeche, 1842 E. Seler,
Gesammelte Abkandlungen zur amerik. Sprach- und Altertumskunde, i., Berlin, 1902, iii., do. 1908 T. A. Joyce, Mexi-

the village streets and renewed

can Archaeology, London,

'

'

'

objects of

all

—

domestic use plates, jars, bowls, wooden chairs,
garments, and the wrappings of their idols throwing the old ones on the dust-heaps. The priests,
who had fasted for one, two, or three months,
eating only once a day and abstaining from sexual
intercourse, assembled in the temple and kindled
new fire by friction, twirling a wooden stick in the
hole of another
this new fire was put into the

—

;

brazier before the idol, and all the priests and
principal men burned incense with it to the idol.
In tlie following months all the professional instruments of the different classes of the people the
books of the priests, the implements for casting
lots and the fetishes of the doctors, the weapons
of the hunters, and the iishing-nets of the fisher-

—

men — were

consecrated by anointing them with
This feast was called Pocam. In the
month of September the bee-keepers had a special
feast at whicli they brought offerings of incense
and honey to their god Hobnil. In the month of
October, called Xul by the Yucatecans, there was
a great ceremony in the village of Mani, dedicated
to the god Kukulcan, the
feathered snake,' the
Yucatec translation of the Mexican god Quetzalcoatl, who was venerated as a culture-hero in
Yucatan, some of the most important towns of the
peninsula, Mayapan, and Chich'en Itzi, having been
rounded by Mexican emigrants. The last feast in
the year, celebrated at the time of our months
November and December, corresponded in a way
to the Mexican Iscalh, ceremonies being performed
lo
promote the growth ot the youth and to
strengthen them.
Contrary to the custom of the
Mexicans, the Yucatecans performed very particular and important ceremonies in the last five
days of the year, which they called xma haba kin,
days without name,' i.e.
unlucky
days, the
names of which it is dangerous to pronounce. On
these days they set up in the midst of the village
the image of the deity that was to govern the

blue colour.

'

'

'

'

occupation was with books, pictographs, and all
the traditional knowledge embodied in them.
;

—

— the kings themselves acted as sacrificers.
—

;

;

;

EdUARD

1914.

MAZANDARAN. — The

Persian

SELER.

region

of

Mazandaran,' or Tabaristan, is bounded on the
north by the Caspian Sea and on the south by the
Alburz Mountains, and extends from Astarabad in
the east to the Pul-i-Riid in the west. The winds
from the Caspian bring abundant rain, and the
country is heavily wooded, in contrast to the arid
regions south of the Alburz. The climate is decidedly unhealthy, and the difficulty of access to
the country, increased by lack of good roads, has
combined with Mazandaran's insalubrity to exclude
it from any generous share in the progress of Persia.
It is to these disadvantages that the district owes
its place in the history of religion in Iran.
Of the aboriginal inhabitants of Mazandaran we
know nothing beyond the statement of Strabo
cf. 520) tliat it was their custom to 'give
(p. 515
their married women to other men after they
themselves had had two or three children by
them.' The Bundahishn (xv. 28) has a fantastic
tradition of their origin, and the Dlnkart (ix. xxi.
19) describes them as filthy and dwelling in holes.
In regard to the latter point, we may note that Fjrdausi
(Skdh-ndmah, tr. A. G. and E. Warner, London, 1905 ff., ii. 58)
makes the Mazandarani White Div inhabit a cavern, although
;

one thinlis involuntarily of the repeated Avesta statement that
demons hide under earth or dwell in caves (Ys. ix. 15 Yt. xix.
Vend. iii. 7, 10).
;

81

;

In the Avesta Mazandaran is the abode of the
Mazainya daevas, concerning whom E. W. West
(SEE xviii. [1882] 93, n. 10) expresses the general
1 The meaning ot the name Miizandaran is not certain.
The
old native etymology (Ihn Isfandiyar, tr. Browne, p. 14) makes
it a lar^r form of *Muzandarun, 'within fn mountain named]
Muz (so also Curzon, Persia, i. 354 f. ; Darmesteter's etymology
[Zend-Avesta, ii. 373, n. 321] is incorrect); but it more probably means ' Land of the Mazan Gate (T. Noldeke, GIrP ii.
[1904] 178, n. 1). Tabaristan, the Arab, form of Pahlavi Tapur.
Stan (on coins) or Taparistan {B^Lnd. xii. 17, xiii. 16, xx. 27), is
the land of the Tairoupot of Ptolemy (vi. ii. 6) and the Tairvpot
of Diodorus(!i. ii. 3) and Athenieus (442 B ; Marquart, ErdTiiahr,
'

'

F. Windischmann's identification of M.azandaran with
{Zoroa^str. Stud., Berlin, 1863, p. 229) was wrong.

p. 129).

Media
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view whevj be says that these demons were, no
doubt, merely idolaters,' while M. N. Dhalla
(Zoroastrian fheology. New York, 1914, pp. 8, 160)
sees in them the nomads of Mazandaran and Gllan,
'who poured down in great numbers and pillaged
the possessions of the Iranians.'
number of the
Avesta references to the Mazainya daivns give no
information as to their nature or habitat (Ys. Ivii,
have,
17, 32; Vend. ix. 13, x. 16, xvii. 9f.).
however, more precise indications as to tlieir location in the account of the threefold sacrifice by the
hero Haoshyangha Paradhata on Mt. Hara to
gain the victory over two-thirds of theMazainyan
'

A

We

'

(Yt. v. 22. ix. 4, xv. 8. xix. 26), for Hara
(or, as it is also called in the Avesta, Hara Berezaiti, ' lofty Hara ') is generally
and probably
correctly— identilied with Alburz, though construed
in a mythological, rather than a geographical,
sense (e.g., Spiegel, Er&n. AUerthumskunde, i. 191,
463, 482 : Darmesteter, i. 101, n. 28 ; K. Geldner,
GIrP ii. 38, and especially Geiger, Ostlran. KuUur,
pp. 42-45), and the ' peak ' {taera, Yt. xv. 7 ; cf.
xii. 25 ; Bund. v. 4 ; Ys. xlii. 3) of Hara is probably
Mt. Damavand (Geiger, loc. cit.). The identification of Mazan (the noun from which Mazainya is
derived) with M.azandaran is also made by Neriosangh (c. A.D. 1200), who, in his Skr. paraphrase of
the Pahlavi version of the Yasna, renders ' Ma-

demons'

—

zainya'
(Ys.

by

'Majandara' or 'Majandaradesiya'
xxvii.

Ivii. 17,

1, Ivii. 32).

Closely associated with the Mazainya daevas are
the Varenyan daevas and dregvants, or 'adherents
of the Lie demon' (yi. xxvii. 1; Yt. v. 22, xiii.
137, XV. 8, xix. 26 ; cf. Darmesteter, ii. 373, n.
33 ; Yt. X. 97, xiii. 71, and Vend. x. 14 are unimportant in tliis connexion). The land of Varena
was the fourteenth best created by Ahura Mazda,
but Angra Mainyu cursed it with untimely infirmities and non-Aryan over-lords' (Vend. i. 17).'
It was 'four-eared' (cathru-gaosha, i.e. four-square
or quadrangular [?] cf. Darmesteter, ii. 14, n. 38),
and was the birthplace of the hero Thraetaona or
Faridun, who overcame Aii Dahaka ( Vend. i. 17 ;
Yt. V. 33)
a tale which was discussed at length
in the lost Sutkar Nask of the Avesta {Dlnkart,
IX. xxi. 17-24 cf. also VIII. xiii. 9, IX. xxii. 4)'.'
'

;

—

1889, pp. 91, 166).
On the whole, Gilan appears
to be tlie most proliable identification.
It would seem that the legend of Haoshyangha
refers to an early invasion of Mazandaran and
Gilan by Iranian.-*, and their conquest of it, at
least in part.
This is borne out by tV;e local tradition of the early 13th cent., for Ibn IsfandiySi
(p. 15) held that
*
until the time of Jamshid

it was in the possession of the demons,
conquered them, and bade them level the mountains with
the plains, (ill up the lakes, drain the fens into the sea, open
up the country, and distribute the rivers and streams.'

lie

The Iranian religion found some place, at all
events, in Mazandaran, for tradition sees in Spiti
and Erezraspa, who are mentioned in Yt. xiii. 121,
two pious men who came from Mazandaran to receive the faith from Frashaoshtra, the father-inlaw of Zarathushtra {Dinkart, IX. xxi. 17-24).
In the Pahlavi texts tiie most interesting
passage in the present connexion

Shikand-gumdnig Vijdr

location of Varena is a matterof some dispute.
was certainly near Tabaristan (Spiegel, i. 545),
but is hardly to be identified with the modern village
of Verek, south of Sari, as argued by Spiegel (i.
72, n. 2, 545) and F. Justi (Handb. der Zend-

is

(xvi. 28-36),

found in the
which records

a belief closely similar to the frequent Gnostic
concept of the entanglement of light in darkness
combined with a touch of the Iranian heresy ol
Zarvanism.
The rain was the seed of the Mazandarans for the reason
that when the Mazandarans are bound on the celestial sphere,
whose light is swallowed by them, and, in order to pass it from
them through a new regulation, discriminatioa, and retention
of the light of Time, the twelve glorious ones show the daughters
of Timel to the household-attending male Mazandarans, so
that while the lust of those M.izandarans, from seeing them, is
well suited to them, and seed is discharged from them, the
light which is within the seed is poured on to the earth. Trees,
shrubs, and grain have grown therefrom, and the light whicli
is within the Mazandarans is discharged in the seed.'
'

In the Sliah-namah Mazandaran is described
little geographical accuracy (Noldeke, iL
178), and the Kargasars (' Vulture-heads'), who
are frequently mentioned as inhabiting the country,
like the Sagsars ('Dog-heads'), Buzgush ('Goat-

with

ears'),

and Narmpai

('Strap-feet,

"

I/xai'T6iro5es

'),

betray the influence of pseudo-CaUischenes upon
Firdausi (Noldeke, ii. 146, n. 3).
In his proper
shape the king of Mazandaran had a boar's head
(Warner, ii. 75). The land itself was
The home of warlock-divs and under spells
Which none hath power to loose
'

:

To go or

;'

The
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Is held

.

.

.

e'en to think of going thither

unlucky

1
'

(». 36 f .).

It

Nevertheless, it was invaded unsuccessfully by
Kai Kaus and successfully by Rustam {ib. 30-41,

sprache, Leipzig, 1864, p. 270 [with earlier litera-

42-44, 57-78), one of the great achievements of the
latter being the slaying of the 'White Demon,"
whom Warner (ii. 27 f.) holds to be a pei Bonification of the Mazandaranis, rendered pale by the
unhealthiness of their climate. This White Div

GIrP ii. 404). Equally uncertain is the
view of C. de Jiailez [Avesta trad., Lifege, 1875-77,
87, n. 2) that it was the modern Kirman.
A. V. W. Jackson {GIrP ii. 663) and Dhalla (locc.
citt.) identify it with Gilan, and Darmesteter (ii.
14, u. 38) with 'Tabaristan or Dailam.
Tabaristan
was formerly preferred by Geiger ( 0.s<irare. Kultur,
pp. 127 f., 184); his later view {GIrP ii. 391),
identifying Varena with the Caspian Gates, seems
scarcely an improvement. Neriosangh was ignorant
of the meaning of the term, for he renders Varenya
ture],

i.

by

vibhrarroakara, 'confusing,' and kama, 'love'
(on Yt. i. 19 ; Ys. xxvii. 1), confounding the epithet
with the later Pahlavi Vareno, the demon of lust
(Jackson, ii. 660, 663 ; Darmesteter, ii. 373, n.
33 L. C. Casartelli, Philosophy of the, Mazdayasnian lieligion under the iSassanids, Bombay,
;

1

With these

compares the
1.

2063

;

r.

*

non-Aryan over-lords' Geiger

'Arapioucot,

(Strabo, pp. 607

f.,

614

Andreas,

;

(p.

185, n.

2)

a tribe dwelling along the Caspian
W. Tomaschels, in Pauly-Wissowa,

ct.

ib. 2195).

2 In a Turfan fragment Aii Dahaka, who was imprisoned in
Damavand, is called * Mazan.' The adjective has thus far been
found in two other passages, but in both cases the accompany-

ing nacjes are illegible (C. Salemann, Manichdische Studien,
For the local Muhanimadan version,
i. [Petr.Dgrad, 1908] 95).

according to which Solomon imprisoned in Damavand the jinni
who stole his ring, see Ibn lafandivar, p. 36.

'

'

was
'mountain-tall,

With shoulders, breast, and neck ten cords across (ib. 55).
The magic exercised by the ' White Div ' against
Kai Kaus reads like a description of a severe hail
storm {ib. 40) ; the only other point worth noting
is that his blood cured failing sight {ib. 62).
Even in the Arab period Mazandaran remained
imperfectly Islamized. As late as the 10th cent,
'

many

of the inhabitants of Dailam and Gilan were
'plunged in ignorance' {i.e. heathenism), and some
were Jlagians, this being particularly the case
with those in the mountains, valleys, fortresses,
and other inaccessible places (Mas'udi, Prairies
d'or, ed. and tr. C. Barbier de Meynard and Pavel
de Courteille, Paris, 1861-77, ix. 5). It was a
1 The zodiacal signs, appointed as celestial
Mazda {Dind-i-Mdinog-'i^Xra^, viii. IS).

2

According

(GIrP

ii.

110),

to

Darmesteter

(ii.

373,

the Pahlavi Jdmdsp-iidmak

leaders by

Ahura

32) and West
raises the question
n.

whether the Mazandaranis were demons or men, and where
went after death, tlie reply being that they were
all men, that some of them followed the religion of Ahura
Mazda and others the law of Angra Mainyu. and that most of
them went to heaven but the text, as edited and translated b,r
J. J, Modi (Bombay, 1903), contains no statement whatever oil
their souls

;

this matter.

MAZDAK

608

Hurramite and Zaidite

centre of the

Muhammadanism
Ibn Isfandiyar, pp.

vi.

(ib.

188,

vii.

117;

sects of
cf. also

the Nabatean tongue,' and Babak's ovra tongue
was cramped by outlandish speech (see, further,
'

'

Browne,

158, 189-193).

The

Zaidites call for no special remark, but the
may be briefly described, as being one
many attempts at religious syncretism in
W. Asia.
The exact meaning: of the name is not absolutely certain. It
ia usually explained as from Pers. omrram,
cheerful (i.e.

Hurramitea

of the

'

'

'
Epicurean ; so T. Haarbriicker, in his note to his tr. of
al-Shahrastani's Reliijwnapartheien und PhUosopheTischulen,
HaUe, 1850-61, ii. 410, and Flugel,
xxiii. 631, note),
but it has also been derived from the town of ^urram near
Ardabil, which appears to have been an ancient centre of
Mazdaltite teaching (A. Miiller, Islam, Berlin, 1885, i. 605, note).
The present writer is inclined to trace the term to the name of
Mazdak's wife, Hurraraah, who, after her husband's execution,
fled to Ray, where she carried on a successful propaganda of
Mazdakite heresy, calling her teachings Hurram-din (cf. also
C. Schefer, Chrestomalhie persane, Paris.'lSSS-SS, i. 170-175,
where the relevant passage of Ni?am-al-Mulk's A-itafea^Styossai
[ed. and tr. in full by Schefer, Paris, 1893] is given in text and
translation ; for the Mazdakite heresy see art. Mazdak).
'

ZDMG

The Hurramites were divided into the Babakiyah
and Mazyariyah (the latter also called Muhammirah,
red-badged '). While there is abundant
material regarding tlie role played for more than
twenty yeai's (815-838) in Tabaristan by Babak
(the Arabic spelling of the Iranian name Papak),'
as well as by Mazyar,^ for a knowledge of the
special features of their sects we have only two
'

— the

Fihrist of Muhammad ibn Ishaq alNadlm (written in A.D. 987-988, ed. G. Fliigel,
Leipzig, 1871-72, pp. 342. 30-344. 18, tr. Browne,
Lit. Hist. pp. 324-327) and the Tahsir fi al-dln
wa-tamylz al-firqat al-najiyat 'an al-firaq al-halikin of Abu-1-Muzaffar Tahir ibn Muhammad alIsfaraini (t A.D. 1078
the passage in question is
ed. by Flugel,
xxiii. 533, note).'
From the Fihrist we learn that Babak was the natural son of

sources

;

ZDMG

an

oil-seller

who migrated from Ctesiphon

to the village of

from Ardabil and Arrajan, and married, after
her, a one-eyed woman who later became
the mother of Babak. One day, while the bo.v was asleep, his
mother saw a drop of blood under each hair on his breast and
head, and from this she inferred that he was destined for some
glorious mission.' Babak later entered the service of Javidan,**
a Hurrami leader, and, when the latter died, in consequence of
a wound received from the rival Hurrami chieftain, Abii 'Imram,
Jiividan's wife, who had engaged in an intrigue with Babak, and
who had concealed from the public the news of her husband's
Bila,l-abadh, not far

an

illicit

amour with

To

offered it to B.-lbak, and he took it from her hand,
their marriage' (Browne, p. 327).

and

this

was

It is tlius clear that Babak held the doctrines of
halul (the incarnation of God in liuman form),
tanasuh (passing of the soul from one body to
another), and rij'ah (reincarnation), so that he belonged to the 'immoderate' Shi'ites as described
by al-ShahrastanI (tr. Haarbriicker, i. 199 if. cf.
Browne, p. 328). He appears to have been hostile
to Islam, for Ibn Isfandiyar states (p. 153) that he
' ordered the Muhammadan mosques
to be destroyed
and all traces of Islam to be removed.' It is
doubtful whether he was of Persian origin, for,
according to the Fihrist, his father sang songs in
;

'

tliis

information al-Isfaraini adds that the
religion of the

Mazyariyah 'appealed to the
Muhanimirah,' and he says
:

By night the Babakiyah in those mountains [of "l^abaristaD]
agree upon every kind of depravity with women and fluteplaying, etc.
and therein [i.e. at night] the men and the
women agree together. Then the lamps and fires are extinguished, and every one of them rises up to one of the women
who chances to sit with him. And these Qurramiyah assert
that in the Ignorance they had a king named Sharv in, i whom
they deem greater than the prophets and when they mourn
for the dead, in his name they pay tears and lamentations,
(even) their grief for him. '2
'

;

;

It is clear that the Babakiyah were only a later
phase of the sect founded by Mazdak, but in a
degenerate form, marred by the cruelty which

characterized the career of Babalj, who is said to
have slain at least 255,500 persons during his years
of power.
Literature.

— F.

Leipzig, 1871-78,

i.

Spiegrel, Erdniscke AUerthumskunde,
66-70, 685-692 ;
Geiger, Ostirdn. Kultur

W.

im Altertum, Erlangen, 1882, pp. 42-45, 124 f., 127 f., 184,
187 J. Marquart, Eraniahr, Berlin, 1901, pp. 129-135 G. N.
Curzon, Persia and the Persian Question, London, 1892, L
;

;

354-3^9 (with abundant references to earlier travellers) ; G.
MelgunoflF,
yuznomu berege kaspiiskago morya, Petrograd,
1863 (Germ. tr. iDy J. T. Zenker, Da^ siidtiche if/er des kaspischen
Meeres, Leipzig, 1S6S)
B. Dorn, Muham. Qiietlen zur Gesch.
der siid. Kiistenldnder des caspischen Meeres, 4 vols., Petrograd,
1850-58 (edd. of the local historians Zahir al-Din [cf. also
H. Elhi, GIrP ii. 362], 'All ibn Sams al-Din, 'Abd al-Fattah
FQmanI, and a volume of auscellaneous extracts) ; Muhammad
ibn al-Hasan ibn Isfandiyar, Uist. of Jabaristdn, abridged tr.
by E. G. Browne, London, 1906 ; G. Fliigrel, Babek, seine
Abstammung und erstes Auftreten,'
.xxiii. [1669] 631542; E.G. Bro-wne, Literary Hist, of Persia Jrom the Earliest
Times till Firdawsi, London, 1902, pp. 323-331. Much early
literature on the history of the country has been lost e.g.,
'All ibn Muhammad al-Madaini's 9th cent. Booh of the
Victories of the Mountains of Tabaristan and Bookof 'fabaristdn
in the Days of Rasld, mentioned in the Fihrist, 103. 16. For
the Mazandarani dialect see W. Geiger, GIrP i. ii. [1901]
346 ff. (with copious references to earlier literature).
;

'
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MAZDA.— See Ormazd.
MAZDAK.— History. — Mazdak,

'

death, told her lover that she would tell Javjdan'e followers
that lie had decided to die and cause his spirit to pass into
Babak, who was to slay the present rulers, restore the Mazdakites, and enrich his adherents.
The plan was completely
successful, and Biibak became the acknowledged leader of the
sect, claiming to be God incarnate.
After this, Bribak's mistress
'called for a cow, and commanded that it should be slain and
flayed, and that its skin should be spread out, and on the skin
she placed a bowl filled with wine, and into it she broke bread,
which she placed roundabout the bowl. Then she called them,
man by man, and bade each of them tread the skin with his
foot, and take a piece of bread, plunge it in the wine, and eat it,
saying, " I believe in thee, O Spirit of Babak, as I believe in the
spirit of Jdwidan" ; and that each should then take the hand
of Bdbak, and do obeisance before it, and kiss it.'
She then
' brought forth food and wine
to them, and seated Babak on her
bed, and sat beside him publicly before them. And when they
had drunk three draughts each, she took a sprig of basil and

loc. cit.).

son of BamI.
dadh, a Persian (probably a native of Susiana), was
tlie leader of a communistic sect which towards
the end of the 5th cent. A.D. became a formidable
power in the Sasanian empire. According to some
accounts, tlie original founder of the sect was a
certain Zaradusht, son of Khurragan,^ on whose
behalf Mazdak is said to have carried on propaganda among the populace, but in any case it was
under Mazdak that the sect first gained importance.
His temporary success was largely due to
the state of anarchy then prevailing in Persia.
The emperor Kawadh, who ascended the throne in
A.D. 488, finding himself opposed by the nobility
and the influential Zoroastrian priesthood, entered
into a close alliance with the arch-heretic and embraced his revolutionary doctrines. The governing
classes were strong enough to depose Kawadli in
favour of his brother Jamasp but after his restoration, which took place a few years later, the power
of the Mazdakites continued to increase, though
Kawadh does not seem to have supported them
very actively.
In the concluding years of his
reign a bitter struggle was waged over tlie succession, which tlie Mazdakites endeavoured to
secure for one of Kawadh's sons who was devoted
to their cause, while the Zoroastrian priests, in
agreement with the emperor himself, regarded
;

See Justi, p. 290.
Perhaps we may compare the nocturnal orgies against which
the Gathas polemize (Ts. xxxii. 10, xlviii. 10 cf. C. Bartholomae,
Gatha's des Awesta, Strassburg, 1905, p. 33 f. J. H. Moulton,
Earbj Zoroastrianism, London, 1913, pp. 72, 129) possibly,
however, it was merely a current bit of scandalous gossip without much foundation.
3 The Mazdakites are called Zaradushtakan in the Syriao
Chronicle of Joshua the Stylite, ed. W. Wright, Cambridge,
1

2

;

1 See the references given by Browne, Lit. Hist. p. 323, n. 3
;
C. Huart, in EI i. [1913] 647, and Justi, Iran. Namenbuch, Marburg, 1896, p. 242.

Justi, p. 202.
3 On al-Isfaraini see Haji Khalfa, ed. and tr. Flugel, Leipzig^,
1835-58, ii. 183, no. 2390 ; cf. also Haarhruoker, ii. 378 a.
• Cf. Justi, p. 113.
-

;

;
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MAZDAK
prince Khusrau as the presumptive heir to the
throne. The course of the events wliich culminated
in the massacre of Alazdak togetlier witli niiiiiy
thousands of his followers is uncertain. According
to the narrative of a Persian oflicial who was converted to Christianity and assumed the name of
Timotheus (Joannes Malalas, in I'G xcvii. 654

Theophanes,

ib.

cviii.

395),

Kawadh

pretended to

yield to the Mazdakites, and, having appointed a
day for his abdication, caused his soldiers to cut
down all the Mazdakites who had assembled with
their wives and cliildren in the neighbourhood of
Ctesiphon to witness the ceremony ; he then gave
orders that the surviving members of the sect
should be seized and burned, and that their
property should be confiscated.
Most Muhammadan writers place this massacre in the reign
of Khusrau, but the truth appears to be that,
although it was carried out under Khusrau's direction and probably at his instigation, it preceded
his accession (A.D. 531) by two or three years.
NSldeke assig-ns it to the end of 528 or the beginning of 529 {Gesch. der Perser und Araber zur Zeit
der Sasaniden, Leyden, 1879, p. 465). The ruthless
energy displayed by Khusrau on this occasion
earned for him, it is said, the title of Anushakruban (Anusharwan, Nushirwan), i.e. 'he of im-

mortal spirit,' and the further measures which he
took were so efl'ectual that henceforward the
Mazdakites vanish from history. That they were
entirely exterminated is scarcely credible.
There
is some ground for the suggestion that Mazdak's
ideas maintained themselves in secret and found
expression in various Antinomian sects which
arose in Persia during the Muhammadan period (for
an account of one of these see art. Mazandaran).
2. Doctrine.
It must be remembered that the
whole of our information concerning Mazdak is
derived from hostile sources. The epitaph written
by an intolerant sacerdotal caste over heretics who
had brought it to the verge of destruction may
fairly be summed up in the words de mortuis nil
nisi malum
and, unfortunately, we have nothing
from the Mazdakite side to set against the biased
narrative of our Zoroastrian and Christian authorities.
On the other hand, we cannot suppose
that they have altogether obscured the essential
character of Mazdakism, however they may have
misunderstood or misrepresented it in detail. Its
socialistic basis is well described in the following
passage of Tabarl (Leyden ed., 1879-1901, i. 893.
11 f., translated by Noideke, op. cit. p. 154)
Among; the commands which he [Mazdak] laid upon the

—

part of his programme, and how far they were
achieved by Iiis fdllowers. To take the last queetion lirsL, Kliusrau, in his speech to the priests
and nobles after his coronation (Tabari, i. 896. 15f.
= Noldeke, op. cit. p. 100 f.), dwells upon the ruin
of their religion and the heavy losses which they
had incurred. The systematic regulations which
he made for the purpose of compensating the
sud'erers, establishing the position of children of
doubtful origin, etc., show that the social revolution must have developed considerably, and that
the upper classes bore the brunt of it. Our authorities give great prominence to this
aspect of
Mazdakism, and they are justified in doing so.
Mazdak was not a philosopher, like Plato, content
to work out on paper a theoiy of the ideal communistic State. He was a militant social reformer,
but he was something more. Noideke has remarked
that what distinguishes Mazdakism from the
organized socialism of modem times is its religious
character, a peculiarity in which it resembles all
Oriental movements of the same kind (op. cit. p.
Orientalischer Socialismus,' in
459 cf. his art.
Deutsche Rundschau, Feb. 1879, p. 284 f.). This
character is preserved in the hostile Zoroastrian

'

;

;

In another passage (Tabari,
op. cit. p. 141)

we read

i.

885. 19 f.

= Noideke,

:

They [the Mazdakites] asserted that God placed the means
of subsistence {arzdq) in the world in order that His servants
might share them in common, but men had wronged one another
in that respect. The Mazdakites said that they would take from
the rich for the benefit of the poor, and give back to those who
had little their due portion at the expense of those who had
much ; and they declared that he who possessed more than his
share of wealth, women, and property had no better right to
it than any one else.
The mob eagerly seized this opportunity,
.
.
.
and the Mazdakites became so powerful that they used to
enter a man's house and forcibly deprive him of his dwelling,
his womenfolk, and his property, since it was impossible for him
to offer resistance. . . . Soon things came to such a pass that
the father did not know his son nor the son his father.'
'

While the principle that every man is entitled
to possess an equal amount of property involves
logically and practically copartnership, the removal of class distinctions, and the abolition of
marriage, it may be asked from what point of view
the principle itself was regarded by Mazdak,
whether these results of its application formed

—

Mazdak's asceticism he is said to have
forbidden the slaughter of cattle for food gave
offence to the orthodox, who saw in him
the
ungodly fasting Ashemaogha' (Pahlavi commentary on Vendldad, iv. 49; SBE iv.= [1895] 48).
The passages from Tabari translated above, and
still more the epic narrative of Firdausi (Shdhndrnah, ed. Turner Macan, Calcutta, 1829, p.
1611 f.), which reflects the sentiments of the priesthood, bring out quite clearly the fact that Mazdak
identified his doctrines of equality and fraternity
with the religion of Zoroaster in its original uncorrupted form.
tradition.

—

'

'

[communism] in order that the pure
reUgion
be made manifest and raised from obscurity.
Whoever follows any religion except this,
May the curse of God overtake that demon {dev)
(Shtth-namah, p. 1613, line 11 ff.).
Five things turn a man from righteousness
The sage cannot add to these five
Jealousy, anger, vengeance, need,
And the fifth one that masters him is covetousness.
If thou prevail against these five demons,
The way of the Almighty will be made manifest to thee.
Because of these five, we possess women and wealth.
Which have destroyed the good religion in the world.
Women and wealth must be in common.
If thou desirest that the good religion should not be harmed.
These two (women and wealth) produce jealousy and covetousness and need.
Which secretly unite with anger and vengeance.
The Demon (dev) is always turning the heads of the wise.
Therefore these two things must be made common property'
1

will establish this

May

1

;

people and earnestly enjoined was this, that they should possess
their property and families in common
it was, he said, an act
of piety that was agreeahle to God and would brinjj the most
excellent reward hereafter even if he had laid no religious commandments upon them, yet the good works with which God
was well pleased consisted in such copartnership.'

'

;

'

'
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'

;

(i6. p.

1614,Iine

7fE.).

Without claiming that Mazdak was animated by
no other motives than those which

enemies
attribute to hini here, we may well believe that he
regarded his communistic scheme as the only sure
means of enabling mankind to attain the object
which Zoroaster had set before them, namely, the
defeat of the powers of darkness and the triumph
his

of the spirit of light.
The astonishing success of
his propaganda is to be explained by the force
of his appeal to Persian idealism.
He would
not have gained extensive support for his social
programme unless it had been, ostensibly if not in
fact, the instrument by which he hoped to accomplish a great religious reformation.
In the main
he appears to have held fast to Zoroastrianism,
and no reliance can be placed on the statements of
Sliahrastani and later writers who credit him with
cosmological speculations closely akin to those of

Manl.

—

Literature. The principal references to Mazdak which
occur in Greek, Syriac, Pahlavi, Arabic, and Persian literature
are collected by "r. Noideke, Gesch. der Perser und Araber zur
Zeit der Sasaniden^ Leyden, 1S79, at the beginning of the fourth
excursus, Ueber Mazdak und die Mazdakiten,' p. 465 f., which
*
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the best existing source of information on tiie wiiole subject,
in his Literary Hist, of Persia, i., London,
1902, p. 169. See also F. Spiegel, Erdn. Alterthumskunde,
Leipzig, 1871-78, ii. 232-236 ; G. Rawlinson, The Seventh Great
Oriental SJonarchj/t London, 1876, p. 342 f. ; al-BirQni, The
Chronology of Ancient Nations, tr. C. E. Sachau, do. 1879,
p. 192 ; Sliahrastani, tr. T. Haarbruclser, Halle, 1850-51, 1.
291 ff . ; Dabistdn, tr. D. Shea and A. Troyer, Paris, 1643, i.
is

of opposites

and by E. G. Browne,

endeavour

historic varieties of significance
associated with this term are all evolved from the
general idea of that which comes ' between ' or in

the

'

Hence the term has an implication

middle.'

of double relationship to two other terms, the
primitive significance being that which is ' between' two other things in reference to space or
time.'
As subst. and as adj. ' mean entered Mid. Eng. from late Lat.
inedianus through O. Fr. moien. Mod. Fr. moyen. The Lat.
original medianus (like Eng. middle through its A.S. original)
is connected with one of the oldest and most widely spread roots
in human language.
Both as subst. and as adj. 'mean,' in the
sense here defined, is to be distinguished from adj. mean of
A.S. origin (A.S. gemcene, O.H.G. gimeini. Mod. GeTm. ge^nei-ne,
akin to communis), which, originally signifying general or
common to more persons than one, acquire(i the sense of
* middling
or moderate and then of low in rank or quality,
'

'

'

'

'

'

'

'

'

'

'

'

ethically inferior or ignoble, esp.

*

avaricious ' or

*

penurious.'

The

idea of the mean was given an ethical application by Aristotle {Eth. Nic. ii. 6-8), in whose
doctrine of virtue it holds the central place. Virtue
consists in reasonable moderation, involving the
avoidance, on the one side, of excess, and, on the
other, of defect ; in this sense virtue holds an intermediate position, and may be said to be a mean.
Here the mean is not quantitative, and the notion
of
equal distance from the extreme is not applicable.
Every habit or action may err by excess
or defect between these opposed extremes (e.g.,
Spaairt)^ and SeikLa) stands that degree of activity
which characterizes virtuous conduct (in this instance, avSpda; cf. Eth. Nic. iii. 7, 1115''-1116'»).
Its
distance from the extremes will depend on
the nature of the agent in relation to that of the
moral case before him, and is therefore to be determined, not by any abstract considerations, but by
the concrete rational judgment of the man of insight
(^/xSw/ios [Eth. Nic. ii. 6, 1107"]).
This conception involves that of an adaptation or harmony of
agent, act, and environment, similar to the harmony of parts
displayed in a work of art in fact, it expresses the aesthetic
'

'

;

'

'

;

aspect of virtue.

Aristotle is aware that, in the strictly ethical
alwa.vs opposed to vice, and is therefore always
an ' extreme (ii. 6. 11, 11061> 22 ; 17, 1107" 6; Stewart, Notes on
the Nicomachean Ethics of Aristotle, ii. 208). But, in laying
stress on the sesthetic aspect, Aristotle is true to the Greek
genius. The traditional Greek view of Ufe made it natural that
sense, virtue

is

'

moderation,' 'measure,* and kindred conceptions should be
appropriated to express excellence in life and action.
The typical Greek virtue is amflipotrvin} (most inadequately
rendered temperance '), closely related to the traditional maxim
tLijSef ayav.
Its opposite ig u^plJ.
In Homer the object of
moral condemnation is of the nature of excess,' 'going too
far
above all, wickedness is li^pij. In the case of the
strong it is the insolence of brutality, especially in reference to
the weak and the helpless in the low and the weak it is irreverence in the presence of something higher.2 When a man thinks
of doing such things, he feels aLSiis
if he does them, the seen
and unseen witnesses feel fe'^eo'is, 'righteous indignation.*
'

'

'

' ;

'

;

;

There

an application

of the Aristotelian
principle of the mean in the general theory of
knowledge, not, indeed, explicitly stated by Aristotle, but implicit in much of his thinking, as in
that of Plato ; it was made by Hegel into the first
principle of thought and being in the applications
of his Logic his doctrine of thought as a dialectically progressive movement through the meeting
1 From the sense of 'that which stands between two things,*
the 'mean '(or plural 'means,' often used grammatically as a
singular) may be used tor that which produces a result, or, more
generally, for any resources capable of producing a result.
2 The case of Nebuchadrezzar (Dn 427ff.) illustrates a form of
is

—

,

v^pti,

portrayed in a specitically religious setting.

A

movement involving truth mingled with

found in

is

conflict

error

with another movement,

in-

volving different

truths mingled with difierent
errors.
What is required is a point of view above
both the conflicting principles, from which to
criticize them.
This is the true 'middle way,'
found, not by taking what the two extreme views
have in common, and disregarding all their differences, but by finding a principle which contains
more truth than either of the extremes, not less
truth.
The value of the conflicts and oppositions
of history is to suggest the need for these higher—
or, to vary the metaphor, deeper
truths, and
sometimes also to suggest the way to reach them.

—

'

'

;

We

;
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— to the history of human thought and

it is this that gives to his expositions
of history all their strength and value, notwithstanding the excessively rigid formalism with
which the principle is applied by him in certain
cases.
can seldom find clearly marked
theses and antitheses (in pairs) from the opposition of which the higher truth springs ; we can
find only conflicting Mpyetai, streams of tendency,
movements of thought.

372 ff.
Shaikh Muhammad Iqbal, The Development of Metaphysics in Persia, London, 19U8, p. 18 1. The collection of
rivayats of Darab Hormazdyar (ed. M. N. Unvala, ii. 214-230
—the edition has not yet been published) contains a long poem,
written a.d. 1616, on Mazdak and Kawadh (briefly summarized
hy F. Rosenberg, Notices de litt. parsie, Petrograd^ 1909, p. 51 f.).

Keynold a. Nicholson.
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LriERATURE. Aristotle, Eth. Nic. ; A. S. Grant, Ethics of
Aristotle^, London, 1874, Essay iv. ; J. A. Stewart, Notes on
the Nicomachean Ethics of Aristotle, Oxford, 1892, i. 193-199,
f., 208-211, 472-475
Julia Wedgwood, The Moral Ideal,
1888, ch. iii. (' Greece and the Harmony of Opposites ')
Gilbert Murracy, Hise of the Greek Epic, Oxford, 1907, pp. 80ff.,
264 ff. S. H. Mellone, Leaders of Religious Thought, London
and Edinburgh, 1902, ch. i.
W. Wallace. Logic of Regel^,
Prolegomena, Oxford, 1904, chs. xxvi.-xxxii. For the Buddhist
school of the mean see art. Maj}I1Vauaka, Madhyamikas.
S. H. Mellone.
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(Chinese).
Outside of Greece, the
theory of the mean received formal attention only
in China, which produced the classic Chung Yung,
commonly known as The Doctrine of the Mean,'
though more exactly rendered Equilibrium and
Harmony' (see above, p. 90''), the authorship of
which is attributed to the grandson of Confucius,
Tztl Ssti, who flourished in the 5th cent. B.C.
Heaven has conferred a spiritual nature on man,
and ' an accordance with this nature is called the
path [of duty],' which must never be abandoned
(i.
1-2).
The terms chimg ('equilibrium') and
T/ung (' harmony ') are respectively absence of
'

'

stirrings of pleasure, anger, sorrow, or joy,' and
state in which ' those feelings have been
stirred, and they act in their due degree' (i. 4).
Therefore, ' let the states of equilibrium and harmony exist in perfection, and a happy order will
prevail throughout heaven and earth, and all things
will be nourished and flourish ' (i. 5).
According
to Confucius himself, the superior man embodies
'
this ideal state, and perfect is the virtue which is
according to the Mean' (ii. f.); yet some err by
exceeding it, and some by falling short of it (iv. 1)
only the sage is in perfect harmony with it
(xi. 3).
As an example of the practical value of
chung yung, Confucius cites the course pursued by
the emperor Shun (2255-2205 B.C., according to
Chinese tradition), who questioned men, 'took
hold of their two extremes, [determined] the Mean,
and employed it in [his government of] the people '
(vi.) ; but yet, in spite of all, 'the course of the
Mean cannot be attained to' (ix.). In a word, the
superior man ' stands erect in the middle, without
inclining to either side '(x. 5); if he goes beyond
'

the

—

the mean, he checks himself if he falls below it,
he puts forth every effort to attain it (xiii. 4).
Yet the path is not far from man (xiii. 1)
;

'

but, even

'

if

'

common men and women, however

much below the ordinary standard of character,
can carry it into practice
yet in its utmost
reaches, there is that which even the sage is not
able to carry into practice' (xii. 2). One is not far
from the path when he cultivates to the utmost
the principles of his na-ture, and exercises them on
;

'

MECCA
the principle of reciprocity (xiii. 3) and yet were
tlie superior man to spealt of his way in all its
greatness, nothing in the world would be found
able to embrace it and were he to speak of it in its
uiinuteness, nothinfj in the world would be found
The superior man does
able to split it (xii. 2).
what is proper to the statij)n in which he is he
The superior
does not desire to go beyond this.
man can find himself in no situation in which he is
not himself,' and, if he fails in anything, he blames
only himself (xiv. 1 f., 5). lie advances in regular
order from stage to stage (xv. 1), and constantly
strives to advance and develop his virtuous nature
that he may pursue the path of the mean {xxvii. 6).
When occupying a high situation, he is not proud,
and in a low situation, he is not insubordinate'
(xxvii. 7)
and it is characteristic of the superior
'

;

'

;

'

'

;

.

.

.

'

;

man, though appearing insipid, yet never to produce satiety Avhile showing a simple negligence,
'

;

yet to have his accomplishments recognized while
seemingly plain, yet to be discriminating (xxxiii. 1).
Among the many virtues of Confucius, special mention is made of the fact that he never swerved from
the mean (xxxi. 1).
The remainder of the Chung Yung is devoted to
laudation of filial piety, and to the duties of
government, the obligation of absolute sincerity,
the path of the sage, and the character of the ideal
ruler all of which depend on the cultivation of
chung yung.
The mean is mentioned a number of times in the
other Chinese Classics; e.g., the Yt King says
(xlii. 3) that the ruler should
be sincere and pursue the path of the Mean
but these texts add
nothing to the main discussion in the Chung Yung.
;

'

—

'

'

;

—

LrrSRATORB. The Chung Yung is most conveniently ed. and
tr. by J. Legrg:e, Chinese Classics, Hongkong and London,
1861-73, i. 246-298 (ol. also his Prolegomena to this vol., pp.
xxviii. [1SS5J 306-329.
86-66), and again tr. by him in

SBE

Louis H. Gray.

MECCA. — Mecca

(Arabic Makkah) is a city in
Central Arabia, famous as the birthplace of Islam,
and, except for a short period at the commencement of the system, at all times its chief sanctuary.
variety of the name, Bakkah, occurs once in the
Qur'an (iii. 90), and this is probably the earlier
form, though the etymology is uncertain. The
classical geographers, who devote considerable attention to Arabia, are apparently not acquainted
with this settlement ; for the Makoraba of Ptolemy
The
(VI. vii. 32) is derived from a different root.
Chronicles of Mecca,' of which the earliest extant
is by Azi'aqi (t 245 A.H.), so far as they treat of
the pre-Islamic period, are collections of fables, in
the main based on the Qur'an, but to some extent
influenced by the later history also. It would
appear that, when Islam arose, there were no
chronicles in existence dealing with the affairs of
Central Arabia, and for some generations the days
of paganism were regarded with a sort of horror,
which prevented the preservation of precise information concerning them.
The references to the city in the Qur'an throw
little light on its early history.
sura incorporated near the end of the collection (cv.) reminds
the Prophet of the Owners of the Elephant, who
were destroyed by birds (abdbll), which flung at

A

'

A

stones of sijjil. The tradition interprets
an expedition by Abyssinians against the
Meccan sanctuary, miraculously frustrated, but it
possible
that this story is an invention of exeis

them

this as

who coupled sura cv. with cvi., which more
decidedly deals with Mecca, and is itself a fragment, scarcely to be construed in its present form.
In it the Quraish (the tribe in possession of the
Meccan sanctuary) are advised to worship the Lord
of this House, who has given them food after
hunger and safety after fear. These two phenogetes,
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mena, plenty and safety, are mentioned elsewhere
connexion with the Meccan sanctuary, the
former as a result, it would seem, of visits from
pilgrims, whereas the latter probably means safety
in

but the texts are not very clear.
itself is called in the Qur'an either
the hou.se,' or the house of Allah, the Sanctuary,'
or the Kabah (a word said to mean no more than
'house,' and perhaps the Ethiopic word for 'double,'
i.e. two-storeyed), or 'the place of pro.stration, the
Sanctuary.' In iii. 90 f. it is called the first house
established for mankind, blessed and a guidance to
the worlds, containing manifest signs, the station
of Abraham, and whoever enters it is secure.'
This would by itself imply that the Ka'bah was
the first house ever built, as a model for all others,
and that,Abraham took refuge there and made it
his abode.
Elsewhere (xiv. 40) Abraham states
that he had settled his family by it (or in it) in
spite of the sterility of the valley, in order that
they might pray there regularly and he prays
that the town (and not the house only) might be
secure.
In xxii. 27 he is represented as doing in
his time much the same as was afterwards done by
Muhammad he was told to purify the house for
those that perform the four ceremonies called
tawdf, standing, inclination, and prostration. In
ii. 119 f. Ishmael is coupled with Abraham; they
laid the foundations of the house, and were told to
purify it as before, the ceremony called 'ukitf being
substituted for 'standing.' What may be inferred
from these texts is perhaps that prior to Muhammad's time the Ka'bah was a sanctuary which enjoyed some popularity in part of Arabia, and that
the right of sanctuary had to some extent been
associated with the settlement of Mecca and with
its inhabitants.
The biography of the Prophet
certainly implies that the Meccans had the very
strongest objection to bloodshed, and possessed
little aptitude for warfare.
The association of
Mecca with Abraham is unlikely to have been
earlier than the Prophet, except so far as the
N. Arabian tribes were known by monotheists, on
the authority of Genesis, to be descended from
tlie patriarch.
It seems clear, however, that the
Ka'bah was only one of many sanctuaries which
were visited, and, if the word hijjah, which is used
for 'pilgrimage,' be explicable from the Hebrew
hug, 'draw round,' the Arabian month which is
called after it is likely to mean month of goinground,' i.e. the round of the sanctuaries, as opposed
to the preceding 'month of squatting' at home.
The word technically used of going round the
Ka'bah, tawdf, seems also to be properly used of
going a round, as, e.g., is done by a sentinel, and
this ceremony may be due to a confusion of thought.
The pilgrimage which became stereotyped in Islam
involves visits to places which are likely to have
been seats of distinct sanctuaries, some at a considerable distance from Mecca.
The difficult silra cvi. speaks of 'winter and
summer journeying,' which is traditionally interpreted of Meccan caravans, and in the biography
of the Prophet these play an important part.
'The
Muslim archaeologists suppose that the Quraish,
owing to their character as 'Allah's people,' enjoyed immunity from attack, and so had special
facilities for the carrying trade.
It is not easy to
reconcile this with the primitive conditions which
very clearly prevailed in Mecca at the rise of Islam,
and the complete ignoiance which the Qur'an
assumes for its inhabitants. If there be any truth
in this carrying trade, it is likely to have been on
a small scale.
In the Qur'an Mecca is sometimes called the
Mother of the villages,' i.e. the chief village ; elsewhere the number of the villages is given as two,
which the commentators suppose to mean Mecca
for

refugees

;

The sanctuary
'

'

'

j

:

'

'
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and Taif it is more probable tliat only Mecca is
meant. Of walls we first hear in the reign of
Muqtadir (A.D. 908-932), and these did not surround the settlement, which was naturally protected by mountains, but merely blocked the
passes.
Snouck Hurgronje' is probably right in
thinking that the community first gathered round
the well Zamzara, which furnishes a constant
;

supply of brackish water. The tradition gives us
the names of the tribes which formed the community, but scarcely hints at any sort of municipal
organization or government. Still more surprising
is the absence of all mention of priests, such as
we should have expected to be associated with a
sanctuary. The wealth of the tribes is likely to
have consisted mainly in camels, but other forms
were probably known ; visitors to the shrine have
at all times had to pay more or less heavily for the
privilege, and this source of wealth is, a^s we have
seen, indicated in the Qur'an.
We possess only
casual notices of the amounts demanded in later
times, but these indicate that the piety of pilgrims
often afforded a considerable revenue. The Fatimid
khalifs expected the governor of Mecca to make
the pilgrim-tax his chief source of revenue besides
this visitors' fee, they had to pay for admission to
the sanctuary, and those who brought goods had
to pay import duty. Attempts were made by pious
sovereigns to abolish these dues, but they had a
tendency to revive, and their analogues doubtless
existed in the period before the rise of Islam.
Prior to the rise of Islam it would appear that
some notions of Christianity had penetrated to
Mecca, and the biographies of the Prophet profess
to give us the names of persons who had either
adopted that system or showed some leanings towards it. There appears to be no recollection of
the existence of any Christian place of worship at
any time in this city. The tradition represents
the pagan inhabitants as tolerant towards religious
innovators and dissentients, so long as the local
beliefs and practices were not assailed
but the life
of such a community was so intimately bound up
with the local religion that it is difficult to suppose
that dissent could remain quite immune from per;

;

secution.

There is reason for thinking that the Prophet's
original attitude towards the Meccan religion was
uncompromising, and that his success would have
involved the abolition of the ceremonies of which
the Ka'bah formed the centre. His rejection by
the Jews of Medina (q.v.) caused him to contemplate a partial return to the system which he had
abandoned, and some time before the taking of
Mecca he obtained a truce enabling him to perform
the pilgrimage with some ostentation. Doubtless
this performance paved the way for the subjection
of the place. But, when Mecca had become Islamic,
its position was modified in two important ways.
On the one hand, it became the only sanctuary in
Arabia ; on the other hand, the presence of nonMuslims at the festival was forbidden. Since the
pilgrimage was now made compulsory, Mecca lost
nothing by this innovation.
It is uncertain whether the Prophet contemplated
retaining Medina permanently as his capital or at
some time making his native place the seat of
government. There is no doubt that there were
jealousies between the two places before the
Prophet's death. None of his successors (except
perhaps 'Abdallah b. Zubair, whose occupation of
the khalifate lasted some ten years) seems to have
regarded Mecca as a suitable metropolis for political
purposes, but its position as the central sanctuary
has rarely been endangered.
Certain fanatical
sects, such as the Carmatians and Wahhabis {/jq.v.),
have at times done damage to its monuments, and
»
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the substitution of Baghdad or Jerusalem for it is
said to have been considered by Umayyad and
'Abbasid khalifs, although they recognized in time
that such experiments would have been fatal to
Islam or to their thrones.
For the history of Mecca since its adoption of
Islam we possess a series of Chronicles, of which
those published by F. Wiistenfeld ' cover the first
millennium from the Hijrah, and to these Snouck
Hurgronje^ has added the substance of certain
unpublished records which carry the history up to
our time. Regular government was then introduced, perhaps for the first time, a prefect appointed by the sovereign being responsible for the
maintenance of order. This personage Avas leader
of the ceremonies at the time of the pilgrimage,
unless the sovereign either came himself or sent a
The governorships of the
special representative.
three towns, Mecca, Taif, and Medina were at
times united in the same person, at times distinct
the first was much the most important of the three.
In 'Abbasid times it was the custom, at least for a
considerable period, to appoint to the governorship
some member of the reigning family. It would
seem that the 'Alid pretenders, who rose in a fairly
constant series, usually found some support in both
sanctuaries, and on several occasions they fell for
a time into the hands of these persons. After the
reduction of the Baghdad khalifate to impotence
a process which began in the second half of the
3rd cent, of Islam it would appear that the dependence of the sacred cities on the central government became lax, though historical details are
wanting. About A.D. 960 an 'Alid named Ja'far
made himself master of Mecca, and introduced the
rule of the Sharlfs, which has lasted to our day
this word, signifying 'noble,' is applied in Muslim
countries to the descendants of the Prophet. He
submitted to the suzerainty of the Fatimids nowestablished in Egypt, but in most respects was an
independent ruler.
His successors shifted their
allegiance from Cairo to Baghdad and back, according to the value of the gifts received ; and
throughout the subsequent history of Mecca recognition has been granted without difficulty to
the suzerain who offered the highest price. According to Ibn Jubair,* who visited Mecca in the years
1183 and 1185, the Sharifs were of the Zaidi sect,
which, while recognizing the rights of the Prophet's
descendants to the succession, held that considerations of expediency might justify their being ousted;
the practice of the Sharlfs was then in accordance

—

;

with this doctrine. The dynasty founded by Ja'far
was displaced at the beginning of the 13th cent, of
our era by another, also claiming descent from 'All.
The founder was one Qatadah, who appears to have
energetically supported the rising Zaidite dynasty
of San' a, but whose successors fell back into the
former practice of recognizing the power which for
the time was capable of displaying the greatest
The ' Chronicles of Mecca ' consist
generosity.
largely of the quarrels between Qatadah's descendants, which not infrequently had to be settled
by the active interference of the Egyptian Sultans,
who, from the fall of Baghdad until the conquest
of Egypt by the Ottomans, were ordinarily recogThe Sharif
nized as suzerains by the Sharlfs.
'Ajlan (1346-75), who for a time transferred his
allegiance to the Mongol rulers of Persia, definitely
rejected the ZaidI system and made that of Shafi'I
dominant in Mecca, though the other orthodox
systems were recognized ; the dominance of the
ijanifite school, which is the official system of the
Ottoman government, dates from a much later
time.
permanent garrison was first established

A
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the neighbourhood

by the Egyptian Sultan

Jaqmaq (1438-53). On the Ottoman conquest of
Egypt in 1516 the allegiance of the Sharifs was
transferred without difficulty to the Sultan of Constantinople. The new rulers interfered with the
authority of the Sharifs to a greater extent than
their predecessors, and the presence of a Turkisli
governor at Jeddah has constituted a permanent
restriction upon it.
The introduction of Turkish
suzerainty also led to the adoption by the Sharifs
of an intolerant attitude towards the Shi'ites of
Persia, who could only with difficulty and at some
In the
risk obtain admission to the pilgrimage.
17th cent., owing to the decline of tlie Ottoman
power, the Sharifs, who were almost always involved in family quarrels, became somewhat less
dependent on Constantinople, and could even at
times defy the representative of the metropolis at
Jeddah. Both the sacred cities were threatened
by the rise of the Wahhabite movement towards
the end of the 18th cent., and indeed in 1793 and
1798 appeals for help against this new power were
addressed to the Ottoman Sultan. This was not
forthcoming, owing to the European complications
in which the Porte was involved, and in 1803
Mecca was evacuated by the Sharif, and presently
occupied by the Wahhabis, who reformed the place
according to their ideas. The Sharif was, however,
after a short time re-installed on his professing to
adopt the Wahhabi tenets ; and for some years
Turkish subjects were excluded from the pilgrimage.
In 1813 an expedition sent by Muhammad
'Ali, founder of the khedivial family in Egypt,
succeeded in recovering the sacred cities, and a

Turkish Pasha was installed in Mecca, where,
however, the rule of the Sharif was nominally
continued. After a time the Ottoman power was
again represented by the governor of Jeddah.
Both the meaning and the limits of the sanctuary
(haram) were extended by Islam. The sense of
this Arabic word is ' to forbid,' and a sanctuary is
a place where certain acts are forbidden, of which
the most important is bloodshed ; it is unlikely
that this prohibition before Islamic times extended
beyond the Ka'bah itself. Azraqi is very likely
right in asserting that at this time the dwellings
of the citizens surrounded the Ka'bah, leaving only
a small area {fina) the growth of the Muslim com;

munity rendered the destruction

of these dwellings

and operations of this kind were undertaken by the second and third khalifs. The area
was further enlarged by the pretender 'Abdallah b.
Zubair, but the actual mosque surrounding the
Ka'bah was first built by the Umayyad al-Walld I.
(A.D. 705-715), who erected a colonnade wi'.h marble
pillars and other luxurious decorations.
Further
additions to the area were made by the Abbasid
Mansur (in 755), who also built a minaret, and
who, in the inscription placed on his work, claims
to have doubled the area. J'urther large additions
were made by his successor, Mahdi, who at great
cost had a torrent diverted with a view to bringing
the site of the Ka'bah into the centre of the mosque.
Yet further extensions were effected by Mutawakkil (856), who also introduced luxurious ornamentanecessary

;

'

'The frequent repairs required by the mosque
were due in part to the floods by which Mecca was
repeatedly visited, and to some extent to damage
done during civil disorders.
Under the khalif
Mu'tamid considerable extensions and restorations
were again carried out in the years 894-896, and the
like are recorded for the year 918 under Muqtadir.
Under this khalif serious mischief was wrought by
the Carmatians, who massacred the pilgrims, and
for a series of years practically put a stop to the
institution
their atrocities culminated with the
seizure in 317 A.H. of the Black Stone, which they
conveyed to their headquarters in Hajar, whence
tion.

;
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some

substitute) was sent back twenty years
This fetish had already been seriou.sly injured in the time of 'Abdallah b. Zubair, when the
Ka'bah was burned down, and, in spite of great
precautions, it again sull'ered violence at the hands
of an Egyptian Shi'ite in the year 414, and not long
afterwards was broken into three pieces by some
Persian fanatics. The kissing of this object, which
forms one of the pilgrimage rite.s, is not mentioned
in the Quran, but probably is a survival from
pagan times.
in 1399 a large part of the mosque was destroyed
by fire, and orders were presently given by the
Egyptian Sultan Faraj for its restoration with increased magnificence this was finished by 1404.
In 1551 the Ka'bah itself was found to be in need
of repair, but before this could be etl'eeted the
question was raised whether this sacred building
could lawfully be touched by the builders
and
the fanatical populace were inclined to side with
those holding the negative view. The precedent of
Abraham and Ishmael (Qur'an, ii. 119) finally decided the question in favour of the restoration. In
1571 orders were given for the complete rebuilding
of the mosque by the Ottoman Sultan Salim II.,
who, however, did not live to complete the work
this fell to the lot of his successor Murad III.
In
the colonnades the principle was followed that three
marble columns should be succeeded by one of black
stone from a local quarry. Details of the numbers
and the location of the columns in the old and in
the new mosques are given by Wiistenfeld (iv. 318,
The
9), together with other statistics and dates.
existing mosque appears to be substantially that
erected by Sallm and his successor.
It appears, then, from this sketch of the history
of the mosque that little remains in Mecca for
which any considerable antiquity can be claimed.
The archasological taste has rarely developed in
eastern countries, and no trouble was taken either
it (or

later.

;

;

;

in Mecca or in Medina to preserve historic buildings
or retain ancient sites.
The theoretic sanctity of
Mecca has never stood in the way of leaders who
wished to effect their objects by violence ; and the
Umayyad Yazid, whose besieging forces were to
some extent responsible for the burning of the
Ka'bah in 64 A.H., did no more than would have
been done by any other Muslim ruler who was
engaged in suppressing a rebellion. Various buildings which figure in the early history of Islam were
cleared away as the need for enlarging the temple
area arose, and little regret was felt for them.

On

the other hand,

many myths

arose which have

justification in the Qur'an ; thus a stone which
the station of Abraham has acquired
is called
great sanctity, but in the Qur'an (ii. 119, iii. 91)
this phrase seems to mean only ' the dwelling-place
of Abraham.' The jurist Malik (t 179 A.H.) asserts
that this was restored by Omar to a place which it
had occupied before the Days of Ignorance, on the
faith of a chart preserved in the treasury of the
Ka'bah.' As we have seen, the Black Stone, which
is supposed to represent the ' right hand of Allah,'
is of very doubtful authenticity.

no

'

'

Besides the prohibition against bloodshed which
theoretically covers the area occupied by the city,
there are other legal peculiarities belonging to it.
Closely allied to this prohibition is that against
the chase, which is even extended to the cutting
This ordinance
of trees and the plucking of herbs.
it seems clear
is modified in a variety of ways
that the slaughter of noxious beasts is generally
permitted, and weeding to a certain extent is also
lawful.
The slaughter of game has to be atoned
for by compensation, on a scale fixed by the Qur'an.
There is some difference of opinion between jurists
on the question whether rent may be taken for
;

1
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houses in Mecca according to modem trave'loiis,
this question is purely academic, since the inhabitants largely earn their living by letting their
houses to pilgrims.
The place of Mecca in the Muslim religion is
o'iiei wise not free from anomalies.
On the one
Icand, it is clear that the standard of morality and
piety practised by the inhabitants has at no time
;

been particularly high, and various travellers have
been shocked by their e.xperiences ; on the other
hand, there is no doubt about the sanctity of the
place and the spiritual benefits that accrue to
those who go thither. These are not indeed free
from danger ; for, just as the value of good actions
IS higher in Mecca than elsewhere, so the debt inaurred by evil deeds is there increased and, aciording to the Sufis, evil thoughts and intentions
are punished in Mecca, but not elsewhere. If Abu
Talib al-Makki (+ 386 A.H.) is right, pious men
in early times who went thither on pilgrimage
used to pitch two tents, one within and another
outside the sacred area, devoting the former exclusively to religious exercises. ' The resulting danger
was one of the reasons why continuous residence
in Mecca was discouraged
two others urged by
Ghazall^ (t 505 A.H.) were the fear lest familiarity
should breed contempt and the fact that absence
;

;

makes the heart grow

fonder.

could also be

It

urged that, according to the Qur'an, the House
is a place of returning, i.e. one to be visited, not
'

'

made a place of residence (ii. 119).
The various sovereigns who have been

protectors
servants of the sanctuaries have ordinarily
been lavish in marks of their favour and somewhat jealous of munificence exercised by rivalpotentates among the public works executed by these
benefactors the greatest amount of space appears
to be devoted in the Chronicles to the aqueducts ;
or

'

'

;

one which conveys water from Mt. Arafat to
Mecca, utili2dng a channel originally constructed
by order of Zubaida, wife of Harun al-Rashld,
occupied fourteen years (965-979 A.H.) and cost
enormous sums, owing to the difficulty of piercing
the rock and the primitive character of the methods

Numerous colleges, hospitals, and almshouses have been erected by Islamic sovereigns
and their ministers, many of them furnished with
endowments. The fate of all pious foundations in
Mecca,- according to Snouck Hurgronje,^ is the
same most of the houses that have any value
have been at some time or other purchased in order
to serve as endowment, but gradually passed from
hand to hand in such a way that they retain the
name waqf {on which see
vii. 877 f.), without
serving any pious purpose. The name, however,
prevents their being legally sold, yet sale is often
in use.

:

EBE

necessary, and this is effected in fact, though new
names are employed to serve instead of sale and
'purchase.' An attempt was made by a Turkish
resident in the middle of the 19th cent, to declare
all such transactions invalid, but his removal was
procured before this could be carried out.
The erection of the places of learning has not
had the effect of rendering Mecca at any time a
university centre, and its printing-press has contributed very little to Arabic literature
nevertheless as a gathering-place for the pious it has
regularly served for the dissemination of ideas,
which are worked out elsewhere. A. Le Chatelier,
indeed, attributes the part played by Mecca in
recent times to the influence of the Sanusis
La confr6rie nouvelle rendit k la Mecque le r61e de foyer du
^anatisme musulman, que lui avait fait perdre la caste sacerdotale (Les Con/riiries miLsiilinanes du Hedjaz, Paris, 1SS7,
'

:

'

'

p. 19).

of a dialogue on Islamic

'
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the pilgrims.'
In spite of the rule which forbids access to Mecca
on the part of non-Muslims, many Europeans have
undertaken the pilgrimage, some indeed having
adopted Islam for the purpose of carrying out this
project.
In Christians at Mecca (London, 1909)
Augustus Kalli gives accounts of sixteen such
visitors, beginning with Ludovico Varthema,
a
gentleman of the city of Home,' who reached the
forbidden city in 1503. Since the publication of
Ralli's collection two more English travellers have
Hadji Khan and W.
been added to the list
Sparroy, With thePilgrims to Mecca, 190S, London,
1905; and A. J. B. Wavell, A Modern Pilgrim
in Mecca, do. 1912. Among the records of these
pilgrimages that by R. F. Burton {Pilgrimage
to El-Medinah and Meccah, London, 1855-56) is
classical it adds, however, very little topographical information to that which nad been given to
the world by J. L. Burckhardt ^Travels in Arabia,
London, 1829). Of the others the account of the
city by Snouck Hurgronje (op. cit., 1885) is the
most important. In several oases the travellers
were so fully occupied with the task of preserving
their lives that they had no time to make observations of value and in not afew instances the veracity
of the narrators has been questioned, not without
Besides these accounts by Europeans there
cause.
are many in existence by Muslims, some of whom
have employed the French language. It is asserted
that the number of the former who have succeeded
in witnessing the pilgrimage and returning to tell
the tale is small compared with that of those who
have sacrificed their lives in the attempt and those
who have accomplished the task safely have in
most cases done so by the exercise of great cunning
and ingenuity. The plan of H. Maltzan Wallfahrt
nach Mekka, Leipzig, 1863), who, in order to pass
for a Muslim, borrowed the personality of an
Algerian, the latter undertaking to remain in
hiding for the necessary period, may be commended
both for boldness and for astuteness ; it was not,
however, free from danger.
'

:

;

;

;
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tween Muslims of various nationalities recently
placed the scene in Mecca.' Yet the cosmopolitau
character of the pilgrimage appears from the time
of the early Islamic conquests to have rendered
this sanctuary the place where it was easiest to
address the Muslim world as a whole. Deeds of
settlement of succession to the khalifate were
issued and deposited here by Hariln al-Rashid.^
If a man wished to procure a copy of a rare work,
he would have a crier advertise the want among

of the
ancient Medes is one of the most difficult and disputable questions in ancient Oriental history.
The statements of the earlier classical authorities
are not easy to reconcile with the Iranian Avesta,
and fresh elements of difficulty have been introduced by the decipherment of the cuneiform inscriptions.

The actual facts are these. As far back as the
14th cent. B.C. the cuneiform documents of Boghaz
Keui have shown that there was an Aryan, but
not as yet Iranian, population in Mesopotamia who
worshipped the gods Mithra, Varuna (written
Uruwana and Aruna), Indra, and the two Nasatya,
the Vedic correspondents of the Dioscuri (cf. E.
Meyer, SBA W, 1908, pp. 14-19). In the 9th cent.
B.C. this Aryan population had become Iranian,

Omm
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London, 1907 6., vi. 73.
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MEDIATION
and was settled east of the Zagros mountains,
where it was known to the Assyrians as Mada, or
Medes, a name also written Amada, like Amardi
From this time forward the names of
for Mardi.
the kings and chiefs of Media and tho neighbouring
districts mentioned on the Assyrian monuments
are Iranian, and in a hst of Median princes conquered by Sargon in 714-713 B.o. we find the name
of Mazdaku, proving that Zoroaster's god Mazda,
'
the Wise,' was already worshipped (of. also F.
Homrael, PSBA, 1899, p. 132).
The name of
'
Mitra,' the sun-god, is also found in the tablets
from Assur-bani-pal's library at Nineveh. On the
other hand, Istuvegu, or Astyages, the last king
of Ekbatana, is termed in the inscriptions, not
King of Media, but King of the
Manda or ' Hordes,' an archaistic title given by
the Babylonians in early times to the northern
barbarians, but applied in the Assyrian age to the
Cimmerians and Scyths {gq.v.). The similarity of
the names Mada and Manda raises the question
whether the Medes of the classical writers who
were conquered by Cyrus were not really Scythians
whose religious beliefs and practices have been
transferred to their Median subjects or neighbours.
Like the Medes, the Persians also were Iranians.'
But here again the inscriptions make it doubtful
whether Cyrus and Cambyses, the founders of the
Persian empire, were of pure Iranian stock, and
whether the religion of Cyrus, at all events, was
not the polytheism of Susa (of. art. ACH<EMENIANS,
vol. 1. p. 70).
Both he and his son conformed to
the ancient worship of Babylonia.
Gaumata
(Gomates), 'the Magian,' is expressly stated by
Darius {Bh. [Pers. text] i. 63 f.) to have destroyed
the ayadana, or 'prayer-chapels,' of Persia, a
word which is translated ' temples of the gods' in
the Babylonian version of the Behistiin inscription.
These Darius claims to have restored, along with
other possessions of the Persian and Median
peoples, through the help of the ' great god Auramazda,' the creator of the earth and heavens, who
in the Susian version of the Behistun inscription
(iii.
77, 79) is specially called ' the god oi the
Aryans.' In the eyes of Darius he occupied much
the same place as that occupied by Jahweh in the
:
he was the national god of the Persians and
Medes and supreme over all other gods. The existence of the latter, however, was admitted : at
Behistiin Darius says that he was assisted not
only by Aura-mazda but also by ' the other gods,
all that there are.'
Opposed to the righteous
law of Aura-mazda was ' the Lie (drauga), the
Achsemenian equivalent of the Zoroastrian Angra
'

Umman

'

'

OT

'

Mainyu (Ahriman [q.v.Jj. But there is no reference to the Zoroastrianism of the Avesta in the
inscriptions of either Darius or his successors
their priests, moreover, were not Magians, whose

overthrow and massacre were, on the contrary,

commemorated in the festival of the Magophonia -.^
and the bodies of the Persian kings seem to have
been buried in the ordinary way instead of being
thrown to dogs or birds of prey.^ This, Herodotus
says (i. 140), was a Magian custom.*
The date of Zoroaster (Zarathushtra) is uncertain,
This is the general view, but J. H. Moulton {Early Zoroaatrianism, London, 1913, pp. 228-235) doubts whether it is
correct. He hints that the Medes were the aboriginal inhabitants, and that the Majji {q.v.) were their priests.
If this be so,
the Medes were neither Iranians nor Seniites.
He directly
states (above, p. 243^) that the Medians belonged to neither of
the two great races which divided Nearer Asia between them.*
PrdSek (fiesch. i. 8 ff.) urges, in more detail, a similar view.
2 For a somewhat different explanation of the Magophonia,
see art. Festivals and Fasts (Iranian), vol. v. p. 874 f.
3 See Moulton, pp. 163, 192 f., 202 f., 217
and of. art. Death
AND Disposal of the Dead (Parsi), § 15.
* The statement of Agathias (ii. 22), that the Medians buried
the dead, whereas the Persians exposed them, is almost certainly
1

'

;

wrong.
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modem

but

scholarship

the 6th cent.

is

inclined to assign it to
' seems to be right

and Jackson

li.c .;

concluding that he arose in Media rather than
Bactria, the tradition which makes him a
Bactrian being late.
Zoroaster is unkno\vn to both Herodotus and
Ctesias, the earliest mention of hiin occurring in a
fragment questionably ascribed to Xanthus of
Lydia and in Plato (Alcib. I., 122).
Herodotus
makes the Magi a Median tribe (i. 101),'-' but he
also implies that they were a class of priests (i. 140),
and he describes certain of them as interpreters of
in
in

(i. 107).
He further ascribes to them the
Zoroastrian practices of reverencing the dog and
destroying noxious animals (i. 140).
No sacrifice
could be ofi'ered without the presence of a Magus,
who accompanied it with a hymn (the Avestan
Gdthd) ; and there was neither altar, fire, nor

dreams

The Greek historian adds (i. 131)
(whose priests were the Median
no images of the gods and no temples
or altars, considering the use of them a sign of
foUy.' They sacrificed to Zeus (Ahura Mazda) on
the summits of mountains, as well as to the sun
and moon, to the earth, to fire, to water, and to
the winds.' The worship of the goddess Anahita,
and presumably also of Mithra, the sun-god, referred to in two inscriptions of Artaxerxes Mnemon
{Susa a, 4 f Ham. 5 f ) was borrowed at a later date
from the Arabians and Assyrians (Herod, i. 131).^
On the other hand, the scourging of the Hellespont by Xerxes (Herod, vii. 35) is inconsistent
with the belief that water was divine,* and in
Herodotus's account of Magian religion Avestan
dualism is conspicuous by its absence. So, too, is
any reference to the doctrine of a resurrection. The
simplest way of explaining these anomalies is to
suppose that the religious system described by
Herodotus was that of the Medes, among whom
the Magi were a sort of hereditary priests, like
the Levites in Israel
and that the religious
system of Darius represented the religion of the
Persian aristocracy, but that the origin and fundamental principles of the two were the same. The
conquest of Media by Persia would have introduced the Median forms of theology among the
Persian people, though their influence would have
been momentarily checked by the overthrow of
Gomates and his party, who perhaps would have
libation

that

'

132).

(1.

the Persians

Magi) had

'

'

'

.

,

.

'

'

;

stood in much the same relation to the Achsemenian aristocracy as the Pharisees did to the
Sadducees. Meanwhile the reformer Zarathushtra

had appeared

in Media, where he built upon preexisting religious beliefs and practices and attracted
the Magi to his side. The result in the course of
centuries was the Mazdseism of the Avesta.

—
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J. Darmesteter, Le Zend-Avesta, do. 1892-93, litudts
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1
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Peuple et I'empire des M^des, Brussels, lSS3(=-3/^m. couronn6es
parVacadimie royale . . . de Belgique, xiv., ^pt. 1).
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A. H. Sayce.

MEDIATION. — Mediation is a word of extreme
vagueness, but

here considered only in its technical or quasi-technical applications in religion.
In
a sense all we are and have is mediated to us somehow. Our very being comes to us through our
parents.
The society into which we are bom and
in which we are trained mediates to us most of
1

2

is

Zoroaster, pp. 219-225.
For the argument that

esp. PraSek, ii. 114 ff.
^ W. Geiger (Ostirdn.

Magianism was Median

in origin see

Kultur im Altertum, Erlangen,

1882,

pp. 488-492) derives the Zoroastrian fire-priest« (dthrava-ns) from

Media.
4

See, however, Moulton, p. 216

1.
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and we have our redemption, the forgiveness of sina
what [v.'*]), a place of dignity above aU angeUc powers.
comes under these headings is not original achieve- In Colossae, apparently, such powers were recogment of our own, but inheritance or education it nized by some as mediating between God and man
comes to us in some way by the mediation of in a way which trenched on Christ's prerogative as
the one mediator and it was an effective method
It may be possible to make our own what
others.
of precluding this to show that all such powers,
is thus mediated to us, and to become possessors,
as it were, in our own right of what we have in- whatever they were called, owed their very being to
herited or been taught but, to begin with, every Christ, and could therefore in no sense become His
creature born in time owes to mediation of some rivals. The connexion of ideas in He P is similar.
It speaks of a Son whom God has appointed heir
sort the whole capital with which he adventures
of all things, through whom also He made the
upon independent life.
The
worlds.
The also implies that the making of
Mediator.'—
1. The NT use of the terra
technical use of the word is most easily grasped if the worlds through the Son is what naturally
we start from that application of it which is most corresponds to His being heir of all things. Probdefinite and concrete, viz. its application to the ably no idea in the NT is so hard to enter into
There are four NT passages as this. When we think of Christ as mediating
work of Christ.
where this is found 1 Ti 2^, He 8« Q^' 12=^. In all between God on the one hand and men alienated
these passages Christ is represented as mediating from God by sin on the other, we know where we
between God and man. God and man have been are. We can speak on the basis of experience,
estranged. The relation which normally subsists and tell how Christ has come to us in our own
between them has been destroyed, and the work of estrangement, and made peace between us and
the mediator is to restore it. In 1 Timothy this God. We can speak of Him as mediator, because
But
work is explicitly connected with the redemptive that is what He has been to ourselves.
death of Christ there is one mediator between creation is not a process, or an act, of which exGod and men. Himself man, Christ Jesus, who perience teaches us anything it is not apparent
gave Himself a ransom for all. The same con- that it needs to be, or that it can be, mediated
The OT simply says that in the beginning
at all.
nexion is implied in all the passages in Hebrews
How does
there Jesus is spoken of as the mediator of a new God created the heaven and the earth.
or a better covenant. The covenant is the religious Paul come to say (Col 1^^), In Him that is, in
How did the
constitution iinder which God and men form one Christ were all things created ?
society, or live a common life.
The old and in- thought originate in his mind ? What exactly did
it mean to him ?
We cannot accept it merely on
ferior constitution, under which the ideal of religion
was not realized, was the Levitical one. This was his authority, as a piece of information about the
annulled because of its ineffective character, and in beginning of things the content of revelation
place of it, through the mediation of Jesus i.e.,
what a man knows by the inspiration of God
Unless
by means of, and at the cost of, His incarnation never has the character of information.
and sacrifice comes the Christian relation of men we can enter into the origin and process of the

what

we

religious

think

of

convictions.

as

intellectual,

moral,

The greater part

of

;

;

;

'

'

'

:

;

;

'

;

—

—

;

—

In this the ends of religion are really
to God.
attained.
There is real forgiveness of sins, real
purification of conscience, real and abiding access
to God, and all due to the mediation of Christ.
This use of the term ' mediation,' which may be
called the specifically Christian one, is that which
lias been mainly developed in
later theology.
Christ's work as mediator is that in which He
interposes between the holy God and sinful men
who are estranged from each other, and makes
This specifically Christian use of the term,
peace.
however, is only a continuation of its use in
ordinary relations. In ancient as in modern times
a State or a person could offer to ' mediate ' between
other States or persons at war. The substantive
ij.cirlTT)s is used
side by side with such terms as
SiaXXoKTiJs, SiaiTTfT-lis, and is defined by Suidas as
— elp7)voTroi6^, peacemaker.' The verb fieffneieiv,
which occurs once in the NT without an object (He
6", though some here would supply rrfv iir6a-xe(nv,
'His promise') is elsewhere usually transitive:
^eaiT€U(raL rriv dtd\v(Ttv eiSi'or/cuJs (Polyb. XI. xxxiv. 3)
= to achieve the settlement by friendly mediation.
A state of hostility or estrangement, in which the
making of peace is the work of a third party, and
can therefore be called mediation, is the background of the primary Christian use of the term.
2. Extension of mediation in the
from redemption to creation. But even in the NT it is
not limited to this use. It is not only that peace
with God, or the forgiveness of sins, or reconciliation, or eternal life for the spiritually dead is
mediated through Christ and His redemption ;
Christ is presented also as the mediator of creation.
All that is has come into being through Him.
find this stated without explanation, as if it were
self-evident, or an agreed proposition among Christians, in 1 Co 8°.
It is expanded in Col 1'*'- with
a view to securing to Christ, who has just been
referred to as the mediator of salvation (in whom
*

'

—

NT

We

Apostle's thought, we can never really appropriate
the idea in which it rests. The iaea that not
redemption only but creation as well is mediated
through Christ, that to Him is due and by Him
must be determined not only all that we can ca2.i
reconciliation but all that we can call being, is so
unexpected and so astounding that we cannot but
ask how it took possession of his mind.
So far
3. Rationale of this extension in Paul.
as can be seen, there are only two possible explanaOne is purely formal,
tions of Paul's attitude.
and reduces the idea of mediation, so far as it
It asapplies to all being, to a pure formality.
sumes that Paul had identified Christ with some
supernatural being to whom this attribute or
function of mediating creation already belonged,
and that with the identification there went, as a
matter of course, the ascription of this attribute
or function to Christ. This is supposed to explain
why Paul, when he introduces the idea of creation
through Christ, does it simpliciter, without any
he is only doing what
justification or explanation

—

:

every one would concede who agreed with iiim in
identifying Jesus with the Christ. But to this
As far as can be
there are many objections.
known, there was no trace whatever in the Pharisaism in which Paul was reared of any such idea as
that the Messiah was participant in the creation
Further, though this may be disof the world.
counted as a subjective impression, Paul writes in
Colossians with passionate earnestness on this
subject, and not like a man manipulating borrowed
ideas which have no vital relation to his experience.
And, if it be said that it is not the Jewish eschatological

Messiah with

whom

Jesus

is

identified

by

Paul, but a supernatural being of another sort—
the Logos of popular Greek philosophy, of whom
such things were predicated as Paul predicates
of Christ in connexion with creation then the
further question is raised. How did Paul come to

—

MEDIATION
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He never mentions the
There is no indication in his
writings that he knew anything about philosophy
The
or that he had any interest in its problems.
Logos of the current philosophy, which did mediate
somehow between God and the universe, was the
philosophical solution of a difficulty which he had
never felt namely, how the transcendent God

make

this identification

Logos by name.

:

come into any relation to a material world.
Paul was not troubled by this any more than the

was

to

OT prophets or Jesus Himself, nor does he ever
bring his doctrine of creation through Christ into
any relation to it. The motive and the meaning
of that doctrine must be sought elsewhere.
real clue to his thouglit, as opposed to this
formal one, may perhaps be found in another way.
In Paul's experience as a Christian, Christ was
everything.
He had reconciled him to God and

A

creature.
He had put him in
possession of the final truth and reality in the
spiritual world, that which could never be transcended and could never fail. When he lived in
Christ, he lived in the eternal world, and he felt
that to that world and to the believer's interest in
He could
it everything else must be subservient.
say, All things are yours (1 Co 3^') ; All things
work together for good to them that love God, to
them that are called according to his purpose
(Ro 8^'). And 'all things' here must be taken
without restriction. It means not only all that
happens, but all that is. Creation must in the
last resort be in alliance with the God and Father
of our Lord Jesus Christ, and in league with His
purposes. As J. Orr put it (The Christian View
of God and the World, Edinburgh, 1893, p. 323),
That is
it must be built on redemption lines.
the same as to say, it must be built on Christian
the world in which Christians live must be
lines
It is not a world
essentially a Christian world.
in which anything can defeat God's purpose in
Christ ; it is not a world in which the final
sovereignty of Christ can be frustrated ; it is a
world which is essentially related to Christ, to His
work of reconciliation, and to His supreme place
Now, is it not legitiat last as heir of all things.
mate to say that a world which was created for
Christ was created in Him and through Him ?

made him a new

'

'

'

;

The

difficulty of

apprehending what

is

meant by

the creation of the world through Christ is only
one aspect of the difficulty of apprehending Christ s
pre-existence, and that again is only one aspect of
the omnipresent and insuperable difficulty of defining the relations of eternity and time. If preexistence is a legitimate way of expressing the
absolute significance of Jesus the fact that what
we see in Him is the eternal truth of what God is,
and that therefore He belongs to the very being of
then
God, before the foundation of the world
the mediation of creation through Christ is a legitimate way of putting the conviction that in the
last resort, and in spite of appearances, the world
in which we live is a Christian world, our ally, not
our adversary, or, if our adversary, one who is
necessary, that in conflict with and victory over
him we may prove that we have found the way of
Paul does not start with the speculative
salvation.
idea that creation could not be immediate, and
that all material and spiritual existences things
on earth and in heaven, things visible and invisible
must owe their being to the mediation of some
supernatural power which is identified in his mind,
we cannot tell why, with Jesus. He does not start
thus, and then give this vague speculative idea a
particular application when he comes to explain
the Christian redemption. On the contrary, he
starts with Christ and with the experience of redemption which, as a matter of fact, is mediated
through Him. But the redemption thus mediated

—

'

'

—

—

—
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something of absolute significance. It involves
contact with ultimate realities, with the eternal
truth and love of God in Christ it kindles a light
in the soul which must fall on everything in the
world if we are to see it as it is it involves no
smaller a conviction than that the world is essentially a Christian world, and it is this conviction,
which is still involved in Christian faith, that
forms the vital content of Paul's doctrine that all
things were created through Christ.
That the world has this character may, of course,
be doubted. It may even be argued that no moral
life, no life involving moral probation, is possible
except with a background of nature which is
morally indifl'erent it is only in a world which is
indiflerent to the distinction of good and evil that
man can prove his devotion to good for its own
sake.
But there is really no such world, though
the lightning does not shun the good man's path.
What the doctrine of creation mediated by Cfhrist
implies is that in the very constitution of nature
it is possible to discover the same principles as are
revealed in the life and work of Christ. If it were
not so, no one with roots in nature would understand Christ when He appeared. The ultimate
task of Christian philosophy is to discover spiritual
law in the natural world. This is what Paul felt
it is what every idealistic philosophy teaches ; it
is the inspiration of the highest poetry ; Wordsworth found in nature not an adversary or a
neutral, but the soul of all my moral being.'
4. Mediation in the Fourth Gospel.— Without
using words like /lealrTis and ixeaiTeveiv the Fourth
Gospel makes perhaps a more conscious and continuous use of the idea of mediation than any
other book of the NT. Leaving the Prologue out
of account, it is mediation in the specifically Christis

j

;

;

'

The
sense, just as in Paul and Hebrews.
whole book might be summed up in the phrase of
14',
No one cometh unto the Father, but by
ian

'

me.'

It is to Jesus that

men owe

all

the blessings

which constitute salvation. They are variously
described, most frequently as life and eternal
life,' but they come to men through Him and Him
alone.
Yet a counter or complementary truth is
presented in the same Gospel. No man comes to
the Father but by Jesus, yet no man comes to
Jesus but him who is drawn by the Father (6").
It is as though there were powers in the world
antecedent to the historical Jesus which had Him
in view, which prepared men to understand Him,
and to welcome His mediation when He came.
'

'

'

In the constitution of nature, in the impression
it makes as a whole on the spirit of man, in
human life itself with its various experiences of
success and failure, of wronging others and being
wronged, of forgiving others and being forgiven
by them, there is a sum or complex of forces which
bears witness to Christ and constitutes a providential drawing of men by the Father to the Son.
But it is only when we receive the Son and
believe in Him that we truly come to the Father.
The earlier stages of religion are mediated to us
through all the experiences of life these provide
for it a broad and indisputable basis here and now,
and make it independent of any particular his-

which

;

torical

mediation

i.e.,

of

any mediation through

persons or facts which have their place in the
past.
But this immediate experience of religion
a religion, as some might call it, of pure inwardness and spirituality, which has its certaintj^ in
itself, and is not at the mercy of a historical
criticism for which no fact is beyond question
does not, according to the Evangelist, enable men
to dispense with what is mediated through Jesus
it only enables and prepares them to appreciate it.

;

consummated through Him. Only he who
And, parahas seen Jesus has seen the Father
It is
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doxical a3 it may seem, this historical mediation
does not shake the certainty of religion the perfect religion does not become doubtful because
are in Him
the mediator of it lived in time.
that is true,' and he that believeth hath the witness
in himself (1 JnS^"-^).
In the prologue the idea of mediation is even
more explicit than in the body of the Gospel, and
Tlie first three verses are
it is wider in its range.
more speculative than anything in Paul, and it is
difficult to think otherwise than that the author
has identified Jesus with the Logos of the current
philosophy, and that he is speaking of Him in
terms whose antecedents are philosophical rather
than evangelical. The very ambiguity of the term
;

We

Logos

{ratio, oratio)

him.

It suited

'

may have commended

it

to

him equally well to have Jews
they had God's last word to

feel that in Christ

man, and to have Greeks feel that in Christ they
were in contact with the reason of the world, the
rational principle or truth in which all things
lived, and moved, and had their being.
The one
knowledge and the other alike, he would have
held, were mediated to men through Jesus.
It is
by no means clear, however, that the prologue
makes the Logos, as distinct from the historical
Jesus, the mediator either of a universal revelation
of God to man or of a special revelation of God to
Israel.
The interest of the Evangelist in such
speculative ideas is perhaps less than has been
assumed. The traditional and somewhat gxandiose
interpretation of the prologue, according to which
the Incarnation does not appear until v." an
interpretation which has so commended the passage
to those who delight in the idea of a general
revelation in nature and history culminating in a
final and adequate revelation in Christ
is almost
certainly wrong. The movement of thought in
the prologue is spiral. The Incarnation appears
already in v.*, and the history of Christianity up
to the time of the writer is summarized in v.'.
Revelation in its full and specifically Christian
sense, the mediation to men of that knowledge of
God which is eternal life, is accomplished only
through Jesus, the Word made flesh. The difference from Paul may be said to lie in this : in
Paul Jesus mediates revelation through redemption
(we know God as Father because He saves us by
His Son), whereas in John He mediates redemption
through revelation (we are saved from sin and

—

—

death because through Jesus we have the knowledge of the Father). But the distinction is true
only when it is not pressed. In both writers it is
the specifically Christian sense of mediation that
is vital
Jesus is the mediator between God and
men. The wider sense of mediation, according to
which Jesus mediates creation as well as redemption, while it is found in both, has not the same
emphasis. The apostles seem to feel that their
religion ultimately implies this, but it is not this
:

that directly inspires or sustains it.
S. Mediation and Jesus' consciousness of Himself.
The most important of questions to the
Christian religion is whether this specific sense of
mediation, which is not only recognized by but
pervades all the apostolic writings, is confirmed
when we turn to the mind of Christ Himself. He
never speaks of having anything to do with the
creation of the world, but was He conscious of
being in any sense a mediator between God and
men ? Did He stand between them to any intent ?
Did men in any sense owe to Him either the knowledge of God or reconciliation to God, or were these

—

supreme

spiritual blessings immediately open to
them, in independence of Him ? The questions have
been answered in both ways. Harnack's famous
dictum (Das Wesen des Chr'istentum-s, Berlin, 1900,
p. 91), that in the gospel as preached by Jesus the

Son has no place, but only the Father, is so qualified
by other statements that its author can hardly be
Much more uncompromiscited for the negative.
ing representatives of this side are J. Weiss and

W.

Heitmiiller. The former, in Das Urchristentum
(Gottingen, 1914, p. 364), in discussing the relations
of faith in Christ and faith in God (in Paul), explicitly renounces the idea of a necessary mediator
Christ was there, as a matter of fact,
of salvation.
and therefore Paul had to give Him a place in his
religion somehow ; but Weiss, with a sense of his
own daring,^ declares that there was no necessity
for His mission and work in the nature of God,
and that God's eternal love, though Paul knew it

only through Christ, must have had its way even
if Christ had failed the redeeming work of the
Father, or if God in the fullness of His love had
been able to dispense with the sacrifice of Christ.
There is not, indeed, any appeal here to the mind
of Christ, with regard to mediation, but there is
the expression of a conviction which forecloses any
such appeal. In Heitmiiller's Jesus (Tiibingen,
1913) the denial is even vehement
It is quite beyond doubt that according to the preaching of
Jesus we have to do In religion only with an immediate relation
between God and man nothing and no one has
of man to God
place, not even Jesus. Religious significance in the propel
sense Jesus in any case does not claim (p. 73).
'

;

'

But Heitmiiller feels a certain embarrassment
when he deals explicitly with some words of Jesus.

He admits that they disclose not merely a prophetic
but a superprophetic consciousness e.g., the wellknown passage Mt

To be the bearer

ll'^.

—

of a

unique revelation, the Son simplicitei it alraos'i
It is not a divine selfterrifies us to think of it.
consciousness, but it is almost more than human.
It might impel us to ask whether it was cornpatible
' Here is
>vith soundness and clearness of mind.
the point at which the form of Jesus becomes
mysterious to us, almost uncanny (p. 71). Further
on, he speaks of the riddle as insoluble (p. 89), but
apparently he thinks that he has reduced it to less
disquieting proportions when he writes (p. 126)
that Jesus seems to have claimed for Himself only
'

that

He

to see

It is difficult
is the way to the Father.
how He could have claimed more. The

NT

generopposite view, that the place which the
ally assigns to Jesus, as the indispensable mediator
between God and men, is in harmony with Jesus'
consciousness of Himself, is argued in the present
writer's Jesus and the Gospel (London, 1908, p. 159 ff.
on the self-revelation of Jesus). The argument
covers both the Johannine idea of the mediation of
the knowledge of God (as in Mt 11") and the Pauline
lO").
idea of the mediation of redemption (as in
What it does not expressly extend to is the speculative idea that creation as well as revelation and

Mk

redemption is mediated through Christ.
Emphasis is laid
6. Other mediators than Jesus.
in the NT on the exclusive character of Christ's
there is one God, and one mediator
mediation
between God and men. This is the idea of such
passages as Ac 4'^ (' none other name '), Col a^"- ('in

—

:

him dwelleth all the fulness of the Godhead bodily,
and in him ye are made full'), and He 7^ (the
priesthood which does not pass to, or cannot be
trenched upon by, another), as well as of Jn 14^

What is in view in these passages is the idea that
Christ in His work of reconciliation may have rivals
or competitors, powers which in independence of
Him prepare for His work, or supplement it, or
enable men to dispense with it. This is unambiguously and exhaustively denied. The idea of mediation in the Christian sense has no application but
to Him. Spiritual beings, whatever their name or
owe
principalities, powers, dominions
degree

—

—

own being

their
1

'

Wir

raiisaen es

sagen {ib.X
'

to

Him, and have

ausaprechen

.

.

.

their functions,

ehrlicherweiee mtiss

man
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ciled to God.

are, in a

world which

He

has recon-

The exclusiveness of His mediation with regard
to nature (being) as well as redemption is strongly
Probably
asserted both in Col 1'° and in on 1'.
in both these passages, as well as in 1 Ti 2°, there
is reference to forms of Gnosticism which it is diffiFor ancient thought genercult for us to define.
ally, and therefore for ancient religion, the world
was full of invisible powers of a personal or quasipersonal sort, and these easily asserted a place for
themselves in the religious life. They came between God and the soul in ways that we cannot
appreciate, and the interest of the apostles is to
expel from the relations of God and the soul every
power but that of Jesus. Their argument is that
of experience against uncontrolled imagination.
The controversies of later theologians, Catholic
and Protestant, on the mediation (intercession) of
Those who
saints are like this, but not identical.
admit that we can pray for one another have no
ground for denying that the saints can pray for us.
All that is to be said is that we do not know anything about it ; but whatever the saints may do for
us they can do only in dependence on Jesus, not as
mediators who might bring us to God apart from
Him. For statements on opposite sides of this question see Calvin's Institutio, ill. xx. 20-27 ; Westminster Confession, ch. xxi. 2 ; Thomas Aquinas,
Sumina Theol., III. qu. xxvi. art. If.; S. J. Hunter,
Outlines of Dogmatic Theology, London, 1895-96,

K. von Hase, Handbuch derprotestant.
§§ 574, 607
Polemik'', Leipzig, 1900, p. 294.
Mediation
in the OT.
If we look back from
7.
the
to the OT, we find much everywhere which
can be described in terms of mediation, though
lieah-qs occurs only once in
(Job 9^^), where,
;

—

NT

LXX

K. Cheyne (EBi, col. 3003), it
answers to «'J"3, and means a person who could
interpose with authority between Job and his imperfect or arbitrary God an arbitrator who would
This is akin to the Sioitijt^s,
see justice done.
defined by Aristotle as 6 /i^uos, and often found in
Greek as a synonym of fiealrijs ; but it is hardly the
equivalent of the NT /iot/tt;!, whether we regard
revelation or reconciliation as that which comes to
men through Him. If we confine our attention to
the relations of God and man, in which the term
mediation is properly applied, both aspects of it
pervade the OT. Revelation, or the knowledge of
God, is mediated to men through the prophet. It
is not necessary to ask here how it is mediated to
the prophet himself for the purposes of religion
he obtains it immediately. He stands in God's
council and hears His voice it is the voice of God
Himself, or such an echo of it as the prophet's
voice can utter, that is heard when He speaks.
There is no external criterion for distinguishing the
true voice of God from a voice which speaks lies in
His name. The secret of the Lord is with them
that fear Him (Ps 25") ; they have, without knowaccording to T.

—

;

;

ing it, what the NT calls (1 Co 121") the gift of
' discernment of spirits.'
As revelation is mediated
through the prophet, so in the largest sense is reconciliation through the priest.
The Levitical system
may have been very imperfect it was destined, indeed, to perish by its inadequacy but the idea of
it was to enable men to approach God, to give them
peace with Him, to put it in their power, in spite of
all that they had done, to have communion with
God, living as members of a society of which He was
the head. The Levitical system does not, of course,
exhaust what the OT exhibits of the mediation of
reconciliation.
Much importance is attached to
prayer the hour of irremediable ruin is come the
final breach between God and His people
when
Jeremiah hears that, though intercessors like Moses
and Samuel stood before Jahweh, they could not

—

;

:

—

—
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turn His heart toward Israel (Jer 15'). The ministry of intercession mediates for man to God, as
well as the ministry of sacrifice unless we reduce
the latter to the former, and regard sacrifice as in
essence embodied prayer.' It is another form,
possibly a form inferior to intercession because less
spiritual, of showing the cost at which reconcilia-

—

'

mediated to sinful men.
Later developments of mediation. Though
the main content of mediation in the OT may he
condensed under prophecy and priesthood, it is not
quite exhausted there. Especially in post-Exilic
literature, where the transcendence of God is emtion

is

—

8.

phasized tUl it depresses the soul, we find intermediate beings appear whose functions are wider
and less defined. Sometimes they have to do with
the creation of the world, sometimes with its
government in nature or in history ; sometimes
they are specially concerned with Israel's fortunes,
or with the giving of the law ; sometimes they are
interested in individual men, attaching themselves
to pure souls and making them prophets or sages.
Foreign influences as well as philosophical necessities
determined the form of such thoughts, and they
grew to have a larger and larger space in many
minds. In A. Bertholet's Bibl. Theol. des alien
Test., Tubingen, 1911, § 32, there is a sufficient
account of this faith in intermediate beings
(Hypostasenlehre), so far as it can be derived from
the Greek Bible. The most important of them
was Wisdom, though Wisdom, curiously enough,

Mt ll'», Lk 11«, seems to have fallen
is not once mentioned
where we might most have expected it, in the
Johannine writings. Perhaps this was due, as
J. Grill has suggested (Untersuchungen iiber die
Entstehung des vierten Evangeliums, Tubingen,
1902, p. 199 f.), to the frequency with which in
Gnosticism ao(pla represented a lost seon which had
to be redeemed (cf. ERE vi. 236 f.).
Next in imin spite of

out of favour in the NT, and

portance to

Wisdom came

the

Word

or Logos.

On

this see W. Bousset, Die Religion des Judentums^,
Berlin, 1906, p. 399, and cf. art. LOGOS, § 2.
The
doctrine of the Logos as 'mediating' is developed

at great length and with infinite inconsistency
in Philo.
It can be best studied in E. Brehier,
Les Idtes philosophiques et religieuses de Philon
d'Alexandrie, Paris, 1908, ii. ch. ii. f. It is perhaps
not unfair to say that in Philo the Logos mediates
between God and the /fdir/ios ; that it mediates,
further, between God and man as made in the
image of God and participant in reason, but that
it is not a mediator in the specifically
sense of
the term, i.e., a mediator of redemption betweer
God and sinners. The verbal coincidences between
Philo and the
often, perhaps always, conceal
a wide divergence of meaning.
full discussion
of what Jewish belief in mediating powers eventually came to may be found in F. Weber, Die
Lehren des Talmud, Leipzig, 1886, ch. xiii. He
enumerates five: (1) the angel Metatron, (2) the

NT

NT

A

Word, oTMemrd (q.v.

), of Jahweh, (3) theSh'khinah,
the Spirit of God, and (5) the Bath Qdl, or
heavenly voice through which revelation is given.
Where the mind starts with these generalities,
whether in a more speculative or in a more religious
interest, it does not seem able or impelled to bring
them to any convergence upon a single mediator
but the NT writers, starting from their experience
of Christ as the only and the real revealer of God
and reconciler of sinners to Him, are able to regard
all these doctrines of mediating hypostases as
hints or suggestions of what they possess in Jesus,
and are not afraid in a manner to identify Him
with them all. Whatever they promised or were
intended to secure has been finally made good and
secured through Him. He is the Wisdom of God
the Key to the world of nature, of history, and

(4)

;

—
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He

the Word made flesh
Paul can even say (2 Co 3") that in His exaltation
He is the Spirit. All mediation between God and

human

Is

Greek GiJ/St;, meaning 'fragrant' or 'good.' Many
more names are collected by SamhudI (893 a.h.)
in his monograph on Medina (Khula^at al-wafa,

is summed up and exhausted in Him.
Himself our Peace. But all mediation, if
the name is legitimately extended in this sense,
between God and creation is also transacted through
Him. The last, however, is not the starting-point
the mind rises to it only inferentially through an
overpowering impression of the absolute significance
of Jesus as the mediator of reconciliation it is one

Cairo, 1285), but these are mostly honorific
epithets ; one, however, which he quotes from the
OT is Salqah, which should rather be Salkah
(Jos 12°, etc.); but this identification is certainly
erroneous.
Since Stephanus Byzantinus gives the relative
adjective of Yathrib 3.s'\a8pLinniv6%, it must have
been the home of some persons known to the

way

Grseco-Roman world not later than the 6th cent.
and to the end of the 7th cent, there probA.D.
ably belonged one John of Yathrib mentioned in
a letter of James of Edessa to John Stylites
this Yathrib is identified with Medina by some

of all

;

men

sinful

He

life

is

;

He

of expressing the conviction that

is

the

Beginning and the End, the First and the Last.
9. Subordinate sense of mediation (means of
grace). Mediation in a subordinate sense is the
subject of the whole doctrine of the means (media)
of grace
that is, of the divinely appointed ordinances through which the salvation of Christ is
brought home to man. Grace is mediated through

—

;

these ordinances, especially, according to Protestant
theology, through the Word, sacraments, and
prayer. The conditions under which the use of
them becomes effectual for salvation
i.e., the
terms on which grace really is mediated through
them are stated in all the confessions in more or
less experimental and argumentative forms.

—

—

_

Comparative religion

offers

examples of media-

more or less analogous to those here considered.
Wherever there are religious institutions and
customs, they are mediatorial. It is through them
tion

that the spirit of a religion is conveyed to those
who are brought up within its pale. Sometimes
there are what A. M. Fairbairn used to call
'developmental coincidences' between other religions and Christianity where there is no real
interdependence. Thus Mithra was called /xecrlT-qs
in the first instance as dwelling in the air which is
midway between heaven and hell. But the local

meaning deepened into a moral one. Mithra became
mediator between the inaccessible and unknowable
God who reigns in the ethereal spheres and the
human race which lives its restless life here below.

He

is

gods,

addressed as great Mithra, messenger of the
mediator of the religion of the elect (F.

Cumont, Les MysUres de Mithra^, Brussels, 1913,
pp. 129, 139, 146). Similar phenomena are abundant
in the religions of India. But we nowhere find a
religion of which we can say, as has been said of
Christianity, that it is what it is because of the
presence in it of the mediator.

—

Literature. As the idea of mediation involves that of the
nature of Christianity, and especially raises the question whether
Christ has a necessary place in the "Christian religion, and, if so,
what precisely that place is, and what it implies as to Christ
Himself (Christology), the literature is really co-extensive with
that of Christian theology. Older discussions of main aspects
of the subjectaretohefound in J. BuiXer, Analogy 0/ Religion,
ed. J. H. Bernard, London, 1900, pt. ii. ch. v., and ). Martineau,
Stiidins of Christianity, do. 1876, 147 ff.
Besides the works
mentioned in the article, all modern writings on NT theology
are more or leas relevant, but the formal treatment of it, even
in the Jesus-Paul literature, is not frequent.

James Denney.

MEDICINE.— See Disease and

Medicine.

MEDICINE-MEN.— See Shamanism.

MEDINA.— Medina, in Arabic with
means

the article,

Town,' as opposed to the desert
(Qur'an ix. 102, 121), and is the name usually
given to the city whither Muhammad fled from
Mecca, sometimes interpreted as 'the Prophet's
City.' Its proper name was Yathrib (ib. xxxiii.
13), evidently the 'Id&pnm-a of Stephanus Byzantinus [s.v.) and the AaSpiinra of Ptolemy (VI.
vii. 31), apparently identical in origin with the
Egyptian 'Adpi^is (indeed a form Athrib is mentioned).
Another name which is sometimes cited
is Taibah or "Tabah,
to be compared with the
Hebrew T6b (Jg IP, etc.), and perhaps with the
'

the

;

'

'

'

'

(ZDMG

xxiv. [1870] 263), but it is difficult
to suppose that there can have been a ' presbyter
of Yathrib = Medina ' at that time.
For the early
history of the place, then, as well as the later we
have to rely exclusively on Muslim authorities,
who naturally have much to say about a town
which played so important a part in the history of
their system.
It is unfortunate that their notices
of its pre-Islamic history are mainly fabulous,
though they must contain a little fact as well.
The settlement, which is often called Between
the two labas,' i.e. volcanic formations, was at the
commencement of Islam a joint one of Arabs and
ivriters

'

Jews. The former were grouped in two tribes,
the Aus and the Khazraj, whereas of the latter

—

three tribal names are handed down Qainuqa,
Quraish, and Nadir. The native Jewish tradition
appears to know nothing of these colonies, whose
names surprise us for the last two are clearly
Arabic, and the first apparently so. They are
supposed to have had a dialect (or jargon ?) of
their own, some fragments of which are preserved
in the Qur'an (iv. 48), but are exceedingly puzzling.
This fact would seem to militate against the supposition that they were Arabs who had adopted
Judaism. If we are justified in attributing to
;

them some of the Jewish matter that is found in
the Qur'an, they must have been acquainted with
portions of the Oral Tradition, to which there are
occasional references ; and it is practically certain
that the early Islamic lawyers were indebted to
proselytes from these communities for certain
technicalities

and even

whole

maxims.

The

personal names which are preserved are partly
Hebrew, partly Arabic.
The Muslim tradition represents the Jews as
further advanced in civilization than the Arabs of
Medina, and engaged both in trade, including
lending money on security, and in cultivation of
the soil the date was the most important product.
Further, they are said to have had schools, and to
have written Arabic in Hebrew script, as was done
at a later time and is done even now. They were
under the protection of their Arab neighbours, and
were occasionally compelled to fight in the tribal
wars, much against their inclination.
Between the Aus and the Khazraj there was
a long-standing feud, which led to the parties
summoning the Prophet in the manner recorded
in his biography.'
Hellenic antiquity, which
furnishes many analogies to that of the Arabs,
provides illustrations of this expedient for putting
an end to civil strife. He called his new adherents
Ansar, Helpers,' a name which, according to the
Qur'an (iii. 45, Ixi. 14), originally belonged to the
apostles, and doubtless is a popular etymology of
;

'

Nazarene.
Like many other statesmen, the Prophet founa
in external warfare the best remedy for civil
strife
and, since at least for some years all new
adherents were required to migrate to Medina, the
;

1

Ibn Hiaham, ed. F. Wiistenfeld, Gottingen, 1860,

p,

286 ff.

MEEKNESS
town prew vastly

and importance
Neither he nor his immedi-

in maf,Tiitu(le

during bis despotism.

ate successors had any taste for architecture or
other forms of art, and, though building must have
gone on for tlie housing of the increasing population, it was, like the Prophet's mosque and
domestic quarters, of a primitive kind.
There
are traditions, probably deserving credit, that the
former had to be repeatedly enlarged and repaired
during this period
but reconstruction on a considerable scale appears to have taken place lirst in
the time of the Umayyad Walid b. 'Abd al-Malik,
who gave orders in the year 88 for the destruction
of the older building and the houses of the
Prophet's wives, and the inclusion of the whole
;

area in a

new mosque covering 200 x 200

cubits.

According to 'Tabarl {Chronicle, Leyden, 1879-1901,
ii. 1194), the khalif demanded and obtained assistance from the Byzantine emperor, both in materials
and in workmen. The new mosque was elaborately decorated, and rewards were offered to the
artists, who, however, according to Sanihudi's
authorities, were at times guilty of profanity.
The whole was under the direction of Omar b.
'Abd al-'Aziz (afterwards khalif), who introduced a
mihrab and four minarets.
In 160 A.H. further additions were made by
order of the khalif Mahdi, and his successors
repeatedly repaired and decorated it. The whole
building was burned down in the year 654 A.H.,
and restored chiefly by the Egyptian Sultans,
whose successors continued to adorn and enlarge
It was again burned down in 886 A.H., and
it.
rebuilt by order of Qaitbai with great magnificence.
This was in the time of the local historian
Samhudi, who was absent at the time of the fire,
but lost much of his property owing to it.
Qaitbars is the existing mosque. Arcliitectural
details connected with the various buildings are
given by R. F. Burton {Pilgrimage to El-Medinah
and Meccah, London, 1855-56, vol. i. ch. xvii. ), who
also adds some details for the period since Samhudi.
Apparently a certain amount of destruction was
eflected by the Wahhabis, who also plundered the
treasures but, when they had been forced to evacu;

ate the place in 1815, the
Visitation of Medina

damage was made good.

not incumbent on
Muslims, but it is regarded as a dutiful act, the
Prophet having said
Whoso performs the
pilgrimage and fails to visit me deals undutifully
by me' (quoted by IJariri, Maqdma xxxii.). The
visit is, of course, to the Prophet's grave, which is
the chief object of interest in the sanctuary for
the Sunnis those of his first two successors and his
daughter, who lie beside him, are also of importance. For a description of the tomb itself, which
is screened off, Burton goes to the traveller Ibn
Jubair (ed. M. J. de Goeje, London, 1907, p. 121),
neither having seen it himself nor having met any
one who had. According to Ibn Jubair, a place is
supposed to be left vacant beside the others for
Isa b. Maryam {i.e. the Christian Saviour). The
European fable of Muhammad's coffin being suspended by a magnet between heaven and earth
seems to be unkno^vn to Islamic writers, though it
bears some resemblance to a story told about that
of Timur-Lenk, which, according to Ibn lyas
{History of Egypt, Cairo, 1311, i. 347), had to be
so suspended because the earth was unwilling to
receive it.
Various superstitions connected witli
this tomb are to be found in the works of European
:

is

'
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which followed the death of the third. In normal
it counted as an annex of Mecca {g.v.),
whose governor was responsible for it hence there
is a dearth of native chronicles, and
Samhudi
times

;

makes use

of the casual notice in the travels of
Ibn Jubair, somewhat as modern European \vTiter8
use the passage. On the other hand, owing to the
continued residence of the Prophet's widows and
such of his companions as were students or devotees,
it became the farst university of Islam, where what
are called
the Islamic Sciences were founded.
'

'

Numerous

jurists arose in

Medina, and presently

a canon of seven was formed. The people of the
place claimed that the governors should consult

them about

As

trial.

all cases which came before them for
late as 200 A.H. its jurists or traditional-

were regarded as more scrupulous than others
S. Margoliouth, Ttie Early Development of
Mohammedanism, London, 1914, p. 73). On the
whole, the school of Medina, associated with the
name of Malik ibn Anas {q.v.), was supposed to
attach more importance to tradition and less to
inference than the school of 'Iraq, which had been
founded by Abil ^lanifa. The differences which
resulted were not of primary importance, though
ists

(D.

discussion

times

at

raged

fiercely

regarded as idolatrous, but this view is unusual.
Medina remained the political capital of Islam
during the reigns of the Prophet's first three
successors, but lost that position in the civil wars

LAW

For at least the Umayyad period Medina was
supposed to be the seat of literary criticism as well.
When a question arose in Damascus at the court
of one of these khalifs concerning the source of a
certain line of poetry and the relative merits of
certain poets, the khalif sent to the governor of
Medina, ordering him after his sermon in the
mosque to refer these matters to the congregation,
which proved able to decide them {Aghdni, Cairo,
It would seem that the beginning
1285, viii. 180).
of Islamic libraries is to be sought in Medina the
;

poems

of

Prophet's

the

court-poet,

^^assan

b.

Thabit, were kept there, and the copy was renewed when it showed signs of evanescence.
LiTERATCKE.— Of the work at Samhudi cited above the
abridgment was published 1285 A.H.

;
the original, of about
thrice the bulk, exists in the Bodleian Library. The portion of
which deals with places of interest in the neighbourhood

it

summarized by F. Wiistenfeld, Das Gebiet von Medina,
Gottingen, 1873. Accounts of the modern condition of the
place are to be found in many of the records of pilgrimages,
most recently in those of Hadji Khan and Wilfred Sparroy,
'
With the Pilifrims to Mecca, 1902, London, 1905, and A.
Wavell, A Modem Pilgrim in Mecca, do. 1912
D. S. Margoliouth.
is

MEDITATION.— See

Devotion and Devo-

tional Literature.

;

travellers, especially that of J. Y. Keane (Six
Months in the Eejaz, London, 1887, p. 225). By
some puritan sects the visitation of the tomb is

(see

[Muhammadan]).

MEDITATION
sattva,

vol.

ii.

p.

(Buddhist).
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MEEKNESS. — I.
Hebrew word

— See

Bodhi-

Dhyana.

OT

meekness

conception.

— The

closely connected with the ideas of humility, poverty, and
affliction.
great feature of OT literature is the
attempt which it constantly reveals to reconcile
with the facts of experience the principle that
righteousness brings prosperity, while wickedness
is inevitably followed by disaster.
In view of the
apparent contradiction of this principle by the
facts of life, some OT writers (Ps 37, Job) attempt
to vindicate the ways of God to man, and to
establish the ultimate reality of this principle by
insisting that the suffering of the righteous and
the success of the wicked are only temporary. In
the end divine justice will compensate the ' meek
(who are thus identified with the righteous), while
the transient prosperity of evil-doers wiU end in
for

(nijx)

is

A

calamity and downfall.

—

NT

2.
conception. Christian teaching derivea
the conception of meekness from the OT, but en-

spiritualizes its meaning and applica"
significance attached to this con-

larges

and

tion.

The deep

MEGARICS
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ception in the

NT

lies in its identification of

the

ideal with the profoundest reality.
The
meek man is thus defined as one who not only
'counts it better to suffer than to do wrong'
(Plato), but as one who ' resists not evil (Mt 5^").

loftiest

'

He

is

the one

who

surrenders

the

immediate

interests of life, but in so doing he is not emptying
his life but rather filling it with larger interests.
'
In ceasing to contend for his own rights against
others he makes the rights of all others his own.'
Accordingly, Jesus calls upon His disciples to
surrender even the most obvious rights of property
(Mt 5''°). But the ground of such surrender is not
the denial of individual rights on the part of
Christ.
On the contrary. He assigns the highest
importance to individual work, and He confers
upon the meek a title not only to the Kingdom of
Heaven, but also to the inheritance of the earth
(Mt 5"). Such possession, however, is to be realized
only through spiritual development ; that is to
say, such possession is not to be won by selfassertion or by insistence upon individual interest,
but only as the individual identifies the common
welfare of men with his own.
Hence Christ's
refusal to take part in a selfish struggle for private
gain, and His ultimate conquest of all opposition
by depriving others of the very power of setting up
interests in opposition to His o^vn.
3. Philosophical conception.
(1) Its place in the
history of ethics.
While other ethical systems
have in many cases been characterized by lofty
ideals of conduct, the profound conception of

—

—

meekness indicated

in the preceding paragraph is
distinctive of Christian ethics.
The ethical ideal
has generally been conceived as pleasure in some

Hedonism (q.v.) conceives it as the
pleasure of the moment, but the objection to this
view is that such transient pleasure cannot satisfy
a consciousness that is not momentary. Eudeemonism (q.v.) seeks to repair this defect by setting up
the happiness of the life as a whole as the summum
bonum, but a fatal limitation of this view is that
the happiness of life as a whole is incalculable.
The balance of pleasures and of pains cannot be
adjusted, and the values of competing pleasures
cannot be quantitatively determined though they
may be qualitatively distinguished. The same
criticism applies to Utilitarianism {q.v.), for the
greatest happiness of the greatest number is still
less calculable than the happiness of the individual
life as a whole.
further criticism applies to all
three forms of Hedonistic ethics the criticism
that pleasure, if sought for itself, is not found.
This radical defect can be met only by a radical
change of ethical ideal. What the nature of the
new standard is to be will depend upon the point
of view taken. If this be the standpoint of Christian ethics, then the ultimate moral standard
cannot be lower than the attainment of perfection
and an essential factor in the rule of conduct by
which this ideal is to be realized is the quality

—

(2) Its relation to the doctrine of evolution.
According to the principle of natural selection, it
has been argued that in the evolutionary process
the unworthy or unfit must be set aside iii order
to make way for the survival or the httest.
There are some, therefore, who maintain thai by
supporting such institutions as hospitals, almshouses, and sanatoria we are retarding the process
of evolution.
It is argued that we are thus breeding degenerates and criminals, consumptives and
lunatics, and, worst of all, taxing the sane, healthy,
and law-abiding citizens for their support.
But this view fails to recognize all that the
doctrine of evolution implies. It confuses this
principle with that of letting the weakest go to the
wall.
It is hardly necessary to point out that by
adopting such a principle we should blunt our finer
feelings and should therefore sink in the moral scale.
And the cost in time, money, and efficiency for
other pursuits that is entailed in our care for the
aged and diseased is negligible when compared
with the moral gain. Thus we find that the preservation of the infirm and consideration for the
weak are strictly compatible with, and, indeed, an
essential factor in, the law of evolution, inasmuch
as they tend to develop a quality of human character which has the highest survival value. The
growth of the spiritual Kingdom and the dominance of the world by meekness and humility are
thus progressively realized.
'

'

—

LlTERATURB.
HDB, art. 'Meekness'; cf. art. 'Sermon on
the Mount,' vol. v. p. 19 W. S. Bruce, The Ethics of the Old
Testament, Edinburgh, 1895, The Formation of Christian Character^, do. 1908
H. Sidgwick, Outlines of Hist, of Ethics,
London, 1886, esp. ch. iii. ; J. S. Mackenzie, Manual of Ethics^,
do- 1904.
A. J. HOREOCKS.
;

;

form or other.

A

—

meekness (7rp5i6T?7S, trpadrri^, later form irpairri^).
True humblemindedness, gentleness, consideration
of

for others, self-respect without vanity, reverence,
and perfect humility for all these qualities are
connoted by the term ' meekness
alone lead,
according to Christian ethics, to the realization
of moral perfection, and at the same time to the
attainment of real temporal prosperity. In
phraseology the meek are most truly happy (or
blessed), because theirs is not only the Kingdom of Heaven, but also the inlieritance of the
earth.
But how is such a quality of character, which
has for its distinctive feature ah utter absence of
self-assertion, actually to achieve the conquests
and acquire the possessions which are thus ascribed
to it!

—

'

—

NT

MEGARICS

(Merapi/to;).— Euelides of Megara
generally regarded as the founder of the Megaric
school, though it would be more correct to keep
the name for his successors a generation or two
later.
Euclides himself was an Eleatic and also
an associate (^raipos) of Socrates. The account
of his philosophy given by E. Zeller [Philosophie der
Griechen, II. i.'', Leipzig, 1889, p. 244 f. is vitiated
by his adoption of Schleiermacher's identification
friends of the forms
of the Megarics with the
(elSdv (pCKoi) of Plato's Sophist.
It is quite impossible to reconcile the few facts we know about
the teaching of Euclides with the theory of plurality of forms, and Proclus, in his commentary on
Plato's Parmenides (p. 149, ed. V. Cousin, Paris,
1820-27), states quite distinctly that the 'friends
of the forms' were the 'wise men of Italy,' that
On such a point
is to say, the Pythagoreans.
Proclus's testimony is conclusive, for he had
access to and was familiar with the works of
is

'

'

)

'

Plato's

immediate successors.

The most trustworthy account that we have

of

the Megaric doctrine is that of Aristocles, the
teacher of Alexander of Aphrodisias (2nd cent.
A.D.), some extracts from whose History of Philosophy are preserved in the Prceparatio Evangelica
of Eusebius (xiv. 17).
Its Eleatic origin is at once
apparent from these, and Aristocles expressly says
that it was first the doctrine of Xenophanes,
Parmenides, Zeno, and Melissus, and later of
In the first place, they
Stilpo and the Megarics.
made it their business to throw {Kara^aWfty,
a metaphor from wrestling) all sensation and appearance, and to trust in reasoning alone. The
method which they adopted was that elaborated
by Zeno, a method which was known as dialectic
by its admirers and as eristic by its critics. It
consisted in showing that two contradictory but
equally cogent conclusions could be established
with regard to everything without exception, and
that there was therefore no truth at all in any of
the appearances presented to our senses. That is
'

'

'

'

'

MMIR
calls avTtXoyia, and we still possess a
curious fragment of a work in the Doric dialect,
generally known as the Dialcxeis (the name is
without authority), which applies the method to
certain ethical antinomies.
It is most natural to
regard this work as a product ol Megara, and we
know that the Megarians clung with special
tenacity to their native dialect.
The effect of this criticism is to leave us with
nothing but the One or the Whole (rd (v, rd liXov)
and to deprive the Many and the Parts of all claim
to reality.
That was the doctrine of Parmenides,
but there is evidence that Euclides understood it
in a rather different sense than the founder of his
school, and it is here that we can trace the influence of Socrates. The One of the Eleatics had
been a continuous, corporeal plenum, whether
finite (Parmenides) or infinite (Melissus), but
Euclides took the step of identifying it with the
Good, which was called by many names, such as
God, Wisdom {ippdvijcns), and Mind {vod).' It was
in this way that ' the Absolute ' made its first
appearance in the history of phUosophy, and its
claim to be the sole reality was based on the
inherent contradictoriness of all appearance.
The philosophy of Euclides had a very great
influence on Plato, who had taken refuge with
him at Megara after the death of Socrates, and it
is to this influence that we may most probably
ascribe the unique position assigned to the Good
in the Bepublic.
It was impossible, however, for
Plato to acquiesce permanently in an Absolutist
doctrine of any kind ; for that excluded from
Reality what he was most interested in, the Soul,
and especially the best Soul of all, namely God.
The Parmenides and the Sophist are chiefly
occupied with this problem, and it is plain that
Plato believed himself to have disposed finally of
the Absolute. That led, of course, to a breach
between the Academy and their fellow-Socratics
of Megara, and from this time forward we may
discern the beginnings of a distinct Megaric
school.
As was natural, the negative dialectic
was more zealously cultivated than the central
doctrine of Euclides. When an abstract Absolute
has been set up, there is not much more to be said

what Plato

'

about it, but the dialectical method is always
available for the criticism of rival philosophies.
Aristotle was naturally the chief object of the
Megaric attack, which was led by Eubulides.
Aristotle's own logical theory was to a large
extent moulded by this situation, and the title
given to his course on fallacies, the Sophistici
Elenchi, bears witness to it for, since the time of
Plato's Sophist, the old tenn had been revived as
a name for thinkers of the class known later as
Megarics. The fallacies exposed by Aristotle are,
in fact, for the most part, Megaric arguments, and
that is the explanation of the sense in which the
words sophism and ' sophistry have been used
from that time to the present day. Many of these
sophisms are well known, such as the Liar {fevd6fievos), the Veiled Man {iyKeKaKv/xijAvos), the Heap
;

'

'

'

{(XidpelTTjs), and the Bald Man {<pa\aKp6i).
As an
extreme specimen, we may take the argument of
the Horns
What you have not lost, you have.
You have not lost horns. Therefore you have
horns.' Some of the arguments are more serious,
however, and raise the problem of continuity.
The influence of Zeno is still felt in the ratio
mentis aeervi (<Twpeh-qt \67os), referred to by
Horace (Epist. II. i. 45). The most important of
all from a historical point of view, however, was
the Kvpievuv of Diodorus Cronus (t c. 307 B.C.),
which continued to be discussed in the schools for
'

:

Aristotle's favourite doctrine of poten{Sipa/ui and ifipyaa) was
specially objectionable to the Megarics, and Diocenturies.
tiality

and actuality
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dorus set himself

to destroy the conception of
altogether.
The argument may be

possibility

Nothing impossible can proceed
from anything possible. But it is impossible that
anything in the past should be other than it is.
If it had ever been possible still further in the past
for it to be other than it is, then an impossibility
must have jiroceeded from a possibility. Therefore it was never pcssible that it should be other
than it is. Therefore it is impossible that anything should happen which does not actually
happen.' Chrysippus confessed that he could not
solve this, and Epictetus still busied himself with
stated thus

:

'

it.

The definite constitution of the Megaric school
as a philosophical sect was the work of Stilpo of
Megara, who for some time after the death of
Aristotle (322 B.C.) was the most important philosophical personality in Greece. When Ptolemy I.
took Megara in 307 B.C. he tried to induce Stilpo
to return with him to Alexandria, but the invitation was declined.
From the few facts that are
told of him it is plain that he revived the positive
side of the doctrine of Euclides and insisted on the
sole reality of the One.
He argued that to speak
of man is to speak of nobody ; for it is not to
speak of
any more than of B. In the same way,
he refused to admit that a cabbage shown to him
was cabbage. There was a cabbage in just the
same sense ten thousand years ago. As he further
denied the real existence of forms or species (eiSij),
whether in the Aristotelian or in the Platonic
sense, it followed that everything was mere
appearance. But what distinguished Stilpo from
all his predecessors, so far as we know, and what
made Megaricism a reality for the first time, was
the ethical principle which he deduced from this

A

apparently barren Absolutism. It was the only
ethical principle that such a doctrine can yield,
that of quietism and insensibility. Plato's nephew
Speusippos had already maintained that pleasure
and pain were both evils, and that good men aim at
imperturbability (doxXT/ffla), and the word apathy
{avdBcia) occurs in the Platonic Definitions (413 A),
which belong to the early Academy. In his
Ethics (1104'', 24) Aristotle alludes to those who
define the various forms of goodness as airdBeiat
and -^pe/ilai. But it was Stilpo who made the
'

live.
Teles, who was his fellow-citizen
and a little later in date, holds him up as the
great example of indifference to the vicissitudes of
fortune.
It is unnecessary to suppose that he was
influenced in this direction by the Cynics for the
doctrine follows quite naturally from his denial of
reality to the world of sense, which he certainly
derived from a very different source. As Zeno of
Citium was a disciple of Stilpo, we may certainly

doctrine

;

regard him as a spiritual ancestor of Stoicism.
The same tendency was represented by the school

whose

was Meneand which regarded itself
as an offshoot of the school of Elis, which looked
upon Phsedo as its founder. We know little about
it, but its existence bears witness to the growth of
the quietist ideal and its intimate connexion with
a metaphysical theory which rejects the appearances of the world and holds fast to the One
of Eretria,

demus

(c.

352-278

chief representative

B.C.),

conceived as absolute.
LiTERATDRE.— There is little literature dealing witn the
Megarics outside the general histories of Philosophy, and what
there is may be regarded as antiquated. It will be sufficient to
mention C. Mallet, Histoire de i'^coie de M^gare et des icoles
d'Elis et d'Eritrie, Paris, 1846.

MEIR.

— Rabbi

JoHN BUENET.

Meir, a Jewish sage who
flourished in Palestine in the 2nd cent., belonged
to the fourth generation of the Tannalm (Rabbis
of the age of the Mishna) ; he was one of the foremost disciples of Rabbi Aqiba, and helped, with

MEIR
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them, to give a new impulse to

the study of the colleagues when once he was more than usually
the consolidation and development of daring (Midr. Bab. to Ca l'^).
Nevertheless, as
Jewish religious thought and practice) after the Hamburger remarks (ii. 707 as to the protest see
troubles attending the persecution under Hadrian.
I. H. Weiss, Gesch. ii. 15), in virtue of his qualities
So great was the estimation in which he was held of mind and heart, he breathed into Judaism the
that, by one authority, those disciples are styled breath of a new life.
As to the Halakha (the
Meir and his associates (Midr. Eab. to Lv P'). body of decisions on ritual practice), his orderly
Learning, mental aeuteness, and a ready wit com- and logical arrangement of the material contributed
bined with a lofty character to make him the re- greatly to make the compilation of the Mishna
markable man he was. His parentage and birth- possible. He was a stringent upholder of the
place are either uncertain or unknown.
Contrary ritual Law but he was even more strict with
to the Talmudic practice, he is cited without a himself than with others.
Never have I presumed to set aside, in my own personal
patronymic, and his doubtful descent gave rise to
the legend which made him a son of Nero, a fabled practice, the decisions of my colleagues when those decisions
have been more stringent than mine' (Shabbdth. 134aV
convert to Judaism (GiMn, 56a). Even his real His strength of character is
further illustrated
name, Meashah (Moses), was half-forgotten. by his opposition to Simeon ben Gamaliel ll., then
When Aqiba, flouting the edict of the Roman presiding over the Sanhedrin at Usha. To Meir
authorities, continued to teach, Meir stood by him
had been assigned the office of hakham of that
(T6s. B'rakMth, ii. 6).
His other masters were body (as to the duties of that functionary see JE,
Itabbi Ishmael, to Avhom he went because he
art.
^akam '). Holding Simeon's knowledge of
deemed himself intellectually unequal to the task the Law inadequate, and resenting the President's
of following Aqiba's discourses, and
a still more excessive regard for his own dignity, he conspired
interesting fact Elisha ben Abuyah, who was
with Rabbi Nathan, one of his associates, to secure
later to become an apostate and a declared friend
the Patriarch's deposition. Simeon, however, deof the Romans.
From the latter, recreant though feated the plot, and it was the conspirators who
he was, Meir did not altogether dissociate himself were ejected. Later on Nathan was re-admitted,
in after years. He listened to his doctrine, and
but Meir sturdily refused to make the necessary
made discreet use of it.
submission, and he narrowly escaped excommuniLike one who eatg dates, he devoured the fruit, but threw
cation in consequence.
away the stones (Hdgigdh, 156).
His domestic life was at once happier and
His motive was not exclusively love of learning
His wife Beruria (Valeria) is one of the
there united with it grateful regard for one who sadder.
had once been a cherished teaclier, and likewise great women of the Talmud. The daughter of
the hope of winning back the renegade but his the martyr Rabbi Hananiah ben Teradion, who
suffered under Hadrian, she was noted for both
relations with Elisha were viewed with suspicion,
and were partly the reason why his reputation learning and moral worth. The touching story
with his contemporaries fell short of his posthu- which records her wonderful fortitude in the
hour of crushing calamity has been told again
mous fame.
Returning to Aqiba later on, Meir was ordained and again.
During Meir's absence at the academy one Sabbath eve, their
by that master, and began to teach in the Rabbini- two
sons suddenly died. Beruria withheld the sad tidings
cal schools.
In his discourses he availed himself from her husband until the day of peace was ended. Then she
largely of the Haggada (the homiletical method told hira of it in a parable.
A friend,' she said, left me some
of Scriptural interpretation) and also of fables jewels to keep for him years ago so long ago that I had come
to look upon them as my own. Now, of a sudden, he has
and parables. Thus it was said of him in later claimed them but I find it hard to part with them. Must I
times that when Rabbi Meir died the parable- really give them up ?
Why ask such a question ? answered
makers died with him {S6tah, 49a).
He is Meir, 'you should have restored them already.' I have done
credited with being the author of three hundred so,' she replied, as she led him to the death-chamber (Midr.

Law

'

'

{i.e.

;

'

'

;

'

'

—

—

*

*

;

;

'

'

—

;

'

'

*

'

*

'

fables, of which only a few have been preserved
in the Talmudic writings {Sanhedrln, 3Sb).
His
knowledge of Latin and Greek also helped him in
his Biblical lectures.
His acquaintance with the
sacred text was so extensive and precise that,
when once, on his travels in Asia Minor, he entered
a synagogue on the eve of the Feast of Purim
and found that there was no copy of Esther forthcoming for public recital, he wrote out the entire
book from memory {T6s. M'gillah, 2). For this
intimate knowledge of the sacred text he was
doubtless largely indebted to his profession as a
scribe.
Compared with the exegetical methods of
his immediate teachers, his own mode of interpretation may be said to have been rationalistic.
Keen and bold dialectic played a large part in his

expositions, so that it was said of him [Sank. 24a)
that, in his lectures, he -was like one who uprooted
mountains and ground them together. He amazed
and perplexed his colleagues by his daring decisions.
He would declare the unclean permitted and the forbidden
clean, and give his reasons ('Bruhhln, 13b).
It was usual to regard consecutive passages in
the Bible as necessarily having a common subjectmatter ; Meir, however, held a difl'erent opinion.
There are many such passages, he declared (Siphre
'

'

to Nu 25'), which have no organic connexion.
This originality of his was viewed differently by
Some admired his rationalism
different minds.
Meir's very staff,' they cried,
and courage;
(Jerus. N'dharim, ix. 1).
teaches knowledge
Others disapproved. Enough, Meir,' protested his
'

'

'

'

ilishle to Pr 3110).

the only instance in which the
enough to admit that one of its
greatest sages was taught by a woman ; Beruria
instructs her husband in the higher knowledge on
another notable occasion.
Annoyed by the pin-pricks of uncouth neighbours, Meir
angrily calls down imprecations upon his tormentors. Hia

This

Talmud

not

is

is

just

wife rebukes him. ' Rather,' she protests,
let us pray that
they may live to repent ; for the Psalmist's supplication is not
" Let sinners be consumed out of the earth," but " Let sin be
consumed " (the allusion is to Ps 10435, where the Hebrew is
susceptible of Beruria's interpretation ; for the story see B^r.
'

'

10a).

The Rabbi, despite a certain severity and inwas worthy of his wife. His defects

tolerance,

were the defects

of his qualities.

If

sometimes

he set his face like a flint towards other men's
weaknesses, he was strong and brave when life's
sorrows touched himself. He, too, could preach
and practise the great duty of submission.
Echoing Eg 52, he says, Let thy words before God be few
school thyself to say, "Whatever God doeth He doethweU*"
(lb. 6Qb).
And, again, 'As we should thank God for the good,
God Himself suffers
BO should we praise Him for evil (ib. 486).
'

;

'

with His sorrowing children (Mish. Sank.

Expounding

vi. 6).

in novel fashion the verse,

'

A good

better than precious ointment ; and the
day of death than the day of one's birth (Ec 7'),
he said that death, the common lot of men, is
good for those who pass hence with a good name
{B'r. 17a).
Again, he said that what, according to
Gn P', God saw and proclaimed ' very good ' at
the Creation was death (Midr. Bab. to the yerse).
The section of the Mishna known as Abhdth

name

is

'

MELANCHOLY
the Fathers ') assigns a typical maxim
of the great Tahnudic Kabbis.
The
maxim associated with Meir reads as follows :
worldly
poods and pive thyself to the
Limit thv toil for
Torah but be lowly of spirit towards all men (AbhOlh, iv. 10).
Meir was clearly no Pharisee of the baser sort
ou li« a sage was, for him, to have an incentive
not to pride, but to humility. To study the Law,
(Ethics of

each

to

*

'

:

;

too, was not an end in itself
it must be made an
impulse and inspiration to the noble life. Thus
in another utterance of the sage lie pictures God
as saying
Devote thyself with all thy heart and soul to know my
ways and to watch at the gates of my Law. Keep my Law
;

'

and my
and purify

in thy heart

from
1

sin,

fear before thine eyes guard thy mouth
thyself from all transgression. Then will
;

be with thee always'

(B'^r. 17a).

Equally notable are his teachings concerning
social duty.
Men are not to be judged by outward
appearances.
*

flask, but at what it contains ; there is
flask that contains oldjwine, man.v an old flask
in it (Abhdtk, iv. 20).

Look not at the

many

a

new

which has not even new wine

are

If

is leading us heavenwards
(Abh6th d' R. Nathan, 29). He preaches sincerity
even in the small things of social intercourse he
warns us against inviting a friend to dinner when
we know that he will not accept the invitation,
and against offering him a present which we believe he will not take (Boraithd Hullin, 94a
T6s.
Bdhha Bathrd, vi. 14). It is a man's duty to adapt
himself to the ideas and customs of the community
in which he lives
in Rome he should do as Home
does.
The angels, the sage points out, when they
came down to earth and appeared to Abraham,
ate like mortals when Moses went up to heaven,
he neither ate nor drank (Midr. Rab. to Gn 18*).
Applying to Aaron the words (Mai 2^), he did
turn many away from iniquity,' Meir thus characterized the great high priest

love the former, for he

;

;

;

;

'

Aaron chanced to meet a bad man, he was careful to salute
him so that, when the latter next time meditated an evil deed,
he said to himself, " Woe is me
how shall I then look Aaron
in the face ? " In like manner, if two men quarrelled, Aaron
would go to one of them and say, " See, my son, what thy
friend is doing he is beating his breast, rending his clothes,
and crying
Woe is me how can I look my friend in the
face, seeing that I have sinned against him ? " Then he would
go and say the same to the other so that at length they embraced and were reconciled {Abhdth d^ R. Nathan, 12).
'

If

;

1

;

:

'

I

'

;

'

Meir has
ing duties

many maxims on
also.
He exhorts us
left

with our worldly

and he answers,

'

lot.

He

'

Who

that hath

the self-regard-

to contentment
is rich ? ' he asks,
peace of mind with

256).
'He that feels shame,'
he says elsewhere, ' will not quickly be led into
sin ' (N'dhdrim, 20a).
The sin of Samuel's sons
(1 S 8^), he declared, lay in their demanding what
was due to them {Shah. 56a). The
(Ex 22')

his riches' {Shab.

Law

ordains that a

man who

fivefold restitution

;

but,

an ox must make
he steals a sheep, the

steals
if

is only fourfold.
The diflerence is to
be explained by the fact that, unlike sheep, the ox
is a toiling animal.
Here,' cries Meir, is a proof
of the worth of labour in the sight of God
(M'khiUa to the verse). In common with the Rabbis
who lived under Roman rule, and with the early
Christians (see E. Gibbon, Hist, of the Decline and
Fall of the Roman Empire, London, 1901-06, ii. 17),
he condemns the theatre and the arena. The one is
the seat of the scornful (Ps 1'), the other a place
of execution (a reference to the cruelties of the
gladiatorial contests) (Abhdth d' R. Nathan, 37
Abhddhdh Zdrdh, 186). He emphasizes the futility
of human ambitions by an apt remark man, he
says, is born with his hands clenched as though
he would grasp the whole world he dies with his
hands wide open, for he takes nothing with him
{Midr. Rab. to Ec 5").

restitution

'

'

!

'

Unliending to the ignorant ('am ha-are^ [?''])
and the schismatic among his own people, Meir
shows himself tolerant and liberal towards m»n jf
alien creed.
The Ociitile who gives himself to the study of the Iaw 1> as
worthy as the Jewish High Priest; for Holy Writ (Lv !&»)
speaking of God's statutes, says that if a man do them, he shall
live by them— a man, not a priest or a Levitt (Bdbttd Qammat,
:i8a
Sank. 69a).
;

He had many

conversations with Gentiles, chiefly
polemical.
One of these opponents designates Israel a people contemned
of God, driven by the Master from His house, and put in sub'
jection to other lords.
God,' argues the controversialist,
has made you exiles in our midst why, then, do you not
assimilate with us?'
Meir protests against the theory.
Itather,' be afiirms, * we are to be likened to a son whom hie
father has discarded because of his evil life, but whom the
paternal heart is ready to take back if he return penitently'
'
(A. Jellinek, BUh ham-Midrash, Leipzig, 1853-78, i. 21).
If,'
asks another disputant, 'your God loves the poor, why does He
*
not sustain them?' 'In order,' Meir replies, to give us an
opportunity of escaping Gehenna by the practice of lovijig'

;

'

kindness {Bdbhd Bathrd, 10a).
'

'

men to be judged by the honey of their
we have two friends, one of whom admonishes us and the other flatters, we should
Nor

words.

62S

'

;

'

:

;

Like Aqiba, his master, Meir

is pictured by
81a) as undergoing the
temptation of St. Anthony. Satan, so runs the
legend, appears to the sage in the form of a beautiful woman, who would entice him with her wiles.
But he escapes them. The legend puts in concrete
shape the traditions concerning the Rabbi's unyielding rectitude which gathered about his name.
Another story tells of a journey which he once
made to Rome in order to rescue from a house of illfame his wife's sister, who had been taken captive
after her father's martyrdoni.
It is said that his
mission was successful ( Abhddhah Zdrdh, 18a).
Born, it is believed, in Asia Minor, Meir died in
that country. He enjoined his disciples to bury
him on the seashore, so that the waters which
laved the land of his fathers might touch his bones

Talmud (Qiddushin,

the

Kilayim, 32c).
He had no equal in his
is one Talmudic appreciation of him
(' ErUbhin, 136)
and, in a public eulogy pronounced
on him at Sepphoris, Rabbi Jos6 declared him to
be a great man and a saint, but humble withal
(Jerus.

'

generation'

;

'

(Jerus. B'r. ii. 7).
Of all the Tannaim, Meir's name is most widely known
the people. In the house of every pious Jew there is a
money-box hung on the wall, in which the inmates deposit their
alms for the poor of Palestine. This box bears the inscription
Meir, Ba'al han-Nes' (' Meir, the wonder-worker '), an allusion
to the miraculous power attributed to him in Talmudic and

among
*

popular lore (see

JE viii.

— W.

435).

Bacher,

Die Arjada, der Tannaiten,
Strassburg, 1890-1903 ; Hamburger, artt. 'Beruria,' 'Mair R.,'
Religionsgesprache' ; H. Graetz, Geschichte dfir Judcn,
Leipzig, 1S66-78, iv. (Eng. tr., London, 1891-92, ii.); JE, art.
Meir
H. Weiss, Geschichte der jtid. Tradition, Wilna,
19U4, ii. 90 a.
Morris Joseph.
Literature.

'

'

MELANCHOLY.— In

Greek physiology the

bodUy constitution

of aji individual, his appearance, his liability to disease, and also his mental
character were explained by the proportions in
which the four humours were distributed in his
framework. These were blood, yellow bile, black

and phlegm, the predominance or excess of
which gave respectively the sanguine, the choleric,
the melancholic, and the phlegmatic
temperament.' Melancholy (,uAas and x''^v) was thus the
mental disposition of the melancholic temperament.
The terms passed into literary and popular use,
although the doctrine of the four humours, on
which the distinctions were based, was forgotten
bile,

'

or discarded. The names seemed, in fact, to correspond to certain broad differences, bodily and
mental, among men, and writers on -insanity are
still careful, in their description of cases, to indicate
the temperament of each patient. The difl'erences are now made to depend either upon the
blood or upon the nervous system, or both. If the
blood is decisive, the diflerence may be sought
either in its substance the number of red cor'

'

—
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—

puscles, etc.
or in its circulation if the nervous
system, In the strength or tne rate of reaction, or
both.
Henle made use of the conception of nervetone, which has since been retained and developed
{Anthropologische Vortrdge).
No part of the
nervous system, he showed, is ever wnolly at rest
during life every stimulus finds a certain degree
of excitation already present in the nerve-endings
;

;

and nerve-fibres on which it acts what we call
rest is, therefore, a moderate degree of activity,
which may rise or fall, and which is maintained by
internal stimuli, acting through the blood.
This
;

the tonus of the nerves, their preparedness for
action the higher the tonus, the stronger the reaction.
On the nerve-tone will, therefore, depend
the sensitiveness of the individual, his prevailing
emotional attitude, and his quickness and firmness
of response.
low tone shows itself in the dull,
heavy expression of face {in the phlegmatic, e.g.),
the relaxed muscles, the deliberate movements,
the tendency to run to fat
a high tone in the
vivid complexion, alert expression, and quick
movements of the sanguine or choleric.
The
melancholic, according to Henle, has also a high
nerve-tone, but reacts through the emotional or
affective system,
rather than the voluntary
whereas the choleric relieves feeling by prompt and
strenuous action, the melancholic is denied this
advantage his melancholy is the brooding upon
and nursing of emotions, a habit from which genius,
'

is

'

;

A

'

'

;

;

may

be, merely hypochondria and hysteria,
Wundt's simple formula has been widely
accepted that temperament is primarily a question
of emotion, that emotion undergoes two forms of
or, it

spring.

:

change, one in intensity, or strength, the other in
rate hence the fourfold division strong and quick
choleric
strong and slow melancholic weak
and quick sanguine ; weak and slow phlegmatic.
Strong emotions under modern conditions mean a
predominance of pain slowness of change means
that the mind takes time to follow out its own
thoughts, is not wholly absorbed by the present
but looks to the evil ahead. These tendencies
characterize the
melancholic (Grundzilge der
;

—

—

;

—

:

;

—

;

physiol. Psychologist, iii. 637).
The scheme is too
simple to ht the complexities and subtilties of
human character, however, and there is no general
agreement even as to the number of distinct temperaments, as many as nine having been suggested.
I. Melancholy
and pain.— Melancholy diflers
from the other dispositions in beinga well-recognized
temporary emotion or mood, as well as a prolonged
or permanent trait, and also in being in an extreme
form the most prominent symptom of a definite
form of insanity melancholia or mental depression.
It has formed the theme of one of the most wonderful books in our language
The Anatomy of Melancholy, by Robert Burton, first published in 1621.

—

The melancholy with which he deals, and of which the causes,
symptoms, prognostics, and cures are set forth with such fer*

'

—

of illustration, is 'an habit,
a chronick or continute
disease, a settled humour,' but it is built up, as he recognizes,
out of 'melancholy in disposition,' which is 'that transitory
tility

Melancholy which comes and goes upon the smallest occasion
of sorrow, need, sickness, trouble, fear, grief, passion, or perturbation of the mind, any manner of care, discontent, or thought,
which causeth anguish, dullness, heaviness and vexation of
spirit, any ways opposite to pleasure, mirth, joy, delight, causing frowardness in us, or a dislike. In which equivocal and
improper sense, we call him melancholy that is dull, sad, sour,
lumpish, ill-disposed, solitary, any way moved, or displeased.
Melancholy in this sense is the character of Mortality'
(i. 164 [ed. London, 1896]).
.

.

.

might be said that this temporary melancholy
merely mental pain, however caused, and that
the permanent disposition or habit is a state of
mind in which mental pain is the dominant tone.
The expression of melancholy is that of pain, the
nale face, the drawn look, lips and eyebrows turned
It

is

downwards at the corners the respiration
slow and sighing, the pulse- beat slow, the tempera-

slightly

:

ture lowered, the nutrition-processes, including the
appetite, impaired, so that the body seems insufficiently fed. One of the immediate consequences
is also a loss of sensitiveness to outer impressions
they lose in clearness and distinctness ; the judgment follows suit, and the whole mental charaotei
is, even though only for the moment, changed for
the worse. In particular, egoism develops
The patient thinks only of himself and hia sufferings altniistic passions, family affection yield to an egoism of the most
exacting and extreme tjTJe' (H. Beaunis, Les SensatiOTlti
:

'

:

internes, Paris, 1889, p. 193

£f.).

Mental pain may be

less acute, but it is
persistent than physical pain, and it has the

more
same

reverberation throughout the organism. The distinction between the two is probably artificial
mental pain accompanies all physical pain, while
in its turn physical pain
discomfort, loss of nervous
tone is a constant accompaniment of mental pain.
The most common cause of the former, physical
pain, is |the over-excitation or exhaustion of some
sensory or motor nerve so the most common cause
of the latter, mental pain, is the over-strain or exhaustion of the brain centres and tracts concerned
in ideation, emotion, memory, and will. Love and
over-study were two of Burton's causes of melancholy.
So melancholy may be regarded as a pain
of fatigue, as due to excessive functioning on the
emotional or intellectual side, especially when the

—

—

;

strain has not been rewarded with success.

The extraordinary persistence of melancholy, the difficulty of
distracting the mind from it, is due, as Beaunis urges, not
merely to the fact that its causes the desires, the memories
are persistent, but lalso to ' the sentiment of the irreparable,
which is at the root of almost all mental pains, the idea that all
is lost and without hope.
The mother who knows that she will
never see again the child that has died in her arms, the artist
who sees that he will never be able to realise the ideal of his
dreams, the inventor whose discovery is held up to ridicule,
the poet whose verses, that he believes to be inspired, are laughed
at, the thinker who seeks for truth and finds only doubt, the
Christian who sees the foundering of his belief and of his faith,
all have this sentiment of the irreparable, of the lost beyond
return, which leaves behind only nothingness and despair'

—

(ib. p. 234).

—

Melancholy and the sense of values. Melanis the mood of an imaginative mind
it is
true that an animal is sometimes described as
melancholy
a dog that has lost Viis master, a
2.

choly

;

'

'

;

wild animal in captivity in a narrow space, a bird
deprived of her mate
death, even jelf-inflicted
death, is known to have followed such aiisfortunes.
So a child may be melancholy aftej the loss of a
mother or a playmate. But in the strict sense
melancholy is an adult and a humtn infirmity.
Probably the time of its greatest freq >iency is the
period of adolescence ; in middle an I old age it
tends to disappear, to be replaced in senility,
occasionally, by a state outwardly sim Jar, but inwardly different. Byron's lameness and Heine's
and Leopardi's delicate constitutions have suggested that physical disease may be thu predispos'
ing cause to melancholy
but, as A^etchnikofi
points out, Schopenhauer preserved his i lelancholy
and pessimism to a vigorous old age, m hile there
are innumerable cases of patients suffering from
serious and even deadly diseases, yet retaining
their native lightness of heart. If anything, melancholy is more common among the young, healthy,
and vigorous. It does not really depend upon
the health at all, but upon the sense or sentiment'
of life.
The typical case is Goethe, who in his
own youth passed through the torment which he
describes in The Sorrows of Werther, and had
thoughts of suicide, but in his old age is described
as casting off the sickly and morbid side of hia
character, replacing it by a serene and even joyous
love of life (E. Metchnikofl', Essais optimistes, pt.
viii.).
The intensity of feeling is greater in the
young than in the old, both for pleasure and for
pain
hence they are more impressionable ; but
this is not due to the greater vitality or sensitive:

'

'

;

'

;
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ness of their nervous system, but ratlier to the fact
that the older man is better able, through his experience, to interpret the impressions, to see them
in their true perspective, and in relation to life as a
whole, whereas for the young each impression is
taken in isolation, is weighed only in its relation
to the immediate needs or desires of the self.
Hence the vivid colouring of tlieir life, the higher
happiness, and the deeper pain.
In the same way

melancholy is more frequent in men than in women,
in the northern races than in the southern races of
Europe. A northern race, perliaps because its
civilization is a more recent growtli, is more conscious of itself, and less conscious of the wider
group in which the loss of one individual is compensated by the gain of another. It was mainly

from Russia, Germany, and Scandinavia that the
melancholy school of writers of last century the
Fin de Sifecle came. Suicides are said to increase
in number northwards, and one ot the most ocmmon
causes of suicide is melancholy (see Burton's disquisition on suicide [i. 495] ; and Metchnikofl', p.
At the back of all melancholy is fear fear
306).
of pain in the first instance, then fear of loss, of
failure, of death, of society's judgment upon oneself.

—

—

—

The greater the value, or, rather, the greater the
appreciation of a good, the greater the pain at its
loss, and the greater the pain at the prospect of its
is, paradoxicallj', more
in the idealist than in the materialist.
Paul Bourget, writing of Baudelaire, finds the key
to the profound melancholy of this rather repulsive
figure in the mysticism and idealism of his early
faith. When such a faith, the faith in the eternal,
has been strongly held, its object deeply adored,
the loss of faith in it, and of love, is irreparable.
The individual may no longer have the intellectual
need to believe, but he still has the need to feel as
when he believed. The desires remain, strengthened
by habit, and in the sensitive soul their influence
is irresistible ; yet their satisfaction is impossible.
Melancholy then is the efi'ect of failure of adaptation to the environment, in matters of faith and
belief.
The stronger the resistance of facts to the
realization of the thinker's dream, the deeper his
melancholy. To the mystic soul faith is not the
mere acceptance of a formula or of a dogma ; God
is not for it a word, a symbol, an abstraction, but
a real being in whose company the soul walks as a
child in its father's, who loves it, knows it, under-

loss.

Hence melancholy

common

stands

it.

Once an illusion so Btrong and 80 sweet has gone, says
Bouro;et, no substitute of less intensity will suffice ; after the
intoxication of opium, tliat of wine seems mean and paltry.
Driven away at tlie touch of the world, faith leaves in such
souls a gap through which all pleasure slips away. The more
the sufferer tries to escape, the more securely is he held,
until at last there remains as bis only satisfaction 'the redoubtable but consoling figure of that which frees from all
slaveries, and delivers from all doubts,
Death (Paul Bourget,
Essais de psychoiogie cantemporaine, Paris, 1892, p. 21).

—

'

deeper is the melancholy of unsatisfied
the failure of satisfaction lies, not in
the resistance of external circumstance, but in the
inability of the subject to enjoy, an inability
which is itself a mark of exhaustion it is the
soul that has lived most, felt most strongly, indulged its passions to the full, till its power to feel
is almost destroyed, that finds life most unbearStill

desire,

when

;

able.
*
Le mensonge du d^sir qui nous fait osciller entre ]a brutality
meurtri^re des circonstances et les impuissances plus irr6parables encore de notre sensibility' (ih. p. 142).

It is the melancholy of nature after the storm,
of evening, of the grey light that comes after the
sunset, of the brown tints of autumn trees exhaustion or decay after stress and life.
Less tragic is the melancholy that is associated
with pensiveness, deliberation, thought, as in
Penserosc -the melancholy of the poet
Milton's

—

n
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and

of the philosopher.
Besunis connects this
also with pain, however.
When man reflects, he
is forced to recognize, according to lieaunis, that
he is bom to pain, and that pleasure is only an
accessary in his life.
There is no physicil pieasuro which can compensAte for an
hour of anijina puctwis, no mental enjoyment which does not
'

disappear before the pain caused by the death of one we love,
no intellectual pleasure which is not annulled when we thinlc
of how much is unknown in our fate.
Pessimism, an irrefutable
pessimism, is at the root of every reasoning, of every meditation

•

(p. 222).

Happily, he adds, most men do not reflect or
meditate upon the fate either of themselves or of
others their interest faces outwards, not inwards ;
they have no time to worry over problems that
great minds have found insoluble or, if they do
worry over them, they are able to set their worries
at rest by the acceptance of a solution ready-made,
on the authority of the Church ». the pastor.
;

;

3.

Melancholy and exhausUou.

— The

essential

nature of melancholy has been probed more deeply
from the point of view of pathology, and in various
ways the idea of exhausted or decreased energy
has been brought into connexion with the known
laws of mental activity.
To Bevan Lewis melancholy means nervous enfeeblement the subject is no longer able to do
easily and smoothly even the most familiar and
habitual acts it is only with effort that he can
think, or attend to what he hears or reads.
;

j

appears to us that the true explanation is due to mental
operations being reduced in level so far as to establish conscious
effort in lieu of the usual unconscious operations, or lapsed
states of consciousness which accompany ail intellectual processes. The restless movements of the intellectual eye (in the
artist, poet, etc.), as well as those of the state of maniacal
excitement, bespeak in the former case the exalted muscular
element of thought, and in the latter a highly reflex excitability, but in the melancholic these muscles of relational life are
usually at rest, the eye is fixed, dull, heavy, sluggish in its
movements and painful in effort, the eyelids are drooped, the
limbs motionless. The only muscles in a state of tension are
those which subserve emotional life, viz. the small muscles of
expression {Textbook on Mental Diseases, p. 121).
Failure in
the muscular element of thought has as its results on the subjective side, enfeebled ideation and the sense of objective re'

It

'

'

sistance

'

(ib, p. 122).

The eye

sees less clearly, the mind interprets
the will acts less vigorously,
;
and less effectively ; it may be that the motor
ideas, which are the cues, if not the excitants, of
action, cannot be formed or recalled accurately in
the mind ; hence apathy and inaction. The environment, the non-ego, appears as antagonistic or
foreign to the self ; it is no longer the world
in which we moved freely and easily, therefore
pleasantly, but one which is new and strange,
less

accurately

which

The

resists

result

is

our efforts and counters our desires.
a rise in the subject-consciousness

the mind is thrown back upon itself. The man
broods upon his sufferings, which become his
wrongs, and, in interpreting or explaining them,
suspicion of others is the simplest and therefore
the most frequent way out.
According to Pierre Janet's interpretation,
melancholy represents a stage on the way to misire
psychologique, or psychic misery, with its accompanying disaggregation of the personality, and
subjugation of the conscious by the subconscious
There are innumerable degrees
or unconscious self.
of attachment and detachment of acts and ideas
In thought-reading and in table-turnto the self.
ing we have simple instances of how acts are carried
out which correspond to ideas or thoughts in the
mind of the subject, yet the acts are neither
voluntary nor conscious on his part ; he is aware
of the result, not of his own agency in it.
In
spiritualism the possession of the medium by the
supposed spirit of the dead, who gives through the
medium information which the latter, in his normal
state, is wholly unaware of enjoying
we have
a more systematized form of the same thing.

—

—
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Finally, in hypnotism, in hysteria, morbid impulses, fixed ideas, and obsessions, there are vivid
examples of how thoughts, or, rather, systems of

thought, though formed by the individual, may
yet by the conditions of their occurrence appear
entirely foreign to him
lie is their slave, they
take possession of him, he is carried away by them.
Passions, of the source of which the patient is
wholly unaware, dating back perhaps to a forgotten
childhood, may yet lead to actions for which he
cannot recognize his responsibility, which he may
indeed forget immediately afterwards and, therefore, wholly fail to connect with his
real self.
He is unaware even that he was the physical
agent ; any proof of this that can be brought forward
must have a shattering efi'ect upon the self -consciousness the patient feels that he no longer has
a grip of himself, that he may do some incredible
;

'

'

;

act of violence, cruelty, immodesty, or crime.
He
becomes estranged from himself and this doubleness is itself an added source of depression it is
the same in effect whether the two personalities
succeed each other in time, as alternating personalities, or exist simultaneously, although acting
separately the disaggregation means an impairment of the self, often revealed by an actual loss
of intellectual power, weakened concentration of
attention and will. The subject becomes morbidly
curious about his own feelings, his strength of will,
his health, his prospects in life, etc.
This subjectivity is the essence of the melancholy disposition.
It remains to ask what is the cause of the
disaggregation of consciousness, the psychological
misery, of which
elancholy is so prominent a
symptom. According to Janet, the cause may be
either physical or mental ; physical, as the exhaustion of a prolonged illness, or of a sudden shock,
or continued over-exertion, as in heavy physical
strain
or mental, as in the shock of terror, excessive grief, prolonged mental worry, strong
emotional excitement (e.g., religious). The great
vital crises, at puberty, adolescence, and the
change of life, with the feeling of strangeness
which the loss of old and the gain of new sensations
and impulses bring, are common causes of at least
a temporary disaggregation and depression. The

—

;

;

..

;

theory

is

not widely different in eiieet from that

Bevan Lewis in both it is the co-ordinating
power that fails, through nervous exhaustion the
elementary impressions and impulses fall apart, as
of

;

;

were, into their primitive independence
the
subject seems out of touch with his environment,
is unable to face the tasks of his social or occuparional life.
According to the degree of disaggregation or rise of subject-consciousness, there may be
simple melancholy, hysteria, or actual insanity
(P Janet, L' Automatisme psychologique, pt. ii.
it

;

chs.
4.

and iv.).
Melancholy and personality.

iii.

— The

sense of

mystery, of strangeness, of possession, that occurs
in melancholy deserves to be considered in detail.
In melancholy, as has been shown above (§ 3), the
sensations are less clear, their threshold is higher,
the perceptions based upon them are blurred,
partly from the relaxation of the muscles of attention, partly from the absorption of the mind by
the pain, real or imaginary. The individual neither
sees nor hears so clearly as before the commonest
objects may look strange, the most familiar voice
.sound different but these things are interpreted
not as a change in the experiencing subject, but as
a change in the objects experienced. One's friends,
one's country, one's world have changed, and the
subject is unable to face the great activity required
to adapt himself to the new sphere.
Still greater
The most
is the loss of clearness in the memories.
vivid experiences, when they can no longer be
clearly and definitely recalled, tend to lose the
;

;

warmth and intimacy which memories

of

'

my own

experiences
should possess, as compared ^vith
those of others of which I have merely heard or
read. Thus in mental exhaustion and depression
the memories of my own life lose their emotional
tone they seem to belong to another than myself.
It is true that this state lends itself to analysis,
and that the habit of analysis, once formed, may
continue when normal life has returned.
Amiel is said to have written
The desire to know, when it
'

;

:

'

turned upon the self, is punished like the curiosity of Psyche,
by the flight of the beloved object; the outward- facing look
makes for health too prolonged a looking inwards brings us to
is

;

nothingness. By analysis I am annihilated.' And again, 'All
personal happenings, all special experiences are for me pretexts
to meditation.
Such is the life of the thinker. He depersonalises himself every day ; if he consents to experiment and to act,
it is the better to understand ; if he wills, it is to know what
is.
Although it is sweet to him to be loved, and he knows
nothing sweeter, there again he seems to himself to be the occasion of the phenomenon rather than its end. He contemplates
the spectacle of love, and love remains for him but a spectacle.
He is nothing but a thinking subject, he retains nothing but
the form of things (see L. Dugas and F. Moutier, La Diper-

will

'

sonnalisation, Paris, 1911, p. 138 ff.).

This is an exact description of the frame of mind
in the milder forms of melancholy, as that of the
poet or artist, like Byron, Edgar Allan Poe, Heine,
the young Goethe,

etc.

Shakespeare's Hamlet

is

a

classical instance ; they are not real experiencers,
real agents, or lovers, but mere play-actors so far

as emotion is concerned.
Probably, however, their
descriptions are the more accurate in that they are
not blinded by passion, as is the cheerful ordinary"
mortal.
somewhat different way of putting the case of
melancholy might be drawn from the writings of
S. Freud and others of his or allied schools
viz.
that depression springs from the influence of a
morbid complex on the personality. The complex
may be any strong emotional experience, shock,

A

—

terror, social disaster, etc.
Wishes, desires, more
or less closely connected with the shock-complex,

are repressed, at first consciously, while suggestive
ideas and associations, which arise from the same
root, are expelled from the mind when they enter
it.
But a train of thought, when expelled, and a
wish, when repressed, do not on that account cease
to exist.
They continue to live in the subconscious or in the unconscious, and may, so long as
they are incomplete or unrealized, influence the
conscious life indirectly. They may do this in two
ways (a) the complex di'aws oft' to itself, for its
repression, a considerable degree of the available
psychic energy the individual is mentally weakened. As we have seen above, the greater effort
required for the simplest, most habitual acts is felt
as strain, as exhaustion, as pain the self, with its
:

;

;

becomes more and more
the centre of attention. (6) But, further, the complex, though itself driven helow the level of consciousness, and shut off from direct connexion by
the censor of consciousness, is still enabled durdistresses

and

'

difficulties,

'

ing moments of relaxation, half-sleep, reverie, distracted attention, etc., to send disguised messengers
through. These take the form of dreams, phobias
or terrors, obsessions, sudden impulses, etc. For
the most part these dreams and impulsive acts are
protective they are a means of realizing, in however imperfect a way, the wish inspired by the
complex but the subject liimself may be wholly
;

;

unaware of this origin and of their meaning they
seem like an invasion of his personality by a foreign
Painful experiences and memories have a far
one.
;

greater tenacity of life than pleasant they have a
high degree of perseveration,' as it has been called,
i.e. the tendency to force their way into consciousness, of their own accord, and without any apparent stimulus or associative link. And, again, even
the slightest of associations is enough to drag up
the painful complex or its substitutes. On the
;

'
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eociable
other hand, such memories are not
they do not bring other thoughts in their train
especially they lack
determination '-value, the
tendency to direct the mind systematically from
one thought to a train of others they tend to clog
thought. The subject becomes more and more
conscious of inefficiency in his profession or in his
social life ; and the consciousness of failure has the
usual consequence of making the actual failure all
the greater.
Melancholy and
5. Melancholy and pessimism.
pessimism are two sides of the same state of mind,
the one expressing the subjective attitude and disposition, the other the theoretical interpretation.
Happiness becomes a dream which is never realized,
ana which it seems hopeless to pursue. Subjec'

'

;

;

'

;

—

tively, indifference, apatliy, want of feeling ; objectively, death, seem the only desirable things.
The
ideas, imaginations, and suggestions that arise in
the mind of the melancholic, according to a wellrecognized law (see Stdrring, Mental Pathology, p.
222 S. ), tend to be of the same emotional tone as
that of the disposition in which they are called up,
i.e. painful, depressing ; the melancholic sees only
the sad, the tragic, the bitter side of things, the
pain that is suflered, the sins and crimes and follies

that are committed, not the pleasures, the kindness, the goodness, that are in things.
Hence
melancholy, whatever its source, has played a
powerful part in religious movements. It is not
only that religion and its history furnish the melancholy mind with a cohort of images of the most
terrifying type, but also that the consciousness
of the suffering self sends it to religion, to the idea
of sin and its punishment, as the most obvious and
nearest interpretation and, finally, that religion
offers the only adequate relief and hope of escape.
Religious melancholy is the subject of one of
Burton's most curious dissertations (pt. iii. sect. iv.
merabrum i. ), and James's Varieties of Religious
Experience, lects. vi. and vii., on The sick Soul,'
give a modern presentation. It is there shown how,
as in Tolstoi's case, melancholy may be accompanied by a total change in the estimate of the
values of things things that seemed of the utmost
value before now seem worthless ; they excite no
emotion or interest whatever ; and a consequence
of this is that the world, and people, look different
and are thought of differently as strange and unreal.
It is also sho^vn that in a rational being the
strangeness and change of feeling incite to a search
for a reason, for an explanation, either directly in
oneself or in the action of other beings upon oneself.
Either of these ways may lead to religious
conversion and relief.
6. Moroseness.
The pathologist Pinel, in his
treatise on Mental Alienation, depicted melancholies as of two distinct types the one filled with
enthusiasm for art, for literature, for all that is
great and noble, or, among ordinary people, merely
pleasant, lively, and affectionate, yet apt to torment himself and his neighbours by bursts of anger
and chimerical suspicions ; the other is the type
to which the Emperor Tiberius and Louis XI. of
France belonged men who are gloomy and taciturn, deeply suspicious of others, fond of solitude.
Suspicion of others is the dominant mark, with
cunning and duplicity of the most dishonourable
and cruel kind, which, if power is added, become
fiercer and less restrained as age increases (P. Pinel,
L'Aliination mentale^, Paris, 1809, p. 161). This
represents with some accuracy the morose type of
melancholy. Moroseness springs from the disposition to regard others as having secret designs upon
one's property or life or place, and to avoid them
in consequence.
It involves extreme self-centring
and misanthropy. Melancholy is a disease of the
imaginative, moroseness of the unimaginative
VOL. VIII. 34
;

'

:

—

—

—

—

—
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mind tlie man who does not aspire beyond that
which he has already attained, the man of narrow
range of ideas, unable to ap])reciate the values that
others place upon things, especially the ideal values.
Probably the pivot of the morose character is, like
that of melancholy, fear or anxiety.
Aa de Fursac has said of the raiser, It is undoubtedly true
that from insecurity springs anxiety, and that anxiety becomes
a torture and a source of trouble lor the mind. It has (or
effects the diminution of activity, the development of defensive tendencies to the detriment of the expansive tendencies,
the cult of absolute security, and the horror of risk- It la iotimately boUDd up with inaociability (L' Avarice, p. 23).
'

'

This

true also of the insecurity of power or of
position, in nanow and selfish characters
there is
no sense of the solidarity of the race, even of the
family
the morose man sees only the bad side,
the weaknesses of his neighbours he has no sympathy with or any kind of feeling for others he is
vindictive, and, if opportunity allows, savage,
is

;

;

;

;

brutal, cruel.

—
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MELANESIANS.— I.
the subject.

—

Extent and limits of
The region of the South Pacific,

which is called Melanesia, is well defined, except
on the western side. The boundary on the east
lies between Fiji, which is Melanesian, and Samoa,
which is Polynesian. To the south the Melanesian
island of New Caledonia is separated by a considerable space of ocean from New Zealand, which is
Polynesian, as are the small islands of Micronesia
on the north from the Melanesian Solomon group,
but to the west the islands of Melanesia overlap
New Guinea. Some of the inhabitants of that vast
island are Melanesian, at any rate in language
but, though Melanesians have been called Papuans,
there can be no doubt that Papua, or New Guinea,

cannot be placed as a whole in Melanesia.
Five
distinct groups of islands are without question
Melanesian
(1) the Solomon Islands, with the
groups which connect them with New Guinea
(2) the Santa Cruz group
(3) the Banks' Islands
and New Hebrides ; (4) New Caledonia, with the
Loyalty Islands and (5) Fiji.
The first discovery in Melanesia was that of the
Solomon Islands by Spaniards, under Mendafia, in
1567.
In 1595 the same voyager discovered Santa
Cruz and in 1606 Quiros and Torres discovered
the New Hebrides and Banks' Islands. The Dutch
discovered Fiji in 1643. French voyagers in the
latter part of the 18th cent., and finally Captain
Cook in his second great voyage, completed the
general survey of all the groups. In the records
of these passing visits it is vain to seek for information concerning the religion of the natives. The
discoverers saw what they believed to be temples,
idols, worship and invocations of devils
they
interpreted what they saw, as succeeding voyagers
have done, according to their own conceptions of
savage beliefs. It was not till missionaries, about
the middle of the 19th cent., began to live in
closer intercourse with the native people and to
learn their languages that any certain knowledge
:

;

;

;

;
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The
Melanesia!! religio!! could be gained.
following account reijresenta in the main the knowledge which has been gained by the Melanesian
Mission of the Church of England. The religion
of the Fijians is considered in another article (see
Fiji).
The account here given has been drawn
from the Solomon Islands, the Santa Cruz group,
the Banks' Islands, and the Northern New Hebrides.
It has been gathered from natives of those
groups in native language, and much of it has been
gained from what educated natives have written
in a native language.
Very little, however, has
come from the Western Solomon Islands or the
Southern New Hebrides but there is every reason
to believe that religious beliefs and practices in
these islands do not differ considerably from those
of the central parts of Melanesia.

of

where

caned

sjnrita are

definition

«i"i,

wrote the following

:

What is a vwt? It lives, thinks, has more intelligence than
man knows things which are out of eife'ht without seeing is
powerful with mana has no form to be seen and has no soul,
because it is itself like a sour (see Codrington, MetanesuinSt
'

a

;

;

;

;

p. 123).

what-

The wui of the Northern New Hebrides is of
the same nature. Yet such spirits are seen, in
and there are
a shado%vy, unsubstantial form
many spirits called by the same name to whom
the definition does not accurately apply, while the
stories concerning them treat them as if they were
men with supei-human and quasi-magical powers.
Still the natives steadily maintain that these are
In the Solomon Islands
not, and never were, men.
beings were believed to exist who were personal,
yet who had never been men, and who lacked the
bodily nature of men, but they were very few

ever source they may have derived it, the Melanesians generaDy have held the belief that their life
and actions were carried on in the presence and
under the influence of a power superior to that of
living man.
This power, they thought, was all
about them, attached to outward objects, such as
stones, and exercised by persons, i.e., either by
men, alive or dead, or by spirits who never were
men. This sense of the Infinite,' as Max Miiller
(Lectures on the Origin and Groivth of Religion
{HL], London, 1878, lect. i.) calls it, was the
foundation of the religious beliefs of the Melanesians the general object of their religious practices
was to obtain the advantage of this power for
themselves. This power is impersonal, and not
physical in itself, although it is always put in
motion by a person ; and all remarkable effects

The
and enjoyed little religious consideration.
term which is applied to such beings is also applied
to some who had undoubtedly existed at some
time as men. The question arises whether those
beings, concerning whom stories were told and
believed in the Banks' Islands and New Hebrides
which showed them to be like men of more than
human power and intelligence, should not be
Such were Qat in the Banks' Islands,
called gods.
Tagaro, Suqe (in various forms of the names) in
the New Hebrides, and Lata in Santa Cruz. To
such as these it would certainly not be improper to
apply the word 'god.' But the native word by
which they are known, such as vui, is applicable
also to other beings for whom god is too great a
name, this category including elves, fairies, nameless beings of limited influence whose nature is

in nature were thought to be produced by it.
It is not fixed in anything, but can abide and
be conveyed in almost anything.
All spirits,
bf>ings superior to men, have it ; ghosts of dead
men generally have it, and so do some living men.
The most common name for it is mana (a. v.).
The Methods by which living men use and direct
this power may well be called magical ; the controlling force lies generally in words contained in
chanted or muttered charms. If worship is addressed to beings who are not living men, and if
the use of their power is sought from them to do
good or to do harm, it is because such beings have
this inana ; the forms of words have efficacy

still spiritual,

;

Basis of Melanesian religion.

2.

— From

'

;

because they derive it from the beings which have
mana a common object, such as a stone, becomes
efficacious for certam purposes because such a
being gives it mana power. In this way the influence of the unseen power pervades all life. All
success and all advantage proceed from the favour;

mana ; whatever evil happens
has been caused by the direction of this power to
harmful ends, whether by spirits, or ghosts, or
men. In no case, however, does this power operate,
except under the direction and control of a person
a living man, a ghost, or a spirit.
The objects of religious
3. Objects of worship.
worship, therefore, were always persons to whom
prayer or sacrifice was offered, or in whose names
charms were recited, with the view of gaining
supernatural power, or turning it, either directly
or indirectly, to the advantage of the worshipper.
These personal objects of worship are either spirits
able exercise of this

—

—

or ghosts. By spirits are meant personal beings
in whom the spiiitual power already mentioned
naturally abides, and who never were men ; by
ghosts are meant the disembodied spirits or souls
of dead men. To keep these distinct is essential to
the understanding of Melanesian religion. Natives
themselves are found to confuse them at times,
while Europeans are usually content to call all
alike deities, gods, or devils.
native of the Banks' Islands,
(1) Spirits.

—A

;

'

'

so to speak, not corporeal. To describe all these, to distinguish them from dead

men, the best general term seems

'

spirit

'

;

and

it

to these beings that the religion of the New
Hebrides and Banks' Islands looks, as possessing

is

and wielding mana, the power which must be
called spiritual, which men have not in themselves,
and which they seek to obtain for their advantage
by sacrifices, prayers, and charms.
It makes the matter clear if this
(2) Ghosts.
term be used when the beings spoken of are simply
men who are dead in the body while that part o*
them that is not bodily retains activity and mtelli
gence. In the Banks Islands and New Hebrides
the word used is merely 'dead man,' such as
tamate or natmas. In the Solomon Islands a very
common word in various forma is findalo. The
question again occurs whether these should not
rather be called gods. There are certainly some
to whom prayers and sacrifices are offered, whose
place and time in human life are forgotten or unknown, and whose existence as persons possessed
of powers far superior to those of living men is

—

alone present to the belief of the existing generaSuch may not unreasonably be called gods.
tion.
But, whereas in the Eastern groups such beings are
plainly called dead men,' it seems more correct,
and serves better for clearness, to use an English
word which shows them once to have been living
men, and separates them from any such beings as
are believed never to have belonged to human
The word god cannot be a translation of
kind.
'dead man.' Where, as in the Solomon Islands, a
distinct name, such as tindalo, is in use, this obgod does not so
jection to the use of the word
plainly apply.
Yet the natives emphatically declare that every tindalo was once a man, that the
tindalo is the spirit (tarunga) which once was the
seat and source of life, intelligence, and power in a
man who was then in the bod}'. The living men
who worship the tindalo regard themselves as
possessed of that non-corporeal nature which alone
remains in the dead, and is the seat of the dead
'

'

'

'

'
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man's superhuman power. Tliey believe that some
of them liave a measure of that power, derived
by them from the dead. They believe that, when
they are dead, they will also, it may be, receive a
great access of this power. The dillerence which
they recognize between themselves and the tindalo
is that they are alive and have but a comparaBut it
tively small measure of spiritual power.
should be understood that every living man does
The large
not become a tindalo after death.
majority of men are of no great importance, and
show no remarkable powers in their lifetime alive
they are nobodies, and such they remain when
dead.
But there are always some living men who
show qualities which give them success and inBuence. Such success and influence are not ascribed
by the natives to natural qualities, but to the possession of that spiritual power which thej' have
obtained from the tindalo \vith whom they live in
communication. When a great man dies, it is expected that he should prove to be a tindalo, a
ghost worthy of worship, an effective helper, one
whose relics will put the living in communication
with him. Thus, after the death of Ganindo, a
chief, a famous fighting man of Florida, his name
was invoked and a sign of his power sought from
him. On proof of this power a shrine was buUt
for him, his head, his tools, and his weapons were
preserved in it, and sacrifices with invocation were
offered to him there.
Such a one might, indeed,
appear to European visitors to be a god ; but to
the natives of the place, who now worshipped him,
and among whom he had lived as one of themselves, it was his ghost, in the common English
sense of the term, who was among them.
Again, the question may arise whether this is
not the worship of ancestors.
The ghost of a
dead man, however, who was well remembered in
the flesh, and who was often, no doubt, younger
in years than some of his worshippers, is not
an ancestor. The natural tendency is, as new
objects of worship of this character arise, and
as one great man after another dies, to neglect
and desert the ghosts and their shrines of the past
generation, while the newer wonders and powers
;

attract faith and veneration to new ghosts and
shrines.
As the object of worship thus became
more of an ancestor, he was less an object of
worship. But certainly there are some concerning
whose time and place of life the natives profess
themselves to be ignorant, but whose names, such
as Daula and Hauri in Florida, are known to all,
and who are now universally believed to be very
powerful tindalo, though in ancient times they
lived in human form on the island.
These may
be called ancestors, and they are worshipped, but
not as ancestors.
The personal beings towards whom the religion
of the Melanesians turns, with the view of obtaining their Tuana for aid in the pursuits, dangers,
and difficulties of life, are thus spirits and ghosts

and

is remarkable that the Melanesians are
divided by their religious practices into
two groups. In the Western group, as in the
Solomon Islands, there is a belief in spirits who
never were men, but worship is directed to the
ghosts of the dead ; in the Eastern group, as in
the Northern New Hebrides, the ghosts of the
dead have indeed an important place, but worship
is in the main addressed to spirits who have never
been men. And in the arts of life and in the
advance from savagery towards civilization, the
Solomon Islander who worships ghosts certainly
ranks be fore the New Hebrides man who worships

it

thus

spirits.

—

The Melauesian native, believing
4. Prayers.
himself surrounded with unseen persons who can
help him, naturally calls upon them in distress.
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just as he called upon his fatljer as a child.
Such
appeals are not prayers according to the meaning of the various native words which would be
translated ' prayer in English.
Prayers in the
native sense are forms of words ; and, strictly
'

speaking, they are formulas which are known only
to some, and which have in themselves a certain
efficacy and even compelling force.
It may be
said that exclamatory appeals in case of danger
sea
at
and in the extremity of sickness are prayers
in a true sense of the terra, which yet to the
native are not strictly prayers, because they have
public utterance and an elastic form.
man in
danger by the sea may call on his father, grandfather, or some ancestor to still the storm, lighten
the canoe, and bring it to the shore when fishing
he may beg for success, and when successful may
thank his helper. But in such cases a formula, if
one were known, would always be preferred, and
that would be a prayer in the native sense of the
word. Charms, muttered or sung under the breath
for magical purposes and in the treatment of sickness, are easily distinguished but it must be said
that in Florida, an important centre of Christian
teaching in the Solomon Islands, the word used for
Christian prayer is taken from these charms.
It is remarkable that in the Banks' Islands and
the Northern New Hebrides, where spirits have
a more important place in native religion than
ghosts, all prayer must be addressed to the ghost of
a dead person.
Indeed, every proper form begins
with the word tataro, which is, no doubt, a word
meaning ghost.
It is true that in danger at sea
a man will call on dead friends to help him, but
this is not a true prater [tataro) because no formula is employed. It is also true that men in
danger call on spirits, either with or without a
formula but neither is a true tataro, since it is
not addressed to ghosts. Many forms of words,
moreover, which are true tataro prayers, are formulas for cursing as well as for petition. Such are
used when a man throws a bit of his food aside
before eating, and pours a libation before drinking
kava, or when he pours water into an oven, since
in them he asks for benefits to himself and mischief
tataro prayer is a spell a call
to his enemies.
for help in danger is a cry.
There can be little doubt that
5. Sacrifices.
sacrifices properly so called have a place in MelanOne simple form is probably uniesian religion.
fragment of food ready to be eaten, a bit
versal.
of betel-nut, and a few drops of Icava poured as a
libation are offered at a common meal as the share
of departed friends, who are often called by name,
or as a memorial of them with which they will
be gratified. This is accompanied with a prayer.
With the same feeling of regard for the dead, food
is laid on a grave or before ai memorial image, and
is then left to decay, or, as at Santa Cruz, is taken
away and eaten by those who have made the offering.
In a certain sense, no doubt, the dead are
thought to eat the food. Yet the natives do not
apply to these offerings the words which connote
In the
sacrifices in the strict sense of the term.
Western Islands the offerings in sacrifices are made
to ghosts and consumed by fire as well as eaten
in the Eastern groups they are made to spirits, and
there is no sacrificial fire or meal. In the former
nothing is offered but food in the latter native
money has a conspicuous place.

A

;

;

'

'

;

A

;

—

A

;

—A

sacrifice in Ban
(\) In the Solomon Islands.
Cristoval, one of the Solomon Islands, has bfen
thus described in writing by a native of the plato s
In my country they think ghosts are many, very many
There ifl one who is
indeed, some very powerful, some not.
principal in war this one is truly mighty and strong. When
our people wish to fight with any other place, the chief men of
the village and the sacrificers, and the old men, and the men
elder and younger, assemble in the place sacred to this ():hoe& ]
*

;
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hiB name is Harumae. When they are thus assembled to
goes and takes a pig. . . . The pig
killed (strangled), not by the chief sacriflcer, but by those
he chooses to assist him, near the sacred place. Then
they cut it up ; they take great care of the blood lest it should
fall upon tlje ground ; they bring a bowl and set the pig in it,
and when the pig is cut up the blood runs down into this. When
the Gutting up is finished, the chief sacrificer takes a bit of flesh
from the pig, and he takes a cocoa-nut shell and dips up some
of the blood. Then he takes the blood and the bit of flesh and
enters into the shrine, and calls that ghost and says, " Harumae
Chief in war we sacrifice to you with this pig, that you may
help us to smite that place ; and whatsoever we shall carry
away shall be yours, and we also will be yours." Then he burns
the bit of flesh in a fire upon a stone, and pours down the blood
upon the fire. Then the fire blazes up greatly to the roof, and
the bouse is full of the smell of pig, a sign that the ghost has
heard. But when the sacrificer went in he did not go boldly,
but with awe ; and this is the sign of it : as he goes into the
holy house he puts away his bag, and washes his hands
thoroughly, to show that the ghost shall not reject him with
disgust' (Codrington, p. 129 f.).

and

eacriflce, the chief sacrificer
is

whom

I

1

The pig thus sacrificed was eaten by the worshippers. When this account was written, the older
people well remembered Harumae as a living chief.
In the neighbouring island of Mala a native
gives the names of seven kinds of sacrifice. (1)

A

man

returning from a voyage puts food before the
case which contains the relics of his father. (2) In
sickness, or where failure of a crop shows that
some ghost has been ott'ended, a pig is ottered as a
substitute for the man whom the ofi'ended ghost
is plaguing, and is strangled and burned whole on
the stones of a sacred place, together with mixed
food.
The sacrificer caJls aloud upon the oftended
ghost and upon many others, and sets a bit of the
food which he has left unburned before the relic
case of the dead man to whose ghost the pig was
ottered. (3) To clear the soul, a pig or dog is killed
and cooked the sacrificer calls upon the ghost by
name to clear away the mischief, and throws the
sacrifice into the sea or sets it in the place sacred
to the ghost invoked.
(4) This is performed in the
house of the sick person who is to benefit by it.
pig or dog is cooked and cut up ; the names of
the dead members of the family to which the
ghost to be propitiated belonged are called out,
with a petition to each on behalf of the sick man
the sacrificed animal is eaten by the males who are
present.
(5) (6) (7) are sacrifices of firstfruits
yams, flying-fish, and canarium nuts which are
presented as food to the ghost concerned, with the
invocation of his name, and set in a sacred place.
In Florida and Ysabel, both belonging to the
Solomon group, sacrifice is of the same character.
There are those who know, having been taught by
their fathers or mother's brothers, how to approach
the powerful ghosts of the dead, some of whom
were the objects of a more public and some of a
more particular worship. Such a ghost of worship,
called a tindalo, had his shrine in which his relics
'

'

;

A

;

—

were preserved. The officiating sacrificer is said
to throw the sacrifice.
A certain tindalo, whose
worship and influence are not local, is called
Manoga. A native writes
'

'

:

He who throws the sacrifice when he invokes this tindalo
heaves the offering round about, and calls him, first to the East
where rises the sun, saj-ing, "It thou dwellest in the East,
where rises the sun, Manoga come hither and eat thy mashed
food." Then turning he lifts it towards where sets the sun, and
says, " If thou dwellest in the West, where sets the sun, Manoga
come hither and eat thy food." There is not a quarter towards
which he does not lift it up. And when he has finished lifting
it he says, "If thou dwellest in heaven above, Manoga
come
hither and eat thy food. If thou dwellest in the Pleiades or in
Orion's belt if below in Turivatu if in the distant sea if on
high in the sun or in the moon if thou dwellest inland or by
the shore, Manoga come hither and eat thy food " (Codrington,
'

!

!

I

;

;

;

;

'

!

p. 131

f.).

Whether, as in this
table food or whether

the offering be vegeit be a pig, a piece is consumed in the fire within the shrine, and the people
without partake of the sacrificial food. In these
islands, moreover, the sacrifice of the firstfrnits
liiust precede the general use of the products of
each seat**case,

Human

sacrifices

were occasionally made, and

such were thought most efiectual for the propitiation of an offended ghost.
In this case the victim
was not eaten by the assistants as when a pig was
offered
but a piece of flesh was burned for the
ghost's portion, and bits were eaten by young men
to get fighting power, and by the sacrificer who
had made the ottering.
In the island of Santa Cruz the flesh of pigs or
vegetable food is placed before the stock of wood
that represents a person recently deceased for him
to eat feather-money and betel-nuts are laid out for
ghosts, and food is thrown to them at sea.
These
are distinctly ofiered for the ghost to eat or use,
but they are soon taken up and disposed of by the
ott'erers as common things. Such oflerings resemble
those of food laid on graves or at the foot of an
image in the Solomon Islands, which would not
there have the name of sacrifices ; but the full
sacrifices of the Solomon Islands, as has been
shown, have the sacrificial characteristics of intercession, propitiation, substitution, and a common
meal.
To
(2) In Banks' Islands and New Hebrides.
oflerings here, no doubt, the name of sacrifice is far
less properly applied, and yet it is almost necessary to employ it. The offerings are made in
almost all cases to spirits, but in some cases to the
ghosts of dead men.
The offering is generally
native money nothing is killed or burned, nothing
eaten and the offering is laid upon a stone, cast
into water, or scattered upon a snake or some other
creature, the stone, the creature, or the sacred
spot being chosen because of its connexion with
the spirit who is to be conciliated or from whom
benefits are sought.
Access to the spirit is to be
obtained through the sacred object; but the common worshipper or suppliant cannot obtain this
access by himself, and is consequently obliged to
use the services of a go-between who knows the
stone or whatever it may be and through it is
able to know and to approach the spirit. The
worshipper generally gives native money to the
'owner,' as he is called, of the sacred object,
who then gives a little money to the spirit, and
perhaps pours the juice of a young coco-nut on the
stone, while he makes his request on behalf of his
client.
There is thus an intercession, a propitiation, an offering of what the suppliant values and
the spirit has pleasure in receiving. So far it is
a religious action of a sacrificial character, and
is distinct from prayer.
In the New Hebrides,
;

;

—

;

;

besides similar sacrifices to spirits, offerings are
made to the ghosts of powerful men lately deceased,
either at their graves or in the places which they
haunt. Men who know these and have access U>
them take mats, food, and pigs (living or cooked)
to the sacred place, and leave, or profess to leave,
them there. Nowhere in these islands is there an
The
order of men who can be called priests.
knowledge of the spirits and of the objects through
which access to them can be obtained is open to
all, and is possessed by many.
Most of those who
possess it have received it secretly from their
fathers or elder relatives, but many have found it
by happy accident for themselves, and have proved
tlieir connexion with the spirit by the success of
their ministrations.
The sanctity
6. Sacred places and objects.
which belongs to such stones or sacred spots as

—

have been mentioned in connexion with sacrifice
Native life
has, of course, a religious character.
in Melanesia is, for the most part, in continual
restrictions
contact with the prohibitions and
The
which belong to this religious feeling.
sacred character of the object, whatever it may
be, is derived from one of two causes it may lie in
the nature and associations of the thing itself, or
:
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may be conferred by men who have the mana,
the spiritual power, to confer it. It may be said,
generally speaking, that among these sacred obfects there are no idols, in the strict sense of the
term. It is true that images are made more or less
in all quarters to represent the dead, being set up
as memorials at funeral feasts, in burial-places, in
canoe houses, and in places of general assembly.
They are treated with respect ollerings of food are
made, and other valuable things are occasionally
laid before them
but the images are memorials
of men deceased, likenesses to some extent, and
representations ; they are not worshipped, and are
sacred only because of what they represent.
Sacred places almost always have
(1) Stones.
stones in them. The presence of certain stones
gives sanctity to the place in which they naturally
lie ; and, when a place has for other reasons become sacred, stones which have that character are
brought and placed there. Here again recurs the
It

;

;

—

Important distinction between

The stones

spirits

of the burial-place of

and

ghosts.

a powerful

man

receive Tnana from him, or a man who had mana
is buried near sacred stones, thus connecting the
ghost and the stone.
In other cases, the stone is
believed to have such a relation to a spirit, who
never was a living man, that it acquires a mysterious quality, and becomes the means by which the
man who has the knowledge of the stone can have
access to the spirit. Many sacred stones then are
sepulchral, and this is usually the case in the
Solomon Islands. The sacrifices already described
are offered upon stones.
stone is also frequently
sacred in the Eastern Islands because a vui (spirit)
belongs to it. In this group stones may be divided
into those that naturally lie where they are reverenced and those which have mana derived for
various reasons from a spirit, and which are carried
about and used for various purposes, and as amulets.
The natives emphatically deny that the connexion
between stones and spirits is like that which exists
between the soul and body of man. Certain stones
are kept in houses to protect them from thieves
and, if the shadow of a man falls on one of these,
the ghost belonging to it is said to draw out his life

A

and eat it. It has been supposed that the ghost
which consumes the man's life must correspond in
the stone to the soul in a living man but the
natives do not believe that the ghost dwells in the
stone, but by it or, as they say, at it they regard
the stone as the instrument used by the spirit,
which is able to lay hold on the man by the medium
of his shadow.
;

;

—

Trees
(2) Trees, streams, and living creatures.
are sacred because they grow in a sacred place, or
because they have a sacred snake, e.g., that haunts
them. Some have a certain inherent awe attaching to their kind. The natives deny that they
ever regarded a tree as having anything like
a spirit of its own corresponding to the soul or
animus of man.
Streams, or rather pools, are
sacred as the haunts of ghosts in the Western, and
of spirits in the Eastern groups.
The reflexion of a
man's face upon such water gives the ghost or
«pirit the hold upon the man's soul by which it
its life destroyeii.
Among
living creatures which are sacred, sharks have a
conspicuous place.
If one of remarkable size or
colour haunts a shore or rock in the Solomon
Islands, it is taken to be some one's ghost, and
the name of the deceased is given to it. Before
his death a man wUl give out that he will enter
In both cases it is well understood
into a shark.
that the shark to which the ghost has betaken
himself was, before it was thus occupied, a common
shark ; but, now that he is in it, the place where
the man lived is visited by the fish, and the neighbours and relatives of the deceased respect and

can be drawn out and

A
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to some one who sacrimanner, be introduced in
the Banks' Islands into a shark, which thus
becomes familiar.
In the Solomon Islands a
crocodile may be a tindalo, since the ghost of a
recent ancestor may possibly have entered it, or
may be known to have entered it. Almost
any living creature that haunts a house, garden,
or village may well be regarded as conveying a

feed

it.

spirit,

known

fices for it, can, in like

Among birds the frigate-bird is conspicuous for its sacred character in the Solomon Islands; the ghosts of deceased men of importance
find their abode in them, and indeed ancient
and widely venerated tindalos dwell in them. In
all the groups there is something sacred about
kingfishers.
Snakes receive a certain veneration wherever they are found in a sacred place.
The original female spirit, that never was a
human being, believed in San Cristoval to have
had the form of a snake, has given a sacred
character to all snakes as her representatives. In
the Banks' Islands, and still more in the New
Hebrides, snakes with which certain mii associate
themselves, and which therefore have much mana,
are worshipped and receive offerings of money in
sacred places. One amphibious snake is firmly
believed to appear in human form to tempt a
ghost.

young man

or woman.
then, the religion of the Melanesians altogether an animistic religion ? Nowhere does there
appear to be a belief in a spirit which animates
any natural object, tree, waterfall, storm, stone,
bird, or fish, so as to be to it what the soul of a
man, as they conceive it, is to his body, or, in
other words, so as to be the spirit of the object.
The natives certainly deny that they hold any
such belief; but they believe that the spirit of a
man deceased, or a spirit never a man at all,
abides near and with the object, which by this
association receives supernatural power, and becomes the vehicle of such power for the purposes
of those who know how to obtain it.
Is,

7.

Magic and charms. — The

belief in

magic

of magic and charms do not perhaps
properly belong to religion ; but among Melanesians it is hardly possible to omit this subject.
The foundation of religion is the belief in the
surrounding presence of a power greater than that
of man and in great part the practice of religion
comes to be the method by which this power can
be turned by men to their own purposes. The
natives recognize, on the whole, a regular course
of nature in the greater movements of things
which affect their lives, but at every point they
come in touch with what they take to be the
exercise by men of the power which they derive
from either ghosts or spirits. By means of this
power, men who know the proper formula and rite
can make rain or sunshine, wind or calm, cause
sickness or remove it, know what is beyond the
reach of common knowledge, bring good luck and
prosperity, or blast and curse.
No man has this
power of himself, but derives it from a personal
being, the ghost of a man deceased, or a spirit of a
nature which is not human. By charms (certain
forms of words muttered or chanted, which contain
the names of the beings from whom the power is
derived) this power becomes associated with the
objects througli which the power is to pass. These
things are personal relics, such as hair or teeth,
remains of food, herbs and leaves, bones of dead
men, and stones of unusual shape. Through these
objects wizards, doctors, weather-mongers, prophets, diviners, and dreamers do their work.
There is no distinct order of magicians or medicine-men, just as there is no separate order of
priests the knowledge of one or more branches of
the craft is handed down from father to son. from

and the use

;

;
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may

be, is
linole to sister's son, or, it
be said to make
uold.
men

may

Many

bought and
a profession

of magic, and to get property and influence thereman cannot, it may be said, be a cliief
by.
without a belief that he possesses this super-

A

natural power. There is no doubt tliat those who
exercise these arts really believe that a power
resides in them, though, indeed, they are conscious
of a good deal of deceit.
A great part of this is sympathetic magic,
and seems to the people to have reason in it.
The failure of some charm or of some magician
does not discredit charms or magic, since the
failure is due to the counteraction of another and
stronger charm
and one doctor who has failed
has been, secretly or openly, opposed by another
who has on his side a more powerful ghost or
spirit.
Thus the people were at every turn in
contact with the unseen world and its powers, and
It is not
in this religion was certainly at work.
necessary to go into this subject in any detail.
With regard to sickness, it is often said that
savages do not believe that any one is naturally
sick.
That is not the case in Melanesia, in the
case of such troubles as fever and ague but any
serious illness is believed to be caused by ghosts
or spirits and the more important the patient is
the more reasonable it seems to ascribe his sickness to some ghost or spirit whom he has ott'ended,
or to the witchcraft of some enemy.
It is not
common to ascribe sickness to a spirit in those
groups where spirits have so great a place in the
There it is the
religious regard of the people.
ghosts of the dead who inflict sickness, and can
be induced to remove it for there is a certain
malignity belonging to the dead, who dislike to
see men well and living ; a man who was powerful
;

;

;

;

and malevolent when

alive

is

more dangerous than

ever when dead, because all human powers which
are not merely bodily are believed to be enhanced
by death. So, whether to cause sickness or to
remove it, the doctor by his charms brings in the
power of the dead. A wizard is paid by a man's
enemy to bring the malignant influence of the
dead upon him ; he or his friends pay another to
bring tne power of other dead men to counteract
the first and to save the endangered life
the
wizard who is the more powerful— who has on his
side the more or the stronger ghosts will prevail,
and the sick man will live or die accordingly.
Two parties of such hostile ghosts are believed in
San Cristoval to fight the battle out with ghostly
spears.
All success and prosperity in life, as well
as health and strength, are held to depend on the
spiritual power obtained by charms or resident
in objects which are used with charms
the
Melanesian in all his employments and enterprises
;

—

;

depends upon unseen assistance, and a religious
character is thus given to all his life.
This word, commonly tapu or tambu
8. Tabu.
in the islands of Melanesia now under consideration, and established as an English term,
was taken from the islands of Polynesia.
In
Melanesia the belief prevails, clearly marked by
the use of distinct words in some islands, that an
awful and, so to speak, religious character can be
imposed on places, things, and actions by men
who have tlie mana to do it.
place, e.g., in
which a powerful man has been buried, where
a ghost has been seen, which a spirit haunts, is
holy and awful of itself, never to be lightly
invaded or used for common purposes. But a man
who has the proper power can tabu a place as he
chooses, and can forbid approach to it and common
u-se of it.
Behind the man who exercises this
power is the ghost of the dead or the spirit whose
power the man has. Tabu implies a curse. A
shief will forbid something under a penalty.
To

—

A

all appearance it is as a cliief that he forbids, and
as of a chief that his prohibition is respected but
in fact the sanction comes from the ghost or spirit
;

behind him.

If

a

common man assumes the power

to tabu, as he may and sometimes does, he runs a
serious risk ; but if, on the other hand, he forbids
the gathering of certain fruit, and sets his mark

upon it, and then, as often naturally happens, some
one who has disregarded his prohibition and taken
the fruit falls Ul or dies, this is at once a clear proof
that the tabu is real, and any future prohibition
made by him will be respected. Thus to a considerable degree, in the Banks' Islands at least,
men of no great consequence, as well as the
societies which are there so numerous, set marks
Every
of prohibition which meet with respect.
such prohibition rests upon an unseen power
there is in it no moral sanction, but there is the
ionsciousness of the presence of the unseen which
What is
certainly works much for morality.
wrong in itself is by no means always tabu but
what is tabu is very often what the natives
recognize as wrong in itself. For it must not be
supposed that Melanesians know no moral disBisobedience to
tinction of right and wrong.
parents, unkindness to the weak and sick, are no
doubt common, but there is a general feeling, both
strong and marked, that it is right to respect and
love parents, and wrong to be unkind. Neighbours
;

wUl carry food

to the sick whose friends neglect
them, and very plainly express their blame. Those

who

lie freely upon occasion respect truthfulness,
and say that it is bad to tell lies.
If totems, properly so called,
9. Totemism.
exist among Melanesians, they must be considered
in treating their religion. A totem is defined by
J. G. Frazer (Totemism and Exogamy, London,

—

1910,

i.

3

f.,

8) as

being

a class of material objects

'

which a savage regards with superstitious respect,
believing that there exists between him and everj
member of the class an intimate and altogether
special relation.'
The relation between a man
and his totem has partly a religious and partly
a social character. It is held that the members
of a totem clan call themselves by the name of
their totem, and commonly believe that they are
actually descended from it.' Each one, moreover,
'
believing himself to be descended from, and therefore akin to, his totem, the savage naturally treats
If it is an animal he will not, as
it with respect.
a rule, kill or eat it.'
(1) Florida, ui the Solomon Islands, where the
native system as it is understood by themselves
has been carefully explained by natives of some
education, afibrds probably the best field for consideration of the subject. The people are divided
into six exogamous kindreds, called kema, each
with its distinguishing name, descent following
the mother. Two of these kindreds are named
from living creatures, a sea - eagle and a crab.
Each of the six has some object which its members must avoid, and which they must abstain
from eating, touching, approaching, or beholding.
This is the inbuto of the icema. In one case, and
one case only, this mbuto is the living creature
from which the kin takes its name. The Kakau
kin may not eat the kakau crab, and that crab
might accordingly be regarded as the totem of
But the other kin which
that Crab kindred.
takes its name from a living creature, the Eagle
kindred, is quite at liberty to kill or eat that
bird
it, therefore, cannot be the totem of that
Again, a member of the Eagle kindred may
kin.
not eat the common fruit pigeon, which is hia
mbuto, and would say that the pigeon was hia
ancestor.
Here, then, the pigeon appears as the
totem of the Eagle kin they cannot eat it it is
But was a pigeon their ancestor
their ancestor.
'

;

;

;
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are descended from it?
a liuman ancestor who
the pigeon
the pigeon
the pigeon is a tindalo,
native writes
We believe these tindalo to have been once living men and
Bomethinp; that was with them, or with which they had to do,
has become a thinfj forbidden, tamhu, and a thinp abominable,
mbuto, to those to whom the tindalo (once a living man)
in the sense that they
It was
Decidedly not.
associated himself with
represents the dead man,
a dead man of power.

A

;

:

'

;

belongs (Codrington, p. 31
'

That

is

(.).

to say, the pigeon represents the

human

man

begat the generations of his
kindred before he died and entered into a pigeon.
The pigeon is not truly an ancestor, nor is it truly
a totem. The native writer goes on to give the
example of another kindred which avoids the giant
clam, the traditional ancestor of which haunted a
ancestor

;

the

That ghostly ancestor is represented by the clam on that beach, and a native
will say that the clam is his ancestor, but without
meaning more than he means when he says that
an ancient weapon in a shrine is a dead chief, a
ti7idalo, that is, belongs to him.
(2) In another of the Solomon Islands, Ulawa,
not long ago the people would not eat the fruit
of the banana, and had ceased to plant the tree.
The elder natives would give to the fruit the name
of a powerful man whom they remembered living,
and say that they could not eat him, thus accounting for their avoidance of the banana as food.
The explanation was that this man, before his
death, announced that after death he would be
in banana fruit, and that they were not to eat it.
Soon he would have been an ancestor, the banana
would be an ancestor, while clearly there was no
descent from a banana in the belief of the people.
This, then, is no totem, though it may illustrate
the origin of totems.
(3) In the New Hebrides, in Aurora Island, there
They do not
is a family named after the octopus.
call the octopus their ancestor, and they freely eat
it ;, but their connexion with it is so intimate that
a member of the family would go to the reef with
a fisherman, call out his own name, and say that
he wanted octopus, and then plenty would be taken.
This, again, seems to approach totemism.
(4) In the Banks' Islands and New Hebrides,
however, there is what comes very near to the
'individual totem.' Some men, not all, in Mota
conceived that they liad a peculiar connexion with
a living creature, or it might be a stone, which
had been found, either after search or unexpectedly, in some singular manner.
If this was a
living thing, the life of the man was bound up
with its life if an inanimate object, the man's
health depended on its being unbroken and secure.
A man would say that he had his origin in something that had presented itself to him. In Aurora
also, in the New Hebrides, a woman dreams or
fancies that there is something e.g., a coco-nut
which has a particular relation to her unborn
child, and this the child hereafter must never eat.
10. Societies,
mysteries,
and dances.
(1)
Societies.
A very conspicuous feature of native
life in the Torres Islands, Banks' Islands, and New
Hebrides is the universal presence in those groups
of a society, called by some form of the name
tupwe. There are, or were, certain objects commonly in view which, at first sight, could not fail to
connect this with the religion of the people. The
visitor to a village would see platforms built up
with stones, ^vith high, pointed, shrine-like little
edifices upon them, within which were the embers
of a fire below and images in human form above.
If he hit upon a festival, he would see such images
carried in the dance. But such appearances show,
as a matter of fact, nothing else than the presence
of this society, since they are merely the hearth
and the smblems of the men of high rank in the
certain beach.

;

—

—

—
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snpwe, an institution whicli
has no religious character.

is

entirely social, and

To

gain advance and

distinction in it requires, no doubt, the spiritual
power of mana, as does every other form of success, and so sacrifices, prayers, and charms are
used and doubtless the supwe is under the sanction of tabu.
It is also true that a man's position
after death is believed to depend in some measure
on his rank and his liberality in this society. But
the account of it cannot come under the head of
;

religi(jn.

—A

Mysteries.
religious character attaches
truly to the mysteries, the mysterious
secret societies which hold an important place in
native life in the Solomon Islands and in the Eastern
groups. The lodges of these societies appear to
visitors to be temples and seats of religious worship ; the images within them seem to be idols.
The mysteries are closely fenced by a strict initiation, and a rigid tabu guards them
to those
outside the secret and unapproachable retreats the
mysterious sounds and the appearance of the members in strange disguise convey a truly religious
awe. In fact, the mysteries are professedly methods
of communion with the dead, the ghosts which
are everywhere, more or less, objects of religious
worship. In the Banks' Islands the name of the
mysteries was simply the Ghosts.' Yet, although
within the mysterious precincts the ordinary forms
of sacrifices and prayers were carried on to gain
the assistance of the dead and communion with
them, there was no esoteric article of belief made
known and no secret form of worship practised.
There were no forms of worship peculiar to the
society, no objects of worship of a kind unknown
to those without. There was no ' making of young
men,' no initiation without which the native could
not take his place among his people. The women
and the children, perhaps, really believed that Avhat
they saw and heard was ghostly, but many an
accident betrayed the neiglibour in disguise and
the neophyte, when introduced into the sacred
place, found himself in the company of his fellows
Still, since the presence of the dead
of daily life.
was professed and believed, and since so much of
the religion of the Melanesians, particularly in the
Solomon Islands, was concerned with the ghosts
of the dead, it is true that these secret societies
and mysteries belong to the religion of the people.
This is by no means the case with
(3) Dances.
dances. All the societies have their dances, which
are part of the mj'steries, and which it is tlie first
task of the neophyte to learn. But there are dances
everywhere in the public life of the people which,
however difficult, all boys and young men desire
to learn, and have to learn in secret before they
can perform them at the feasts. The ghosts in
Hades, in their shadowy life, dance as living men
do. Visitors are too apt to speak of devil dances
and devil grounds ; but it may be said to be
certain that dances, as such, have no religious
or superstitious character in Melanesia.
The consciousness
II. Creation, cosmogony.
of the relation of men to a creator is commonly
accepted as a chief ground of natural religion.
Consequently, when natives are asked (perhaps
very imperfectly) who made them and the things
around them, and they give the name of the
maker to whom their origin is ascribed, they
and it is
are thought to name their creator
assumed that this creator is the chief object of
their worship.
Thus Qat, under the name Ikbat,
was thought at first to be the chief deity at Mota
and the name of the supposed creator has elseBut
where been taken as the name of God.
creation, the making of men and things, is by no
means a proof of very great power, or a ground
for great reverence, among Melanesian people.
It
(2)

much more

;

'

;

—

'

'

'

—

;

;
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may

almost be said that relation to a creator has
no religious influence at all, though reference to
Qat as the maker of men is made in correcting
The existence of
children in the Banks' Island.
the world, as the natives conceived of it, and the
course of all the great movements of nature, are
quite independent of that creative power which
was ascribed to certain spirits. The makers were
spirits.
In the Solomon Islands the belief in
Kahausibware is characteristic. She was a female
spirit in the shape of a snake
she made men,
pigs, coco-nuts, fruit-trees, and food in San Cristoval ; death had not yet appeared. There was a
woman who had a child. The snake strangled the
child the mother chopped the snake in pieces
thenceforward all good things changed to worse,
and death began. Respect is shown to snakes as
the progeny or representatives of this female spirit,
but she cannot be said to be worshipped.
In the Banks' Islands and the New Hebrides, as
has been stated before, spirits are the principal
objects of worship, and they are also believed to
have had much to do with the fashioning of the
world of man. Yet it must be borne in mind that
they are by no means held to be originators ; they
came themselves into a world existing under circumstances such as those in which men now live,
where there were houses and canoes, weapons and
ornaments, fruits and gardens.
In the Banks'
Islands Qat held the highest place. He was born
the eldest of twelve brothers, who dwelt in a village
;

;

in Vanua Lava.
There Qat began to make men,
pigs, trees, rocks, as the fancy took him, in a land
which already existed. His chief assistant in his
spirit (vui) named Marawa
his brothers envied and thwarted him ;
when he made a wife for himself, they tried to
kill him ; he instructed them and played tricks on
them. There were other spirits in the world when
he was bom, some enemies whom he had to overcome.
From one of these spirits, dwelling in

work was another
('spider')

;

another group, named Night, he bought the night
to relieve the tedium of perpetual daylight.
Finally, when the world was settled and furnished,
he made a canoe in the middle of the island of
Santa Maria, where now is the great lake, collected his wife and brothers and living creatures
into it, and in a flood caused by a deluge of rain
was carried out into the sea and disappeared. The
people believed that the best of everything was
taken away by Qat, and looked for his return.
Though no longer visible, he still controlled to a
great extent the forces of nature, and he heard
and answered the cries of men. In a way the
natives looked upon him as an ancestor as well
as their creator, but they were emphatic in their
assertion that he was never a man himself ; he
was a spirit, a vui, of a nature different from that
of man ; and, because a spirit, he was master of
all magic power, and full of that mana which was
at work in all around. It is, however, scarcely
possible to take him very seriously or allow him
divine rank, even though he is the central figure
in the origin of things and his influence is present
and efiective.
In the New Hebrides nearest to
the Banks' Islands Tagaro takes the place of Qat.
He is no doubt the Tangaroa of Polynesia. He
made things as Qat did ; he had his brothers, ten
of them, and there was another, Supwe, who

thwarted Tagaro and made things wrong. Tagaro
went back to heaven.
In other islands

also

Supwe appears
spirits.

as the chief of this band of great
In Santa Cruz, Lata corresponds, but not

very closely, to Qat and Tagaro, since he also
men and animals.

made

These greater spirits are named and known as
individual persons. Besides these, in all the islands
are spirits innumerable and unnamed. These are

they whose representative form

is very often a
places which their presence
associate themselves with
birds, and the various things

who haunt the
makes sacred, who
stone,

snakes,

sharks,

through which men can communicate with them
and draw from them the spiritual power from
which comes aU manner of success in life, and
which can be turned to injury as well as succour.
It may safely be said that these spirits were not
malignant beings, though they were spiteful at
times and were willing to do mischief to the
enemies of their worshippers. The multitude of
beings who in the Solomon Islands have power
in storms, rain, drought, calms, and especially in
the growth of food the vigona, hi'ona, and others
seem to belong rather to the order of spirits than
to that of the ghosts of the dead, and such they
are acknowledged to be, though the natives speak

—

them as ghosts.
Thus the world of the Melanesians was populous
with living beings, visible and invisible, with men,
of

with the ghosts of the dead, with spirits great and
small and pervading and surrounding all was a
power which belonged to all spirits, to the dead
;

and to many men all these could direct
and employ it, and it was everywhere at hand
The world so inhabited was bounded to the
Melanesians by the circle of the sea which sur
rounded the islands which were known to them, a
circle which varied in place and size according to
as such,

;

it

the position of the centre. The old world of the
Banks' Islanders did not include the Solomon
Islands ; that of the Solomon Islanders was a much
wider world. Wherever the circumference of the
circle fell the sky was supposed to shut down fast
upon it. Under this firmament the sun and moon
made their journeys and the stars hung in it.
The heavenly bodies were not thought to be living
beings, but rather rocks or islands. In the sun and
moon were inhabitants with wives and families, in
whom the sun and moon were personified and
about whom many stories were told ; but these
;

have no religious character.
Without some
12. Death
and after death.
belief in a life after death, as well as in a power
it
is plain that
superior to that of living man,

—

the Melanesia!! religion could not be such as has
been described. This implies a belief in a sonl
of man, though what that is they find it difficult
to explain.
They naturally use diflerent words in
their different languages, and these words convey
various metaphors, when they are properly understood, the use of which probably involves a certa,in
inconsistency. It may safely be said, however,
that, whatever word they use, the Melanesians
mean that there is something essentially belonging
to man's nature which carries life to the body,
which is the seat of thought and intelligence,
which exercises a power which is not of the body,
which is invisible, and which, after it has become separate from the body in death, still has
an individual existence. It is in a sense a spirit,
and in some islands is so called but it is quite
distinct from those spiritual beings that never were
the souls of men and therefore never disembodied.
The soul can go out of a man in a dream or a
faint ; it can be drawn out of the body or injured
in the body by magic or spiteful ghosts or spirits
when finally separated from the body in death it
becomes a ghost. Such a soul is peculiar to man.
It is true that, as wUl be seen in the account of
Hades, there is something which is like the ghost
of a pig, of a weapon or ornament, something that
remains and has a shadowy fomi ; but the natives
will not allow that even a pig, an intelligent and
important personage with a name, has a soul as a
;

man
(1)

has.

Death.

—It was not part of the original nature
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In
of men that they sliould die.
men are represented as changing

stories the first
their skins, as

snakes cast their slough, and returning to youth

and strength, until by some accident or folly life
could no longer be so renewed, and death came in.
When it came, the way to the abode of the dead
was opened and men departed to their own place,
Hades. The funeral rites do not require description. The disembodied spirit is not thought generally willing to depart far from the body which it
has left or the place in which it has lived but, the
body being buried, or otherwise disposed of, the
;

ghost proceeds to its appointed place.
There is a great difference between
(2) Hades.
the conception of the Solomon Islanders and that
of the Banks' Islanders and New Hebrides people
with regard to the place where the dead take up
their abode.
In the Eastern Islands Hades is in
the under world in the Solomon Islands the dead,
though there is an under world, depart to islands
and parts of islands belonging to their own group,
and from Florida they were conveyed in a ghostly
canoe, a
ship of the dead.' In all parts of
Melanesia alike the condition of the dead in these
abodes is an empty continuation of the worldly
life
in all parts the ghostly life is not believed to
be eternal, except in so far as the native imagination has failed to follow their existence with
any measure of time. But, though the dead congregate in Hades, they still haunt and frequent
the homes of their lifetime, are active among the
living, and, as has been shown, in the Solomon
Islands the religion of the living is mainly concerned with the worship of the dead. In these
islands the weapons, ornaments, and money of a
man of consequence are buried with him or placed
on his grave. Whether these decorate the dead
or serve his use in Hades is uncertain.
It is as
when a dead man's fruit-trees are cut down, as
they say, as a mark of respect ; he ate of them,
it is said, while he was alive, he will never eat
again, and no one else shall have them.
The notion is general that the ghost does not at
first realize its position, or move with strength in
its new abode
and this condition depends to some
extent on the period of the decay of the body
when that is gone, the ghost is active. It is to
expedite this activity that in some parts the corpse
is burned.
While in a general way the ghosts of the dead
pass to their Hades above ground, there are some
which have their principal abode in the sea.
Before his death a man may declare his purpose
of taking up his abode in a sea-bird or a shark,
or the dead body may he sunk into the sea and
not buried.
These sea-ghosts have a great hold
on the imagination of the natives of San Cristoval
the
adjacent
and
islands, and were frequently
represented in their carvings and paintings. They
appear as if made up of fishes, and fish are the
spears and arrows with which they shoot disease
into the living.
In Santa Cruz the dead, though they haunt the
villages, go into the great volcano Tamami and
pass below. In the Banks' Islands the common
Hades has many entrances in this they have
villages in which they dwell as on earth, but in an
empty life. The ghosts hang about their graves
for a time, and it is not desired that they should
remain, though at the death-feasts they have a
portion thrown for them.
The great man goes
down to Panoi with his ornaments, that is, with
an unsubstantial appearance of them. In the
Northern New Hebrides there are passages to
Hades at the ends of the islands, the northern or
southern points, by which ghosts go down, and
also return.
In Lepers' Island the descent is by a
la*.e which fills an ancient crater.
Living persons

—

;

'

;

;

;
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have gone down to see their
dead friends
they have seen the houses, the
trees with red leaves, and the flowers, have heard
the songs and dances, and have been warned not
in all these islands
;

to eat the food of the ghosts.
There remains
(3) Rewards and punishments.
the important question whether the condition of
the dead is affected by the character of the living
man whether the dead are happier or less happy,
in better or in worse condition, according as they
have been, in native estimation, good men or bad

—

;

on earth.
(a) Solomon Islands.
It cannot be said that in
these islands the moral quality of men's lives affects

—

their condition after death.
When the canoe of
the dead took the ghosts of Florida across to the
neighbouring island of Guadalcanar, they found a
ghost of worship, a tindalo, with a rod which he
thrust into the cartUage of their noses to prove
whether they were duly pierced.
Those who
passed this test had a good path which they could
follow to the abodes of the dead ; those who failed
had to make their way as best they could with

pain and

In Ysabel they present themmaster of their Hades at a pool,
across which lies the narrow trunk of a tree. "They
show their hands; those who have the mark of
difficulty.

selves to the

the frigate-bird cut in them are allowed to pass
those who have not the mark are thrown from the
trunk into the gulf beneath andperish.
(b) Banks' Islands and New Hebrides.
In these
islands there is something which approximates to
a judgment of a moral kind. It is true that, as a
man's rank in the world has depended very much
upon the number of the pigs he has slain for feasts,
so the ghost fares badly who has not so done his
duty by society. So in Pentecost Island, when the
ghosts leap into the sea to go below, there is a
shark waiting which will bite off the nose of a man
who has not killed pigs and in Aurora a fierce
pig is ready to devour the ghost of a man who has
not planted the tree that supplies material for
the mats which are so highly valued. But there
is a kind of judgment, a discrimination between
good and bad, which has a moral character, and is,
perhaps, well worthy of remark. Thus in the
Banks' Islands it was believed that there was a
good Hades and a bad. If one man had killed
another by treachery or witchcraft, he would find
himself opposed at the place of descent by the ghost
of the man whom he had wronged ; he dreaded
the path which led to the bad place, and wandered
on the earth. If a man had been slain in fair
battle, his ghost would not withstand the ghost of
the man who slew him. The bad, they said, were
not admitted to the true Panoi, the Hades where
there were flowers, though but shadows, and the
empty semblance of social life. But who was the
evil man 1 It was answered,
One who killed another without cause or by charms, a thief, a liar,
an adulterer.' Such in their Hades quarrel and are
miserable they haunt the living and do them
what harm they can. The others, who lived as
they ought to live, abide at least in harmony in
Panoi after death.
It is very likely that these notions of something
like retribution in the under world have not
entered very deeply into the native mind, and are
not generally entertained. But that such beliefs
should have been received at all is enough to show
that their sense of right and wrong has been carried
by Melanesians into their prospect of a future state,
a view which can hardly have failed to have something of a religious tendency, even if it cannot be
said to prove in itself the existence of a religion
which these islanders undoubtedly possess.

—

;

'

;
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R. H. CODRINGTOff.
There were two Meletian
schisms, each having considerable influence on the
fortunes of the Arian controversy.
The earlier
took its name from the Meletius who was bishop
of Lycopolis in Egypt
the later from the Meletius
who was consecrated bishop of Antloch in A.D.

MELETIANISM.—

;

360.
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I. The Meletian schism in Egypt.
MeXiJrios
(Epiphanius) or MeXlnos (Athanasius) was bishop
of Lycopolis in Egypt, and his dispute with Peter,
bishop of Alexandria, led to a schism which received attention at the Council of Nicsea. According to Athanasius (Apol. c. Arianos, 59), Meletius
was condemned about A.D. 305 or 306, so that the
quarrel was already of long standing when the
Council assembled. The origin of it is extremely
obscure. As Hefele points out {Councils, Eng. tr.,
i. 343 tf.), there are three separate accounts
(1) in
documents discovered by MafFasi and published in
M. J. Routh, BeliquicB SacrcB, Oxford, 1814-18,
iv.
(2) in the writings of Athanasius
(3) in Epiphanius. All these differ in their details as to the
origin of the schism.
The first of the three documents preserved in Routh is a letter of certain
Christians in prison who were afterwards martyred
by Diocletian (Eus.
viii. 10).
It is supposed
that the actual writer of the letter was Phileas,
bishop of Thmuis.
Meletius is addressed as a
fellow-minister (comminister, the document being
preserved in Latin), so that the schism has evidently not yet begun, and he is blamed for ordaining clergy in strange dioceses, without the consent
of his fellow-bishops or even of Peter of Alexandria.
The second document is a note, added by an anonymous hand, to say that after the martyrdom of
the bishop Meletius had gone to Alexandria and
found two discontented men, Arius and Isidore, and
proceeded to excommunicate the visitors (TrepioSevral) appointed by Peter, who thereupon wrote
the letter which makes the third of our documents,
to the people of Alexandria, bidding them to avoid
all communion with Meletius.
From this very
early and contemporary evidence we learn that
Meletius's offence was that of trespassing on the
rights of Peter and the other bishops by conferring
orders out of his own diocese. It is to be noticed
that these irregularities took place before the
deposition of Meletius. Atlianasius says nothing
about the irregular ordinations. In his Apology
against the Avians (ch. 59) he gives as the cause
of the deposition of Meletius that he had been
:

;

;

HE

many offences, particularly of having
sacrificed to idols and of having calumniated the
bishops of Alexandria, Peter, Achillas, and Alexander (ch. 11).
In his Letter to the Bishops of
Egypt and Libya he asserts (ch. 22) that the
guilty of

Meletians were declared schismatics fifty-six years
before, and that the Arians thirty-six years ago
were convicted of heresy. Socrates (HE i. 6) gives
practically the same account as Athanasius, and
may, as Hefele suggests, have copied from him.
The third version o? the origin of the schism, however, differs materially from those which we have
hitherto considered. It is given by Epiphanius
[Hmr. Ixviii.), and printed in Routh (iv. 105).
Meletius, says this writer, was a perfectly orthodox
bishop.
Indeed, he credits him with liaving accused Arius to Alexander, with whom Meletius,
though a schismatical bishop, was on good terms.
The real cause of the dispute was, according
to Epiphanius, the question of the treatment

of the lapsed.

But Epiphanius's account,

as Hefele
inaccuracies, and contradicts the
earliest evidence, as when, e.g., he makes Meletius
a fellow-prisoner with Peter. But he may have
been correct as to the underlying cause of the
schism, Meletius being, like Novatian at Rome
and the Donatists in Africa, the representative of
the severe disciplinarians. Epiphanius had, moreover, special knowledge of the Meletians from their
schism having spread to his native place, Eleutheropolis. Perhaps because of his doctrinal orthodoxy, Meletius and his party were treated very
leniently by the Council of Nicsea.
It may be that
canon 6, affirmin" the authority of the bishop of
Alexandria, was directed against them ; but in the
synodal letter (Soc.
i. 9) Meletius was not permitted to ordain or appoint clerics any more, and
those whom he had ordained were to be admitted to
the Church (iivanKoiTipq. xei-porroylg.) and to rank below
the clergy ordained by Peter and his successors.

shows,

is full of

HE

Athanasius was much troubled by those schismatics who joined his opponents and from their
ranks came his bitter enemies, the priest Ischyras,
Arsenius, and many others. Athanasius bitterly
regretted the decision of Nicaea in this matter
{Apol. c. Arianos, 71 f., where a list of the followers
of Meletius is given). The schism lasted down to
the middle of the 5th century (Soc.
i. 8).
;

HE

—

LrrERATCRE. Besides the historians and Athanasius, C. J.
Hefele, A History of the Christian Councils, Eng. tr., i.2,
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;

;

;
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2. The Meletian schism at Antioch.
The importance of the disputed episcopal succession at
Antioch is due to the fact that it hindered the
good understanding between the Roman and Alexandrian Churches and those Asiatic Christians
who, though at heart orthodox, were less uncompromisingly Nicene than many of the Athanasian

party. The dispute, which lasted for more than
fifty years, ranged the great saints and Fathers
of the later years of the 4th cent, in opposite
camps. Against St. Basil, St. Gregory of Nazianzus, St. Flavian of Antioch, and St. John
Chrysostom were opposed St. Damasus of Rome,
St.

and,
self.

Ambrose

of Milan, St.

Peter of Alexandria,

much against his will, St. Athanasius himThe merits of the controversy are perhaps

as evenly distributed as the names on either side.
To understand it aright it is necessary to trace the
divisions of the patriarchal Church of Antioch
from the days of the Nicene Council. Eustathius,
the bishop, who had been one of the foremost
champions of the accepted creed, was the first to
suffer in its cause, being deprived of his see in A.D.
330, though not without a serious tumult in the
city, owing to the machinations of Eusebius of
Csesarea and the 'conservative' faction. The see
of Antioch was now filled by prelates who were hostile to the Nicene formula
Eulalius, Euphronius,
FlacOlus, Stephen, and Leontius, the last of whom,
by prudently concealing his real opinions on vexed
questions, preserved peace till his death in 357.

—

He was succeeded by Eudoxius, the worst of all
the Arians,' who was installed as bishop of Constantinople in A.D. 360. It now became necessary
to provide a successor at Antioch, and Meletius
was chosen, being supposed to be a man of peace
in accord with the party in power (F. Cavallera,
Le Schisms d' Antioche, p. 72, note). In his sermon, however, on Pr 8-^ he declared himself on
the side of the Nicenes (Epiph. Hocr. Ixxiii.),
and was at once deposed and exiled, and Euzoius
put in his place. Thus Meletius, once the Arian
Since
nominee, had become a Catholic confessor.
the deposition of Eustathius, the faithful Nicene
remnant had remained apart imder the care of tha
'

MEMORY
priest Paulinus, and did not enjoy the prospect
of communicating with the followers of Meletius,
who, unlike them, had not horne the burden of the
The party of Paulinus, however, was
contest.
not considerable perhaps its insignificance induced
Euzoius, who is said to have had a regard for its
leader, to allow it the use of a small church.
Meletius's party, on the other hand, was numerous
and increasing owing to the popularity of tlie
bishop, and it seemed probable that under him
the Catholics would ultimately be united. In 3C2

—

Athanasius held the small but important Council
A
of Alexandria (see Arianism, vol. i. p. 780).
the Tomusad Antiochenos, was sent
by the hands of the bishop Eusebius of
but on
Vercelli, who had attended the Council
his arrival he found that his companion in exile,
Lucifer, bishop of Caliaris in Sardinia, had taken
upon himself to consecrate Paulinus bishop of the
ofd Nicene party at Antioch. As far as Antioch was
concerned, the schism was unimportant. Meletius
was universally beloved, and his moderation in

synodal

letter,

to Antioch

;

regard to the points at issue in the controversy
was more in consonance with Asiatic and Syrian
Christianity than the uncompromising attitude of
Alexandria and the West. Nor was Athanasius
averse to a settlement, which let bygones be bygones, and allowed the good work done by Hilary
of Poictiers in reconciling the bishops of Asia
Minor to the Nicene Creed to bear fruit. But, not
wishing to disavow Lucifer, the bishop of Alexandria recognized Paulinus, as did also the Roman
see.
The dispute had now reached a stage at
which principles were involved not unlike those
which made the unhappy Donatist schism so incurable in Africa the difference being that the
Donatists {q.v.) rejected bishops who had been
unfaithful in regard to heathenism, and the Eustathians of Antioch those who had once been

—

with heresy.
The Roman see under
Damasus declared unhesitatingly for Paulinus but
throughout the East Meletius was regarded as the
champion of orthodoxy and he was a sufl'erer

infected

;

;

under Valens for his adherence to the Nicene
Creed.
The Cappadocian fathers, Basil and the
two Gregorys, were devoted to Meletius, and John
Chrysostom belonged to his church and was first
ordained reader and afterwards deacon by him.
The schism at Antioch embittered the life of St.
Basil, who in vain appealed to Athanasius to recognize Meletius, and was seriously troubled by
the uncompromising support which Damasus gave
to Paulinus.
Things were further complicated by
ApoUinaris, the famous bishop of Laodicea, who,
though condemned for his erroneous opinions, is recognized not only as a defender of Nicene theology,
but also as one of the profoundest thinkers of his
time (see Apollinarism). Among his friends was
the presbyter Vitalius, who had been made priest
by Meletius, but was ultimately consecrated by
ApoUinaris as rival bisliop to Paulinus (c. 375).
Thus, including the Arians, the Church of Antioch
was now divided into four parties, the three Nicene
bishops being Meletius, Paulinus, and Vitalius.
Strangely enough, not a shadow of suspicion rested
on any one of these three rivals in regard to
character.
Meletius and Paulinus were both recognized as saints, while, despite the suspicious
orthodoxy of his consecrator, Vitalius was highly
respected by the most honoured churchmen of the
day. Some hope of ending the schism was given
when the six leading presbyters of the Church
agreed to recognize either Meletius or Paulinus,
if one survived the otlier.
In 381 Meletius was
at Constantinople, taking a leading part in the
Second General Council.
This Council was
destined to affirm the creed of Nicasa and reunite
the Church, though it proved unable to bring
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peace to the distracted community at Antioch.
Meletius died during the Council and, for some
unexplained reason, Flavian, one of the six presbyters whc bxd agreed to recognize Paulinus if he
survived, consented to be consecrated successor to
Meletius. His action appears on the face of it indefensible but, as he proved a remarkably saintly
bishop, there may be some extenuating circumstances for his conduct of which we are not aware.
The appointment of Flavian was one of the reasons
for the Roman see's regarding the Council of Ccn.stantinople with disfavour.
Paulinus was supported by the bishops of Egypt, Cyprus, and
Arabia, whilst Palestine, Syria, and Phoenicia adhered to Flavian. Theodosius recognized Flavian,
and, when the serious afl'air of the statues was
causing anxiety in the city, it was he as its bishop
who pleaded the cause of the people at Constantinople (A.D. 387). Paulinus died in 388 and before
his death he consecrated Evagrius in his place
a most uncanonical proceeding. The Westerners
seem to have supported the claims of Evagrius,
and Ambrose urged Theodosius to compel Flavian
to come to Italy and submit his claims to the
decision of the Church there
Theophilus of
Alexandria was naturally opposed to him, as
were Epiphanius and Jerome.
When, however,
Evagrius died, no rival bishop was consecrated.
On Chrysostom's appointment to Constantinople
(398) he managed to heal the schism so far as
Alexandria and Rome were concerned and Flavian
placed the names of his two rivals Paulinus and
Evagrius on the diptychs of the Church.
The
Eustathians continued to hold separate meetings
till the time of Alexander (414-415), who healed
the schism by an act of Christian courtesy, visiting
the Eustathian church on Easter day and being
accorded a hearty welcome by the congregation.
The schism was finally ended when Kalandion,
patriarch of Antioch (481-485), brought back the
relics of Eustathius. The schism of Antioch would
be no more than a somewhat dull chapter in ecclesiastical history were it not for the underlying
causes, indispensable for the right understanding
of the intricate questions which make the religious
divisions of the East so complicated. As has been
indicated, there was a singular absence of bad feeling and, we may add, of bad motives.
hear
nothing of the disorder and even crimes which
mark the course of the Donatist schism. But
throughout we can see how incompatible were the
ideals of the great patriarchates of Rome and
Egypt with those of the East. Meletius, Flavian,
John Chrysostom, and Nestorius, the great Antiochenes, all felt the encroachments of the bishop of
Alexandria supported except in the case of Chrysostom by Rome. What has been called the
Meletian schism was a foreshadowing of troubles
to come which rent the Church asunder, and it is
a phase in the long struggle between the rival
theologies of Alexandria and Antioch, which dates
from the days of Origen.
;

;

;

;

—

—

;
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Use

—

of the term.
(a) The
in a wide biological
sense to signify retention of the efi'eots of stimulation.
In this sense it is regarded by some writers
as a fundamental attribute of living matter a view
I.

term 'memory' can be used

—
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which was put forward by Ewald Hering in 1870,
in a paper read before the Imperial Academy of

On Memory as the Universal
Wherever there
Function of Organized Matter.
is life with growth and development, there memory
must be predicated, since each new process is the
Science at Vienna,

outcome

of the old

'

and implies

its retention.

Memory is a

faculty not only of our conscious states, but also,
so, of our unconscious ones.
. . Our ideas do not
exist continuously as ideas ; what is continuous is the special
disposition of nerve substance in virtue of which this substance
grives out to-day the same sound which it gave yesterday, if it
IS properly struck. . . . The reproductions of organic processes,
brought about by means of the memory of the nervous system,
enter but partly within the domain of consciousness, remaining
unperceived in other and not less important respects. .
.
The memory of the so-called sympathetic ganglionic system is
no less rich than that of the brain and spinal marrow. ... A
muscle becomes stronger the more we use it. . . . After each
individual action it becomes more capable, more disposed
towards the same kind of work, and has a greater aptitude for
repetiticr. o! the same organic processes.
It gains also in
weight, for it assimilates more matter than when constantly at

and much more

.

.

rest.

We

have here

.

.

.

the same

power

of

reproduction

which we encountered when we were dealing with nerve substance. .
.
This growth and multiplication of cells is only a
special phase of those manifold functions which characterize
organized matter. . .
Reproduction of performance, therefore,
manifests itself to us as reproduction of the cells themselves, as
may be seen most plainly in the case of plants, whose chief
work consists in growth, whereas with animal organism other
faculties greatly preponderate.'!
.

.

Hering states the doctrine of the heredity of
acquired characteristics with great simplicity.
We have ample evidence of the fact that characteristics of
'

an organism may descend to offspring which the organism did
not inherit, but which it acquired owing to the special circum.
stances under which it lived.
What is the descent of
special peculiarities but a reproduction on the part of organized
matter of processes in which it once took part as a germ in the
germ-containing organs of its parent, and of which it seems
still to retain a recollection that reappears when time and
.

occasion serve

'{
'

.

.

2

For Hering the marvels of instinct are but the
marvels of habit handed on from generation to
He who

marvels at the skill with which the spider weaves
her web should bear in mind that she did not learn her art all
on a sudden, but that innumerable generations of spiders
acquired it toilsomely and step by step.' 3

Samuel Butler, in Life and Habit (1877), set
same doctrine, although he was at that

forth the

time ignorant of Hering's paper. Into a later
book, entitled Unconscious Memory, he incorporated a translation of the German lecture.
At the present day a similar view of memory is
presented by such biologists as Francis Darivin,
R. Semon, and H. S. Jennings. It should be
noticed that in such a biological doctrine of memory
there is no necessary reference to consciousness.
The structural development and behaviour of plants
and animals may testify to memory in this wide
sense without thereby giving evidence of consciousness.
(6) In a psychological use of the term such a
reference is essential. As generally understood in
psychology, memory denotes the retention of experience, and its subsequent reproduction with the
consciousness that it belongs to the past. To remember is to refer back. The distinction between
memory as a conscious experience and memory as

a biological fact has been emphasized by H. Bergson
in his distinction between the memory which
imagines and the memory which repeats. All our
bodily habits are memory in the latter sense, but
not necessarily in the former. Acquired skill implies practice with the retention of past progress,
but in the exercise of skill there need not be any
conscious reference to those past exercises whereby
this skill was acquired.
Both forms of memory
may be combined when performed habit or acquired
skill is guided on any occasion by a conscious reference back to past efforts, successes, and failures.
For Bergson the relation of the two forms of memory
!

Ap.

S. Butler,

motor systemsorganized by habit, is then a quasi-instantaneoua
memory to which the true memory of the past serves as base
.

.

.

the

Unconscious Memory, pp.

2 lb. pp. 118, 122.

109, 116, 117 f.
3 /;,, p. 129.

memory

of

the

past

the sensori-motor

to

offers

mechanisms all the recollections capable of guiding them in
their task and of giving to the motor reaction the direction
suggested by the lessons of experience.
.
But, on the other
.

.

hand, the sensori-motor apparatus furnish to ineffective, that
is unconscious, memories, the means of taking on a body, of
materializing themselves, in short, of becoming present. For,
that a recollection shoiild reappear in consciousness, it is
necessary that it should descend from the heights of pure
memory down to the precise point where action is taking
place.'

^

James Ward would subscribe to the biological
doctrine of memory, but finds it meaningless save
as interpreted in terms of the psychological.
'Nay, the bare terra "retention" itself, and all cognat«
terms, such as " trace " or " residuum," are meaningless unless
some present circumstance can be related to the past thus
they presuppose memory. The analogy of inscribed records is
a favourite resort of those who strive to elucidate the nature of
memory by physical imagery we find it again and again in
Locke, for example. Such an analogy is about on a par with
that between the eye and a telescope the one is a natural, the
other an artificial, organ or instrument of vision ; but neither
will explain seeing aa a psychological fact.' 2
'Records or
memoranda alone are not memory, for they presuppose it.
They may consist of physical traces but memory, even when
called "unconscious," suggests mind;
. the mnemic theory
then, if it is to be worth anything, seems to me clearly to require
not merely physical records or " engrams," but living experience
or tradition.'
;

;

—
;

.

.

(c) ' Memory ' may be used to denote the retention of past experience without reference to the
explicit reproduction of such experience.
The
essential difference of this u^e of the term from
'
the biological use lies in the word experience
with its implication of mental processes. Writers

on psychiatry, such as Morton Prince, S. Freud,
and C. G. Jung, use the term * memory for the influence of past on present experience, whether the
'

subject

generation.
'

portrays the relation of body to soul; each may
enter into the service of the other.
'The bodily memory, made up of the sum of the sensori-

conscious of such influence or not.

is

'When we conceive of memory as a process we have in mind
the whole mechanism throughithe working of which this past
experience is registered, conserved and reproduced, whether
such reproduction be in consciousness or below the surface of
consciousness.'^

In this sense all perception and all behaviour involve memory. Not only so, but these ^Titers
would include in their reference past experience of
which the individual took no conscious note.
Sensations received, and actions performed, with
no consciousness of their occurrence, are said to be
remembered and to be of great importance in
determining future experience.
(d) As usually interpreted, memory belongs to
cognition, but, inasmuch as all experience cannot
be reduced to processes of cognition, so, it may be
urged, neither can the retention and reproduction
of experience.
Such a theory requires that the
emotional aspect of experience, feeling-tone, and
conation be reproduced in memory as emotion, as
feeling-tone, and as conation. Just as these aspects
in
of consciousness are never experienced alone
abstracto but always in a concrete whole of experience, so they will never be reproduced 'in abstracto,'
but in a concrete whole with an idea or with an
object of sense-perception in this or that action.
In this article memory wOl be treated as implying
the retention of past experience and the explicit
reproduction of such experience in the form of
'

'

ideas.

—

It is a disputed point
2. Reproduction of ideas.
whether ideas of past experience ever arise spontaneously in consciousness or are always suggested
by the datum of present consciousness. Evidence
in favour of the former view is found in the experimental work of G. E. Miiller and F. Schumann,
A. Binet, and other experimental psychologists.
1

2
3

4

Bergson, Matter and Memory, p. 197.
Ward, Naturalism and Agnosticism^, London,
Ward, Heredity and Memory, p. 55 f.
Morton Prince, Tke Unconscious, p. 2.
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latter view certainly represents the commoner
form of memory. The attempt to classify the relation in which the suggested idea stood to the
present consciousness gave rise to the laws of

suggestion, two seem to be predominant
the
emotional attitude of the individual, and the trend
of his ideas.
The influence of the first on the line
of association is demonstrated by the emotional

association.' The types of relationship, contiguity
in time and place, similarity and contrast, were
erected into principles of explanation. The present
datum X was said to suggest the past experience y
because previously x and y had been contiguous in
time or place, or because they were similar, or,
again, because they contrasted three very different
lines of explanation (see art. Association). Modern
writers seek to find an explanation for this association of past and present in the direct and indirect
connexions of experience brought about through
our purposeful activities. Association is but a
special form of the bonds existing between different
moments of experience in virtue of the organization
of experience into systems.
Direct or indirect
participation in some common system or whole
constitutes the bond of union which enables a
The
f)resent datum to suggest past experience.
aws for the organization of experience, for the
formation of spatial wholes, temporal wholes, trains
of perception, trains of ideas, systems of conduct,
are the ultimate principles of association.
The
conditions which determine the actual line of
association followed on any given occasion are of
two kinds those which relate to the whole in

congruitv between the attitude of the present and
that of the experience recalled in a Micawber-like
mood we forget failures and recall only ambitions
and achievements. Tlie importance of the trend
of present consciousness has been shown in much
recent work. An investigation by H. J. Watt
brought out the control over association exercised
by the Aufgabe, or task, before the mind at the
moment. On the relevance or irrelevance of the
reproduced idea depends very largely the serviceableness of our memory in any given difficulty.
Appositeness for the purpose of the present moment,
for wliat W. James termed the tojiic of the stream
of thought, will give one line of association the
advantage over another.
A question which has become important for
psychology is dissociation. Some writers hold that,
just as experience becomes organized into wholes
and these wholes are interrelated one with another
in still larger organizations, so also there takes place
the opposite process, viz. dissociation. Through
dissociation certain episodes of past experience or
certain asjiects of that experience drop out of a
given organization ; such episodes cannot then be
reproduced no suggestion of normal consciousness
can connect itself with the dissociated contents of
past experience. The theory is of great importance
to psychopathology in its bearing on the amnesia
of hypnosis and hysteria and on multiple personality.
The process whereby the insulation of nonsuggestible memories is brought about is described

'

—

—

which the present datum and a particular past experience participate, and those which relate to the
special circumstances of the present

moment

of

suggestion.

A whole

which

closely organized will form a
stronger basis for association than one which is
loosely organized or which lacks a definite principle.
whole which has occurred repeatedly or recently
is more influential than one which is of rare or long
past occurrence. Experimental investigations have
served to demonstrate the efficacy of close organization, intrinsic interest, repetition, and recency in
determining suggestion. As illustrative of the influence of close organization one may cite H. Ebbingis

A

liaus's

work with nonsense syllables. The only
was the spatial arrange-

principle for organization

ment and time sequence

of a string of syllables
bap, pom, etc. memorized by reading aloud. Any interference with the spatial and
temporal organization of the series rendered rememorizing of the same syllables slower, and the
difHculty of rememorizing the syllables was in proportion to the degree to which the original spatial
and temporal organization was disturbed.
As
compared with a whole which has meaning e.g.,
a passage of prose or verse these strings of nonsense syllables are more difficult to memorize, a
fact which illustrates the influence of an intrinsic
interest as a basis of organization.
The work of
L. Steii'ens and P. Ephrussi has emphasized the importance of attention with respect to the basis of
organization.
It has proved more economical to
memorize material by repeating it as a whole than
to memorize it piecemeal, provided the material is
such as can be attended to without undue difficulty.
Continuity of interest is preserved by this so-called
'global' method, whereas it is destroyed by the
artificial sections of the
partial
or piecemeal
learning.
The value of rhythm in organizing a
sequence of experiences has been shown by Miiller
and Schumann, and is a commonplace of school
practice.
The influence of repetition in rendering suggestion certain and swift is illustrated by
Miiller and Schumann's researches. Experimental
work by Miiller and A. Pilzecker demonstrated
the effect of recency in determining which of
two possible lines of association suggestion should
e.g.,

duk,

—

lil,

—

'

'

follow.

Of the conditions relating to the moment of

;

'

'

;

ditlerently by different writers.
Dissociation is
the line of description followed by Morton Prince ;
repression (without the implication of dissociation)
in virtue of some pain value is the line of description followed by the Freudian school.
The failure
3. Obliviscence and reminiscence.
of reproduction, whatever may be the view taken
as to disintegration, is by no means the same
psychical fact as failure of retention ; inability to
recall does not in itself prove obliviscence or the
decay of past experience. Whether there can be
total obliviscence, whether any experience can
cease to be influential in mental life, maj' be open
to dispute.
Certainly it would seem that many
experiences cease to be retained as explicit ideas.
In the absence of any interest to organize items of

—

experience obliviscence would be the natural fading
out of processes which had fulfilled their function,
Ebbinghaus's experiments with nonsense syllables,
already referred to, furnished a typical curve of
the rate of forgetting such items. The principle
of organization was mere spatial and temporal
contiguity no interest gave value to the series of
syllables or rendered one syllable of greater worth
than another.
Ebbinghaus's curve shows that
after an interval of twenty minutes 41 -8 per cent
;

any

leamt was forgotten, after an interval
hour 55-8 per cent was forgotten, after
twenty-four hours 66-3 per cent, after six days 74-6
per cent, after thirty-one days 78-9 per cent. The
of
of

series

an

fading

away

of the processes

is

rapid at

first

and

very gradual afterwards. Experimental work, however, would also seem to incfieate that experience
does not necessarily begin to fade from the moment
when it ceases to be present experience. On the
contrary, there is a certain amount of evidence
that processes ripen or mature, the reproduction
of past experience being clearer or fuller after
some short lapse of time than immediately after
the original occurrence. Some of the experimental
work of A. Jost suggested this, and recent work
with school-children has brought out the same
Thus, if the amount of ballad poetry
feature.
'

'
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which children aged 12 can reproduce correctly immediately after learning be represented by 100, the
amount which they can reproduce forty-eight hours
A
later without any further learning will be 110.
similar increase in content reproduced is found in
other kinds of school material. In the case of nonsense syllables, although forty-eight hours later
some syllables can be reproduced which have not
been remembered immediately after learning, the
This tendency
total amount reproduced is less.
for reminiscence,' as it has been termed, is more
marked in children than in adults. The greater
organization of adult consciousness would enable
any experience to attain its full value and association speedily, and, when reproduced, it is already
developed, and henceforward decay rather than
growth will be its life-history. In the case of the
less organized experience of the child it may well
be otherwise. The meaning and association of an
experience would develop more slowly, and might
be incomplete when the demand for reproduction
followed at once upon its first reception.
Past experience repro4. Function of imagery.
duced as ideas depends very largely upon imagery.
Imagery is of the same character as sense experience visual, auditory, tactual, motor, etc. Francis Galton proposed grouping individuals into
classes according to the kind of imagery used in
reproduction e.g., an audile, one who reproduced
past experience in terms of auditory imagery,
heard words descriptive of the facts recalled. Most
people were said to belong to a mixed type, i.e. to
use all varieties of imagery. It would seem, however, that the kind of imagery used, even by a socalled audile or a visualizer, depends very largely
upon the idea reproduced and the purpose for which
The fragmentary character of
it is reproduced.
images, their instability and lack of localization
as compared with sense presentations, has always
been recognized. The schematic and symbolic
character of imagery with respect to the idea for
which it stands has received more attention in
recent research. The function of imagery would
seem to be to provide a focus for attention, and
thereby to give clearness and definiteness to ideas.
It has been noticed that, where the process of reproduction takes place with difficulty or where a
train of ideas develops slowly, there the presence
of imagery is marked, and the imagery seems
indispensable to the realization of the ideas in
question. Where, on the other hand, ideas are
reproduced easily or a train of ideas develops
rapidly or is familiar in its character, there imagery
is sketchy and in some cases scarcely recognizable.
The question has been raised whether reproduction
is possible without imagery, withoiit even the
symbolic imagery of words standing for the ideas
reproduced. Here, as in so many other psychological problems, no dogmatic answer is possible
There is much
in the present state of knowledge.
patient research in connexion with the question,
and from it there should arise a clearer conception
of the problem and of its solution.
On the development of memory and memory
training see art. Development (Mental).
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MEMRA. —The

Beatrice Edgell.

tendency of Hebrew imagery
to personify abstract powers, such as sin, sheol,
wisdom, is evident also in the manner in which the
divine word or speech is represented in poetry and

elevated language. God's fiat by which creation
came into being and continues to exist is spoken of
as emanating from Him to execute His will.
By
the word of Jahweh
were the heavens made
(Ps 33').
He sendeth his word, and healeth them
(107*").
In Is 55 the word proceeding from God's
mouth assumes form and accomplishes His will
as His plenipotentiary.
In the Apocrypha also
we meet with a few instances where the word
stands for God
It was the word that descended on the offspring of the fallen
angels to pierce them with the sword (Jub. 511) it entered
'

'

;

Abraham's heart

(1217)

giew

jt

;

the

in Egypt
of the royal

first-horn

word leaped from heaven out

thine all-powerful
throne (Wis 181').
'

'

But, while these instances are of rare occurrence
in the Targumim though nowhere else in Jewish
post-Biblical literature the word is already hypostatized under the form of Memrct. The Aiam.

—

—

memar, emph. state memrd, from
from

einar,

to speak,'

'

a word,' without
the additional meaning of reason connoted by
Xi57os.
It occurs about 180 times in the Onl^elos
Targum, 100 times in the so-called Jerusalem
Targum, and 320 times in the pseudo-Jonathan (in
the last two also x-nsi,) for God.
It stands either in the const, state
e.g., Gn 156 He believed
in Jahweh (Onjf renders 'in the Memra of Jahweh '), Ex 1917
Moses brought forth the people before the Memra of Jahweh
(in Jonathan 'before the Shekhinah '), Nu 2321 'The Memra
of Jahweh their God is their support, and the Sh«khinah of
It is a sign
their king is among them —or with suffixes
This Memra is a conbetween my Memra and you (Ex 3113)
I will shield thee with my Memra until
suming fire (Dt 93)
signifies, like Xdyos,

X(?7eii',

'

'

'

'

'

.

*

'

:

'

'

'

j

'

;

'

it was employed by the TargumI have passed by (Ex 3322),
ists in the place of God wherever anthropomorphisms, anthropopathisms, or any act inconsistent with the nature of a transcendent God, are predicated. Thus, By my Memra I have
founded the earth, and by my strength I have hung up the
heavens (Is 4813). The mouth of Jahweh becomes the Memra
Behold, Jahweh our
of Jahweh (Gn 33- 11). The Israelites said
God has shown us his ^lory (iljara), and his greatness, and we have
heard the voice of his Memra (Dt 52^). It is His Memra that
for
repents (Gn 66 etc.) God swears by His Memra (Nu 1435)
my sake is rendered for the sake of my Memra (Is 4311). The
Memra gave the Law (Ex 20). 'These are the statutes
which Jahweh made between his Memra and the children of
Israel' (Lv 26-*6). The M§mra accomplished the exodus from
Egypt (Ex 312, etc.). 'Jahweh thy God, his Memra, is thy
help who brought thee out of the land of Egypt (Dt 201). Isaiah
saw 'the glory of the Shokhinah of the King of the worlds
Jahweh S<=bha6th' (Is 6^, and then beard 'the voice of the
'

'

'

:

'

'

;

;

'

'

'

'

.

.

.

'

Memra

'

(68).

The above are only a few typical jjassages of the
use of the Memra (for an exhaustive list see F.
Weber, Judische Theologie, Leipzig, 1897, p. 180
A. Edersheim, Life and Times of Jesus*, London,
1887, ii. 659 ff. ; he was followed by W. FairWhat, then, did the
V. 284).
weather in
Targumists understand by the Memra ? A cursory
glance at the Aramaic version will be necessary

HDB

before

we answer

this question.

The demand

for

a version in the Aramaic vernacular by the returned
it is
exiles must have been supplied very early
difficult to say how far baoK we are to place the
institution of the office of the M"thilrg«man ( Dragoman,' 'Interpreter'), who rendered into the
vernacular each verse of the Law and each three
verses of the Prophets, as they were read publicly
in the synagogue (cf the office of the Bp^T/i-euTTjs in
the early Christian communities). The frequent
repetition must have produced a stereotyped verThe exclamation of Christ on the Cross in
sion.
the Aramaic of Ps 22^ indicates that the Bible was
familiar to Him in that language and St. Paul's
quotation of Ps 68'* in Eph 4* is more in accordance
with the Targum than with our Mas. Text or the
written Targum on Job existed at the
LXX.
Although neither
time of Gamaliel (Shab. 115a).
Origen nor Jerome mentions the existence of a
Targum, that of Onljelos had already at that time
the position of a kind of authorized version.
;

'

.

'

;

A

*R, Jehudah says, whosoever transplants a verse (of the
Bible) as it stands misrepresents the text, and whosoever adds
Let him render it in accordance with our
to it IS a blasphemer.

Targum'

(Iftd. 49a).

MEN, THE
Jewish scholars agree that this refers to Onkclos
Maimonidea, in Yad, Ishuth viii. 4 see also
L.
Zunz, OoUesdienstliche
Vorlrcige-,
Frankfort,
(e.g.,

;

1892, oh. v.). The aim of the version was to give
a correct rendering of the text. Where he dill'ers
from the original he does so in favour of the

Halakha and popular usages
Ex

:

342-», Dt 1421 are rendered • Ye shall not eat flesh with
the fruit of the goodly tree (Lv 23-"') is already called
Hhr/ig,
'The Passover shall be eaten in mie assf.mOli/' (Heb.
'
one house ')(Ex 12-18) in accordance with Pesafy. 80a.

milk

2819

'

;

*

'

obvious that the version was intended to
Palestinian theology for popular use, and
deviation from the original in the ease of the names
and acts of God was to guard against misconception of the nature and irreverent usage of the name
of God.
We find, accordingly, the divine unity
It is

embody

insisted on
Elohim with a plural predicate is rendered in the sinf^ular
(Gn 85') Dt 430 ig translated to know that Jahweh is God,
there is none beside him'; 'Who is like unto thee amon^ the
gods?' (Ex 1511) becomes 'There ia none beside thee. Thou art
od ; so 1811 ' Jahweh is great, and there is no other God.'
'

;

'

Jahweh may not even be contrasted with other
gods.
Not even may the term god be applied to
'

'

other divinities.
They are either errors,' abominations (Gn 352), or terrors
(8132)
he brought him up to the high place of his terror
*

•

*

'

'

>

(Heb. 'Ba'!iJ')(Nu'22'ii).

To avoid contrasting God with man or ascribing
the same action to both, Onljelos would introduce
a paraphrase
They believed in the Memra of
Jahweh and in the prophecy of Moses' (Ex 14*'),
the people murmured against the Memra of
Jahweh and strove with Moses' (Nu 21'>' ') ; or the
construction would be changed into the passive
' Let it not be spoken
to us from before Jahweh
(Ex 20'"). The same construction is employed when
imman actions and passions are ascribed to God
The Foic* of the lad was heard before God (Gn 211')
the
:

'

'

:

•

;

'

«

labour of my hands is revealed before God' (31-12); it is revealed
before me' (Heb. *I know') (Ex 319); a Memar from before
Jahweh came to Abimelech (Gn 203)
Balaam met with a Memar
from before Jahweh' (Nu 233-4). This construction explains
On^^elos's rendering of Dt 3327, which accidentally resembles
Jn 111 'By his word the world was created.' In the place of
D7iy njnt, 'the everlasting arms,' he reads, like the Peshitta
version, D7ivn VII 'he (the Memrii) sowed (=created) the
world,' which in the passive assumed the above rendering.
It is evident that a version made under the influ'

;

'

ence of rigid uncompromising monotheism and
accepted as embodying Kabbinic theology would
avoid the assumption of an intermediate being
distinct from God.
To compare the Memra with
Philo's Logos would credit the Targumists with
more theosophy than they otherwise claim, and it
would be also unaccountable why only this term
and nothing more of Philonic exegesis and mysticism should have found its way into the Targums.
Its use in all the Targums rather warrants the
assumption that its adoption is older than the
Alexandrian Logos.
are inclined to think that
it was introduced by the M^thurg'mantm when the
name IHVH ceased to be pronounced and before
Adonai was substituted, some time during the
Persian period. The Memra, therefore, is the deity
revealed in its activity, just as the Sh'khlnah and
lljara represent the divine majesty and glory.
The
term is based on Gn P, emphasizing the fact that
the world came into being by divine command.
Onkelos uses Memra when speaking of human
authority
'The Memar of Pharaoh' (Heb. 'the mouth of Pharaoh')
(Gn 4521); 'he does not receive our Memra' (Heb. 'will not

We

obey our voice

(Dt 2120).
Literature. Besides the works referred to in the art. see JE,
art. 'Memra
S. D. Luzzatto, Philoxenus, Vienna, 1830;
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In the Gaelic-speaking portion
of Scotland the Men were for about two centuries the recognized leaders of religious thought,
and the popular representatives of spiritual and
'

'

643

They were called the Men
because they were laymen, and not ministers.
The circumstances in which they arose varied in
dilt'erent districts
the causes to which they owed
their origin admit of little doubt.
In the reign of James VI., Robert Bruce, the eminentEdinburgh preacher, was banished to Inverness.
In a letter, written in Feb. 1613, toSir JamesSemple,
the laird of Belvise, the exiled minister says
If his niencss wold command me to the scaffold, I have
evangelical worship.

'

'

;

:

'

a good conscience to obey him, and it wold be more welcome
to me nor this lingering death lliat I am in (D. Calderwood,
Uiat. of the Kirk of Scotland, Edinburgh, 1842-49, vii. 183).
'

The lingering death which Bruce deplored resulted in the establishment in Inverness of meetings
for prayer and fellowship, and In the gathering
together of bands of godly men whose influence
continued to mould the religious life of the Highlands for many generations.
After the restitution and re-establishment of
Episcopacy in Scotland in 1662, nearly 300 ministers
relinquished their livings, and their places were
filled in the greater number of parishes by ministers who did not possess the confidence of the
people.
In the more populous districts of the
South, the unity of the people, and their devotion
'

'

to Presbyterianism, enabled them to maintain
their religious zeal by means of 'conventicles,'
meetings for purposes of worship held in despite of
the law. In the North a number of the ministers
readily turned Episcopalian, and retained their
livings.
The people were less devoted to Presby-

terianism, but, even so, the more devout among
them were roused to opposition by the manner in
which the vacant livings were filled. The parishes
were large, the population was sparse, and combined action for the holding of religious meetings
was almost impossible. Keligious instruction was
for a time neglected.
Tiie curates,' as the new
incumbents were called, exercised little or no influence.
When ministers were no longer regarded
as leaders of the people in sacred tilings, there
rose to take their place men of devout lives, of
integrity of character, familiar with the Scriptures,
and recognized as possessing spiritual gifts, who,
going from parish to parish to hold meetings, were
accepted as religious guides.
At a later period, the arbitrary manner in
which patronage was exercised in the Presbyterian Church, and acquiesced in by Church
courts, revived the influence and importance of
an institution which had already obtained a foothold in many districts. Bands of earnest Cliristians boldly denounced legal arrangements which
ignored religious needs and aspirations, and the
people honoured them for doing so. Interest in a
common obj ect drew them together. They deplored
the low state of religion in the land, they yearned
for spirituality of worship and a greater knowledge
of Holy Scripture among their countrymen.
They
held monthly or quarterly meetings for prayer
These were occasions of high
and fellowship.
spLntual enjoyment. Sometimes the company sat
up during the whole night, and passed the time
in prayer and praise and spiritual conversation.
In order to prevent any misconstruction of their
aims they provided themselves in some cases with
carefully drafted constitutions.
document,
dated 17th September 1788, setting forth the
objects and rules of the society of the Men in
Ross-shire shows that, whUe they deplored the low
state of religion throughout the land, they did so
not in a spirit of self-righteousness they were at
the same time faithful in dealing with one another.
Among various evils they note, ' thrusting in
ministers on reclaiming congregations with th«
force of the law of patronage pastors -vN'ho have
nothing in view but the fleece.' The same docu'

A

;

—
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ment

gives as one of the rules of the society
Thirdly, as the Word of God requireth, that we
should consider one another, to provoke unto love
and good works therefore, if one or more of us
see or hear anything unbecoming in the walk,
conduct, or expressions of one another, that we be
free with one another according to the Scripture
rule: "Go tell thy brother his fault," etc. (Mt
" Thou shalt not hate thy brother in thine
18'')
heart thou shalt in any wise rebuke thy neighbour, and not suffer sin upon him " (Lv 19^').
It
adds '
are aware that this our meeting together, out of different parishes, will be misconstruoted ; but, so far as we know ourselves, we
'

;

;

:

'

We

:

have no divisive views in it nor do we make a
and we desire to give none offence.'
Soundness of judgment characterized their utterances and their conduct. Their activity was far
removed from that fanatical enthusiasm into which
;

faction,

religious zeal frequently degenerates.
One exception, still referred to with bated breath, when
referred to at all, indicates their general abhorrence of fanatical excess. They organized meetings
for prayer and the reading of Scripture among the
people. The first Sabbath school in Ross-shire was
opened by one of them Findlater, known as the
'
Quaker merchant.' Before the Bible was translated into Gaelic, many of them were experts in

—

making a running

translation from the English
version into the language of the people.
The
more gifted among them expounded the Word, and
not a few became eloquent and powerful preachers,
though lacking the training of the schools. The
deep respect of the people for an ordained ministry was reflected in tlie fact that these spiritual
guides, even when their influence was most powerful, were called not ministers or preachers, but
the Men {na Daoine).
By the Men the evangelical spirit was kept
alive in large districts, and the comforts of religion
were administered in many a stricken home and in
many a remote hamlet. They generally set apart
one night of each week for prayer, and another for
fellowship or conference.
On the latter a portion
of Scripture was selected to be the subject of discussion.
This passage was referred to as the Bonn
Ceist, or the Question.'
The Men, each in turn,
gave an exposition, generally bearing on experimental religion, and thus their gifts of speech and
of scriptural interpretation were developed.
Fitness to expound Scripture in public assemblies,
combined with blamelessness of life, secured recognition as one of the Men.
This exercise became
so popular that, whenever the Sacrament of the
Lord's Supper was administered, a day was set
apart for the Men. Generally it was the Friday
between the Fast-day and the day of Preparation.
It was known as Id na Ceist
the day of the
Question '). Great gatherings were expected when
popular Men came to 'the Communion.
Worshippers often travelled long distances, and from far
and near multitudes, who never became church
members, attended faithfully on the Men's day.
The presiding minister opened the service with
praise, prayer, and the reading of Scripture, and
afterwards called for the passage which was to
become the 'Question.' One of the more highly
honoured of the Men announced a passage, indicating its bearing on Christian experience, and
requesting speakers to deal with some such topic
as 'marks by which God's children are distinguished from the world,' 'marks of true conversion,' 'marks of saving faith,' etc.
Then the
presiding minister called upon the most aged and
experienced Christians present to give the marks
to their fellow-Christians.
This service was generally held lu the open air.
Its popularity was
Buch that the largest church could seldom contain
'

'

'

'

'

( '

'

;

'

To rise to
the congregation gathered that day.
the question on a Communion Friday stamped the
speaker with the hall-mark of public recognition.
'

'

Henceforward his position was assured.
one of the Men.'

He was

'

The popularity of the Men was a menace to the
Church wherever its services were not characterized by evangelical faithfulness. Many of them
would not partake of the Sacraments at the hands
of ministers of whom they did not approve, and
approved ministers were prevented by ecclesiasfrom receiving those who held aloof
from the worship of their own parishes. Resolutions against the Men were passed in Presbyteries
and Synods, but all efibrts to crush them only
tical discipline

increased their popularity.

The

people believed

them, honouring them for the strictness of their
lives, and frequently asserting that they were
possessed of the gift of prophecy.
In earlier times, wherever the doctrines of grace
were faithfully proclaimed, the Men were faithful
to the Church, and they undoubtedly created a
in

taste for the more spiritual and evangelical preaching which began early in the 19th century. With
the revival of evangelicalism the special circumstances in which they proved a religious force
But power and influence once
passed away.
In many
acquired are not readily abandoned.
districts the Men heartily welcomed and warmly
others
they
supported an evangelical ministry in
persistently and fiercely opposed all ecclesiastical
influence.
The estrangement continued too long.
In parts of Sutherland, Inverness, and Ross-shire
they continued to stand aloof, and in the more
northern districts they formed bodies known as
Separatists.' The more they diverged from the
Church the more they developed contempt for aU
learning except a literal knowledge of the AuthorThey became narrow
ized Version of Scripture.
and intolerant. Utterly disregarding all outward
culture, they attempted to force upon the people a
From one extreme it
religion of loveless gloom.
was easy to pass to others. Antinomianism was
openly professed in some districts, and exorcism
was practised in others. These fitful throes were
the spurious imitations of a life that had gone. In
later times opposition to instrumental music and
church choirs, a severe observance of the Sabbath,
a blind devotion to the recognized translation of
Scripture, a general condemnation of scholarship,
and a zeal for the doctrine of election which
merged into fatalism characterized generally thp
scattered fragments of a body whose sway was at
one time both powerful and beneficent.
But the old spirit has not altogether disappeared.
Men,'
ditt'erent type is occasionally met with.
tender-hearted and spiritually-minded, still preIn th«.
serve the best traditions of a past age.
absence of the minister one of these may be found
here and there to conduct the Sunday service in
Standing at the prechurch or meeting-house.
centor's desk, equally ready to give an extempore
address or to read a portion of some 18th cent,
divine, he follows devoutly the usual order of
service, except that he does not pronounce the
benediction.
These Men live saintly lives, they
are honoured by the people, and they help to preserve the simplicity and spirituality of religion.
Literature. — A, Auld, Ministers and Men in the Far North\
;

'

A

'
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;

;
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self-assumed name of a Russian sect
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MEN OF
God,'

is

the

who regard themselves as the only true worshippers
of God they believe that God is to be found only
among themselves, ordinary Christian church-goera
By the outside
being, in their view, worldlings.
;
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world they are usually known as Khlysti,' i.e. services secret, but they generally conceal the fact
of their adherence to the sect.
Flagellants,' though they themselves repudiate
They outwardly
this title.
As a matter of feet, they are essentially conform to the State Church, and attend Confesnot flagellants but dancers, flagellation being a sion and Holy Communion, although they spit out
mere accompaniment of the dance, and not even 'the wine afterwanls. Tliuy themselves celebrate
a universal practice. The name is probably a cor- communion with kvns (a sour drink from rye meal
rsption from Christii,' the oldest traceable title and malt) or with water.
Any one who desires admission into the sect
by which they designate themselves as those who
must, at an initiatory rite, conducted with an
have Christ in their midst, in their leaders.
Although the Men of God have many Christs,' extremely elaborate ceremonial, swear a solemn
they are not a Christological sect in the proper oath that under no circumstances whatever, not
sense of the word, for their Christology is only one even under the severest persecution, will he dis'

'

'

'

side of their doctrine of spiritual ecstasy ; that is
to say, they are a secret sect who practise asceticism and fall into trances. Their principal means
for drawing down the Spirit is dancing (radeniye)
other devices are the singing of songs, of which
they have a great number, couched in highly
member of this
poetical language, and fasts.
sect who succeeds in receiving the Spirit in full

A

measure becomes a Christ or even a God Zebaoth
(a Christ of the highest rank) or a Mother of God
;

those who receive the Spirit in a less degree are
invested with the title of one of the apostles, or of
the ecclesiastical saints, and honoured as prophets
In their belief, even Jesus of
or prophetesses.
Nazareth first became a Christ only through receiving the Spirit at His baptism. While these
persons have received the Spirit as a permanent pos

close his belief either to his neare.st relatives or to
the ecclesiastical confessor.
In reality this sect
thoroughly despise the State Church as the world,'
the kingdom of Satan, and regard the 'popes'
(clergy) as Jewish priests and Pharisees. In opposition to the Orthodox Church, they are sure that
they are the only true Church, the Kingdom of God
on earth, because they alone possess the Spirit of God.
The services of the Orthodox Church are useless,
since they dispense with dancing, the proper means
for bringing down the Spirit from heaven.
'

The Men

of God have also services in which
no dancing these are the usual conferences,' and consi.st in singing, and the reading and
exposition of Holy Scripture but they are only
assemblies for attracting adherents, and they hint
darkly at the
better services.' In reality the

there

is

'

;

;

'

community may source of revelation for this sect is not Holy
Scripture, but the Spirit which descends on them
obtain Him temporarily through the same means.
session, ordinary

members

of the

Besides severe and often protracted fasts, complete sexual abstinence is a feature of their asceticism.
Those who enter the sect as married people
must henceforth live as brothers and sisters.
Others are, as a rule, not permitted to marry at
all, but may take a young woman into their house
as ' spiritual sister ' in ' spiritual marriage,' exclusive of sexual intercourse.
The latter constituted the trespass of Adam and Eve, and is condemned as the sin Kar iioxf]v ; in accordance with
this view, childbirth is regarded as extremely
sinful, while children are despised as 'little sins.'
Generally speaking, the Men of God aim at a
monastic style of living, their houses being
arranged as convents and the women wearing a
kind of nun's dress. Like all Russian sectaries,
they enforce complete abstinence from intoxicating liquors ; even cott'ee, and in many communities
tea also, is forbidden.
On the whole the Khlystic
system of morals lays so much stress on the
mortification of the flesh (the resurrection of which
they deny) that it has not been able to set up a
practical ideal of life. Altruism appears among
them essentially as sympathy, which has to display
itself in the bestowal of alms.
Besides practising
asceticism, they lay great stress on the voluntary
endurance of persecution from the State and from
the Church, and the sect is persecuted even to the
present day as 'extremely pernicious.' In earlier
centuries the persecution was excessively brutal
attempts were made to crush them by the rack
and the scaflbld, but in vain, and they furnished
many martyrs. Since the beginning of the 19th
cent, those methods have been replaced by imprisonment and transportation to the Caucasus
and Siberia.
The Men of God, however, seek to show the
courage of their opinions not by open confession of
their faith, but by concealment of it, and it is precisely their obstinacy in this matter that has often
brought upon them increased severity of punishment. This concealment of their belief is due to
their view of the Holy Spirit, whom they regard
as a power which shuns observation, revealing
Himself in secret and averse from publicity. If a
man talks about the Spirit, he loses Him. Consequently not only ai'e their ecstatic religious
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during the dance. Any one who feels the desire
for the
better services must undergo long preparation before he is received into the sect by one
of the leaders and admitted to them.
In the
better services a kind of frenzied dance takes
place, consisting of a series of variously arranged
movements performed singly and collectively, while
songs are sung without any instrumental accompaniment. The object of the dance is to induce at
least some of the performers to fall into an ecstasy
(named the
bath of regeneration,' since the
radeniye is regarded as the real spiritual baptism
in opposition to the mere water-baptism of the
Church).
The 'Christs,' 'Mothers of God,'
prophets and prophetesses especially, but sometimes also the ordinary members of the community,
when in the ecstatic state, break into improvised
doggerel, and prophesy the 'common fate' of their
'

'

'

'

'

sect

and the 'private fate'

of individual

members.

This secret service closes with a common meal
the love-feast
which is regarded as the true
communion. The services generally begin in the
evening, and continue far into the night.
The sectaries have also provided a substitute for
the other sacraments of the State Church. But
the ritual varies in the different congregations and
even in the same congregation, according to circumstances. The Men of God do not believe, with
the Orthodox Church, that a sacrament must have
the prescribed form in order to be efficacious ; in
their view, the Spirit operates unfettered and
creates for Himself whatever form He chooses.
They seem to have special rites of their own, such
as dancing round a tub filled with water at the
summer solstice. Here, doubtless, we have to do
with a relic of Slavic heathenism, and vestiges of
heathen ideas are also found in their songs and
liturgical formulae.
This rite, however, has received a Christian colouring in the vision of the
'golden Christ,' who appears out of the steam
above the vessel.
The attribution of sexual excesses and sacrificial
rites to the Men of God appears, according to the
Russian official reports themselves, to be utterly
slanderous and merely a device of the State Church
to combat the sect, and brand as hypocritical an
asceticism which is more strenuous than her own.
'

'

—
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Our earliest sources of information regarding
the sect, wliich they call Christovshtchina,' are
Yevrosin (who wrote in 1691), Dimitri, bishop of
Rostov (who wrote between 1702 and 1709), and
rheophylact Lopatinski (1745), and further information is found in the reports of two trials of
Khlysti held at Moscow between 1733-39 and
1745-57.
The first shows the sect reckoning its
adherents for the most part in the Moscow monasteries, among monks and nuns and peasants connected with the monasteries
it also comprised
some tradespeople. In the monasteries it seems to
have marked a reaction against deeply - rooted
immorality. It also spread beyond Moscow, to the
district of Moscow itself, to Yaroslav and Uglitch,
and to the town of Venyov, south of Moscow. In
the first trial Prokofi Lupkin, a soldier of the
bodyguard {streletz), appears as 'Christ,' his wife,
Akulina Ivanovna, and the nuns Nastasya and
Marfa (who were both finally beheaded in Petrograd) as Mothers of God.' Altogether more than
300 persons were condemned.
According to the reports of the second trial, the
sect had considerably diminished in the Moscow
monasteries, but, on the other hand, had spread
much more widely among the peasant population
as far as Petrograd and in the government districts
of Vladimir and Nijni-Novgorod, while, at the
same time, Moscow maintained its central position
as the head-quarters of the sect.
Moscow was the scene of operations of the
Christs Serge Osipov, Vasili Stepanov, and, more
famous than these, Andreyan Petrov, who, known
as the
Happy Idiot,' had the entree to the
houses of the aristocracy, and carried on his propaganda there for the sect not entirely without
success.
The communities of Khlysti in other
places also possessed
Christs
and Mothers of
God.'
Lupkin and Petrov belong to the seven Christs
named by the legend which describes the origin of
the Men of God (as the seventh they reckon
Selivanov, the founder of the Skoptzy sect, which
split off from the Khlystovshtchina in
1772).
Since the reports of the trials prove the correctness
of the assertions of their tradition regarding the
seven Christs and the Mothers of God Akulina
and Nastasya, the tradition may be trusted as to
what it relates concerning the earlier ' Christs
Danila Philipov and Ivan Suslov. Of these the
'

;

'

'

'

'

'

'

'

'

'

'

'

'

said to have also ranked as God Zebaoth
and to have founded the sect about the middle
of the 17th cent, in the government district of
Kostroma, while the second, as his disciple, spread
it in the Oka and Volga districts and introduced
it into Moscow.
The evidence of Dimitri and
Theophylact as to the founder of the Khlystovshfirst is

'

tchina applies to Suslov ; hut ancient songs of the
Khlysti speak of one Christ,' Averyan, who lived
in the 14th cent., and of another, Yemelyan, who
laboured in Moscow in the time of Ivan the
Terrible.
The majority of Russian scholars consider the sect much older than historical information reaches. Although the attempt to derive it
from the heathenism of the Slavs and Finns must
be pronounced unfortunate, owing to the decidedly
Christian character of the sect, the suggestion
which derives it from the Bogomils [q.v.) seems
extremely credible but, on the other hand, the
Khlysti are entirely devoid of a trace of the
Bogomilian cosmology, and they suggest rather
the Messalians or Euchites [q.v.).
In the 19th cent. Kostroma and Moscow maintained their central importance in an ideal sense
as places hallowed by tradition, especially in consequence of the intense activity of the Mother of
God,' Ulyana Vasilyevna.
The actual centre,
however, was shifted in the middle of the century
'

;

'

south-eastward into the government districts of
Nijni-Novgorod, Samara, and Tambov, through
the activity of Radayev and the Christs Vasili
Shtsheglov and Avvakum Kopylov. The former,
with his peculiar mystical teaching, and like some
Christs,' takes a special place among the
later
Khlystovshtchina inasmuch as, by appealing to
the trance-producing spirit, he caused asceticism
to fall into abeyance, and shamefully abused the
devotion of his female followers. On the other
hand, Vasili Shtsheglov and the Christs resembling him have no immoral rites ascribed to them,
but merely unchastity.
In the further course of the century the centre
of the sect was pushed still further southward into
the Caucasus territory, especially through the
conspicuous energy of Kopylov's pupil, Perphil
Katasonov. He and his followers again took the
title
God Zebaoth,' and ruled not only all the
communities of the Caucasus, where the Khlysti,
under their new name Shaloputy ('eccentrics'),
lead a considerably harassed existence, but also
those of Southern Russia upwards to Smolensk,
each of which has its own Christ.' Many Khlysti
communities honour as a Christ the orthodox
Father John of Kronstadt,' famous through
Russia for his faith-healing.
The Khlysti communities are not large, since
they depend for their increase, as they must, on
account of their sexual abstinence, almost entirely
on proselytism. Although they are now generally
to be found everywhere in the Russian Empire
where there are Russian peasantry, their total
number, which can be only approximately
Their signifireckoned, cannot exceed 200,000.
cance for the national life, however, is, on account
'

'

'

'

'

'

'

'

'

'

of their sober, industrious mode of life, far greater
than this number would lead one to suppose.
This article, the attitude of which is very different
from that of Russian scholars, is based upon the
writer's book. Die russischen Sekten, i. (Leipzig,
1907), which, besides the Khlysti, deals with such
sects as the Skakuny, Malyovantzy, and Paniyashkovtzy, all of which are dependents of the different
bodies of the Khlystovshtchina. The latter have
assumed special forms as they passed from the
sphere of influence of the Greek Orthodox Church
to that of the Lutherans, the Stundists, and the

Milk-drinkers '). Among the Lutheran
Finns of Ingermannland the sectaries are called
Kondrati Malyovanny
Skakuny ('Hoppers').
founded a sect intermediate between the Khlystovshtchina and Stundism in Tarashtcha in the government district of Kieff about 1890, and his teaching
The
caused an epidemic of trance-phenomena.
Molokani- Khlysti are called Pryguny (' Jumpers ').

Molokani

( '

There were, and still are, numerous other bodies
which, on account of some peculiarity, split oS
Although the Worshippers of
from the sect.
Napoleon,' who used to revere him as a 'Christ,'
seem to have died out, the Adamites, who seek to
get rid of modesty as a relic of the Fall, and,
therefore, go naked at divine service and in their
'

houses,

still

exist to-day.

The

sect of the Pani-

yashka regard the body as not only sinful but
directly possessed by the devil, and intensify theii
asceticism accordingly.

—

Literature. The most important Russian works on the sect
I, Dobrotvorski, Lyudi bozhii : Russkaya sekta tak jiazyvayemychduchovnych christian {"Yhe Men of God the Russian
are

:

;

Sect of the so-called spiritual Christians '), Kasan, 1869 fragments of this have been translated into German by A. Pfizmaier
xxxiv. [1884] and xxxv. [1885]
civ. [18S3) and
in
N. Reutski, Lyudi Bozhii i Skoptzy ('The Men of God and
K. KuteCov, Sektij Ehitjstov i
Skoptzis '), Moscow, 1872
Skoptzov (' The Sects of the Khlysti and Skoptzis '), Kasan,
A. Rozhdestvenski, Khlystovshtchina
1SS2, 2stavropoI, 1900
i Skoptzshestvo v liossii (' Khlystovshtchina and Skoptzism in
;
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;

;
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Moscow,

newspapers.
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I. Life.
Mencius, or Mengtse
(371-288 B.C.), second only t,o Confucius in tlie
annals of orthodox Chinese philosophy, was horn
in Tsou of a family whose ancestral home was in
Lu, the native State of Confucius. While still
very young, he lost his father he was educated
by his motiier, who is famous among the women
of China for the care with which she brought up
Nothing is known of his other preher son.
ceptors, except that they were of the school of
Confucius, whom Mencius regarded as supreme
among men, and proposed to himself as example
(Mencius, li. i. 2, iv. ii. 22). When we get certain knowledge of him, he is a person already
well known and accompanied by disciples, moving
from one State to another according as the reception of himself and his doctrines was favourable
or otherwise, accepting such gifts as he deemed
consistent with his self-respect, and devoting himself to the exposition of his views on ethics and
politics.
This he did with acumen and considerable liveliness, frequently using iUnstrations, some
of which are famous.
Prom the man of Sunp:, who assisted his corn to grovf long
by pulling it up, we are to learn the need of patience in the
;

The moral absurdity of
of character (ll. i. 2).
not puttinfj an immediate end to unrighteous practices is
illustrated by the man who stole his neighbour's fowls, and
who replied to one who remonstrated with him, I will
development

'

diminish my appropriations, taking only one fowl a month
till next year, and then I will make an end of the practice
(m. ii. 8). The Niu mountain, whose natural vegetation is
destroyed by axes and bills and the browsing of cattle, is a
figure of human nature, which, through the occurrences of
daily life, loses its native goodness and cannot regain it
during the brief respite of the night or the calm of dawn
(VI.

i.

8).

In addressing himself to the princes and governors
of his time, Mencius may sometimes have been
guilty of undue compliance with the faulty dispositions of those with whom he dealt (I. ii. 5)

was from no unworthy motive, but only
more ready acceptance of his teachFor the most part he spoke his mind with
an admirable freedom, not overawed by the pomp
and display of the great (Vll. ii. 34), but acting
if so, it

to secure the
ing.

'

'

according to

his

own teaching that

respect

is

shown by giving righteous counsel (II. ii. 2).
Mencius is quite conscious of his own worth. He
alone in his age could bring tranquillity and good
best

order to the empire (II. ii. 13). His words will
not be altered by any future sage (III. ii. 9). He
has, accordingly, a keen sense of the respect due
to him (II. ii. 11, iv. i. 24), though he occasionally
employs unworthy shifts to maintain his dignity
(II. ii. 2).
Looking on himself as the continuer
of the Confucian teaching (vil. ii. 38), he regarded
it as an urgent duty to oppose the teachings of
Yang and Mo (m. ii. 9). This he did with vigour
and acuteness, while always willing to receive
repentant heretics without reproaches, not tying
up the leg of a pig which had already been got
back into the pen (VII. ii. 26). The last twenty
years of his life Mencius spent in Lu, where, with
the assistance of his disciples, he prepared that sole
record of his teaching which is called by his name
and now forms one of those standard writings
known as The Four Books.
2. Ethics.
Mencius's view of human nature is
fundamental. Man's nature is good in the sense
that from the feelings proper to it it is constituted for the practice of what is good (VI. i. 6).
The four cardinal virtues benevolence, righteousness, propriety, knowledge are not infused into
man from without, but have their rise from the
feelings of commiseration, of shame and dislike,
of modesty and compliance (reverence and respect
[VI. i. 6]), of approving and disapproving (II. i. 6).
These four principles are accejited as psychological
facts not reducible, e.g., to any form of selfinterest (II. i. 6).
AH that is needed for perfect

—

'

—

'

—
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virtue, in

which a man becomes possessor of him-

4), is that these innate principles be
developed (ll. i. 6, vii. i. 15; cf. also 'All things
are already complete in us' [VII. i. 4]); and for
this human nature is self-sulhcient ; failure arises
not from lack of ability, but simply from not
making the necessary edort (I. i. 7, IV. i. 10).
From another point of view Mencius analyses
human nature into chih ('mind,' 'will,' vovz) and
f/i'i ('passion-nature,' fvxh)The former is supreme, but the latter is not to be violently
suppressed, but developed in accordance with
righteousness.
Otherwise one's nature sufi'ers
defeat as it also sutlers defeat through action
in which the mind feels no complacency.
The
mating of the passion-nature with righteousness
is to be accomplished only by persistent practice
of righteousness
but, given a mind set on righteousness, this result necessarUy follows (II. i. 2).
The violent suppression of the passion-nature, by
which the integrity of a man's being is impaired,
must be distinguished from the abscission of desires in an ethical interest (Vll. ii. 35).
Mencius,
in basing his ethics on human nature, appears to
have been not unaware of the ambiguity of the
term 'nature.' Such seems to be the drift of a
Socratic argument in which he maintains that the
nature is not to be confounded with the phenomena of life' (VI. i. 3 [Legge's tr.]). Elsewhere
he points out that there are desires which are
natural, but in connexion with them there is the
appointment of heaven, and the superior man does
not say of them,
It is my nature.'
There are
also moral propensities which are the appointment
of heaven, but which the superior man recognizes
rather as natural (VII. ii. 24). In things equally
natural there is a gradation of worth, which can
be recognized by thinking (VI. i. 14 f.). Moreover, the sense of shame, which a man may not
lack (VII. i. 6f.), is indicative of his havmg a
moral constitution, which alone is properly his
nature.
In the possession of this nature, good
in its composition, all men are alike, evidence
of this being found in the fact that, as in
matters of physical taste, music, and beauty
there are common standards, so also is it in
morals (VI. i. 7). This originally good nature is
the child heart (IV. ii. 12), which differentiates
man from the lower animals (IV. ii. 19) and in
possessing it the ordinary man is of one kind
with the sages (II. i. 2, III. i. 1), who simply have
appreliended before me what my mind also approves (VI. i. 7). The sages, however, are spontaneously what other men attain to by etfort
(IV. ii. 19, VII. ii. 33), though they, too, learned
from other men (II. i. 8).
The great man is he
who does not lose his chUd heart (IV. ii. 12) ; but

self

(III.

i.

—

;

'

'

;

for most men it is lost, and the grand aim of
ediication is its recovery (VI. i. 11).
Morality is
the supreme task laid on each man (IV. i. 19),
which reqiiires unremitting diligence (VI. i. 9, vil.

Nothing can be done with self-satisfied
21).
conformists to current standards, those thieves
of virtue' (Vll. ii. 37); for it is necessary that
morality should criticize itself (vil. i. 5). The
way to sage-like virtue begins in ordinary duties
(VI. ii. 2), and the carrying out of principles already possessed by all (vil. ii. 31).
Vigorous
action according to the law of reciprocity is the
closest approximation to perfect virtue (vil. i. 4).
It is also perhaps hinted that virtue is the mean
ii.

'

'

'

between extremes

(il. i. 9, IV. ii. 6f., 10).
For
of the greatest importance ' to
estimate the mind,' i.e., to become acquainted
with the real nature of one's motives (I. i. 7), and

self-direction it

is

second thoughts are often best (IV. ii. 23). Life
presents a series of alternatives of which the
higher is, by reflexion, to he chosen in spite of
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seductions and obscurations of sense (VI.
Rigliteousness is to be preferred before
The righteous man is
life itself (VI. i. 10).
beyond the reach of calamity (IV. ii. 28, Vll. i. 21).
The only inevitable calamity is self-incurred (IV.
True gi'eatness is to practise virtue for the
i. 8).
sake of oneself and of others, superior to the
seductions or threats of riches, honours, poverty,
and force (III. ii. 2). To rejoice in virtue breeds
unconscious grace of deportment, which is the
perfection of music (IV. i. 27
cf. VII. i. 21).
Benevolence, righteousness, self - consecration,
fidelity, with unwearied joy in these virtues
these constitute the nobility of Heaven (VI. i. 16).
Realized virtue is sure of a transforming influence
on others (iv. i. 12) failure to evoke a response
should lead to self-examination (IV. i. 4). Virtue
cannot be selfish ; to find purity by withdrawing
from all contact with evil one must become an
earthworm (III. ii. 10). Each man is responsible
to the extent of his moral attainment for the
instruction of others (v. i. 7), and to instruct
others is the greatest fidelity (II. i. 8, III. i. 4),
while neglect of this duty degrades the virtuous
to the level of those whom they should teach
(IV. ii. 7).
Of the special virtues, filial piety
is the only one that is referred to in any detail.
Mencius quotes the definition of it as serving
one's parents with propriety, burying them with
propriety, and sacrificing to them with propriety
(III. i. 2).
The service of parents is the greatest
of all services and the root of all others ; it has
regard not only to physical sustenance, but to the
wishes of the parents (IV. i. 19) ; and it takes unquestioned precedence of duties to wife or children
(IV. ii. 30).
Filial piety completes itself in the
funeral rites (IV. ii. 13) ; and, in view of the
importance of sacrifice to ancestors, lack of posterity is the gravest instance of unfilial conduct

the
i.

15).

;

'

'

;

(IV.

i.

26).

Politics.— Mencius has no scheme of social reconstruction.
Existing social usages {e.g., concubinage) and the existing political arrangement an
empire consisting of small States, each with its
own king, but owning the supremacy of one State
whose ruler is emperor all this Mencius simply
accepts.
What he is concerned with is the rectification of moral relations within this existent social
framework. He follows the current analysis into
the five relations of father and son, sovereign and
3.

—

—

minister, husband and wife, old and young, friend
and friend
and desires the cultivation of the
;

corresponding virtues, aflection, righteousness, har-

mony

in dift'erence, order, fidelity

(III.

i.

4).

Of

these relations that male and female should dwell
together is the greatest (V. i. 2) ; and within the
family we have in service of parents and obedience
to elder brothers the fundamental exemplifications
of benevolence and righteousness (IV. i. 27, VU. i.
Mencius opposes any such obliteration of
15).
natural relations as he finds in Mo's doctrine of
universal love.
Men have 'a root,' i.e., they have
a special relation to their parents and therefore a
special duty corresponding thereto (III. i. 5).
So,
too, Mencius opposes all pantisocratic schemes, and
teaches that society implies a ditt'erentiation of
function in which those who labour with the mind
govern, and those who labour with their strength
are governed (III. i. 4), and in which the teacher
of righteousness has his due place (III. ii. 4).
In Mencius's doctrine of the State two points are
to be noted especially
the empliasis on morality
and the democratic bias. Rule is based not on
force, but on willing submission accorded to virtue
(II. i. 3, IV. ii. 16).
If the ruler be virtuous, his
influence will extend to all his subjects (IV. i.
There is no secret of statecraft
20, ii. 5).
it
needs only that the ruler give scope to the innate
:

—

goodness of his nature

7,

(I. i.

II.

Let him

6).

i.

dismiss all talk of profit,' and think only of benevolence and righteousness (I. i. 1). In the disordered
times of Mencius such a benevolent government,
having regard for the people's welfare (IV. i. 3, 9),
'

would be immediately successful (II. i. 1). The
truly benevolent ruler has no enemy within the
empire (Vll. ii. 4). Rulers are the shepherds and
parents of their people (I. i. 4, 6), and must make
it their first business to see that they (the people)
have a certain livelihood, for vifithout that they
will abandon themselves to crime (I. i. 7). Mencius
is very emphatic on the necessaiy precedence of a
sound economic condition.
When pulse and grain are as abundant as fire and wator,
'

how shall

the people be other than virtuous ?

'

(vil.

i.

23).

Agriculture, therefore, and then education are
prime interests of State (III. i. 3). The strength of

a kingdom

is

morale

in its

(1.

i.

5,

IV.

i.

De-

1).

A

struction is only self-incurred (IV. i. 8).
wise
prince will be guided by his ministers (I. ii. 9), but
he is himself ultimately responsible for the government of his State (I. ii. 6) ; he must treat his
ministers with respect (II. ii. 2), regarding them as
his hands and feet, and they will then regard him
as their belly and heart (IV. ii. 3).
In the appointment of ministers members of old established
families are to be preferred, an ancient kingdom
being one in which there are families with this
tradition of service (I. ii. 7).
Indeed, the art of
governing lies in securing the approbation of these
great families (IV. i. 6). New men, however, are
not to be excluded (I. ii. 7) ; only the ruler must
seek those by whom he may be taught (II. ii. 2).
The love of what is good is the main qualification
for being a minister, since those who have good
thoughts will gladly lay them before him (VI. ii.
Let the ruler be guided in the appointment
13).
and dismissal of ministers by the voice of the
people (I. ii. 7). In a State the people are the most

the spirits of the land and
and the sovereign is the
lightest.
Therefore to gain the peasantry is the
way to become emperor (vil. ii. 14). The voice of
the people is determinative of the sovereignty in a
kingdom (I. ii. 10), and in accordance with it a
prince may rebel even against the emperor (I. ii. 3).
For a sovereign forfeits his rights by wickedness
and becomes a mere fellow (I. ii. 8), and, if not
removed by the members of the royal house (v. ii.
9) or other ministers (vil. i. 31), he may be removed
by the leader of a righteous rebellion. He who
takes on him this duty of removing his sovereign
must be sure that he is the minister of heaven
He who is such is marked out by
(II. i. 5, ii. 8).
the appointment of heaven showing its will by his
personal action and his conduct of affairs, which
are such as to win universal submission.

important element

;

grain are the next

;

'

'

'

'

'

Heaven

sees according as

according as

my people

hear

'

my

(V.

i.

people see

;

heaven hears

6).

All wars of ambition are condemned (IV. i. 14,
ii. 2), and ministers who encourage the ambitions of their prince are 'robbers of the people'
If right government prevails in the
(VI. ii. 9).
empire, the princes of the feudatory States will be
submissive one to another in proportion to their
virtue, and not in proportion to their strength |,IV.
As for the details of a truly benevolent
i.
7).
government, never has any one fallen into error
who followed the laws of the ancient kings (IV.
i. 1), whence sovereigns should imitate Yao, and
ministers Shun (iv. i. 2, VI. ii. 10).
References in the writings of Men4. Religion.
cius to religious worship are merely incidental, and
show that he accepted -svithout criticism such worship of spirits and of ancestors as was then current.
He
Of more interest are his references to heaven
quotes, with approval, from the Shu King, or Booli
VII.

'

'

—

MENDELSSOHN
of History the saying that heaven, having produced the inferior people, appointed for them rulers
and teachers to be assisting to God (I. ii. 3). As
heaven protects all, so, in glad imitation, should
the ruler of a great State protect a small State,
while the ruler of a small State should recognize
the decree of heaven and be willing to serve the
great State (I. ii. 3). Such obedience to heaven
ensures preservation, while disobedience entails
destruction (IV. i. 7). So, generally, calamity and
happiness are men's own seeking (n. i. 4), although
heaven's decree and man's causality are both recognized
,

'

'

:

'That which happens without a man's causing
ordinance of heaven

(v.

'

i.

it is

from the

6).

There is a decree for everything, and a man
should receive submissively what can be correctly
ascribed thereto but he who understands what is
meant will not stand under a precipitous wall, nor
can death under fetters be justly ascribed to
heaven's decree, though death in the discharge of
duty may be so attributed (Vll. i. 2). Man's duty,
therefore, is to do the right and leave the issues to
;

heaven

(I.

VII.

14,

ii.

which in its painful
moral ends in view
From man's nature we can
preserve one's mental constii.

1),

discipline of individuals has
(VI.

ii.

15, VII.

know heaven

;

1.

18).

and

to

is the way to serve
To have no shame before

tution and nourish one's nature

heaven
heaven

man

(Vll.
is

i.

1).

one of the things in which the superior

delights (vil.

ideal after

i.

20).

Heaven

which man aspires

(IV.

is

the realized
Specially

12).

i.

suggestive is this saying
Though a man may be wicked, yet if he adjust his thoughts,
for the
fast, and bathe, he may sacrifice to Shang-ti (iv. ii. 25
full connotation of Shang-ti see art. God [Chinese]).
5. In conclusion a few miscellaneous points may
be noted. Mencius indicates the correct method
for understanding Nature by obedience and not
by violence in the investigation of her phenomena (IV. ii. 26). He gives us a good canon of
interpretation
Those who explain the Odes [i.e. the classical Shi King} may
:

'

;

'

'

not insist on one terra so as to do violence to a sentence, nor on
a sentence so as to do violence to the general scope (v. i. 4).
To this may be added his comment on the Book
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also born in 1729, began in 1754, when he
defended Le.ssing's drama Die Juden against adverse criticism. Lessing became his lifelong friend,
It was
and dubbed him the second Spinoza.
Lessing who had Mendelssohn's first work printed
In 1755
the Philosophische Gesprdche (1755).
they collaborated in an anonymous and piquant
attack on the Berlin Academy Pope ein Metaphysikerl, and the next year Mendelssohn translated Rousseau's Discours sur I'origine
de
I'inigaliti parmi les hommes, though he ridiculed
the author s partiality for man in a .state of nature.
Though M. Steinschneider [Cat. libr. Hehr. in Bihl.
Bodlciana, Berlin, 1852-60) enumerates 39 separate
Hebrew works of his, and though he wrote Hebrew
poetry when a child of ten, it is as a writer of
classical German that Mendelssohn became f.amous.
His essay on aesthetics, Vom Erhabenen (1757), was
studied by Schiller and Herder. In admiration,
rather than in Lessing's pity and terror, he found
the moral object of 'Tragedy. The stories about
his friendship \vith Frederick the Great are legendary.
On the contrary, he criticized the king's
Po4sies diverses in 1760, and found fault with him
The royal displeasure was
for writing in French.
so great that he was threatened with expulsion
from Berlin, but the Marquis d'Argens intervened,
and as a philosophe mauvais catholique pleaded
with his Majesty as a 'philosophe mauvais protestant to grant to the philosophe mauvais juif
the privilege of residence.
In 1763 Mendelssohn was awarded by the Berlin
Academy a prize of 50 ducats for his essay Ueber
die Evidenz der metaphysischen Wissenschaften.
In 1771 the Academy elected him a member, but
Frederick the Great refused to confirm the appointment, and no protest, not even that of Queen
Ulrica of Sweden, was of any avail to get the king
to alter his decision with regard to the beriihmter

was

—

.

'

.

.

'

'

'

'

Jude.' Among his own brethren, and especially in
Berlin, Mendelssohn enjoyed the highest esteem.
In 1764 he was freed from Jewish communal dues,
and in 1772 further honour was shown to him by

'

of History, which

may

perhaps be generalized

to be without the
to give entire credit to it (vn. ii. 3).
'

It

would be better

Book

of History

:

than

'

—

LiTERATURB. J. Legge, The Chinese Classics^ Hongkong and
London, 1861-73, ii. The prolegomena and translation, without
the Chinese text, are published separately, The Life and Works
of Menciits, London, 1875. See also E. Faber, The Mind of
Mencius, tr. A. B. Hutchinson, London, 1882.
P. J. Maclagan.

MENDELSSOHN. — Moses

Mendelssohn,

otherwise Rabbi Moses of Dessau, philosopher,
writer, and Bible translator, was born 6th Sept.
1729 at Dessau, where his father, Mendel, was a
poor scribe and teacher in a familjf descended from
Rabbi Moses Isserles, a distinguished Talmudist
and philosopher of the 16th cent., known as

Rema.' Moses Mendelssohn was taught Rabby the local Rabbi, David Frankel, who
published a commentary on the Palestinian Talmud
Frankel was called to the Rabbinate of
in 1742.
Berlin in that year, and the young student followed
'

binics

him

there in 1743.
Berlin Mendelssohn

At

was taught French and
English by A. S. Gumperz, and taught himself
Latin and Greek. His taste for philosophy was
inspired by the study of Maimonides' Guide of
the Perplexed.' He earned a precarious livelihood
as tutor in the home of a well-to-do Jewish silk
merchant, Isaac Bernhard, in whose warehouse he
afterwards, and throughout his life, was employed
His evenings and all his leisure
as book-keeper.
he devoted to philosophy. He was a follower of
Wolf and Leibniz, but was much influenced by the
English School of empirics, especially Locke and
Shaftesbury. His acquaintance with Lessing, who
'

his co-religionists.

His Socratic Dialogue called Phaedon, oder iiber
die Unsterblichkeit der Seele was published in 1767,
and created an immense sensation. It was trans-

A

lated into nearly all European languages.
Hebrew translation by I. B. Bing, with a preface by
N. H. Wessely, appeared in 1787, and an English
That work
translation by C. Cullen in 1792.
showed a notable reaction against the free thought
of Voltaire, and was welcomed by the learned as
well as by those in high places, from Winckelmann
It was the first book
to Prince Carl of Brunswick.
of philosophy read and discussed by Goethe and
later by Schiller, and dissuaded from suicide many
disappointed or degenerates. Mendelssohn rapidly
acquired a unique position among the intellectuals
of Berlin.
His chief friends, besides Lessing, were

Hamann, Gleim, Wieland, and Herder, and the
Swiss writers Zimmermann, Iselin, Gessner, and
Lavater.
The last was the famous physiognomist, immortalized by Darwin ; but it was in his capacity as
a very zealous pastor that he caused the Jewish
He
philosopher much trouble and annoyance.
publicly dedicated his translation of C. Bonnet's
to
Mendelssohn,
Palingenisie philosophique (1769)
and urged him to abandon Judaism and become a
Christian. The Jew, having obtained the sanction
of the
Consistorium zur Censur,' replied in his
Schreiben an den Herrn Diakonus Lavater zu
Zurich (1770), manfully defending his position. It
was not only yesterday that he had examined the
evidences of his own religion. What but conviction would induce him to remain a persecuted
Jew ? He would never change his religion.
'
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This reply produced a storm of protest. J. B.
Kolbele in liis Antlpliddon (1770) was among those
lieaped invective upon liim in various pamphlets, of which his best biographer, M. Kayserling,
gives a full list.
Next year an anonymous Promemoria appeared in his defence.
Tlie attack, though it injured his health, turned
his thoughts to Judaism and the Jews.
As early
as 1761 he had prepared a Hebrew Commentary on
the Logic of Maimonides, and had presented the MS
to one Samson Kalin, who published it as his own.
Perhaps his most important work, so far as his
influence on his co-religionists was concerned, was
his translation of the Pentateuch into classical
German with a biilr, or commentary, in Hebrew.

who

assistant was Solomon Dubno (t 1813),
quarrelled with Mendelssohn in 1780. Mendelssohn's brother Saul took Dubno's place in the
translation of Exodus, but Hartwig Wessely, a
scholar born rich, but afterwards impoverished,
later became his chief collaborator.
This translation of the Pentateuch met with much opposition
from the orthodox Rabbis Landau, Jacob Lissa,
Elijah WUna, and Hirschel Levin (formerly chief
Rabbi of London and then of Berlin) because of
what they thought a heretical mistranslation in
Lv 19", where thou shalt rebuke thy neighbour
was toned down to canst
but the storm of
opposition ceased, largely through the aid of
Italian Kabbis, who, though orthodox, were also
enlightened.
Mendelssohn's translation of the Psalms, which
had been begun before 1770, was not completed for
thirteen years. During this period the translator
took up the work only spasmodically and just
when some particular Psalm suited his mood of
the moment. It was intended for Christian rather
than for Jewish readers, and it was first printed in
German characters, not Hebrew. The publisher
Maurer bought the
for 500 thalers and published it in 1783, but lost money by the publication
r-ext year it was published in Hebrew characters
with a Mur by one Joel Lowe.
The Song of
Deborah and the Song of Songs were the other
Bible translations completed by Mendelssohn.
His commentary on Ecclesiastes he had published

His

first

who

'

'

'

;

MS

;

anonymously in 1769. It was clear and sympathetic, but, though greatly admired by Herder, is
notable chiefly for a novel division into sections,
dili'ering from the traditional chapters.
Mendelssohn was a keen opponent of the higher criticism
of those days, and scouted Bishop Benjamin Kennicott's textual alterations of the Bible.
One immediate result of the translation was a change in the
course of education of Jewish boys, and the inculcation of German rather than Jewish ideas.
Part
of the Jewish Liturgy was also translated by him,
viz. the Haggada, a Passover service
a fact which
seems to have escaped the notice of bibliographers.
In 1776 Mendelssohn collected money
and
students for the unsectarian college ' Philanthropin' of Dessau.
In 1781 he and his rich
disciple, Isaac Daniel Itzig, founded the Jewish
Free school in Berlin, the first institution of the
kind, where not only Bible and Talmud, but also
German, French, and sciences were taught by
Jewish and Christian teachers.
Similar institutions were afterwards founded on the same plan
in Breslau and other cities.
After his wife's death, Lessing had to battle for
tolerance in his Anti-Goeze, and conceived the idea
of meeting the theologians with a comedy.
This
was the orgin of his famous drama Nathan der
Weise, which appeared in 1779, and which was in
some respects a development of his youthful production Die Juden. Lessing himself founds tlie
play on the story of the Jew Melchizedek in

—

—

Boccaccio's Decameron.

—

About no German work

much been written.
is
Mendelssohn, Recha his daughter
Dorothea, the templar Lessing, the Swiss widow
Daja is intended for Lavater, the dervish is Menexcept Goethe's Fa-ust has so

Nathan

mathematical friend AVjraham Wolf
Rechenburg, and so on. The play itself is not a
plea for Jews and Judaism, but for toleration and
humanity, and an attack upon religious persecution
of all kinds.
In Vienna it was confiscated. The
controversy engendered by Nathan der Weise led
to a plea for the civil emancipation of the Jews
by C. W. von Dohm { Vber die bilrgerliche Verbesserung der Juden, Berlin, 1781), translated into
French by Mirabeau (London, 1787). Six hundred
copies of this translation were forwarded to Paris
for the use of the French States General, but lost
in that troublous time, and eventually burnt in the
Bastille.
In 1782 Mendelssohn published a translation of Manasseh ben Israel's Esperan^a de Israel
(Amsterdam, 1650), with an introduction pleading
delssohn's

for emancipation.
He was again reproached for
remaining a Jew, or for being a wobbler between
Judaism and Christianity, and this induced him to
write his Jerusalem (1783), a work on religious
power and Judaism. In this book, translated into
English in 1783, he vindicated his Judaism and
explained why he was not a Christian. It is a plea
for the separation of State and Church, and urges
that
Kirchenrecht is incompatible with true
religion.
Judaism, he urged, has no dogmas or
chains upon belief ; Joseph Albo (t 1444), who had
reduced the thirteen creeds formulated by Maimonides to three (cf. ERE iv. 246"), was no heretic.
Judaism required conformity with ceremonial law,
but tolerated complete liberty of opinion.
In a Reader for his children, Mendelssohn subI recognize as
stitutes in the creeds the words
I
believe.'
true and certain
for the words
Ceremonial laws he regarded as a sort of living
scripture and the great bond between Jew and
Jew, urging that, even if their utility were no
longer clear, they were still binding. Actions are
our duty, but creeds, symbols, and formulas are
the fetters of reason. In this way he reconciled
the deism of Leibniz and the English deists with
revealed law. His Jerusalem and his unfinished
Betrachtungen iiber Bonnet's Palingenesie are both
pleas for toleration, but not for uniformity of
belief.
In both he warns his disciples against
prejudice,
superstition, and even enthusiasm.
Jerusalem excited an enormous sensation. Kant
said that it was incontrovertible, and wrote a
highly appreciative letter about it Mirabeau said
that it ought to be translated into every European
language ; Michaelis found fault with its condemnation of Anglican bishops for consenting to
sign the Thirty-nine Articles, and Mendelssohn
had to explain his position in the Berliner Monatsschrift, of which he was one of the founders in
1783.
By some contemporaries he was attacked as
an atheist and by others as a Talmud Rabbi,' but
he saw no inconsistency between his philosophical
belief and his faith.
His Hebrew works are written
entirely from the Rabbinical standpoint, and he
was a good Talmudist, as is proved by his correspondence with Jacob Emden.
Mendelssohn's Morgenstunden, like his Bible
translation, was in the first instance intended to
lead his son Joseph to a true belief in God. Its
publication, in 1785, was designed as a refutation
of Spinozism itself as well as of the charge that
Lessing was a Spinozist. In 1853 Alexander von
Humboldt, in a letter to M. Mortara, described
how, in his youth, he and Mendelssohn's sons had
heard these very Morgenstunden given forth by
'

'

'

'

'

'

'

;

'

the philosopher in his study. In the first part
the
Mendelssohn proves the existence of God
nature of the Divine Being and His characteristics
;
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were to be treated in the second part. Its pliilosopliy ia an attempt to advance upon tlie aensualisra
He
of Wolf by the help of En^Hsh empiricism.
claimed that liuraan common sense, when worl<ing
hand in hand with reason, was infallible.
Tliough self-taught, Mendelssohn was neither a
Hegel dedilettante nor a popular philosopher.
preciates him as a philosopher, but, as a writer of
example
of
German, his style furnishes the best
German prose after Goethe and perhaps Leasing.
preIts characteristic was its Socratic irony.
decessor of Kant, his writings are far easier to

A

understand.
Kant himself was proud that the
Jewish scholar had attended one of liis lectures,
and was always polite to him, though he expressed
disappointment that Mendelssohn had not reviewed
his liritik der reinen Vernunft, when it appeared
Simultaneously with the publication of
in 1784.
the Morgenstimdcn a.\i\>ea.xedL F. H. Jacobi's treatise

;

;

in 1843-45.

known as the MaskhlUm, especially
who denounced him for denying

Perez Smolenskin,

Je\visli nationalism, belittled his knowledge of the
wisdom of Israel, and characterized him as a mer-

Yet without doubt
and most typical of modern Jews,

shant rather than a Rabbi.

he was
the

tlie first

first to

identify himself with another nation

and yet remain a Jew.
Judaism, which hitherto had impressed the whole mental
Hebrew Genius
*wa9 narrowed down by Mendelssohn into a mere
religion. .
He separated the man from the Jew. ... To
Mendelssohn's followers such a dual life became difficult.
Traditional Judaism did not easily lend itself to be compressed
and squeezed.
Mendelssohn's followers experienced the
conflict between Judaism and Germanism at every step.
They threw off the burden of Judaism.
But
the period
of the great apostasy
was followed b}' a period of religious
reform and the readjustment of Judaism to the new conditions
of Jewish existence.'
*

activity of the Jew,' saya Segal in Aspects of
(p. 183),

.

.

.

.

.

.

.

.

.

.

.

.

.

.

.

.

.

.

.

.

Jewish nationalists of the present time, not quite
fairly, regard Mendelssohn as the chief cause of
the desire for assimilation

felt

by a small

section

co-religionists.
Mendelssohn was an
apologist for religion in general rather than for
Judaism in particular. Tliat was his chief merit
Tlie
in a Voltairean age and in sceptical Berlin.
finest epigram about him, and one which he himself would have appreciated, is the distich,
Es ist ein Gott, das sagte Moses schon,
Doch den Beweis gab Moses Mendelssohn.'

of

tlieir

'

21888,

ia

;

:

;

;

;

;

;

;
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MENNONITES.—

'Mennonites' is the name
applied to those Protestant Christians who, on
sucli subjects as the management of the congregation, baptism, oath-taking, ecclesiastical discipline,
civil office, and the bearing of arms, agree wholly
or partly with Menno Simons, from whom they
derive their name.
The'Mennonites have congregaI. Distribution.
tions in Switzerland (1500 souls), Germany (18,000),
France (1200), Russia (70,000), the United States
(about 120,000), and Canada (about 90,000) those
in tlie Netherlands, though not tlie greatest in
number (65,000), are the most important section.
(a) Switzerland.
Their true fatherland is Switzerland
they originated there in 1524, when
Konrad Grebel and Felix Manz, members of the
congregation of Zwingli, dissatisfied with their
leader, condemned the baptism of infants as the
greatest abomination of the devil and the Roman
pope.' They founded a separate congregation in
1525 and baptized their members on confession of
faith ; a year afterwards they rejected the oath.
It is possible, though not probable, that their
opinions are connected with those of sects of the
They
Middle Ages, especially the Waldenses.
wished to re-establish the Christianity of apostolic
ceremonies
times and preserve only the two
therefore they denied the
ordained by Christ
Christian character of the civil authority, rejected
paid ministry and the use of the sword, and
demanded the exercise of the apostolic excom;

—

;

'

'

Mendelssohn's first biographer, his pupil I. A.
Euchel, described him as short and broadshouldered, but feeble and pigeon-breasted, with
thick black hair, dark complexion, bright eyes,
and high forehead, a voice soft and gentle, and in
conversation crisp and persuasive, but never longwinded (T6l'dk6th lianibamdn, Berlin, 1786).
There is much difference of opinion among Jews
as to whether his influence has been beneficial to
them or not. The general view seems to be that
it has proved better for Jews than for Judaism.
His chief opponents were the 19th cent. Russian
intellectuals

— M.

Kayserling, Mohcs Mendelnsohn, Leipzif^,
the standard biography; H. G. R. Mirabeau,
la n^funiie pulilifjue den Jui/s et en
particulicr sur larivotulion tentM en Leurfai^eur en I7SS dans la
Grande Bretayne, London, 1787
M. Samuels, Memoirs oj
Moses Mendelssohn^, do. 1827 M. Schwab, Moses Mendelsohn
sa vie et ses ixuores, Paris, 1808 M. Kayserling, Moses Mendelssohn ; Unfjedruektes und Unbekanntes, Leipzig, 1883
E.
Schreiber, Moses Mendelssohn und seine Verdienste um das
Judenthum, Bonn, 187f» RJ^J, passim M. Tuzber, ^idqath
MOsheh, Hebrew Maniincript (MS Adler no. 102) A. S. Isaacs,
S(ep 6j? Sdcp, Philadelphia, 1910.
N.
LiTKttATURB.

ISOii,

Sur Moses Mendelssohn, sur

—

Ueber die Lehre des Spinoza an den Herrn Moses
Mendelssohn. Lavater had rebuked him for not
being a Christian Jacobi now charged liim with
atheism. He was profoundly disturued by what
he considered a cruel attaolc, and retaliated with
He brought
his address An die Freunde Lessinqs.
the manuscript to his publisher Voss on 31st Dec.
stroke.
of
paralytic
a
1785, and died two days later
There is little doubt that Jacobi's attack, in which
Lavater, Herder, and Goethe had all sided against
the Jewish philosopher, brought about his end.
He left three sons and three daughters. His
sons Joseph and Abraham founded the famous
banking house of Mendelssohn and Co., which still
The former in 1840 reviewed Kossetti's
exists.
The great musician Felix Mendelssohn
Dante.
was Abraham's son another grandson, G. B.
Mendelssohn, edited the philosopher's complete

works
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;

munication.
In the persecutions of the 16th cent, many of
them died as martyrs or fled to South Germany,
where they propagated their tenets. In the 17th
cent, also the Mennonites in Switzerland were
oppressed by the government imprisonment and
deportation to the Italian galleys greatly diminished their number. Again, at the beginning of
the 18th cent., the persecution recommenced, and
even in 1811 the Mennonites were molested. In
the midst of these sufferings there arose difierences
between them the more rigid called Animansche or Amisclie after their leader Jacob Amman
disapproved of every luxury, and demanded that
in case of excommunication aU intercourse, even
between husband and wife, should be, during the
period of excommunication, broken off; the less
the names of these
rigid followed Hans Reist
;

—

:

'

'

'

'

—

;

and Untere
Mennoniten') are still preserved among the Mennonites of America.
At the present day the Mennonites in SwitzerThey are
land are enjoying a new prosperity.
now free citizens of the State, which allows them
exemption from oath-taking and from military
They have their own organ, Der Zionsservice.
pilger ('The PUgrim to Zion ').
The Mennonites in Germany have
(6) Germany.
continued to survive in spite of great difficulties
In the year 1867 they were
and oppressions.
obliged to give up one of their characteristics, viz.
Many of them, however,
their defencelessness.
agreed with the resolution of the government, and
obtained permission from it to serve in the baggageInterest in their history has
train of the army.
been aroused recently by the writings of L. Keller
parties (also

'

Obere Mennoniten

—

'

'
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and Mrs. A. Brons

and, in 1884, in order to prevent the decline of their little number, the Mennonites founded the Vereinigung der Mennonitengemeinden im deutschen Reiche (' Union of the Congregations of Mennonites in the German Empire').
Their periodical, Mennonitische Blatter, has been
;

issued since 1854.
They have congregations in Alsace, the Bavarian
Palatinate, Baden, Wiirtemberg, Hesse, Nassau,
at the lower part of the Rhine, in Westphalia,
East Friesland, at Hamburg, Friedrichstadt, and
in West and East Prussia.
In France the Mennonites held their
(c) France.
first conference at Toul in 1901 ; their paper, Christ

—

seul, appeared in 1908.
(d) Miissia.
emigration of

— An

Mennonites to

fugitive Mennonites from Hungary.
At present
they have congregations in the districts of Jekater-

inoslaw and Tauria, Warsaw, tlie Crimea, Saratow,
Samara, Caucasus, and Chiwa. In their colonies
the school management is excellently ordered, the
church affairs are managed by the elders of the
congregation, and tire preachers, selected from
among the brethren, fulfil not only the duties of
their ministry, but also those of their civU calling.
In 1874 a great danger threatened the Menexemption from military service was
nonites
abrogated, and thus the privilege conceded to
them by the empress Catliarine and the emperor
:

Paul was annihilated.
Large numbers of Mennonites prepared to quit Russia in the years 187480 more than 15,000 left for America. This made
an impression upon the Russian government ; the
emperor sent the minister, F. E. I. von Todtleben,
to them after mutual deliberation the resolution
was made that the Mennonites could perform their
military duties in the forestry of the State. This
favourable arrangement has been maintained ever
since the Mennonites, however, according to their
old traditions, have always sought to relieve the
sufferings of war.
(e) America.
The Mennonites are far more
numerous in America than in any other country.
;

;

;

—

first

settled

colonists
in

;

'

—

:

'

Russia took place when the celebrated empress
Catharine had promised them great territories in
her empire, where they would be permitted to
live according to their own religion and customs.
About 2000 left Prussia in 1788 ; and many others
followed them until 1824. At first they sufl'ered
many trials, not the least of which were due to
discord among themselves. As they persisted in
their belief in apostolic succession, their congregation needed an elder who had received the imposition of hands.
They prospered, however, in their
new fatherland, which gave a shelter also to the

The

the New World the tme Kingdom of God
according to His Ordinance.
It was only after
long deliberation that they dared to entrust the
ministry of baptism and of the Lord's Supper to
an elder who had not received the imposition of
liands in Europe and even now the most rigid of
them will not permit their fellow-members to enter
a church.'
The Mennonites have a great regard for their
past history and not unjustly. Their forefathers
were the first to protest against slavery ; they
committed their scruples to writing on 18th April
1688, and delivered the document to the magistrate.
In a manly and Christianlike spirit they declared
Freedom of conscience reigns here, which is right
and rational, and personal freedom ouglit to reign
here for every one, criminals of course excepted.'
In the War of Independence their defencelessness
was respected nevertheless many emigrated in
1786 to Canada, as they could not approve of inConsurrection against the iJritish government.
servative in all things, they have not even yet,
given
their
old
language,
after two centuries,
up
Pennsylvania Dutch.'
The Mennonites in America are divided into
(1) Old Mennonites, who form the great majority
their periodicals are the Mennonitische Rundschau
and The Herald of Truth (the Germ, ed., Rerold
der Wahrheit, has ceased to appear since 1901 an
evidence of the decline of the German language
lish in

were Dutchmen who, about 1650,
{now New York).
of the heavy persecutions in

New Amsterdam

Under the pressure

the Rhine-land, thirteen families at Crefeld resolved to emigrate to the New World.
They
landed on 6th October 1683, three pioneers having
already bought 8000 acres of land in Pennsylvania

from William Penn, and they founded Germantown (now part of Philadelpliia).
Seven other
families followed in 1688 and from that time the
emigration continued during the whole of the 18th
cent, and still more during the 19th.
In 1820
Swiss Mennonites came to America, followed in
18,36 by many South Germans, and afterwards, as
we have said, by whole congregations from Russia,
besides one from Galicia and one from West
;

Prussia.

The emigrants formed many friendly connexions
with the Quakers and other sects, but they preserved their independence. They came with the
hope of remaining free from ail hindrances in
follo\ving their own customs and institutions
some of them even entertained the desire to estab-

;

'

;

—

among them)

;

(2)

'

Amish

'

Mennonites

;

and

(3)

Since 1860 the lastGeneral Conference.'
mentioned party has endeavoured to form an organization between all the Mennonites of America, respecting the autonomy and the peculiarities of each
congregation.
The foundation of Bethel College
at Newton, Kans., was favoured by them.'
Wherever Mennonites are
2. Characteristics.
found in Switzerland or in Germany, in Russia
or in France, in the United States or in Canada
they are kno^vn as excellent husbandmen, simple
in their manners, blameless in their beliaviour,
honest, conscientious, and diligent, so that most
of them are in easy circumstances. In consequence
of their seclusion the civilization of later times has
had little influence on them they are very conthe

'

—

—

;

servative and often suspicious of opinions which

(An exception must be
from their own.
in tlie case of the German Mennonites who
live close to the frontiers of the Netherlands— East
differ

made

Friesland, Westphalia, and on the Rhine ; they
have been influenced by the Dutch Mennonites [see
below].)
They have remained where their forein order to
fathers stood three centm-ies ago
understand their opinions, it is, therefore, necessary to consult the writings composed by their
fellow-believers in the 16th and 17th centuries.
The oldest defenders of
3. Religious beliefs.
baptism after confession of faith entertained a
They
strong aversion to the papal hierarchy.
would not reform the Roman Catholic Church
they would destroy it by the foundation of separate and wholly autonomous congregations. The
preachers were elected by the majority ; there was
;

—

no tie between the congregations except that of
community of faith and of love. According to the
example of the segregation of Israel, the people of
the Lord, from the Gentiles, the congregation of
Christ ought to be separated from the world this
was done by the external bond of laws and commandments that formed a sort of fence round the
true believers. As the congregation of the Lord
consists only of believing and regenerate children
of tlie Lord, only those who are sufficiently advanced in years and experience, and, therefore,
;

1 One of the most renowned professors of this college was
0. H. Wedel, author of the Abriss der GeschichU der MenTioniten, Newton, 1900-04, who died in 1910.
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able to believe, can be admitted into the congregation by baptism. Hence tlioy highly valued
baptism as a token of the confession of faith, but
they did not acknowledge the baptism of children
as a baptism he who was baptized as an infant
was not baptized at all. The name of Anabaptists
;

(g.v.),

therefore,

was an undeserved nickname,

given them by their enemies.

They sought to maintain tlie purity of the congregation by excommunication, and taught that
true believers must avoid all intercourse with an
excommunicated member. The charge has often
been brought against them that, since they regard
themselves as the perfect or holy congregation of
the Lord, they do not admit that they are poor
lost sinners.
Their lives and their writings, however, contradict this accusation most positively.
It is true that they separated themselves from all
those who were of a dill'erent opinion, but it was
from fear of seduction. By the simplicity of their
manners and their dress they showed their rejection of the world. A wedding outside of the
congregation was a 'worldly,' a sinful, wedding.
They were strangers on the earth therefore no
Interference with the powers of the world, no using
The oatli is forof the sword, was permitted.
bidden, not only by the gospel (Mt 5*" and Ja 5'^),
but also for conscience' sake, since in the spiritual
Kingdom of God on earth the truth is the highest
and the only law. By their sharp contrast between
the world and the congregation the natural and
the spiritual they insisted on the necessity of regeneration
but their doctrine on this subject is
legal rather than evangelical in character.
They
teach that regeneration is an OT contrition,
awakened in the soul by the threats and the
promises of God, who moves us through these to
avoid sin and to live according to His will. These
threats and promises are written in His word
therefore it is the seed of regeneration.
They
meant in good faith to be orthodox, but their dislike of all scholastic terms and their desire to use
only the phrases of the NT caused them, sometimes, to disagree with the faith of the Church
hence they refused to acknowledge the Holy Ghost
as a person they called Him a power of God and
yet they believed that they professed purely the
doctrine of the Trinity.
They rejected every
dogma from which they feared damage to the
practice of their piety, for the tenor of their religious life was above all things practical
hence
they repudiated most positively the Calvinistic
tenets of predestination, irresistible grace, and the
perseverance of the saints. In the doctrine of the
Lord's Supper they followed Zwingli
but, for
them, it was more a token of mutual love and
unity.
They combined with it the rite of feetwashing.
Such were the tenets of the community with
which Menno Simons (1496-1561) became connected
in 1536.
He had been a priest at Witmarsum in
Friesland, but after a long inward struggle he left
the Roman Catholic Church. From that time he
defended in sermons, writings, and disputations the
opinions of his fellow-believers so eagerly that they
;

—

—

;

—

—

;

;

—

were called after him Mennonites. They had
already suffered heavy losses by persecutions but
they struggled bravely on no torture not even
;

—

—

;

death at the stake could terrify them. The congregation in Amsterdam was founded in 1530 by
Jan Volkerts Trijpmaker, who died a martyr in
1531.
In his preaching he always exhorted his
followers to be peaceful and obedient to the magistrate, but Jan Matthijs, by his fanatical impetuosity, prepared the way for the notorious Jan
Beukels of Leyden (John of Leyden), whose fatal
doctrine was that the time of enduring oppression
had passed away, that the sword must be drawn.
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and that the true believers were summoned to
subjugate the kingdoms of the world, and especially Miinstcr. The majority, however, disapproved
of such violence ; every day during the winter of

1534 the congregation of Amsterdam enrolled about
one hundred additional members; and a party of
forty insurgents, who on lOtli May 1035 conquered
the town-hall of that city, found no support. Wlien
the terrible tragedy of Munator had terminated,
a separation took place throughout the Netherlands
between the rebellious and the moderates
the
latter party being called at first Obbenites and
then Mennonites.

—

Tliese increased greatly in spite of all obstacles,

but tlieir unity was soon broken by disagreement
about the practice of excommunication. The more
lenient Mennonites lived chiefly in Waterland (a
part of North Holland) ; hence they were called
Waterlanders. The more rigid were the Flemish
and the Frisian Mennonites but among those
parties so many schisms have occurred that it is
impossible to enumerate them all. Let it suffice
to say that the Waterlanders formed the most
tolerant and liberal party.
They would not apply
;

the epithet 'believing' or 'unbelieving' to any
one on account of his particular opinions on articles
of faith with which God in His word has not clearly
connected salvation or condemnation. They even
took an interest in the things of this world e.g.,
they supported with their money the great William
of Orange in his eftbrts to liberate the Netherlands
from the Spanish yoke. Afterwards many of them
held magistracies, but the influence of the State
Church has put an end to that.
The Mennonites exercised a remarkably attractive influence upon the Brownists who, from 1593,
had settled in Amsterdam to evade the persecu;

tion in

England

(see

Brownism).

art.

One

of

them, John Smyth, came to Holland in 1606 with
his friend, Thomas Helwys, he forsook Brownism
in 1608, administered baptism on confession of faith,
and founded a separate congregation. A year afterwards he tried to amalgamate it with the Mennonites ; in this his followers were successful (1615).
Helwys, on the contrary, though he entertained
friendly relations with the Mennonites, maintained
his independence ; he returned to England in 1611.
His followers, influenced by Edward Barber (1641),
came to the conclusion that only baptism by immersion was legal. Henceforth they called themselves Baptists, and broke oS' community of faith
with the Mennonites.
In the 17th cent. Socinianism exercised such a
great influence on the Mennonites that the Reformed theologian, J. Hoornbeek, could write
'Anabaptista indoctus Socinianus, Socinianus
autem doctus Anabaptista.' The more conservative desired to defend themselves against the
intrusion of this dreaded heresy by maintaining
the old confessions of faith a dangerous measure,
for these confessions had never had any binding
authority. At last a great schism took place in
1664 between the liberal and the orthodox members
(' Lamisten
and Zonisten '). With regard to the
practice of Christian charity, however, the unity
was not severed the two parties worked together
to relieve their sufl'ering brethren in the Palatinate
;

—

'

'

;

and elsewhere.
In the golden age of the Dutch Republic many
and painters among them probably
the celebrated Rembrandt
were Mennonites.
They formed more than one-tenth of the whole
population, but as a rule neither the nobility nor
the lower classes joined their ranks.
In the 18th cent, their number declined for
many reasons. The lay-preachers, elected from
among the brethren, no longer satisfied the congregations
consequently, a great number of
of its poets

;

—

—
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families passed into the State Church. The foundation of a theological seminary in Amsterdam (1735)
did not produce any lasting improvement. At
many places, fortunately, the piety of the forefathers continued, and the spiritual well-being of
the people and the spreading of a higher civilization were objects of great care.
The Teyler'a
Genootschap ('Society of Teyler') and the Maatschappij tot Nut van 't A IgRmeen ('Society for the
Promotion of the General Good') two institutions
that to this day do a large amount of useful work
were founded in 1778 and 1784 by Mennonites.
They fully agreed with the Revolution of 1795,
for their old ideals appeared to them to be realized

—

—

by

it

;

they gladly supported

it

by many

sacrifices,

but their prosperity greatly declined in the hard
times of Napoleon. To improve this state of things
the Algenieene Doopsgezinde Societeit ('General
Society of Mennonites ') was founded at Amsterdam
in 1811 by some wealthy congregations, and at
E resent all the Mennonite congregations are memers of it.
This Society took upon itself the care
of the theological seminary and the support of the
indigent congregations. By its influence the desirable end was obtained that all the congregations,
in the course of time, possessed only ministers who
had received a university education. From that
time their seclusion from the other Protestants
ceased. In the theological sciences the Mennonites
are diligent and able co-operators {e.g., S. Hoekstra,
J. G. de Hoop Scheffer, A. W. Wybrands, 0. Sepp,
S. Cramer).
Often their ministers preach to congregations of another confession in other words,

—

they exchange pulpits. The professors of their
seminary are also professors of theology at the
university of Amsterdam.
Still the Mennonites have remained congregationalists
they are zealous for the entire independence of each congregation. Consequently, in the
respective congregations there is some difference
in the form of public worship— e.j/., in the use of
psalters and hymn-books and there is also a
difference in the manuals used for religious teaching.
Nevertheless, they are strongly attached to each
other and to their community, and promote their
common interests in fraternal unanimity. Their
ministers are elected by the majority of the brethren
(and often also of the sisters) or, in many congregations, by the church-committee.
They are
;

—

not ordained and wear no official dress, for they
form no class and have no authority.
In regard to baptism and oath- taking the opinions
of the Mennonites are unchanged.
Self-reliance,
evident in the voluntary act of becoming a member of the congregation, is still the condition of
membership, so that they would rather abolish the
whole rite of baptism than permit the baptism of
infants.
They have no confessions of faith and
would not tolerate them. They dislike dogmatic
speculations, and hold that the characteristic of a
true believer is not his creed but his life.
Hence,
their toleration allows persons of very different
opinions to live peacefully together in the same
congregation. The majority of them are liberal
the more conservative profess a Biblical orthodoxy.
Their original tenets concerning ecclesiastical
discipline, bearing of arms, and civil office are at
present abolished. Considering that the Mennonites form little more than one-hundredth part
of the population, it is a significant fact that an
important number of ministers, representatives of
the nation, burgomasters, etc. have for many years
belonged to them. The connexion with the Mennonites of other countries is maintained chiefly by
the means of the missionary society, which propag:ates the gospel in Java and Sumatra.
The mis,

sionaries and the contributions
from their foreign brethren.

come

principally

—

LiTERATORE. The literature concerning the Mennonites ia
very extensive, but there is no good history of them, based on
the advanced science of our days. The most important works
on the subject are the following
i. General works.
J. H. Ottius, Annales Anabaptistici,
Basel, 1672 C. H. A. van der Smissen, Kurzgefassie Gesch.
der Mennoniten, Summerfield, Illinois, 1S95
A. Brons,
Ursprung, Entwickelung und Schicksale der Mennoniten^,
Amsterdam, 1912 C. H. Wedel, Abriss der Gesch. der Mennoniten, Newton, Kans., 1900-04.
ii. Special wohks.
C. Pt..Qoi:aeli\i5,Ge8ck.desMunsterL<ichen
Avfruhrs, Leipzig, 1855-60 L. Keller, Gesch. der Wiedertdufer
und ihres Reichs zu Munster, Miinster, 1880; M. Schoea,
Mennonitenthum in Westpreussen, Berlin, 1886 J. P. Miiller,
Mennoniten in Ostfriesland, Emden, 1887; D. Musser, The
Reformed Mennonite Church, Lancaster, Pa., 1878; S. W.
Pennypacker, Hist, and Biographical Sketches, Philadelphia,
1883 H. P. Krehbiel, The Hist, of General Conference of the
Mennonites of i^. America, Canton, 0., 1898; C. H. Smith,
The Menrwnites of America, Goshen, Ind., 1909 S. Blaupot
ten Gate, Geschiedenis der Doopsgezinden in Nederland, 6 vols.,
Leeuwarden and Amsterdam, 1839-47 S. Hoekstra, Beginselen
en leer der oude Doopsgezinden, Amsterdam, 1863 a great
number of essays in the annual periodical Doopsgezinde Bijdragen, 50 vols., Amsterdam, Leeuwarden, and Leyden, 18611912 Bureau of the Census, Special Reports, Religious Bodies,
1906,' ii. [Washington, 1910] 402-428
Schafif-Herzog, vii. [1910]
299-310. An almost complete bibliography of the writings concerning the Mennonites of all times and all countries will be
found
the new catalogue of the library of the congregation of
the Mennonites at Amsterdam (at present in the press).
J. KiJHLER.
:

—

;

;

;

—

;

;

;

;

;

;

*

;

;
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MENTAL RESERVATION.— It seems to be

universally admitted that there are cases in which
we should do a grave wrong by supplying a
questioner with the information which he demands,
and that we are, therefore, justified in misleading
him. Yet there is considerable difficulty as to the
ethical grounds on which such deception can be
defended.
Does it not necessarily involve either
implicit or explicit falsehood ? And can a lie ever
be right ? The problem is an old one, and moralists
have answered it in different ways. The doctrine
of mental reservation is the solution offered by
many theologians both mediasval and modem. This
doctrine depends so closely on the traditional
Pioman Catholic teaching as to the intrinsic malice
of lying that in order to explain it it will be
necessary first to state briefly what that teaching is.
Roman Catholic theologians are unanimous in
holding that a lie is always and necessarily sinful
there can be no such thing as a permissible lie.
This is the teaching of St. Augustine (cle Mendacio,
contra Mendacium ad Consentium, Enchiridion,
xvii. ff.); and every Roman Catholic theologian of
weight is in agreement with him. The utterances
of Scripture on the subject are, they believe, quite
decisive, and leave no room for dispute. Moreover,
the Scholastic theologians reach the same conclusion
lie, they teach, does not
on rational grounds.
necessarily presuppose the wish to deceive
it
consists in the intentional assertion of what is
contrary to a man's inward thought
sermo
prolatus cum intentione dicendi falsum ). "1116 liar
may know that his lie will not deceive yet, so
long as he intends to assert what is false (and is
not manifestly joking), his words are a lie. Nature
has provided us with the power to express our
thoughts by external signs. He who employs this
faculty to convey to others the very opposite of his
thought is violating moral order he is using his
power for an illegitimate purpose ; and his act
contains an intrinsic turpitude. The wish to
deceive is an aggravation of the offence ; but it is
not requisite to make the words a lie (Thomas
Aquinas, Summa Theol. II. ii. qu. 110, artt. 1, 3).
Falsehood is, further, an offence against justice
we owe the truth to our fellow-men. But, even
apart from this aspect of it, the act is intrinsically

A

;

( '

;

;

evil.

It is plain that, where so strict a view is taken
as to the obligation of truth, the cases which we
are considering constitute a grave difficulty. Whatever be the circumstances, a lie can never be
Augustine seems to have thought that
justified.

MERCY
the only choice lay between silence and a frank
declaration of the truth irrespective of consequences
{de Mend.
solve the

But

xiii.).

that this does not

it is C'lear

problem
for in many cases silence is
and it may well be
equivalent to an admission
that to answer the question proposed, wliether by
words or by silent assent, would constitute a
;

;

flagrant breach of justice. A violation of the
elementary principles of justice is not a whit less
wrong than a sin against veracity.
Here, then, arises the question as to the permissibility of mental reservations.' A speaker is
said to employ a mental reservation wlien his
statement is true only if qualified by a restrictive
clause, and when he does not openly express this
clause but 'reserves' it within his own mind.
Thus, e.g., should a member of the Government
reply to some impertinent inquir jf regarding matters
I do not know,' his answer is in all
of State,
likelihood qualified by such a reservation, and is
to be understood as signifying, I do not know in
my capacity of a private citizen.'
The general verdict of theologians is that a man
may lawfully use mental reservations under certain
given conditions, viz. if there be a real need of
preserving a secret, and if the external circumstances are such as to indicate that the words may
have to be understood in a restricted sense. Where
these conditions are present, he may use reservation, even with the full prevision that, for one
reason or another, his questioner will not advert
to the restriction. Thus, to take aclassical example,
if murderers inquireof a man whether their intended
victim is lying concealed in his house, it is allowable for him to reply that no one is concealed there
for the circumstances are such that even the murderers themselves should be aware that the words
may have to be understood with a restrictive clause
•No one is concealed there, of whom I can justly
'

'

'

;

speak to men like yourselves. Mental reservations
of this kind are termed restrictiones late mentales.
It is only in a loose sense {late) that they can be
called mental
for their presence is externally
recognizable through the circumstances of the case.
It is contended that these statements are not in
any sense falsehoods. For it is a principle universally admitted that, in judging of the meaning
of words, we must take into consideration the
circumstances in which they are used. No one
regards the prisoner's plea of Not guilty as a lie.
The concrete surroundings show that his words
signify only that he is not guilty juridically, in the
eye of the law. A priest is not looked on as guilty
of falsehood when he professes never yet to have
heard of some matter which was long since revealed
to him in confession all are aware that what is
spoken in confession is to him as if it were unknown. In each case the circumstances indicate
that the words may be employed in a restricted
sense.
Taken in that sense, they are true they
correspond with the speaker's real judgment. The
same holds good in the cases where we are justified
in using mental reservation
the circumstances
'

'

'

;

'

'

;

:

;

show that there may be a qualifying

may

clause.

be urged that in a mental reservation we
use language with thedeliberate purpose of deceiving
another, and that this is, to all intents, falsehood.
But the objection is not, in fact, justified. In the
first place, our true purpose is not to deceive but
to protect our secret a thing that we have every
We may not, indeed, in order to do
right to do.
but we are not bound to supply the
so, tell a lie
questioner with the information which he unjustly
seeks to extort. And, secondly, in such cases it is
more correct to say that the questioner deceives
himself than that we deceive him. He is well
aware that to such a question we may be unable
to give a full answer without the betrayal of a
It

—

;
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secret, and lie must
cliooses to take it as

expect an evasion. If he
an unqualified statement of

the whole truth, let him attribute the error to

hi.>i

own folly. We may be the occasion of his mistake
we are not, properly speaking, its cause.

;

It stands to reason that mental reservation may
be employed only where tliere is real necessity of
preserving a secret, and where there is no other
way of so doing to employ such a method in
matters of little moment would not be mental
reservation, but plain falsehood.
In the ordinary
intercourse of daily life men assume that no exception will be taken to their inquiries, and that
the replies which they receive will be frank there
is nothing in these matters to suggest to them the
possibility of a restricted reply.
This, however,
is not the case if the restriction is such as to be
manifest to all except the extremely unobservant.
Under such circumstances a comparatively slight
cause e.g., to set aside an inconvenient question
will be justification enough.
Again, if the person
who asks has a right to demand the information
from us, then, unwelcome as the question may be,
we must answer fully. It would not, e.g., be
justifiable to practise mental reservation to the
income-tax commissioners.
In the 16th cent, a i^rolonged controversy arose as
to the permissibility of the restrictio pure mentalis,
viz. a mental reservation the presence of which is
not indicated by any external circumstances whatever. The first to put forward this opinion appears
to have been the famous canonist Martin de
Aspilcueta ('Doctor Navarrus'; 1491-1586). His
authority was so great that he was followed by
not a few authors of note, including L. Lessius, A.
Diana, etc. On the other hand, theologians no
less eminent maintained what is clearly the case,
that such reservations differ in no way from falsehoods.
This was the view emphatically taught by
P. Laymann, J. Azor, G. de Coninck, and many
others.
In 1679 Innocent XI. condemned three
propositions drawn from the works of those who
defended the use of the restrictio pure mentalis
(H. Denzinger and C. Bannwart, Enchiridion Symbolorum^^, Freiburg, 1911, nos. 1176-1178).
Since
that time the opinion has been acknowledged to be
;

;

theologically indefensible.
Protestant moralists reject the doctrine of mental
reservation, and those of them who deal with the
cases at issue solve the problem by adopting a less
rigorous view as to falsehood than is taken by the
Roman Catholic theologians. They teach that the
malice of lying consists in its being an ofl'ence
against justice, truth being a debt which we owe
our fellow-men ; and that, where that debt ceases,
falsehood is legitimate
thus, e.g., Grotius (de
Jure Belli et Pacis, III. i. 11), J. Milton (Treatise
of Christian Doctrine, in Prose Works, London,
1848-53, V. 115-119), Jeremy Taylor (Ductor Diibitantium, in Works, London, 1828, xiii. 351), W.
Paley (Principles of Moral and Political Philosophy, bk. iii. ch. 15, in Works, London, 1821, i.
For reasons given above this view is regarded
135).
as erroneous by the Koman Catholic theologians.

—

—

Literature. P. Laymann, Theologia Moratis, Munich, 1630,
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MERCY. — Mercy,
able of both

as an ethical quality predicusefully dis-

God and man, may be

MERCY
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tinguished from love or kindness as connoting in
its object a certain inferiority, wliether natural or
spiritual.
It excludes the idea of equality, in this
or that relation, as between giver and receiver.
In the Bible the divine mercy signifies active pity
it is manifested
for the guilty or the miserable
in countless ways, but pre-eminently in the bestowal of salvation in Christ, and may therefore
be described as the form assumed by divine love
Either
in the presence of the sinful or the frail.
moral failure or creaturely weakness is sufficient
to evoke it, and both things are always found in
Hence mercy in God is rather a permaall men.
nent disposition than merely an intermittent source
of specific acts.
As exhibited at its noblest in
Jesus' personal demeanour, mercy has in it nothing
of condescension, which is an attitude bordering
on 3Com; it was because He sought to establish
with them such communion of spirit as might
produce inward renewal that Jesus showed compassion to the needy, and under these circumstances
mercy became the instrument of His trust in the
divine capacities of man. Ere long Jesus was able
to call the recipients of His mercy by the closer
;

name of friends.'
The ascription of mercy to God implies a positive
'

estimate of religious cognition, or at least the
rejection of some negative estimates which have
figured prominently in 19th cent, philosophy. To
say of mercy, with Shakespeare, that it is an attribute to God Himself,' is the equivalent of holding that anthropomorphic judgments do not necessarily or substantially falsify our apprehension of
the divine reality, and that moral qualities which
faith sees in God are not essentially different from
qualities in men called by the same names.
Apart from special tenets of the schools. Christian minds have usually held that the divine
mercy is characterized, or even constituted, by two
qualities.
(1) It is free ; it is not forced by any
outward constraint, nor does it come to manifestation as the automatic response of reason to the
facta of the world.
God is love, love which has its
measure in the Cross and His mercy, as everlasting as Himself, is greater than we could either
ask or think. It is misleading to speak of Him
as constrained to mercy, if we mean simply that
His action is the free expression of a perfectly
loving Will His pity is evoked, not by merit, or
by tears of repentance, but by the need or ruin of
His creatures. (2) It is absolute, and covers the
whole of human life
it accepts no limit from
human prejudice, but puts all men in debt for
every good gift. For St. Paul the mercy of God has
the aspect of miracle or paradox as being vouchsafed to the unworthy and even to the actively
hostile, whose worth it creates but does not presuppose. Our part is not to measure or explain
it, but rather to enjoy it with wonder and adora'

;

;

;

tion.

Yet the best religious thought has never held
the divine mercy to be incompatible with hostility
to sin.
Ethically pure compassion is a real capacity for holy anger ; there is no mercy in allowing
a bad man to go on in badness. Doubtless to an
evil conscience mercy and judgment appear to be
in conflict, but for Jesus both were living expressions of the Father's love.
Mercy in God asks for mercifulness in man. In
the parable of the Unmerciful Servant (Mt 18=5-^=)
Jesus made this plain for good and all. Mercy for
Him is an element in the righteousness of the

Kingdom, and it has been pointed out that it
needed much to be inculcated in Christ's time,
when sympathy was killed by the theory that all
suft'ering was penalty of special sin, a theory which
fostered a pitiless type of righteousness (A. B.
Bruce, in Expositor's Greek Testament, i. [)897] 99).
'

'

(Indian)
at God's hands a pity which we refuse to
others is insincere ; not only so, but in the absence
of a merciful spirit we are morally incapable of
appreciating the free, unbought mercy of God.
Hence the promise to the merciful that they shall
receive mercy (Mt 5') expresses one aspect of the

To seek

moral nature of things.

Human mercy must take the mercy of God a.a
model and inspiration. Like its exemplar, it
not to be accurately doled out in proportion to
the receiver's deserts
in its perfectness it will
rather exhibit a certain abandonment and overflowing munificence, and wiU ask no questions about
the ofl'ender save as to his penitence. But feeble
and complaisant mercy is as demoralizing as indiscriminate charity.
Be ye merciful, even as your
Father is merciful (Lk 6^^) is a caU for discipline
no less than lenity.
The supreme motive of mercifulness, whether to
the guilty or to the necessitous, is not the natural
desire to be treated mercifully in our own time of
need it is the thankful memory of pity bestowed
on us by God. And the living sense that from the
mercy of God all our hopes begin, the sight of its
glorious freedom and absoluteness in Christ, is far
more than a mood of comfortable security ; it is
charged with moral inspiration enabling Christian
men to do and bear all things for the sake of the
unmeasured divine love that for them has made all
things new.
its

is

;

'

'

;

Literature.

— R.

C. Trench,

N

New

Testament Synonyms, ed.

London, 1901 ; H. Jacoby, eutestamentliche Ethik, K3ni^berg, 1899 ; T. C. Hall, History of Ethics within organiaed
Christianity, London, 1910;
Herrmann, Co^nmunion of tfie
Christian with God, Eng. tr.2, do. 1906.
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significance

H. R. Mackintosh.

(Indian).

—Adequately

and operation

to discuss the
of the quality of mercy

the Indian peoples would
or treatise of no inconsiderable
length. All that is practicable within the limits
of an article is to attempt to exhibit the natural
qualities and general tendencies that have been
at work, to estimate the efficacy and worth of the
influences that have been brought to bear, and to
indicate the broad results in the character and
disposition of the inhabitants of the country, as
they are found in evidence at the present day.
It is manifest that environment and ethnological
origin and development, no less than religious
prejudice and ethical culture, have contributed to
a resultant quality or characteristic which can be
defined only in the most general terms.
It is clear, moreover, that, from early historical
times at least, the expression of this quality in
the races of India has been obstructed and almost
stifled in two directions, the one more or less a
The barriers raised
consequence of the other.

within the range of

demand a book

caste, which became only more formidable
with the lapse of time, while permitting or even

by

enjoining the exhibition of kindliness, generosity,
and pity within the narrow caste limits, formed
insuperable obstacles to the exercise of these
qualities without, and therefore tended inevitably to isolation and degradation. And religious
pride and prejudice, allying themselves with caste
distinctions, promoted the growth of a narrow
partisanship and class organization, within which
the development of a spirit of fraternity and
human kindliness was as little practicable as
The earlier
that of community of interest.
periods of Indian history and social life also
show clearly the presence of those feelings of

mutual

hostility

and

dislike

which exist univers-

among groups of primitive peoples dwelling
a wide land, among whom isolation and the

ally

in
efl'ective
difficulties of communication are an
ground of suspicion and of perpetual fear of
that which presents itself as of unknown char-

MERCY
Thus the suspicion enacter and intentions.
gendered by mere strangeness leads not seldom
to acts of cruelty, which ultimately obtain the
sanction of custom and are fortified by religious
precept and rule. An unreasoning dread of that
which is exceptional, rather than any otlier
natural impulse, is probaVjly at the basis of all
The angry and hostile
such ruthless practices.
feelings thus aroused check the growth of the
spirit of sympathy and mercifulness ; and tlie
latter must wait for the rise of a wider and more
intelligent and generous outlook upon life and

human relationships.
The claims, moreover,

of a religious ritual which
not only sanctioned, but enjoined, animal sacrifices were hostile to the development of the
kindlier qualities of pity and regard for the
weaker or less fortunate members of the tribe
or community.
P'amiliarity with the taking of
life has always tended, not only in India, but
elsewhere, to deaden sensibility and to bring into
play the harsher and more cruel passions. When
the sacrificial act claims the sanction of religion,
and is transformed into a sacred rite and duty,
the performance of which in all its rigid details
is obligatory and of the highest merit, the debasing eti'eot of custom and habit is reinforced
by an appeal to the strongest human motives and

prejudices.
That which in many instances it
would revolt a man to do for himself he will do
determinedly and with a clear conscience under
what he conceives to be divine authority. The
elaborate Vedic sacrifices, with their large de-

mands and imposing

ritual, could have had in
one consequence to familiarize
men's minds with thoughts of savagery, and to
close their hearts and ears to the cry for comWith facilities for mutual intercourse
passion.
and the advance of civilization, and with a higher

this respect only

—

estimate of the value of life in all its forms,
these practices changed their character, or tended
altogether to disappear.
Offerings of fruit or
flowers, or models in paste of animal form, took
the place of the livin" sacrifice at the altar, and
bear witness to an alteration of feeling on the
part of the worshipper, and a desire to free his
ritual from acts and observances which had be-

come repugnant

to a

more cultivated and

sensitive

nature.

a distinction should be
distinction due to racial characteristic
as well as to natural environment between the
primitive peoples of India and the later Aryan
tribes, who entered the country in successive
bands of invasion from the north-west and north.
The latter were swayed by the gentler, more
peaceable, and kindly temperament incident always to the pastoral habit of life. Eventually
It is probable also that

made

—a

this tendency,

—

though with many a set-back and

cross-current, triumphed, and gave its general
tone to the character and disposition of the entire
Indian people. The primitive tribes, for the most
part isolated from one another in gloomy and
treacherous forest homes, received a training which
developed the suspicious and harsher elements of
human nature, brought into prominence the rugged
aspects of nature as a whole, and was calculated
to present few attractive features of generosity
or humanity. Thus they were taught lessons of
stern pitilessness and disregard of the life or wellbeing of others, and more or less unconsciously
cultivated a disposition akin to that of the wild
beasts against which they had continually to be
on their guard. These two currents of thought
and feeling may be traced all through the course
of Indian history, and are observable at the present
time among the racial and caste divisions of the
country. It is to the credit of the innate courtesy

(Indian)
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and sympathetic kindliness of the native Indian
that a merciful and generous spirit has, on the
whole, maintained itself against religious and
social

prejudices, and, in

the face of inlluences

from within and from without, has to a large
extent prevailed against isolating class-leeling and
sectarian pride.
In the Indian sacred books the duty of pitifulness and compassion to all is a constantly re-

Mercy {daya) and abstinence
life (ahimsd) are primary obligaEspecially in the Bliagavad-Oild (q.v.),
and in the type of religious thought and experience which it represents, the enforcement of this
duty occupies a prominent place. The true Brahcurring theme.
from injury to
tions.

man may be known by his friendliness to all
and not only the Brahman, but other castes also,
are bound by the same rule. The best sacrifice
is that which refrains from doing hurt to any
creature
respect should be shown for the life
and happiness of even the lowliest of creatures,
and no animate being should ever be subjected
to injury or wrong.
In a similar manner the
religious teacliing of the schools that are in sympathy with the Bhagavad-Gitd repeats and enforces the same responsibility.
Two comments
upon these injunctions are perhaps natural and
inevitable.
They seem, in the first place, to show
more regard for animal than for human life it
is probable that the original authors assumed the
;

;

latter, or regarded it as inclusively stated in the
larger precept. And, further, the interpretation
placed upon the rule has been, at least to the
Western mind, in practice so one-sided and exaggerated as to destroy in large part its operative
worth. The general tendency, however, it can
hardly be doubted, has been in the direction of
the cultivation of the qualities of mercy and
mutual consideration. These qualities naturally
find little or no statement or emphasis in the
books on law or ritual, or among the regulations
for the detailed observance of the sacrifices.
The
Vedic hymns, while they extol the forbearance
and mercy together with the justice of the gods,
leave it a matter of inference rather than of command that men should follow in their steps. In
general it may be said that the decisive influence upon Indian character and belief has been
exercised not by the ritual precepts, but by the
humanitarian teaching of the Bhagavad-Gita, by
the popular epic poetry, and by the tradition of
the lives of the heroes of olden time.
The first organized protest against the sacrificial
rule in the interests of a kindlier and more humane
spirit was made by Buddhism.
The character of
Gautama Buddha, as depicted in the extant literature and stereotyped in painting and sculpture,
is singularly gentle and attractive.
In practice
as well as by precept he would seem to have urged
the duty of forbearance and brotherliness to all
to do no harm to any living thing was a rule enjoined upon all who desired to unite themselves to
his company and be enrolled among his disciples ;
and the purpose of the law which forbade the
Buddhist monk to move from place to place
during Vassa, the season of the rains, was at
least as much to avoid the otherwise inevitable
destruction of animal and insect life which would
ensue, at a time when the multiplicity and
activity of all such life are most apparent, as
in recognition of the difficulties of travel incident
to the season.
Hindu monks and ascetics appear
also to have observed Vassa, although not so
universally or to the same extent. The merciful
spirit, of which the rule of ahinisS was the outcome and logical conclusion, pervaded Indian Buddhism as long as it remained in its native land,
found expression in the acts and edicts of its
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greatest emperor, ASoka, and emphasized and
extolled a generous tolerance towards the feelings and opinions of others, which, with rare
exceptions, has characterized its attitude and
life in all countries to which it has been carried.
In India the influence which it exerted in this
respect was strong, and remained as a permanent
force in the life of the people after the Buddhist
faith itself had become decadent and had perished
from the land. In the wider aspect also, and as
illustrating this spirit, Buddhism alone of the great
religions of the world has never been guilty of
persecution.
Jainism, the ancient sect contemporary with
Buddhism and possessed of similar views and doctrines, inherited also from Hinduism the principles of mercifulness and regard for life in all
its manifestations, but carried these principles to
Even
an extravagant and abnormal length.
noxious creatures, however irritating or insignificant, may not be destroyed ; and the literal
interpretation of the injunction to do no hurt to
living beings has led with them to practical inconveniences of a serious nature, which are not
counterbalanced by an equivalent development of
the qualities of a real compassion. Buddhism,
moreover, in the days of its strength in India,
made provision for sick, infirm, or worn-out
animals in special hospitals and similar institutions, established and maintained by adherents
of the Hindu and Jain faiths, for many centuries
past and even at the present time, bear witness
to a compassionate spirit worthy of all commendation.
To Western thought, however, these institutions appear not seldom to defeat their own
object, and to be accompanied by contradictions in
feeling and practice which it is difficult to reconcile with the spirit of the implied religious
teaching.
The form has been preserved and
but the meaning
the letter of the law obeyed
and motive of the whole have, in many instances
at least, lost their force and been disregarded
in the external fulfilment of an obligation which
satisfied the conscience, but did little to effect
a change in the character or disposition of the
;

;

individual.

the coming of the Muhammadans a new
invaded India, antagonistic to the old, the
consequences of which were great and permanent.
Born of religious fanaticism, and nurtured in the
camp and on the field of battle, the warlike spirit
of Islam bore down all religious opposition and

With

spirit

accept the symbol and confession of
faith of the vanquished creed.
From the minds
of the conquerors religious fanaticism, in alliance
with a temper naturally stern and self-contained,
had banished all feelings of compassion towards
aliens or foes.
Thus a spirit of inhumanity, based
ultimately upon religious precept and belief, not
only inculcated indifference to life where the
honour or extension of the faith was concerned,
but urged the entire elimination of the infidel by
force of arms.
In a further respect also, and
that wholly new to India, the example set has
been followed with results calamitous for the
whole peninsula, the untoward effects of which
have only begun to be repaired within comparatively recent years.
There is no evidence that
before Islam led the way religious prejudice or
rivalry ever found expression to any considerable
extent in overt acts of persecution. The warfare
between the sects was waged by word and argument in the schools and royal courts, but not by
violence.
The followers of Muliammad taught
men to throw the sword into the scale and the
spirit of division and hatred has never since that
time been other than latent on both sides, ready
to spring to arms and perpetrate cruelties on any
refused

to

;

(Indian)
violation of religious comity or outrage upon
religious conviction.
Two further external influences deserve consideration, but are of very unequal weight and
Of non-Christian ethical systems
importance.
that of the Parsis is unrivalled for its merciful
spirit and regard for the poor and necessitous
of its own religious community ; and the largehearted generosity of wealthy members of the
In
Parsi faith has always been beyond praise.
general, however, the obligations of kindliness
and mutual helpfulness are valid towards those
of their own faith alone ; and, except by way
of example, it cannot be said that their principles
or practice have made any deep impression on
the nation as a whole. Their numbers, moreover,
are too few, and their social severance from Hindu
and Muhammadan alike too complete, to enable
them to exercise a wide-spread influence for good
They are and remain strangers in
in this respect.
the land, whose character and life have been for
the most part for themselves alone, neither shared
in nor sought as a pattern by those among whom
their lot was cast.
AVith Christianity it has been entirely otherwise.
From the beginning it threw itself into the
national and social life of the country, and, as
far as the religious sentiment and pride of its opponents would permit, endeavoured to permeate
society with its principles and to uplift the people
as a whole to the level of its o'svn ethical ideal.
The influence of its temper and teaching has
always been wider than the limits of its acknowIts exledged churches or professed disciples.

ample has been pervasive and powerful, and
mainly through its preaching and its schools it
has exercised a far-reaching ethical influence on
the doctrines and practice of the Indian peoples.
Whether or how far early Buddhism was indebted
to Christianity for moral precept and belief remains an open question, to which it is improbable
that any definite or certain answer can ever be
given. The later centuries, however, aflbrd abundant evidence of the extent of Christian influence
and the attractiveness of Christian ideals in modifying the hold of cruel rites upon the popular mind
and in securing, although not always permanently,
the acceptance of higher standards of right and

mutual regard.

The

was never stronger than
it was
the reform movements of

influence described

during the

last

and present centuries, and

especially marked in
the 19th cent., whose leaders never hesitated to
acknowledge their indebtedness to Christian teaching and to the Christian Scriptures. Ram Mohan
Roy, Keshab Chandra Sen, and others, to a large
extent accepted the principles of the Christian
faith, while repudiating its more distinctive docMoreover, it
trines (see art. Bhahma Samaj).
was on the ethical side that most would seem to
have been learnt and adopted. The broad and
kindly tolerance of all sects, which is a marked
feature of the religious life of the Reformed
churches, the gentle habit of mind and speech,
and the regard for the rights and consideration
for the needs and sufferings of others, if not
altogether due to the leaders' knowledge and
appreciation of Christian principles, were thereby

With the exception of the
however, which exercises a
growing ascendancy in many directions, the contribution of these sects to the spirit and thought
of India has not been so effective or lasting as at
The leaven of their
one time was anticipated.
influence has been restricted in its range, although
within these limits a genuine effect has been
produced.
At the basis of Indian religious and moral
greatly strengthened.

Arya Samaj

(q.v.),

MERCY

(Muslim)— MERIT (Introductory and non-Christian)

thought, therefore, at least in

and as regards the conception
the gods, lay a belief in

tl>e

is

generally beneficent

:

;

;

'

:

The Merciful One hath taught
One,' and begins
the Qur'an, hath created man, hath taught him
articulate speech.' The phrase God is merciful'
is in constant use, and in practical daily life has
overshadowed the idea of His righteousness and
It too often leads to complacency and selfjustice.
:

satisfaction.

despair of God's mercy
of the great sins, for mercy is one of the
attributes of God, and to doubt whether He will
show it implies disbelief in this divine attribute.
O my servants who have transgressed to your own hurt,
despair not of God's mercy, for all sins doth God forgive'

one

'

of his Lord,

;

'

says,

'

God

is

Edwaed Sell.
(Introductory and non-Christian). In
the earlier stages of religious development, as is
attested by abundant examples in artt. Blest,
Abode of the (Primitive and Savage), EschatOLOGY, and State after Death, the moral character of life in this world is not a factor either for
securing immortality at all or for determining rank
and status in the future world, whether immortality be attained by an individual or be vouchsafed
In these early stages earthly position,
to all.
notably chieftainship, or a particular manner of
death e.g., in battle is a requisite qualification
character, whether
for life in the future world
good, bad, or inditterent, has no weight in deciding
the question. When, however, religion advances,
when immortality is not conferred automatically
(if the religion in question believes it to be conferred
at all), but is a boon which must be achieved by
long and toilsome endeavour, then tliree conditions
sometimes separated, but usually combined in
greater or less degree^are imposed works, faith,

—

—

;

—

:

and

love.

The ideal combination of these three requisites
Christianity
and
is found in but one religion
within Christianity only Roman Catholicism gives
full recognition in its official statements to all
The doctrine of the merit of good works
three.
has fared poorly. Some religions practically ignore
it, notably the Bhakti-marga (q.v.) of India and
the Siifiism (q.v.) of Persia. In Doth of these the
attitude may be due to what they regard as undue

—

In the name of God, the Merciful
One,' form the heading of all chapters of the
Qur'an except the ninth. Al-Rahmdn, the Merciit is used in
ful One, is one of the names of God
The Qur'an refers in
some suras for Allah.
various ways to the mercy of God. The angels
Our Lord
who celebrate His praises cry out
thou dost embrace all things in mercy and knowledge' (xl. 7). Satan is said to have claimed mercy
on the ground that he was a thing and, therefore,
part of the all things.' The reply is that the
mercy refers only to the obedient and adds to the
The 'treasuries of
ruin of the wicked' (xvii. 84).
the mercies of the Lord is a Qur'anio expression,
and the word mercy is used as a description
The book of Moses is spoken
of divine books.
'

'

commits sin and

so,

MERIT

MERCY (Muslim).— To

'

:

—

HlNDDISM, JaiNISM, PaRSIS, BHAaTl-MARQA, Brahma-Samaj.
A. S. Geden.

'

'

LiTERATURR. There is no special literature on the subject
see literature under Salvation (Muslim).

—

'

A man

instead of leading to repentance and
amendment of life, his idea of the mercy of God too
often tends to make disobedience easy and safe.
merciful

cross-currents in the case of India are exceptionally numerous owing to the many elements
that have entered into the life of the inhabitants
An appreciation can take acof the country.
count of little more than the general characteristics of the majority, their habit of mind, and
mode of action. These considerations, however,
justify to the fullest extent the description of the
native peoples of India as by nature indulgent and
merciful.
Literature. The subject is discussed more or less incidenSee
tally in all works on the religions and philosophy of India.

'

'

'

and character, on any but the broadest
The
and most general basis, is impracticable.

:

'

'

history,

The words

shall

;

tions upon which mercy is dependent have no
part.
It may be said, therefore, that the Indian faith
that heaven is merciful has, on the whole, found
expression in the Indian creed, and been translated into Indian practice. To generalize, however, with regard to races so diverse in origin,

mercy

*

'

;

(Qur'an, xxxix. 54). ' Who despaireth of the
but they who err ? ' (xv. 66).

'

add to the ruin of the wiclted (xvii. 84).
It is said of those who follow Jesus that God put
into their hearts 'mercy and compassion' (Ivii.
but this is not consistent with the denuncia27)
tion of them (ix. 29-3.1) and tlie prohibition of
friendship with them (v. 56). Tiie words probably
apply to Christians who become Muslims, for the
passage goes on to address those who believe
Fear Ood and believe in His apostle two portions of Hlfl
mercy will He give to you He will bestow upon you a light to
walk in (Ivii. '28).
The two portions are
one for believing in
Muhammad, and one for belief in the former
prophets (Baidawl). The light is either tlie Qur'an
to enable the convert to walk in the right path, or,
if the walking refers to the bridge [al-Sirdl] finer
than a hair, over which all must pass at the Last
Day, then the 'light' is true faith which will preserve its possessor in his perilous walk over that
bridge.
One chapter of the Qur'an (Iv.) is called
Surat-al-Rahmdn, the ' chapter of the Merciful
it

gods because it was appreciated and practised by
On the other hand, the awetheir worshippers.
some and threatening character wliich a naturereligion often and quite naturally assumes must
The two elementary charnot be overlooked.
acteristics or tendencies met, and, being incapable
of complete reconciliation, existed side by side
throughout the entire development of Indian
Like most Orientals
spiritual and ethical history.
tiie Indian is by nature gentle and disposed to
kindliness and generosity and this aspect of his
disposition found expression in the Bhagavad-GUa
and kindred works, and was put into practice by
those sects which more or less sincerely acknowledged its authority and were permeated by its
spirit.
Lower and darker forms of religious faith
maintained a cruel and blood-stained ritual, the
efi'ect of which on those who followed it could
not fail to promote hardness and insensibility
And the more influential
to suffering or need.
systems of philosophy, if not actively hostile
to considerations of humanity and brotherly love,
at least stood aside, and found their interest and
life in a region where the kindly mutual rela-

is

'

'

and a medicine (or what is in your breasts, and a guidance and
a mercy to believers (x. 6y).
And we send down of the
Qur'fin that which is a healing and a mercy to the faithful, but

The
of the divine powers.
Vedic deities are, for the most part, kindly disposed
supjiose
It is reasonable to
towards mankind.
that in those remote ages also the quality of
among the attributes of the
place
mercy found a

and merciful character

artt.

and a mercy (xi. 20). The Qur'an
frequently called a mercy.'
•O ineti, now hatii a warning come to you from ^our Lord,

of as a guide

earlier stages
of the nature of

its
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!

;

on good works in Hinduism and Muhambut, on the other hand,
respectively
over-emphasis on faith and love to the exclusion of
good works is dangerously apt to degenerate into
an antinomianism which is a pitiful parody of

stress

madanism

;

Love alone is practically the
religion at its best.
sole condition of salvation to the Silfi and to the
follower of the Bhakti-marga ; faith is scarcely
concerned except in so far as one naturally believes

MERIT
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(Introductory and non-Ohristian)

with firmness what one loves with fervour. Faith
and works are the essential bases of Mandseanism
(W. Brandt, Manddische Religion, Leipzig, 1889,
Mere intellectual faith, without love
pp. 171-174).
or works, has never been held, so far as the writer
knows, to avaU for salvation, except possibly in
extreme Lutheranism.
The stress laid by St. Paul on justification by
cf.
faith apart from the deeds of the law (Ro 3^
5', Gal 2") must not be wrested from its context
in the Apostle's teaching, for he himself tells us
that love is greater even than faith (1 Co 13), and
that faith worketh by love (Gal 5^ cf 1 Th l^
There was reason for him to speak
1 Ti 1' etc.).
disparagingly of works it was necessary for him
to combat the excessive nomism of Judaism.
But St. Paul was a man of balanced judgment,
and to say that he condemned all works because he
deprecated reliance on them alone would be a mis'

'

'

'

;

;

.

—

representation of his true attitude. He recognized
the value and the merit of good works (2 Co 8 f ),
enjoining the church at Philippi to 'work out your
o'wn salvation with fear and trembling' (Ph 2'^),
and at Thessalonica to establish their hearts in
.

'

every good work and word (2 Th 2^'). There is no
doubt that he would have subscribed heartily to
the famous passage of St. James (Ja 2" cf. v.^°)
that 'faith, if it have not works, is dead in itself.'
The doctrine of the merit accruing from good
works may be viewed from two sides from the
From
side of man and from the side of the deity.
the human side, the more good a man does, or
even tries to do, the greater is the merit which he
deserves
from the divine side, it is recognized,
Eractically by Christianity alone, that no man can
e so rich in good works as to merit salvation
all have sinned, and fall short of the glory of
God' (Ro 3^); all human righteousness is, as
Isaiah said (Is 64^), but as 'pannus raenstruatEe.'
Only a shallow thinker would stress the apparent
antinomy here set forth the two partial truths
blend harmoniously in the perfect truth of the
Christian faith.
Indeed, the Christian is saved
solely by merit, though not by his own.
Our Lord
Himself could say, as His earthly life drew to its
close, that He had accomplished the work which
His Father gave Him to do (Jn W), and He
emphasized the necessity of work (5" 9^). Only
through the work consummated on Calvary did
salvation come to man ; only through the merit
of the Sacrifice of the Atonement can we hope at
last to attain to heaven (cf. Council of Trent, sess.
'

;

—

;

;

'

;

V. eh. 3, sess. vi. ehs. 3, 16,

can. 10).

In the primitive stages of religion its essence
be regarded as works.
Beliefs are fluid
ritual is stable every rite must be performed with
minute scrupulosity. If the proper rites are thus
exactly observed, the result is certain (provided,
of course, that no stronger counter-force opposes)
and, if a happy hereafter is the object of such
rites, that blessedness is thereby assured (cf. PC^
ii.
90 f.).
Not all, however, are content with
the discharge of minimum requirements and, consequently, with minimum results. If one wishes for
more, he must do more ; perhaps, also, it will be
well for him to provide a store against unforeseen
contingencies.
In that case also he must be more
energetic in the doing of such works as will effect
such a result it is even possible that merits may
be deliberately amassed for the purpose of achieving results unattainable for those who are content
with the requirements imposed on every one and
in some cases the merits thus stored up are available

may

;

;

;

for others as well as for

him who

originally

accumu-

The doctrine of the merits of our
Lord's Passion and, in Roman Catholic theology,
of the merits of the saints at once come to mind in
the latter connexion
and the Roman Catholic
lates them.

;

doCTna of the merit of works of supererogation also
falls within this general category.
The doctrine of merit is, on the whole, a characteristic of the higher types of religion.
We find
it, it is true, among the lower races, as when the
Brazilian lyanna say that the souls of the brave
will become beautiful birds feeding on pleasant
fruits, but cowards will be turned into reptiles'
(PC ii. 7 and a similar belief is recorded of the
African Maravi and of the Santal of India (ib. pp.
Elsewhere, as among the Nicaraguans and
8, 10).
the Negroes of Guinea, the good alone enjoy immortality, the wicked being annihilated (ib. p.
22 f.). Among the Greenlanders the condition of
happy immortality is to have been a hard worker
in this life (ib. p. 86
the manner of death e.g.,
by drowning or in child-birth is also a factor).
In all these cases, which might be much multiplied
e.g., from African and American Indian tribes (ii.
the distinction between good and ' bad
p. 94 f )
must invariably be interpreted by the standards of
'

) ;

;

—

.

—

—

'

'

the particular peoples concerned. If this is done,
there is undoubtedly a very real ethical basis and
a true morality even though quite rudimentary
as the foundation of the belief in the future destiny
of the soul.
The doctrine of merit is much developed in the
higher religions, as in Egyptian (cf. art. Ethics
AND Morality [Egyptian], § 7f.) and Vedic (cf.
Muir, V. [1872] 284 tf.'), and reaches its non-Christian culmination in the Zoroastrian triad of good
thoughts, good words, and good deeds as antithetic
to bad thoughts, bad words, and bad deeds.' The
course of the evolution is well summarized by E.
B. Tylor(PeMi. 84 f.):

—

'

'

'

The idea of the next life being similar to this seems to have
developed into the idea that what gives prosperity and renown
here will give it there also, so that earthly conditions carry on
their contrasts into the changed world after death. Thus a
man's condition will be a result of, rather than a compensation
Through such
or retribution for, his condition during life.
an intermediate stage the doctrine of simple future existence
was actually developed into the doctrine of future reward and
punishment.'
Turning to the higher religions, we observe,
*

.

.

.

that the teaching of Muhammadanism on the
subject of merit is practicaUy to the effect that
good works are requisite, but that the true
first,

believer, being guided by Allah to perform them,
in reality, saved only by divine grace, while the
Avicked are punished eternally for the sins which
they have committed, and for their refusal to submit to divine guidance. The problem is complicated here by the fatalism of Muhammadanism
(see art. Fate [Muslim]).
At the Last Day 'every soul shall be recompensed as it hath deserved no injustice on that
It is equally true that
day' (Qur'an, xl. 17).
whosoever of the People of the Book ' believeth
in God and the last day, and doeth that which
is right, shall have their reward with their Lord
(ii. 59 ; cf. ii. 76, 106, 215, iii. 194, iv. 60, 121-123,
172, V. 73, vii. 40, xi. 14, xxv. 64-76 ; the idea is
closely paralleled by Ac 10*°) ; and elsewhere faith
is conjoined with observance of almsgiving and the
appointed times of prayer (ii. 2-4), while throughout faith and works go together (e.g., iii. 190-199).
The whole attitude of Islam on this matter may
thus be summarized from the earliest sura (xxxvii.
is,

:

'

'

22-55) which deals extensively with it
'Gather together those who have acted unjustly,
and
guide them to the road for hell.
But on this day they shall submit themselves to God.
.
"Just, therefore, is the doom which our Lord hath passed
.

.

upon

us."

.

.

.

.

.

.

.

.

.

Ye shall surely taste the painful punishment,
And ye shall not be rewarded but as ye have wrought,
Save the sincere servants of God
1

" But

for the favour of

my

Lord,

.

.

I

.

.

had surely been

of those

who have been brought (unto damnation)."'
In a word, the saved declare (vii. 41): 'Praise
be to God who hath guided us hither
had
!

We
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not been guided had not God guided us !' (cf. also
E. M. Wlierry, Comprehensive Commentary on the
Qurdn, London, 1882-86, ii. 12, note 31, and index,
Salvation ').
s.v.
The most complete development of the theory of
merit among the ethnic religions is undoubtedly
found in India. The main asiiects have already
been considered at length in the art. Karma,
where it will be seen that the Indian concept of
merit is closely connected as it is in several other
religious systems with belief in transmigration
'

—

—

and in asceticism (g.v.). One aspect, however, calls for mention here
the accumulation of
merit for the attainment of supernatural results
in this life.
On the theory of sacrifice as set forth by the
Brahmanas i.e., that it is a rite which ipso facto
compels the result at which it aims it follows
that the accumulation of merit not only by sacrifice but also in other ways will constrain the gods
themselves to bow before the might of the ascetic.
This power may be used for good or for evil, according to the purpose of him who possesses the
merit in question. The records of India are full
of stories of sages who have won enormous powers
by the accumulation of merit, almost wholly by
(q.v.)

—

—

—

asceticism.
Thus, Bali conquered Indra and all the other jfoda except
and ruled the world until Visipu outwitted him ; Chya-

Vi§iju,

vana constrained Indra

(Mahdbhdrata, iii. 122125) the particularly ill-tempered Durvasas by his curse brought
the ffods so completely under the power of the demons that
only the famous churning of the Ocean of Milk, which produced
the amfta (* ambrosia '), restored the divine sway ( Ki{t^w Purdua, i. 9) Hari^chandra's patience under trial deservedly raised
him to heaven, though he unhapjiily boasted of his merit and
fell, but, repentinrf m mid-air, still remains in his aerial city
half-way between heaven and earth (Mdrkant}eya Purdna, i.
7ff.); Kapdu's austerities, like those of many other sages, were
BO perilous to the <j;ods that Indra sent the Apsaras Pramlocha
to seduce him ( ['2>mi Purdi^a, i. 15) Kiirtavirya thus obtained
great boons, which he used wisely (ib. iv. 11) the demon
Ravaija, the evil figure of the Rdmdijana, won supernatural
power by the merit of his austerities ViSvamitra, whose conflicts with the almost equally merit-endowed Vasistha form an
important theme in the earlier Sanskrit literature, rose to be
a Brahman instead of being merely a Ksatriya (Muir, i,2 [1872]
317 ff.). Indeed, the idea recurs constantly throughout Sanskrit Hterature, the implication beinp always that the sage
owes his power solely to the merit which he has accumulated
and in modern folk-belief the same supernatural might is accredited to the Yogi and Faqir.
to

do

his will

;

;

;

;

;

;

In later Zoroastrianism merit conditions very
strictly one's position in the future world. Through
full renunciation of sin and complete confession
of it the duty and good woi-ks w,hich were^before
performed come back to a man [Sdyast la-Sdyast,
viii. 5-9).
Those whose good and evil exactly
balance go neither to heaven nor to hell, but to
Hamestagan, the
Ever-stationary
(cf.
L. H.
Gray, Musion, new ser., iii. [1902] 178), which in
one text {Ddtistdn-t-Dinik, xxiv. 6, xxxiii. 2) is
divided into two parts, one for those whose goodness slightly preponderates, and the other for
those whose evil minutely overbalances the scale.
Not only is punishment in keeping with one's sin
(cf.
M. N. Dhalla, Zoroastrian Theology, New
York, 1914, pp. 56 f., 273-275, 280 f.), biit in the
futxire world justice is so strictly observed that
even the good deeds of a wicked man receive
reward.
For instance, a man whose whole body was either cooked in
'

'

'

'

'

the caldron or was undergoing some other torment had one of
his legs stretched out unmolested, because he had either shoved
a wisp of hay before a hungry animal that was tied and could
not reach it or killed some noxious creatures with it. He had
not done any other good deed his whole life long' (Dhalla,
cf. also L. C. Casartelli, Philosophy of the
p. 281, with refi.
Mazdayasnian Religion under the Sassanids, Bombay, 1S89, p.
;

167 f.).

Merits avail, as the doctrine of the merits of the
saints teaches, not only for one's self, but also for
others.
This has been recognized by other religions
as well as by the older form of Christianity.
In
the Buddhist Upasampadd-kammavachd, or ritual
VOL. VIII.
36

—

661

for admission to the

Buddhist priesthood, the candidate prays
Let the merit that I have gained
be shared by my lord. It is fitting to give me to
share in the merit gained by my lord' (J. F.
:

'

Dickson, JUAS, 1875, np. 7, 9).
Buddhism,
however, stands almost alone in thus transferring
merit during this life. Tlie transfer of merit from
the living to the dead is less common, although
the Marcionite practice of baptizing for the dead
may possibly belong here (cf. J. Bingham, Antiquities of the Chr. Church, London, 1843-45, iii.
451-456).
It is, however, taught by the Koman
Catholic Church that, in virtue of the article of
the Communion of Saints, the faithful living may
transfer their merits for the benefit of souls in
purgatory. More frequently the transfer is made
in the future world, particularly at the examination
of a recently arrived soul. Thus, in Muhammadanisni, according to al-Ghazali {Perle pricieuse, ed.
and tr. L. Gautier, Geneva, 1878, p. 79 f.), the man
whose good and evil exactly counterbalance is
bidden by Allah to borrow some small merit from
a more fortunate soul that the balance may be
turned in his favour (for other solutions of this
problem cf. the discussions connected with the
al-A'raf of Qur'an, vii. 44-46, and see J. B.
Killing, Beitrdge zur Eschatologie des Islam, Leip'

'

M. Woltt', Muh. Eschatologie,
1895, p. 37f.
In late Zoroastrianism sacrificial
1872, p. 85).
merit (kirfak) of which the officiating priest is unaware goes to the treasury (ganj) of the angels,
who give the ensuing enjoyment ' to the soul of
that person who has at once become righteous in
zig,

;

do.

mind [Sdyast Id-Sdyast,
'
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83-107;

—

Merit is, properly speak(Christian).
ing, an ethic,! idea.
It implies the existence of at
least three things : (1) a moral law under which man
is placed, (2) a free will which enables him to obey
it, and (3) a system of rewards and punishments by

which obedience or disobedience to the law

is

sanctioned.
Meritorious conduct is such as is
agreeable to the law, and is at the same time
voluntary
as meritorious, it claims honour or
reward. Demerit, on the other hand, is the mark
of such voluntary conduct as is not correspondent
to the law ; conduct to which this mark attaches
demands punishment (for this general conception
of merit see J. Martineau, Types of Ethical
Theory^, Oxford, 1889, ii. 80 ff.).
In Christian theology the idea of merit is closely
connected with that of good works and there is
an important inter-confessional controversy between Roman Catholicism and Protestantism concerning the relation between the two.
Both
confessions recognize the ethical character of
Christianity by declaring good works necessary to
salvation, but, while Catholicism views good works,
with certain limitations, as meritorious of eternal
salvation, Protestantism denies that the standpoint of merit is at all valid in the Christian life.
I. The Jewish and Hellenistic doctrine of merit.
The conception of the merit of good works and
the demerit of disobedience was inherited by
Christianity and Judaism. It does not belong,
strictly speaking, to the prophetic religion of
Israel.
While the prophetic religion is, above all
things, ethical, and its demand is for righteousness, the point of view under which right conduct
is regarded is, in the first place, rather that of
loyalty to Jahweli than that of the accumulation
of merit and demerit, and the consequent hope of
reward and fear of punishment. Typical of the
prophetic attitude to the subject is such a sentence
as Mic 6*
He hath shewed tliee, O man, what is
good and what doth the Lord require of thee, but
;

;

—

'

;
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love mercy, and to walk
Nevertheless, there is
always the idea in reserve of a judgment by which
evil-doers are to be cut off and in such a passage
as Is 1'°'- the alternative of reward for obedience
and punishment for disobedience is very clearly
propounded (cf. also S^"'').
With the codification of the prophetic morality
in the Law, however, the standpoint of merit
became much more clearly defined. In Dt 27-29,
e.g., the whole duty of religion is brought under
the heads of the blessing which rewards obedience
to the divine commandments and of the curse
which folloAvs disobedience. In Dt 6-° 24'^ also is
found the important idea of a righteousness before
God' established by the performance of the precepts.
Prophecy after the establishment of the
Law tends more and more to be conformed to the
legal standpoint.
The general idea of reward and
punishment is applied in a very atomistic way to
the individual by Ezekiel (cf. 31"-^' W-^ ; other
notable passages of a similar general tendency in
later prophecy are Is GS"""* 66"-i«, Mai 3'-4«).
The practical way in which the motives of the
hope of reward and fear of punishment operated in
the post-Exilic legalism can be studied in Proverbs
29"'-).
and Ecelesiasticus (cf. Pr 19", Sir
It
should be noted, however, that so far there is no
idea of rewards or punishments in a future life.
The life after death is conceived in all the earlier
stages of the Jewish religion as without moral distinction.
In the further development of religion
during the Greek period, however, moral distinctions are extended into the next life, while in the
Palestinian Judaism antagonistic to Greek influence the scribes further developed the preceding
legalism into a complete formalism.
In this formalism the different moral duties are
regarded in great detail and in sepa.ration from
one another. The moral task is not viewed as a
whole, but as the sum of single observances. The
duties of fasting, prayer, and almsgiving are
especially prominent.
Reward varies precisely as

do

to

justly,

and

to

humbly with thy God?'

;

'

W-

performance
He who performs one
*

advocate

;

himseU one accuser (Pirqe AbhOth,
Cambridge, 1897, p. 69).
'

The reward
where

is

brief glance at Hellenistic Judaism of the
will conclude this part of our survey.
The morality of the book of Wisdom and of Philo
combines with the Jewish idea of obedience to the
Law Plato's philosophical doctrine of virtue. On
the subject of moral retribution Wisdom remains
practically one with the earlier Ecelesiasticus.
Philo, however, further distinguishes himself both
fi'om the Wisdom literature and from the teaching
of the scribes by avoiding the principle of ' atomism
and carrying back all virtues to one root, love or

iv.

15, ed. C. Taylor2,

partly present, partly future

world fails fully to reward or punish,
the next world redresses the balance.
The result of this atomistic conception of moral
duties is to give great prominence to the external
and ceremonial duties. It leads naturally to that
this

idea of righteousness by works which was so prevalent in Pharisaic circles in
times.
Life under the Law was certainly not wholly
formalism and externalism.
Examples of real
heart religion were still to he found among the Jews
of this time.
C. G. Montefiore rightly insists that
the tendency to formalism represents only one
aspect of the later Judaism, and that it is not fair
to judge it by this aspect alone (see Origin and
Growth of Religion as illustrated by the Religion of

NT

Hebrews [HL\ London, 1897, lect. ix.).
is emphasized by G. Dalman in his
Worte Jesu (Eng. tr., The Words of Jesus,
Edinburgh, 1902).

the Ancient

The same truth

Nevertheless, the formalistic aspect of the remust here be emphasized, for
the following reasons (1) it distinguishes it from
the earlier prophetic stages of the prophetic religion of Israel
(2) it explains the protest of the
NT against the religion of the scribes (3) it still
influences the Koman Catholic conception of merit.
ligion of the scribes

:

;

;

The punishmentof sin, moreover, heregarda

faith.

as a living death, the reward of virtue as com-

munion with God
in

(see J.

Just because the catechisms for the

elementary schools

'

art.

'

Philo,'

As regards the views of educated paganism,
when Christianity came into being, the doctrine of
Plato was a formative influence.
Plato
in sever.al dialogues expresses the thought that a
all souls takes place at death, at which they
receive, Kara ttiv a^iav (Phcedo, 113 E), both the reward for their
good and the punishment for their evil deeds (Rep. x. 614 ff.,
Gorg. 523 ff., Phmdo, 113 f.). Here, however, the mere conception of merit is overlaid by the other, that he who strives after
'

judgment upon

righteousness and virtue seeks ojuoioOo-^at
will not be overlooked by God {Rep. x. 613
i>iJ£3 XX. 601).

The

and therefore

Qeia,

A

B)

'

(J.

Kunze, in

thoughts carry us beyond the sphere of
the doctrine of merit. Nevertheless, there can be
no doubt that in paganism, as well as in Judaism,
the view that regards God above all things as a
rewarder of good and evil, and tends to review
His relation to men under legal analogies, was the
dominant and most usual religious theory. The
last

position of things is well summed up by
Schultz in SK Ixvii. 9
'When Christianity entered the world and found its first expression in the dominant Jewish circles, as well as among the
total

:

spokesmen of the idealistic Hellenic popular culture, the
thought of a divine repayment deciding according to legal
standards, and therefore of a merit or demerit of men according to which their fate was to be settled, was a self-evident
axiom. A different relation of man to God, now that the
prophetic type of religion had ceased to be influential, was not
in general imaginable." With faith in God as the representative
of the moral order of the world, there appeared to be evidently
given the faith that He rewards and punishes according to the

human

law.'

—

doctrine of the NT. The teaching of
Jesus links itself on to that of the OT prophets,
and also to that better side of the later Judaism
upon which Montefiore and Dalman insist. It is,
in the first place, essentially ethico-religious
religion and morality are completely blended in it.
Jesus demands of His disciples an absolute conformity with the will of God (Mt 5'"), a righteousness better than that of the scribes (5-"). Without
this none can enter into the kingdom of heaven
(730)_
This better righteousness is, however, not
to be attained by a closer conformity to the Law.
Jesus further teaches that the only true righteousthat, apart from a
ness is heart righteousness
right motive, outward conformity to the Law is
worthless. Again, the idea of God as the Father,
so central in His teaching, is the very antithesis
of and makes impossible a legal conception of the
The righteousness which
relation of man to God.
Jesus demands is, therefore, in the end just the
spirit of sonship, energizing in the imitation of the
2.

The

;

Father

(5«).

While thus rejecting the legalism

of the scribes,

Jesus employs in His ethical teaching the current
ideas of reward and punishment. That righteousness shall be rewarded and wrong-doing punished
He reiterates again and again (Mt 5'^- &' 19^' etc. ).
He speaks once (unless it be the Evangelist) of
good works (ij/uui' to KaXa ifrya,Wi, S'") he did not
What shall I do that I
reprove the question
'

'

;

:

'

may inherit eternal life ? (Mk 10")
moreover, He points the asker to

in His answer,
the keeping of
the commandments. Cf., further, the teaching of
the parables of the faithful and unfaithful servants
'

'

adduce passages hlie Dn 42-* [sic]. To 128 for the Roman Cathohc
doctrine of good worlts, we must go back to the reUgion of
Judaism (K. Thieme, in PRE3 xxi. 110).

Druramond,

HDB V. 207).

rule of

precept has gotten to himsel! one
and he who commit3_one transgression has gotten

to

A

same period

;
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(Mt 24«f-), and of the talents (25''"'-), and oUserve
again the principle expressed in Mk
The principle of merit, therefore, occupies a
somewhat ambiguous position in the teaching of
On the one hand, there are fundamental
Jesus.
doctrines which appear to leave no room for it
on the other, we lind in places a general recogniThe position of things in the NT as a
tion of it.
whole is much the same.
The rest of the NT corresponds exactly in its
ethical demands with the teaching of .Jesus Himself.
The necessity of righteousness is absolute,
alike for the Jewish Christianity of the Epistle
of James and the anti-Jewish Christianity of Paul,
as well as for the other NT writers (of. Ja l'"'-.
4'-'''.

Gal

5"-=',

Eph

5»,

1

Jn

3'"" esp. v.").

Through-

NT

out the

also the doctrine of the Fatherhood of
God is fundamental, though not so dominant as it
is in the teaching of Jesus.
The idea of retribution according to works is also generally prevalent.
Paul, indeed, in the most important cycle of his
teaching that upon justification appears to exclude the principle of merit altogether. Justification is by faith alone
by the works of the Law
no man can be justified (Ro 3=" 4", Gal 2" 3" ;
observe especially the direct exclusion, in so many
words, of the principle of merit in Ro 4^-). Yet
the Apostle teaches also that reward and punishment are according to men's works ; and he regards
this doctrine as axiomatic, feeling himself here on
common ground not only with the Jews, but also
with the Grseco-Roman world (Ro 2°*- ; cf., further,
2 Co 5i» 9«, Gal 6», 2 Th V, and also Col 3=^ Eph

—

—

:

Ti

6', 1

48,

2 Ti

4«).

Even more prominent is the doctrine of retribution according to works in the Apocalypse, and the
Epistles of James, 1 Peter, and to tlie Hebrews
1 P V- " etc..
idea of retribution is therefore almost universal in the NT,
though, as Schultz says {op. cit. p. 13), 'without
systematic development.' Only in the Gospel and
Epistles of John is it almost wanting. The reason
for this is assigned by Schultz as follows
*At bottom there is no room for it. The true life work,
which the community elect of God performs, is belief in the
(ci.

Rev

He

10^ nis.ss

2"'--» 3"-

1^- =i

122).

etc.,

Ja 3"

4i»,

The current

;

Son

of

God, and

in

belief eternal life

tliia

is

already given, as

and as hope (p. 13).
Here, then, enters a problem which the
writers do not themselves seem to have felt much.
What is the relation of the doctrine of retribution,
possession

'

NT

which the
thought of

NT

has in

common with

the current

age, to the specifically Christian
ideas, such as those of the Divine Fatherhood, or
its

of justification by faith ? This is a problem whose
full significance was later to be brought to light.
may, however, refer here to the passages in

We

the NT which suggest the limitations with which
the doctrine of retribution is to be taken.
To begin with Jesus Himself, when He describes,
as He often does, the relation of God to men by
comparing it to that of a master and his household
servants (cf. Mt 24«t- 2o"a'-, Lk 17»), He thereby
does away with the idea of merit and reward in the
strict sense.
'The servant in the sense of antiquity can acquire no merit.
He is SoOAos a;^peios, even when he has done all lie should (Lk
179).
His master can reward him, but that remains at bottom
an act of good pleasure (Schultz, p. 15).
'

In the one instance where Jesus actually does
speak of paid labourers, and so leaves the way
open for the strict idea of reward according to
merit. He emphasizes by contrast the truth that
God will not be bound by this rule, but reserves to
Himself the right of graciously transcending it

(Mt
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20"-)-

Finally, Jesus opens out the view of a reward
which belongs rather to the personality revealed
in the work than to the performance as such.

'

Only where the tree
It iH the conduct

13^^).

and rewarded

Is

pood, can the fruit be ^ood (Mt 1233
the irpafty, which is recoffnizcd
deeds (Schultz, p. 14).

of life,
in the individual

'

Paul, again, suggests a reconciliation between
the idea of justification by faith and judgment
according to works in the conception of good
works as the fruit of the Spirit (Gal 5'-'-).
Where justification is, there is also the gift of the Spirit,
and therefore also good works. Thus the verdict of present
'

justiflcation

Franks,

and

Man,

1008, p. 128

of the future

Sin,

and

Judgment must coincide (R. 8.
London and Edinburgh,
'

Salvation,

f.).

Again, in Eph 2*"' good works appear not as a
condition, but as a result, of salvation.
'Sometimes, however, the ethical interest so predominates
that Paul even comes to represent future .salvation
as conditional on perseverance in faith and obedience'

(i6.

p. 129).

Cf.

Ro

8",

CoG-"--',

1

Ph

38-»

with exposition given by Franks {ib.).
Finally, we may take into account the recession
of the idea of retribution in the Jobannine writings, which has already been noticed. The tendency
in the NT, at any rate in the most important
it, is in general to limit the principle of
merit and retribution in favour of the doctrines of
grace.
But it must be admitted that such limita-

parts of

tion is by no means universal or absolute (it is least
observable in the minor NT writers) ; and there
remains, therefore, a fundamental antinomy in the
Christian religion, as originally stated, which
theology is called upon to solve. How difficult
the task is, the history of doctrine reveals.
3. The doctrine of merit in the Christian Church.
begin with primitive Gentile Christianity,
and note that the whole cycle of Christian ideas by
no means passed over equally to the Gentile Christians
what they received was naturally conditioned by their previous preparation. As to the
necessity of good works, we find an intense moral
earnestness in primitive Gentile Christianity.
But, further, the idea of the twofold retribution
according to works (reward or punishment) was
familiar to the whole Graeco-Roman world hence
this element of NT doctrine was easily assimilated,
and, indeed, emphasized in more than its proper
proportion, so much so that we have to recognize
in the early Christian Church a return to a great
extent to the Jewish doctrine of works. The
doctrines, on the other hand, which should have
prevented this return, such as, above all, the
Pauline doctrine of justification by faith, found
but little receptivity awaiting them. Hence the
doctrine of good works in the Apostolic Fathers is
very similar to that of the Jewish Rabbis. Christianity appears as a new law, and eternal life as
the reward of keeping it. Just as in later Judaism,
stress is especially laid on the merit of fasting and
almsgiving. Cf. ;? Clem. xvi. 4 (almsgiving becomes a mitigation of sin); Barn. xix. ; S Clem.
Hernias, Sim. IX.
iii.
3 f., viii. 4-6, ix. 5
actually find already the
xxviii. 5, X. ii. 4.
idea of a work of supererogation Hermas, Sim. V.
iii.
'If thou doest a good work beyond the
3

—We

—

;

;

We

(

:

commandment

of God, thou shalt win for thyself
more abundant glory ').
In the Greek Fathers this line of thought continues, side by side, indeed, with the idea of grace,

with which, however, it is never properly corA more important and characteristic development belongs to Western theology, and begins
with Tertullian. Himself a jurist, he gave to the
doctrine of good works an essentially juristic
stamp, which it has never lost in Latin Catholicism.
A typical sentence is
A good deed has God as its debtor, just as also an evil one,

related.

*

because a judge is a rewarder of every cause (de Pcen. 2).
Tertullian, in fact, looks upon the whole life
of the Christian after baptism as strictly a
'

life under the Law, its motives hope of reward
and fear of punishment, and the result deter^
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mined purely according to legal standards. All
merit,
good works are in general meritorious
;

however, in a peculiar sense attaches to such as go

beyond tlie strict demands of God e.g., fasting
and the maintenance of virginity. Retribution is
strictly according to merit {Scorp. vi., de Pat. x.,

ad

Scap.

iv.

).

These ideas are continued by the later Latin
Fathers. Ambrose, however, begins to correlate
them with the idea of divine grace— a work completed by Augustine. The latter still maintains
that eternal life must be won by merit, and that
good works establish merit, but the divine grace
alone can enable men to perform good works, so
our merits are God's gifts, and, when God
He crowns in reality simply His
own gifts (Etich. cvii., Ep. cxeiv. 19).
The teaching of Augustine is systematized and
modified by the mediaeval schoolmen. The idea
that eternal salvation must be merited by good
works is common to them all. Baptismal grace
simply puts men into a condition to win merit.
Works are not properly meritorious unless done
from an inner principle of love (caritas), which is
infused in the heart by the Spirit of God. Alexander of Hales, however, modified this doctrine by
distinguishing between two degrees of merit,
meritum de congruo and meritum de eondigno,'
and two degrees of grace, gratia gratis data,'
general grace, and gratia gratum faciens,' saving
grace.
He further taught that, while meritum de
eondigno,' or merit to which God owes a reward in
strict justice, is possible only by the help of saving
grace,
meritum de congruo,' which God rewards
because His mercy goes beyond strict justice, is
In this way
possible by the help of general grace.
even the first grace can be merited (F. Loofs, DogThomas
mengeschichte*, Halle, 1906, p. 544 f.).
Aquinas was more cautious. He denied the possibility of merit before baptism. All merit, however,
so far as it proceeds from the free will is de conso far as it proceeds from grace, it is de
gruo
eondigno {ib. p. 549 f. ). Duns Scotus taught that
'
meritum de congruo was possible to a man in
according to God's ' potentia
puris naturalibus
absoluta,' not, however, according to his potentia ordinata {ib. p. 596 f.). Finally, the Nominalist, Gabriel Biel, the disciple of William of Occam,
taught without hesitation that he who does what
de congruo the grace which
is in him can merit
enables him de eondigno to merit salvation {ib.
It is from this point that the Reformation
p. 615).
antithesis to the Roman Catholic doctrine of good
works takes its start. Luther, returning to Paul's
principle of justification by faith, declares that
the doctrine that salvation can be merited by good
works, however modified by a reference to the cooperation of divine grace, is absolutely opposed
to the pure gospel.
We ought to notice that Luther's point of view
is not altogether without parallel in the Middle
Ages. Above all others Bernard of Clairvaux presents similar thoughts.
He is foolish and mad, whoever he be that trusts in any
merits o! his life, who trusts in any religion or wisdom but only
that

all

crowns our merits,

'

'

'

'

'

'

'

'

'

'

;

'

'

'

'

'

'

'

'

'

'

'

humility (de Diversis, sermo xxvi.
'

in A. RitschI, Rcchtfertigunff
p. 99).

1

;

other passages are given

und Versohnung,

i,,

Eng.

tr.,

Luther, however, elevated what was thus occasionally expressed in the Middle Ages as a devotional point of view into the central doctrine of the
faith.
This teaching, in its ultimate form there
were many stages of development is that salvaWorks are not the condition
tion is by faith alone.
of righteousness, but righteousness received as a
divine gift by faith is the condition of good works.
Faith works by love, and its natural fruits are

—

—

good works.
In opposition to Luther's view the

Roman

Catho-

Church at the Council of Trent stamped with ita
approval the mediaeval doctrines of good works (see
sess. vi. can. 32).
R. Bellarmine briefly suras up
the Roman Catholic point of view when he says :
The common opinion of all Catholics is that good
works are truly and properly meritorious, and
that not merely of some particular reward, but of
eternal life itself {de Justificatione, v. 1 [Disputalic

'

'

tiones, Ingolstadt, 1588-93, vol.

iii.]).

Protestantism as a whole, both Lutheran and
Reformed, completely agrees with the position of
Luther, as expressed above. In the early Lutheran
Church there was, however, a controversy as to the
necessity of good works. If they were not to be
regarded as the meritorious cause of salvation, the
question was in what relation they stood to it.
Melanchthon used phrases which were thought to
imply that good works, though not the ground of
justification, were nevertheless a causa sine qua
non of our acceptance with God. To this mode of
expression Luther objected, as good works are the
consequence, and in no sense the condition, of jusAgricola, a pupil of his, went further,
tification.
and taught that good works are not necessary to
salvation, the believer being not under the Law but
under grace, and accepted for Christ's sake apart
from any works of his own. Luther denounced this
view also, maintaining that the Law remained
under the gospel, not indeed as a means of justification, but as a revelation of the will of God as to
what men ought to do (C. Hodge, Systematic Theology, London and Edinburgh, 1872-73, iii. 238).
i'he controversy was renewed not long afterwards
in consequence of the doctrine of George Major,
professor at Wittenberg, who had also been a pupil
Major was accused
of Luther and Melanchthon.
of teaching that good works were necessary to jusHe maintained that
tification, but denied this.
good works were not necessary as meritorious of
salvation, but were necessary as fruits of faith.
He admitted that the sinner was in a state of salvation as soon as he believed, but taught that, if his
faith did not produce good works, it was not saving
faith. N. von Amsdorf, his chief opponent, taught,
on the other hand, that, though the statement that
good works were necessary to salvation might be
true in a general way, it was misleading. Good
works are necessary to sanctification, but not to
salvation in the proper sense, which is identical
with justification. Amsdorf went so far as even to
say that good works were harmful to salvation {op.
cit. p. 239 f.).
These controversies were closed by the Formula
of Concord (1580), which, on the one hand, condemns the statement that good works are necessary
to salvation, but, on the other, equally rejects the
doctrine that they are harmful to salvation. Men
are to be shown how necessary it is to exercise
themselves towards God in good works, but also
how necessary it is to avoid all thought of good
works in the matter of justification. Finally, the
Formula condemns the idea that faith in Christ can
consist with intentional or wilful sin (cf. F. C. Epitome, ed. Leipzig, 1857, ix., de Bonis Operibus').
The Formula of Concord closes the history of the
doctrine of good works in orthodox dogmatics. It
remains now only to notice that, since the Formula
was composed, the whole question of the place of
good works in Christianity has passed into a new
phase. The essentially ethical character of modern
Protestant theology, with its emphasis on the
teaching of the OT prophets, and still more on that
of Christ, makes the q_uestion whether good works
At
are necessary to salvation seem almost absurd.
the same time, in the sense in which the Formula
of Concord denies that good works are necessary to
sal vauon, modern Protestant theology is absolutely
It repudiates the Roman Catholic
at one with it.
'
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conception of salvation by merit, and views good
works, in essential agreement with the propliets,
with Christ, and with Luther, as the expression of
the filial attitude towards God.
There is, however, a powerful tendency not
simply to deny the apjilicability of the category of
merit to the matter of justification, but to regard
it as a complete intruder in the domain of Christian
theology. Justification by faith is regarded by
Ritschl not as an alternative to justification by
works, coming in in view of the failure of the latter,
but as from the first the only method of salvation.

The consequence of this view is an attempt to remove from theology the conception of the reward
of good works in any other sense than that of their
immanent fruition. The Pauline doctrine of twofold retribution is regarded simply as a remnant
of Pharisaism or as a dialectic concession to his
Jewish opponents (cf. Ritschl, Rechtfertigunfj
und Versohnung, ii. 319 ; also W. Beyschlag,
Theol., Eng. tr., Edinburgh, 1895, ii. 179; H. J.
Holtzmann, Lehrbuch der neutestamentl. Theol.,
Freiburg i. B., 1896-97, ii. 129). Our Lord's use of
the category of reward is regarded as merely popular and not fitted to be the basis of a theological

NT

statement

(cf.

Holtzmann,

The question

i.

192

f.).

of the rights of
'natural theology' within the Christian religion.
The doctrine of twofold retribution has always
been regarded as one of the pillars of a natural
Ritschl, however, regards the whole of
theology.
the traditional natural theology, and in particular
the doctrine of a twofold retribution, as due to
the Hellenization of Christianity, and as being no
proper part of Christian theology (cf. Bechtfertigung und Versohnung, iii. 24 f., Eng. tr., p. 260 f.,
also ii. 318 f.), maintaining that the doctrine of
twofold retribution, in a word, is Jewish or Greek
but not Christian. The Bitschlian doctrine on this
point has been by no means generally accepted.
Many would still agree with C. Gore when, commenting on Ro 2", he speaks of natural religion
as the necessary and essential basis of all evangelical teaching (TAe Epistle to the Bomans, London,
It must, however, be admitted
1899, 1. 108 f.y.
that the co-existence in the
of the doctrine
of justification by faith and of reward according
to works remains one of the antinomies of the
Christian religion, of which, if the Ritschlian position be refused, no satisfactory synthesis has yet
And, further, Ritschl is surely
been attained.
right when he says that ' the rubric of good works
is unsuitable as a comprehensive designation of
the ethical side of Christianity' (iii. 627, Eng. tr.,
The phrase 'good works' suggests just
p. 663).
that Pharisaic atomism which is the very opposite
of the teaching of Christ, and, while employed in
the
like many other phrases derived from
Jewish thought, it is not one in which the specific
genius of Christianity comes out, but rather one in
connexion with which there is a perpetual danger
of a reversion to a lower stage of religion.
LiTERATtmE. The usual Biblical Theologies and Histories of
Do^ma also the great s.ystematic theological works, among
which A. Ritschl's Rechifertigung und Versohnung^, Bonn,
1889, is specially important (Eng. tr., Justification and Reconis

really that

NT

NT

—

;

eiliation, vol.

i.,

Edinburgh, 1872,

vol.

iii. 2,

do. 1902, vol.

ii.

still

The great monograph on merit is H. Schultz,
des Verdienstes und seine Aufwendung
auf das Verstandniss des Werkea Christi,' in SK Ixvii. [1894]
7-50, 245-313, 445-653.
See alsoiartt. Verdienst and Werke,
untranslated).
'

Der

sittliche Begriff

'

gute,' in

PREK

MERLIN. —The name

ROBERT

'

S.

'

FRANKS.

Merlin is a modification,
first found in its Latinized form Merlinus, of the
Welsh Myrddin or Merddin. That the latter form
in Welsh is not a mere orthographical variant of
the former is shown by a line of the poet Dafydd
ab Gwilyni (middle 14th cent. ), which attests the
pronunciation with e in the first syllable. In
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mediicval romance Merlin played a prominent
part, in close conjunction with the Arthurian
legend, as a prophet and as a magician.
In the
earliest references which we have to him in Welsh
literature he appears as a bard, while, later, he is
represented in vVelsli and other prophetic literature as a seer, until finally, in tlie Merlin romances,
his character as a magici.an predominates.
The
origin of the name Myrddin or Merddin is uncertain, and it is only by accident that it has hecome identical with the second element of C.ier
Fyrddin, the WeLsh name for Carmarthen, since,
in that name, Myrddin (in its mutated form Fyrddin) is the later phonetic equivalent of the Celtic
Mori-dunon ('the fortress near the sea'). The
reason for the substitution of / for dd ( = soft th) in
the Latin and other forms of the name is uncertain.
Probably it was due to the absence of the soft
sound of th from these languages, and the consequent necessity for substituting for it some other
sound, but it is not clear why that sound should
have been I. As for the derivation of the name,
it may be stated that there is one obstacle, and
that a doubtful one, to its derivation from the
Latin Martinus. This should give Merthin (with
hard th), but there is a bare possibility that this

form might change to Merddin, in accordance
with a Welsh sound-change of th to dd which
operated in certain words, but which was arrested
before it aftiscted all instances of rth. There is
probably an instance of this .sound-change in the
place-name Gogerddan, in Cardiganshire, which
doubtless stands for 'Gogerthan,' another form of
Gogarthan,' a diminutive of Gogarth (' an eminence '). This derivation of Merddin is only a
'

but, if it is sound, it is just conceivable
that some of the early legends of Merlin contain
distorted accounts of St. Martin, to whom St.
Ninian is said to have dedicated the church called
possibility

;

Candida Casa or Whithorn. A magician called
is mentioned in the
Vita Patricii of
(x. 79, ed. AS, II Mar. [1865] 556), written
cent.,
but
whether
in the 12th
or not the name

Melinus
Jocelyn

stands for Merlinus is uncertain ; in the
Patricii which is ascribed to Bede, though

probably by Mellanius Probus

(ed.

J.

Vita

more

Colgan,

Sibernice, Louvain, 1645-47,
Acta Sanctorum
It is interesting to
ii. 51-63), he is called Locrus.
note that Adamnan in his Life of St. Columba
makes no mention of Merlin.
in Welsh legend.
So far as the
I. Merlin
earliest allusions to Merlin in purely Welsh litera.

.

.

—

ture are concerned, it is clear that his name belonged to the same legendary zone as the majority
of the heroes and saints commemorated in early
Welsh literature and included in early Welsh
genealogies, namely to that of the
Men of the
North,' who are represented as having come into
'

Wales from Northern Britain, more especially
from the region of the Clyde and the Forth. This
is the zone, e.g., of Cunedda Wledig, Urien Rheged
and his son Owain, of St. Kentigern (the patron
saint of Glasgow and of St. Asaph), Caw, Rhydderch Hael, Gwenddolen, Cynon ab Clydno Eiddin,
and of Arthur himself. The debris of the ancient
British legendary cycle is to be found in Nennius,
as well as in poems of the Black Book of Carmar-

Book of Aneirin, the Book of Taliessin,
and the Bed Book of Hergest, while fragments of
the same cycle may be detected in the Mabinogion,
the Triads, and the Bruts. It is in the Book of
then, the

Aneirin, a MS of the 13th cent., but containing
much older material, that the first reference to
Merlin by name occurs in Welsh literature, in the
phrase he defended the fair song of Mirdyn,' the
form Mirdyn in this passage being undoubtedly
a variant for 'Myrdin,' the mediteval Welsh
equivalent of the Myrddin of later Welsh.
'

'

'

MBBLiIN
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Since it is clear that the legend of jVtyrddin
(Merlin), in its earlier developments, must have
arisen on British soil and have been circulated in
the ancient British tongue, it will be of interest,
before considering its later evolution in Latin and
other non- Welsh sources, to review the forms in
which we find it in the literature of Wales. Unfortunately, the Welsh materials of the Merlin

legend do not go further back than the l'2th cent.,
but they doubtless embody more primitive features,
though' it is no longer easy to determine these
elements with certainty. The Myrddin legend
owed its popularity in Wales, in the 12th cent.
and later, to its convenience as a vehicle for the
enunciation of prophecies as to the ultiruate success of the Welsh in their struggle against the
English. In this form of the legend Myrddin is
represented as having, in the battle of Arderj'dd
(often wrongly written Ardderyd), caused the
death of the son of his sister Gwenddydd, who
apparently was the wife of Bhydderch Hael, a
prince of Strathclyde, who, in the battle in question, was the opponent of another Northern prince,
Gwenddolen, with whose court Myrddin as a poet
appears to have been connected. According to
this Welsh legend, smitten with remorse, he flees
in his frenzy, under the pursuit of Rhydderch
Hael and his hounds, to the Forest of Caledonia
(Coed Celyddon), to which, in Welsh medieeval
legend, allusion was sometimes made as the home
of sprites and departed spirits.
In his flight the
bard's sole companion is a little pig, and with his
companion he reaches the shelter of an apple-tree
Under this apple-tree
in the heart of the forest.
he is represented as uttering prophecies concerning
future events in the history of Wales. It would
appear from some of Myrddin's utterances that,
in the course of his wanderings, communications
were sometimes made to him by a female friend,
who bears in Welsh the name Chwimbian or Chwiplein, who is probably the original of the Viviane
It is possible that,
of the later Merlin romances.
in earlier forms of the legend than those known
to us from Welsh literature, this nymph or Egeria
may have originally played a less shadowy part
than that which comes to view in Welsh 12th cent,
legend, when the chief use of the Myrddin story
was as a vehicle for encouraging vaticinations. It
is noteworthy that in no part of early Welsh literature, not even in the Black Book of Carmarthen,
which was written in the Priory of Carmarthen
in the latter half of the 12th cent., is there any
attempt to connect Myrddin with Carmarthen (in
Welsh, Caer FjTddin), as was done by Geofl'rey
of Monmouth.
Hence we may conclude that the
story of the connexion of Merlin with the North
and with the battle of Arderydd fought, according
to the Annales Cambrice (ed. Monumenta hist.
Britannica, i., London, 1848, pp. 830-840), in A.D.
573 was traditional and well-established.
The
Northern associations of the story are further confirmed by the fact that Nennius mentions a Kiderch
Hen [Hist. Brit, ad ann. 597, ed. Man. hist. Brit.
i. 75), who is probably to be identified with Rhydderch Hael, while the life of St. Kentigern (xlv.,
ed. and tr. A. P. Forbes, Historians of Scotland,
v., Edinburgh, 1874) names a Rederech, who is
doubtless also to be identified with the same person,
and a Laloiken, or Laloicen, whose name is clearly
the same as that of Llallogan, identified with
Myrddin in a poem purporting to be a conversation

—

—

between Myrddin and his sister Gwenddydd, found
in the Bed Boole of Hergest and generally kno^vn
as the Kyvoessi Myrdin ('The Conver.sation of
Myrddin '). H. L. D. Ward (in Romania, xxii.
[1893] 504 ff.) has published another version of
the Laloiken story, from two fragments in the
Brit.

Mus., and has adduced conclusive evidence

show that LlaUogan (Laloiken) is a proper
e.g., in a Breton document called
the Redon Cartulary as Lalocant and Lalocan (see
Romania, xxii. 504). The simpler form of Llalto

name, found,

logan, Llallawc ( = Llallog), is probably a purely
Welsh variant. It may be stated that the precise
site of Arderydd (given in an older form in the
Annales Cambrice as Armterid) has not been fixed
with certainty, the usual identification with
Arthurel being based on a false pronunciation, but
it is probable that the name Gwenddolen survives
in the place-name Carwhinelow (Caer Wenddolen)
near Carlisle. In the fragments given above,
Laloiken is said to have been driven mad by the
events of the great battle ' in campo inter Lidel et
Carwanolow situate.'
The attribution of prophecies in Welsh literature
to a bard Myrddin is not an isolated phenomenon,
but is also found in the case of the Welsh poet
Taliessin, in whose case, as in that of Myrddin, a
legendary nucleus has survived, the chief feature
It
of which is an account of his transformations.
is probable that the connexion of the name Taliessin with prophecy was earlier than that of Myrddin, as is suggested by a statement put into the
mouth of the latter in the first poem of the Black
Book of Carmarthen, in a dialogue between him
and Taliessin about the battle of Arderydd, to the
effect that

Myrddin's prophecy would be widely

known

after that of Taliessin. Tlie conception
of a poet that is implied in the utterance of such
vaticinations resembles the medioeval idea of
Vergil, who was then viewed more as a prophet
and magician than as a poet (see D. Comparetti,
Vergil in the Middle Ages, Eng. tr., E. F. M.
Benecke, London, 1895). As for the genesis of
such prophecies as those of Myrddin, the original
models were probably the so-called Sibylline Oracles,
and such imitations of them as bridged over the
time between the period of their composition and

the Middle Ages. In the Middle Ages and even
later there was a congenial mental atmosphere for
the composition of prophecies and the practice of
magic, nor was an interest in vaticinations confined to Wales, as may be seen, e.g., in the popularity of such writers of prophecies as Atterbury,
Bannister, John of Bridlington, Thomas of Erceldoune, and others in England, not to speak of

Merlin himself.
In the Black Book of Carmarthen (12th cent.)
the two chief forms of prophecy that are associated
with the Myrddin legend are those known as the
Afallenau (' The Apple-trees ') and the Hoianau
Both poems contain prophetic
('The Hails ').
allusions, mainly to events of the 12th cent, in
Wales. The former poem mentions Coed Celyddon
(' the forest of Caledonia'), which was represented
as the scene of the Myrddin legend, as well as
Prydyn (Pictland) in the North, Mon (Anglesey),
Ardudwy (N.W. Merioneth), Dinwythwy (near
Carnarvon) in N. Wales, Cors Fochno and Pum-

lumon (Plynlimmon) in Cardiganshire, and the
rivers Tawe, Taf, Teifi, Towy, Machafwy, and
Edrywy in S. Wales. The Hoianau poem refers
to the disaoreement between Henry II. and Henry
III.,
and also to the Welsh prince, Llewelyn ab
lorwerth, lord of Gwynnedd or N.W. Wales.
There are allusions in this poem to Gwynedd
(N. W. Wales), and to Tir Ethlin, the Land of the
Heir- Apparent, which was the district situated in
N. Wales between the rivers Conway and Clwyd.

The student

of the prophetic allusions of these

poems would do well to consult the Introduction
and notes of J. Gwenogviyn Evans's edition of
Here, again, most
the BlackBook of Carmarthen.
of the topographical allusions are to places in S.

Wales, such as Dyfed (S.W. Wales), St. Davids,
Milford Haven, Mynwy (Monmouth), y Sarflien
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and Castell Colhvyn in Kadnorshire, together with
the livers Taradyr, Mynwy (the Monnow), Machafwy, and Teili, while there are also allusions to
certain famous hattles of early Welsh history,
which are probably taken from some current
bardic list of such battles.
In the Book of Taliessin (14th cent.) there is a
similar prophetic poem (but without any account
of the Myrddin legend itself), put into the mouth
of Myrddin under the title Arymes Prydein Fawr
('The Prophecy of Great Britain'). The events
which are foretold are similar in character to
those of the Afallenau and Hoianau. There are
other poems in the MS which, without expressly
mentioning Myrddin, are clearly cognate with the
Myrddin poems already mentioned.
In the Red Book of Hergcst (14th cent.) there
are two poems which have clear links of affinity
with the Afallenau and Hoianau, but which may
have been composed later. They undoubtedly
belong, like the latter, to the Welsh Myrddin
These two poems are (1) Kyvoessi
tradition.
Myrdin a Gwendyd y chwaer, The Conversation
'

Myrddin with his sister Gwenddydd,' and (2)
Gwasgargerd Vyrdin yn y bed, The Dift'used Song
Though there are alluof Myrddin in the grave.
of

'

sions which make it clear that their writers were
familiar with the legend of the Northern Myrddin,
Myrddin in these poems is little else than the
instrument of prophecy. It may be of interest to
note that a common feature of the Myrddin and
other prophecies of the Middle Ages was an
expectation of the return of the princes Cj^nan and
Cadwaladr to life, in order to lead jointly the
Welsh forces to victory over the English.
It is in the Kyvoessi poem that the term Llallogan,
already mentioned, occurs. Though this word is
doubtless in origin a proper name, yet W. O.
Pughe {Nat. Diet, of the Welsh Lang.^, Denbigh,
1832, s.v.) interpreted both it and llallawg as
meaning ' twin brother.' It is not improbable that
the term was misunderstood in this sense, even by
the author of the Kyvoessi, since he makes Gwenddydd speak of 'my llallogan Myrddin,' whUe the
term llallawg, as a sjrnonym for llallogan, is doubtless invented from it by analogy.
In the original
narrative on which the Kyvoessi poem was based,
Llallogan was doubtless a proper name, as it is in
the Life of St. Kentigern, in the passage in curia
'

eius(Rodarci) (erat) homofatuusvooabuloLaloicen,'
and it is this Laloicen that is identified in the
Scotichronicon (iii. 31 ed. W. Goodall, Edinburgh,
1759), as in the Kyvoessi poem, with Merlin. Poems
xix., XX., and xxi. of the Red Book of Bergest (in
Skene, Four Ancient Books of Wales) clearly belong
to the same cycle as the preceding.
Occasional references to Myrddin are found in
the Welsh poets of the Gododin period (A.D.
;

1100-1300), as, e.g., in Cynddelw's Elegy to Owain
Gwynedd (Myvyrian Archaiology of Wales'^,
Denbigh, 1870, p. 152'), where the poet says that
Owain was fairer than Myrddin.' Gwynfardd
Brycheiniog, too (ib. p. igS*"), speaks of the Lord
Khys of Deheubarth (S. Wales) as having been
prophesied by Myrddin. Elidr Sais (ib. pp. 243",
244°) refers to Myrddin's brilliancy in song, and
likewise Gwilym Ddu o Arfon (ib. p. 277") speaks
'

of ' the excellent Myrddin of the stock of Meirchion.'
The poet Sefny-n, also, in an elegy on lorwerth
Gyrriog, compares the dead bard to Myrddin (ib.
Further, a cynical and sarcastic poet,
p. 334'').
Madog Dwygraig, satirizes the Afallenau in one
of his poems called Dychan i Ferch ('A Satire on a
Woman'). In Dafydd ab Gwilym (poem xxviii.
there is an echo of the fame of Myrddin as a
poetic lover, while in poem xlvii. he is said
to
have made with the craftsmanship of love a house
of glass about a mistress.'
The few other allusions
'
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Myrddin in Dafydd ab Gwilym are unimportant.
Later legend (see MS 162 in the Peniarth Collection, now in the National Library of Wales, Aberystwyth, written about 1600) associated Myrddin with
the Island of Bardsey, oil' the coast of Carnarvonsliire, and located his grave there (cf. R. Higden,
in Polychronicon [ed. T. Gale, Oxford, lUyi, i.
187]), and Giraldus Cambrcnsis may have had
this legend in view when he spoke of Merlinus
Celidonius' grave (see below) as being shown near
Nevyn in Carnarvonshire.
That Wales was not without an interest in the
prophecies of the Sibyl, which are probably the
prototypes of the Merlin and similar vaticinations,
is shown by the fact that MS 5 of the Peniarth
Collection, belonging to the second quarter of the
14th cent., contains a Welsh translation of the
to

Sibylline propliecies, called Llyma Prophuydolyaeth
Sibli doeth ('Here is the propliecy of the wise
Sibyl '), based on the De Sibillis of I.sidore of
This translation is also found in the
Seville.
Red Book of Hergest (cols. 571°-577), and in PeniThe latter bears the title
arth
14, pp. 45-57.
'
The Sibyl's Dream,' and belongs to the middle of
the 13th century. It diH'ers both from the versions
The
of Peniarth 5 and from the Red Book te.xt.
popularity of prophecies in this and the subsequent
century in Wales is further shown by the inclusion

MS

Peniarth MS 3, written about 1300, of the
Kyvoessi poem, together with the Afallenau and
Hoianau, while MS 20 of the same collection (15th
cent.), by its inclusion of the same poem and the
addition to it of a further prophetic extension,
This is
shows that this popularity continued.
further proved by the fact that we find in the
Cwtta Cyfarwydd, a MS written at varying dates
from 1415 to 1456, copies of the Afallenau and
Hoianau with the Gwasgargerd Vyrdin poem together with English prophecies by Bridlington,
Bannister, Thomas of Erceldoune, and others. We
find the Afallenau and Hoianau in Peniarth MS
59, a MS of the first half of the 16th cent., while,
in the latter half of that century and in the 17th,
the Welsh Myrddin poems still continued to be
copied, as we see from Llanstephan MS 41 (161030), now in the National Library of Wales.
In the foregoing account the fortune of the
Arderydd or Northern legend of Merlin, with the
associated prophecies, has been traced.
The
Merlin thus depicted is sometimes called in Latin
Myrddin
Merlinus Silvestris,' and in Welsh
Wyllt' (' Merlin the Wild') ; while another Latin
name by which he is known is that of Merlinus
Celidonius' or
Caledonius,' being so called in
order to distinguish him from Merlinus Ambrosius,
who is a creation of Geoft'rey of Monmouth, through
the substitution of Merlinus for the Ambrosius of
a narrative which Geofi'rey found in Nennius. A
later MS of the Annales Cambri(s, in its account
of the battle of Arderydd, reflects the Merlinus
Silvestris tradition, in its addition to the original
entry of the words inter filios Elifer et Guendoleu
filium Keidiau
in quo hello Guendoleu cecidit
Merlinus insanus efleetus est.' In keeping with
the Northern conception of Merlin already mentioned, but also influenced by Geoftrey's account in
connexion with the name Laloicen, the Life of
St. Kentigern (Scotichronicon, loc. cit.) refers to
Merlin's suH'ering in the words that are put into
his mouth
Ego sum Christianus, licet tanti nominis reus, olim Guortigirni vates, Merlinus vocitatus
in hac solitudine dira patiens fata,' though the
influence of Geofi'rey is here unmistakable in the
reference to Vortigern.
This is a Latin hexameter
2. The 'Vita Merlini.
in

'

'

'

'

'

:

:

'

—

poem, giving, in verses of considerable ease and
fluency, an account of Merlin's life and adventures.
Nearly all writers upon it have taken it, owing to
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its

dedication, to be

tiie

work

of Geoffrey of

Mon-

mouth, but the legend which it embodies is so
entirely different from that given in Geoffrey's
Historia that it is in the highest degree improbable
that he is its author. The legend which it incorporates and expands is essentially that of the
Welsh AfalUnau and Hoianau and of the Laloicen
'

tradition that is contained in the Life of St. KentiFerdinand Lot has published an analysis
gern.
of the Vita Merlini {Annales de Bretagne, xv.),
and has shown it to be later than the Laloicen
fragments already mentioned ; but he too readily
assumes that Geoffrey was its author, and goes too
far in seeking to trace the influence of the Vita
Merlini on the Welsh Myrddin poems of the Black
Book of Carmarthen and of the Red Book of Sergest,
with the exception of the first poem of the former,
which purports to be a dialogue between Myrddin
and Taliessin. The Latinized proper names of the
Vita Merlini show quite clearly that they were
formed by some one who was familiar with the
Welsh names of the Myrddin legend, such as
Ganieda for Gwenddydd, Telgesinus for Taliessin, and the like.
At the same time, there are
important departures from the Welsh form of the
legend, as, for instance, the opposition of Guennoious to Merlin but in the Vita Merlini, as in
the Afallenau, there are prominent allusions to
apples, and the whole setting of the Latin poem
and of the Welsh poems, in spite of certain disThe
crepancies, is for the most part the same.
Vita Merlini, however, contains one name, Mtelprobably
dinus, which, as Lot has pointed out, is
;

derived from an Irish rather than from a Welsh
source, being, in all likelihood, that of the hero of
the voyage of Mselduin. Though the Vita Merlini
appears to be the work of some one other than
Geoffrey, it appeared during his lifetime, having
been written about 1148, while he died in 1154.
It was dedicated to Bishop Alexander's successor,
Kobert, who was a man of considerable influence
at the court of Stephen. The poem is of great
interest as showing the popularity of the Northern
and Welsh type of the Merlin legend in cultured
circles in Britain in the 12th cent., but familiarity
with Geoffrey's history is already shown by the
reference to vortigern (1. 681).
3. Merlin in Geoffrey and in the Chronicles.
The introduction of the figure of Merlin into the
mediaeval Chronicles is due to Geofl'rey of Monmouth, who deliberately transformed the Ambrosius
of one of his sources, Nennius, into Merlinus.
This
is clear from the fact that, in the Prophecy and in
the last part of the preceding book, Geoffrey calls
Merlin Ambrosius Merlinus. The innovation in
question was first made by Geoffrey, when he published The Prophecy of Merlin as a separate work,
before the appearance of his Historia Begum Britannice.
This Prophecy must have been published
early enough for Ordericus Vitalis to quote from
it, as he does in bk. xii. of his History, written
about 1136 or 1137. Later it was incorporated in
Geofl'rey's Historia, and forms bk. vii. of that work.
The Ambrosius with whom Geoffrey identified
Merlin first comes to view in Gildas (de Excidio
'

'

xxv., ed. Mon. hist. Brit, i. 15), as
Ambrosius Aurelianus, but the first to make him
into a legendary person was Nennius, who describes
him (xli.-xlv. as a child without a father, for
whom Vortigern searched, by the advice of his

Britannice,

)

sorcerers, in order to render stable the foundations
of a tower that he was building.
He was found,
according to Nennius, in the field or plain of Elleti,
in the region of Gleguissing ( = Glywyssing in Monmouthshire), and in Nennius's narrative he is also
associated with the ancient Carnarvonshire fort of
Dinas Emrys (Emrys being the Welsh derivative of
Ambrosius), near Beddgelert, and is represented as

a sorcerer {magus), who prophesies the final overthrow of the English by the Welsh. Ambrosius in
Geoffrey appears as a separate character (Hist.
Brit. viii. 1), but the r61e which he plays in that
author was filled in Nennius by Guorthemir
It is Geoffrey, too, that first connects
Merlin with Carmarthen (Hist. Brit. vi. 17).
Another new element which Geoffrey introduced
into the story, and which became a notable feature
of the Merlin romance, was the suggestion that the
boy's father was a supernatural being of the type
known by the name of incubus. The suggeietion
made by Nennius, that the boy was the son of a
Roman consul, is omitted by Geoffrey. The idea
of introducing an incubus into the story probably
came from a reminiscence of the pseudo-Bede [de
Elem. Phil., bk. i. [Pi xc. 1131]), who doubtless
The
reflects a view put forward by St. Augustine.
germ of the conception of Merlin as a sorcerer was
already in Nennius, and the idea of putting prophecies into his mouth was ready to Geoffrey's hand,
and even then a practice of the times, as is seen

(Vortimer).

by

Geofl'rey's OAvn references

(ii. 9,

xii.

18) to the

prophesying of the eagle at Shaftesbury. Giraldus
Cambrensis, too, quotes prophecies of Merlin that
are not found among those given by Geofl'rey (see
R. H. Fletcher, Arthurian Material in the ChroniHe makes a discles, Boston, 1909, p. 93, note 1).
tinction between Merlinus Ambrosius and Merlinus
Silvestris

(or

Celidonius),

and attributes

to

the

former only prophecies taken from Geofl'rey, and he
likewise states (Itin. Camb. ii. 6, 8) that he discovered, in an out-of-the-way locality, a copy of
the prophecies of Merlinus Celidonius in the British
Geoffrey gives prominence to Merlin's
tongue.
powers, not only as a prophet, but as a magician,
and represents him as one whose magic power conveyed Stonehenge from Ireland to Salisbury Plain
and changed the forms of Uther and his companions.
In Geoffrey, however, Merlin is not mentioned later
than Uther's reign, but subsequent legend and
romance could not resist the temptation to associate him with Uther's son, Arthur. In romance.
Merlin, as a magician, tended to come more and
more into prominence, until at last he became a
figure second only to that of Arthur himself.
In the case of subsequent chronicles the following
points may be noted. The Welsh Brut Tysilio, an
adaptation of Geoffrey's History, shows a development on the lines of the later Romances, and probably under their influence. For example. Merlin
is represented as owing his birth to the machina-

and other evil spirits, and the increased prominence of the magical conception of
his character is seen by the statement that he, by
his magic art alone, is able to draw the stones that
are to be carried from Ireland to Salisbury Plain
as far as the ships, after the complete failure of the
The same tendencies may be noted in
warriors.
Wace, who omits Merlin's prophecies, with the
exception of those about Vortigern, on the ground
that they are unintelligible to him, while he invests
Merlin throughout with superhuman powers, and
does not even mention any mechanical assistance
in the transmission of the blocks of Stonehenge.
Traces of romantic influence come to view also in
the Chronicle called Draco Normannicus (c. 1170;
ed. R. Howlett, Chron. of the Reigns of Stephen,
etc., London, 1884-89, ii. 589-757), which, it may
be stated, contains many allusions to the section of
Merlin's prophecies that relate to the first half of
the 12th century.
In Layamon's Brut there are a few additional
touches to the story of Merlin, such as Merlin's
explanation that the immediate cause of the fall of
the tower which Vortigern was trying to build was
the fighting of two dragons with one another at
midnight. In this narrative, again, there is a
tions of Lucifer

MERLIN
marked emphasis on the supernatural conception
which shows itself on the side both of
supernatural knowledge and of supernatural power.
There are some points of contact in the narrative
with the Vita Meriini, as in the account of the
discovery of Merlin in a forest, at Uther's instance,
when he wished for his aid to obtain Igerne as his
of Merlin,

mistress.

In the Latin hexameter poem called Gesta Regum
Britannice (ed. F. Michel, London, 1862), Merlin
is entirely supernatural, as, e.g., where he transmits
the stones to Stonehenge by means of magical songs,
or where he magically changes Uther's form.
Merlin, too, gives Arthur new strength in his conHere, again, there is a link with
test with Frollo.
the Vita Meriini, where it is said that Arthur was
conveyed to an ever-to-be-remembered island, on
which a royal maiden dwelt. In the case of other
chronicles, some omit the prophecies or certain of
them, as, for instance, Alfred of Beverley (c. 1150
ed. T. Hearne, Oxford, 1716), who omits most of
them, and Richardus Cluniacensis (in 1162), who
omitted the prophecies in the first edition of his
Universal Chronicle (ed. L. A. Muratori, Antiguitaies Italics medii asvi, Milan, 1738-42, iv. 10791104), but who found it advisable to include them
Again, it is clear
in his second and third editions.
that all chronicles did not share equally in the
tendency to exaggerate the powers of Merlin e.g.,
Ralph Niger in his Chronicon (ed. R. Anstruther,
London, 1851) has a mere allusion to Merlin's
transportation of the stones of Stonehenge.
There are, as already stated, traces in Giraldus
Cambrensis of an attempt at the fusion and reconciliation of the Caledonian tradition and that of
Geoflrey, in his theory of the existence of two
Merlins. He follows Geoft'rey in his connexion of
Merlinus Ambrosius with Carmarthen, while he
knows of the madness of Merlinus Caledonius, but
attributes it not to remorse at having killed his
sister's son, but to fright at the sight of an appariGiraldus, like many of the chrontion in the air.
iclers who succeeded Geoffrey, succumbed to the
temptation of bringing Merlin do^vn to the time of
King Arthur. One story, which Giraldus records
(Itin. Camb. ii. 6), to the effect that Merlinus
Caledonius had been found near Nevyn in Carnarvonshire, is probably connected with the legend
that associated him with the island of Bardsey.
Merlin's burial appears to have been located in
some traditions at Carmarthen, where a Merlin's
Grave was pointed out, while in Scotland it was
located at Drummelzier, anciently DunmeUer, in
Tweed-dale.
The wide-spread popularity of the prophecies of
Merlin may be gauged by the fact that two Latin
poems appear to be extant embodying a number of
them from the pen of a Scandinavian monk called
Gunlangus Lein of Thingeyra, while a similar MS
in the Copenhagen Library was translated into
English, with the History of Hulfdan Einar, and
published in London in 1718 (see San-Marte, Die
Sagen von Merlin, Halle, 1853, p. 18).
In 1185-89 there appeared a commentary on
the prophecies of Merlin by Alanus de Insulis, and
in 1603 it was published at Frankfort.
In this
commentary Alanus testifies to the existence, in
the Brittany of his day, of a strong belief in the
prophecies in question. Further, John of Cornwall,
a disciple of Peter Lombard, commented on these
prophecies publicly in the University of Paris (see
Prophetice Meriini cum expositione Johannis Cornubiensis, ap. K. J. Greith, Spicileg. Vatican.,
Frauenfeld, 1838, p. 98). The credence given to
the Merlin prophecies continued, in Britain and in
France, well into the 17th cent., if not later, and
the Council of Trent sought to counteract the considerable effects of this popularity by putting the
;
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prophecies on the Index. A similar attitude of
mind to that of the Council of Trent is rellected in
the work called Vincentii Bellovacensis Speculum
Historiale (xx. 20).
For English editions of the
Life and Propliecies of Merlin, see Literature.

—

Merlin (irst comes to
4. Merlin in romance.
view as a character of romance proper in a poem oi
which only a fragment has come down to us, probably dating from the 12th cent., and usually
attributed to Robert de Borron (ed. Paris and
Ulrich, in their ed. of the Euth Merlin
see Lit.).
This poem was the basis of a French prose work
which forms the Romance of Merlin, and this,
again, is thought to be partly the work of the same
author. It has come down to us in two forms,
the first being generally called the 'ordinary' or
vulgate Merlin, while the second is known as the
Suite de Merlin. Of the latter work Malory's first
four books are an abridgment, and from it is
derived one of the minor Arthurian stories, namely
that of Balin and Balan. In the Merlin romances,
as in the later developments of the Arthurian
story (see ARTHUR, Arthurian Cycle), there is
an ecclesiastical or theological development, the
leading motive which led to the birth of Merlin
being the conspiracy of the world ofi demons to
produce an Antichrist, who would be the means of
rendering the work of the Incarnation ineffective.
Thus the birth of Merlin is represented as a kind
of counter-incarnation, and, through the machinations of the demons, he is brought into the world
as the child of a woman whose family has been
ruined by the evil spirits, and who is herself seduced
by a demon. Providentially, however, Blaise, the
confessor of Merlin's mother, baptizes the child as
soon as it is born, and thereby brings it into the
;

'

'

Christian fold. The child, nevertheless, retains,
though a Christian, the demonic gifts of magic and
prophecy, and these powers he puts to beneficial
use even in his infancy, by saving his mother's life
and startling her accusers by revealing their family
secrets.
The narrative then proceeds on the lines
of Geoffrey's History in the account of his relations
with Vortigern, Ambrosius, and Uther.
After
this, Arthur' is represented as having been committed as an infant to Merlin's care, and Merlin
hands him over to Antor, who brings him up as
his own son.
It is Merlin who reveals to Arthur
the fact that he is the son of Uther Pendragon and
Igerne, and it is to Merlin that Arthur looks for
guidance and counsel during the earlier period of
his rule.
At the termination of this period Merlin
vanishes from Arthur's court. The stories accounting for his disappearance vary in ditterent forms
of the romance.
One story states that he was
betrayed by a maiden called Niniane or Viviane,
probably the Chwimbian of Welsh legend ; but in
some versions of this narrative she is represented
as a water-fairy, in others as a king's daughter.
With this lady Merlin is in love, and she, in the
spirit of Delilah, obtains from him the secret of his
magic power, and uses this knowledge to cast him
into a profound sleep and to imprison him alive in
a rocky grave. According to this account, Merlin
uttered a loud cry, called the Brait,' before he
died.
Apparently this form of the story was the
most popular. In another version his prison is
not of stone but of air ; and, though Merlin in
this prison can see and hear everything, he can
be seen by none.
He can also hold converse
with wayfarers who pass his prison, and one of
these happens to be Gawain. The prose Perceval
contains another form of the story, according to
which Merlin is not imprisoned by his mistress,
but retires of his own accord to an edifice called
an Esplumeor,' which he himself builds, after
which retirement he is never more seen. The
Romance of Merlin eventually became a long
'

'
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introduction to the prose Lancelot and to the
Arthurian cycle generally.
The Romance of Merlin, as already indicated, is
to be found first in the fragmentary poem, attributed to Robert de Borron, giving, however, only
the introductory part of the story, in a single
of the Bibliothfeque Nationale, and, secondly, in the
prose version based on this poem in combination
with the early history of the Grail, which bears
the name Joseph of Arimathea. In two cases the
Merlin story forms a small Arthurian cycle through
the addition oi a, Perceval 3,t\A a Mart Artus. Of
the 'ordinary' or 'vulgate' Merlin, which is a
long and elaborate romance, several copies are
extant. This story is continued in two forms, each
of which has survived in a single MS.
One of
these is called the Huth Merlin, after the distinguished patron of learning, Alfred Huth, who bore
the expense of its publication. It is a version of
which Malory made use in his rendering of the
story, and the Spanish and Portuguese translators
also based their versions upon it. The other sequel
is
337, also in the Bibliotlifeque Nationale, and
is called by Paulin Paris the Livre Artus.
In English the earliest form of the Merlin
Romance is a metrical translation called Arthour
and Merlin, which was made from French at the
beginning of the 14th cent. and a later translation, generally known as the great prose Merlin,
was made about the middle of the 15th century.
Spenser (Faery Queen, canto iii.) alludes to Merlin,
and there is reference to his deception by the Lady
of the Lake in Ariosto (Orlando furioso, canto iii.
St. 10).
The romantic development of the Merlin
story is doubtless mainly due to the desire of the
Freach trouvires to bring the legend of Merlin,
like those of Arthur and Tristan, into harmony
with the general civilization and culture of their
time.
In the 19th cent. Tennyson utilized the
Merlin legend in his Idylls of the King, and gave
a version of his own of the character of Viviane.
Like the other mediieval
5. Merlin in satire.
romances, that of Merlin tended, in the eyes of a
more critical age, to provoke satire, and so it is
not strange that Cervantes ridicules and parodies
it in his Don Quixote, while Rabelais also parodies
the prophecies in his Pa.ntagruHine prognostication

Wynkyn de Worde, Lytel Treatys of the Byrth and
1910
Prophecy of Merlin, do. 1510 (known only through the last leal
by the late Bernard Quaritch to
be extant); T. Heywood, The Life of Merlin, survumed
Ambrosius, his Prophecies and Predictimis, London, 1641,
;

of its reprint, pub. 1529, said

Merlin's Prophecies ajid Predictions Interpreted, do. 1651
Merlin's Life and Prophecies, do. 1658
The Life of Merlin,
Ambrosius, Carmarthen, 1812, London, 1813 Les
Prophecies de Merlin, 3 vols., Paris, 1526 ; La Vita de Merlins,
Prophetia Anglicana et Romana, hoc est,
etc., Venice, 1507

MS

;

sumamed

Merlini Ambrosii Britanni
vaticinia, una cum septem
explanationum in eandem Prophetiam
Alani de
Insulis, Frankfort, 1603, ^leos
Merlin,' in
art.
Dublin
Univ. Magazine, June 1865; *Merlinus-spi,' in G. Vigfusson
and F. y. Powell, Corpus poet, boreale, Oxford, 1883 T.
Malory, Morte d' Arthur, 1st ed., London, c. 1485 Historia di
Merlino, Venice, 1480
El baladeo del sabio Merlin, Burgos,
1498; Hersart de la Villemarqu^, Myrdhin ou I'enchanteur
Merlin, Paris, 1862; T. Stephens, The Literature of the
Kymry, Llandovery and London, 1849
San-Marte, Die
Arthursage, etc., Leipzig, 1842; F. G. Freytag, Dissertatio de
Merlino Britannico, Kaumburg, 1737 F. E. de M6zeray,
Hist, de France, Paris, 1685
Giraldus Cambrensis, Itin.
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MESMERISM.— See Hypnotism.
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certaine, veritable et infaillible, composed about
1533, while in his Gargantua he exposes the life
and prophecies of Merlin to further ridicule. The
contrast between the spirit of Cervantes or Rabelais
and that which delighted in the prophecies and
romance of Merlin illustrates the change from
the characteristic mental attitude of the Middle
Ages to that of later times.
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MESSALIANS.— See EucHiTES.
MESSIAH. — I. Scope of the

article.

Much

—

confusion is caused by the fact that the term
Messianic is used in a much wider range of meaning than 'Messiah.' It has come to be applied by
Christian writers to everything in the OT which is
thought to refer, however vaguely, to the coming
and work of Christ or to the Church, while, even
where this implication is wanting, it is given very
generally to all passages which speak of the hope
of a better and glorious future.
Messiah,' on
the other hand, refers definitely to a person, and
it would seem, therefore, that the term Messianic
should be confined to passages which imply the
coining of an extraordinary person, normally regarded as a king, who is to be in a special sense
sent and endowed by God, and whose advent is to
mark the end of a world-age. It would, indeed,
be an advantage if the looser use of 'Messianic'
could be dropped it suggests that, in the hope of
a Golden Age, the principal and original element
was the expectation of a Saviour-King, which
might here and there be ignored, or which might
be assumed to be implied even where it was not
actually mentioned. In fact, however, the reverse
is the case ; the oldest and the most general expectation is that of the era of happiness, and with
this the hope of the Messiah was sometimes combined in later times. For it is quite clear that a
majority of the OT passages which deal with the
hopes of a glorious future do not speak of the
King of the future at all Jahweh Himself is the
agent of deliverance and of judgment; He alone
is Saviour and Redeemer in the OT
the nation
as a whole, or the dynasty of its kings, is the
object of His favour. In such cases the Christian
interpreter may have good ground for maintaining
that, from the religious point of view, such hopes
were realized in the coming of Christ, but historically they are not the same as the expectation
of a Messiah, and can be called Messianic only in
the lax sense. AH this wider expectation belongs
to the subject of esehatology (g.v.), and this article
will, therefore, be confined to the consideration
of the Messiah in the strict sense, and the term
Messianic wUl be used only in connexion with
him. It may be added that, while esehatology
does not always imply a Messiah, neither does the
'

'

'

'
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Messiah himself always appear

in a strictly esclia-

tological setting.
II.

Meaning op the

word.

— The

term

the Heb. Mashlah, the
Aram. M'shlha, 'anointed one.' It is used quite
generally in the OT as an epithet, both of priests
(Lv 4° &" etc., and perhaps Dn 9^) and of kings,
esp. of Saul (1 S 12' etc.), while in Is 45' it is
applied to Cyrus. Nowhere in the OT does it
occur in its later technical sense, which is first
found in Enoch and Psalms of Solomon (see below,
IV. I). In the OT language any Jewish king is
the Lord's anointed,' and the phrase is in no way
confined to a single pre-eminent king. In Ps 105"
and 1 Ch 16-^ 'anointed ones' occurs in the plural,
of the patriarchs.
Dalman' suggests that Messiah
in its later sense is a shortened form of 'Jhvh's
Anointed,' and that no single passage of the OT
was responsible for its adoption.
Christ is, of course, Xpio-ris, the Gr. equivalent,
which translates the Heb. Mashiah in the Septuagint.
In view of discussions connected with its
use in the NT, it is well to note that it is sometimes used without tlje article even when it is an
epithet standing in apposition to a proper name
-ex., 1 S26»-".
lie general significance of anointing is discussed
The
in the art. under that heading.
In view of the
fact that
Messiah did not become a technical
term till late, the primitive meaning of anointing
is quite irrelevant in considering the ideas associated with the figure ; e.g., even if it be >true that
anointing was originally transferred from the
image of the god to the kin", we cannot argue
that the Messiah was regarded as a divine being.
Anointing had come to denote the two ideas of
consecration and endowment.
III. Teaching of the OT.—ln order to, discover the general trend of the OT teaching it is
essential first to discuss, however briefly, the
exegesis of the separate passages which speak,
or may be reasonably thought to speak, of the
coming of a Messiah ; in no other way is it possible to realize the precise extent and nature of
the hope. The examination is complicated not
'

Messiah

represents

'

'

'

'

'

'

merely by difficulties of interpretation, but also by
questions as to authenticity and date. Here it
should be noted that, if critics reject as late certain
passages which refer to the Messiah, it is by no
means always from any a priori unwillingness to
allow the Messianic hope to be of early date or
to find it in a particular prophet, but because on
external evidence such passages seem to be inconsistent with the context. In many cases they
presuppose the Exile in a way which seems to be
impossible in a pre-Exilic writer in others the
note of hope and promise seems to nullify the
message of judgment and punishment which
;

occupies the central place. Here the criterion to
is a very delicate one.
How far did
threats and promises actually exist side by side in
the message of the same prophet ? At what point
do the promises become so contradictory of the
threats that they can be regarded only as later
insertions ?
However these questions may be
answered in any particular case, it may not be
superfluous to point out that, when a passage is
regarded as unauthentic and late, it does not
lose its value, either historical or religious
and
it still remains evidence of the Messianic hope,
only in a different age and circle from that to
which it is commonly assigned. The principle being
admitted that the prophetic books are composite
works, comprising elements of various periods, each
case must be judged solely on its merits.
I. The data.— It will be well to begin with 2 S 7

be applied

'

'

;

^

The Wards of Jesus,

of the term.

p. 291

:

Bee p. 292 for later Jewish use
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as the passage which is most clearly typical of
the OT belief, at any rate on one side. It seema
to be Deuteionoiiiic in tone, and can hardly be
earlier than the reign of Josiah.
Its main purport is to insist on tlie permanence of the Davidic
dynasty (vv."- '"). In its context this is contrasted
with the fall of Saul's house (v.">), but we may
also assume an implied contrast with the various
short-lived dynasties of the Northern Kingdom
(cf. Hos 8^).
The passage itself does not speak of
any single pre-eminent or final successor of David
and is in no way eschatological, but precisely in
proportion as the actual occupants of the throne
proved themselves unworthy would it be natural
to look for some one king who could realize the
ideal.
And, if at the same time there were other
expectations of a wonderful Saviour, the two lines
of hope would easily coalesce.
At any rate, the
personal Messiah in the OT is nearly always
associated with the Davidic dynasty, and the
references in the early prophets which have any
claim to be regarded as Messianic are all connected
with it. They may, indeed, be older than 2 S 7,
and in any case this passage will hardly be the
origin of tlie hope ; it rather embodies and gives
literary form to something which already existed.
9ii-">
In
there is a promise of the restoration
of the Davidic dynasty, with no reference to a
personal Messiah, but the passage is almost certainly an Exilic addition (so J. Wellhausen, K.
Marti, G. A. Smith, etc., though S. K. Driver*

Am

'
defends it with some hesitation).
In Hosea it may not be necessary, with Marti
and Volz, to reject all passages which speak of
future happiness, but the only verse which is in
any way Messianic in the strict sense is 3°, Afterward shall the children of Israel return, and seek
the Lord their God, and David their king.' Here,
again, the stress is laid on the Davidic dynasty
but either the whole verse or at least the words
David their king are of doubtful authenticity.
The crux of the question with regard to early
Messianic prophecy is reached when we come to
'

'

'

Isaiah.

—

(a) Is 7''"''.t
Until a new factor was introduced
by considerations derived from comparative rewas becoming generally agreed that the
passage had no reference to the birth, miraculous
or otherwise, of a Saviour-child or king at all.
As Gray points out, the promised sign is not
necessarily a marvel or miracle (cf. Ex 3'^, 1 S
Z""- ), but is to be found 'in the chain of events
predicted.'
By the time a child shortly to be born
reaches a certain age the promised deliverance
will have come.
His name Immanuel does not
imply the divinity of the child, or even that he
will play a role as God's agent in tlie deliverance
(as a matter of fact, there is not the least hint
that he does anything of the sort), but, after the

ligion, it

common Hebrew

expresses the point of

usage,

view of the parents it is tlie reverse of Ichabod
H. Gressmann,t however, and others
(1 S 4-').
argue that the passage is intelligible only if we
suppose an already existing belief in the advent of
a divine Saviour-child, who is to be born mysteriously.
On this view the virgin is the virgin of
prophecy,' the mother spoken of in the tradition
;

'

;

butter and honey are the food of the gods, as in
Iranian and Greek myth and the whole passage
'

'

;

*

119

Cambridge

and Amos,' Cambridge,

Bible, 'Joel

1897, p.

£f.

Reference should be made to the very full and exoellenL
discussion of this and the other Isaianic passages in G. B.
Gray, ICC, 'Isaiah,' Edinburgh, 1912.
Ursprung der israeiitisch-jiidischen Eschatologie,
t Der
Gdttingen, 1905, p. 272 ft.
A. Jeremias, Babylonisches im
Neuen Testament, Leipzig, 190.'i, p. 64 S. C. F. Burney, JThSt
X. [1908-09] 6S0ff.
For criticism see C. Clemen, Primitive
Christianity and its Non-Jeipish Sources, Enj;. tr., Edinburgh,
t

;

;

1912, p. 143.
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has a mythological background. The theory has
an undeniable fascination, but its main hypothesis
cannot yet be regarded as proved (see below, 2 {d)).
In this case it rests on the probably false assumption that the sign must be of a miraculous nature.
Further, neither the article nor the noun in
haalmah requires the meaning put upon it. If
we reject the reference to the wife of Isaiah or
Ahaz or to some other particular mother, the
3'^, while
definite article may be generic as in
it is now generally agreed that 'almdh does not
necessarily denote virginity, and is certainly not
the word which would have been chosen if the
supernatural character of the birth without a
human father had been the point to be emphasized.
Butter and honey may be merely a symbol of
plenty, a variant of the common milk and honey.'
But perhaps the chief objection to the mythological view is to be found in the fact, to which
attention has already been called, that Immanuel
does not play any part in the deliverance, nor
does he afterwards appear as a factor in this or
any other prophet's hopes for the future. The
apparent reference to Immanuel in 8' is quite
meaningless there has been nothing to suggest
that the child is the king to whom the land belongs, and we should probably read with LXX
'for God is with us' (cf. v.'").^
(b) Is 9^^- is a passage of a very different character.
We have here a true Davidic Messiah, but
it is important to note that the restoration is the
work of Jahweh Himself the child is not himself a conqueror, but is born to be Prince of Peace.
The fourfold name is remarkable, and, as Gray
points out, mighty God must not be toned down
to 'mighty hero' it is unique in the OT. Clemen'
admits that all four titles are perhaps mythological,' and the passage suggests the influence of
the Hofstil (see below). The child apparently
ascends the throne at once a suggestion that it is
empty at the time of his birth this may perhaps
imply an Exilic date, though there is nothing else
in the passage itself which necessitates its being
placed later than Isaiah.* It is, in fact, the clearest and best passage to establish an early expectation of a Messiah.
It is, however, very remarkable
that the passage seems to have had no influence
on later literature, being never referred to either
in the OT or in the Apocalypses or the NT.*
(c) Is ll'"- had, on the contrary, a great influence
on later thought, and lies behind the picture of the
Messiah as drawn in many apocalyptic passages
in particular, the term Branch' became technical.
Here, again, the Messiah is Davidic, with a
We note, too,
special endowment of the Spirit.
the stress laid on the return of the Golden Age
feature which may be derived from foreign mythology. At any rate, we have the Davidic Messiah
in a clearly eschatological setting; v.' seems
to imply a date after 5S6 B.C. ;* the metaphor is
that of a tree cut down to the stump and sending

Am

'

'

'

;

;

'

'

;

'

—

;

;

'

—

1 It is not necessary for our present purpose to enter on the
vexed question wiiether the passage is a threat or a promise
in either case we must suppose a certain amount of later insertions or of combination of passages written at different
periods. Those who reg;ard the passage as a threat talie
butter and honey as a symbol of scarcity and nomadic fare
a view which Gray criticiiies severely.
;

•

'

LXX

The

has this rendering here suggests
fact that" the
that its rendering n-ap^eVos in 71"* does not, as is often argued,
imply that it interpreted the passage Messianically. For, if it
2

so, it would surely not have
possible reference to the divine child.

had done
3

dropped the only other

P. 145.

4 See Gray, ad loc. (p. 16S), for a criticism of R. H. Kennett's
argument (The Composition of the Booh of Isaiah, London,
1910, p. 71) that the word used for boot means a military boot
worn by Syro-Greek soldiers, this implying a Maccabean date.
Gray himself leaves the date open.
6 Dalman, p. 317, n. 1.
6 So Gray, etc.
Driver, B. Duhm, and G. A. Smith, how'

;

ever, keep' the Isaianic date

arguments.

;

see

'

HDB

ii.

488,

for Smith's

out fresh shoots, which would describe exactly
the revival of the kingdom after its ruin at the
fall of Jeru.salem.
Mic 5-^- is peculiarly difficult.*

Omitting minor

questions of reading and exegesis, the main points
are as follows, (a) The passage follows, though it
may not be originally connected with, an eschatological passage in ch. 4 (cf. Is 2) where there is no
mention of a Messiah, {b) It speaks of a Messianic
king born at Bethlehem Ephrathah, and, therein spite of his humble origin (so
fore, Davidic
G. A. Smith, The Tivelve Prophets, London, 1896, i.
413 tf.), he is to be a great and apparently a peaceIs more than this hinted at?
In parful ruler.
ticular, does v.^*" imply pre-existence or merely
the
family
which
springs
the antiquity of
from
he
?
And what is the meaning of 'slie which travaileth' ?
Gressmann and others explain it of the divine
mother, and J. M. P. Smith admits this, but
regards the verse as a late gloss, implying a
Messianic interpretation of Is V* the change of
person from both v.-'' and v.* is very awkward,
and so is the contradiction between Jahweh'a
abandonment of His people and the previous verse.
But, even if a mysterious birth is hinted at, there
is no suggestion that the mother is a virgin or that
the child is in any way connected with Immanuel.
Whatever the date of the verse, it is far better to
follow some of the older commentators (Calvin,
Orelli, etc.) and see in the phrase a reference to
the birth-pangs of Zion in 4'-"-, where exactly the
same word is used for 'travaileth,' while in both
passages the return of the remnant is referred to
(cf. Hos 13'^, Is 26", where the same figure of
She which travaileth is, theretravail is used).
fore, Zion personified, (c) Verse ^ certainly implies
that there is no reigning king and, therefore, sug(c?) Verse *''• seem to belong
gests an Exilic date,
not 'This
to a different prophecy (tr. 'This'
The Messiah
man
shall be our protection ').
drops out, and the confidence of the passage rests
on a different basis.t
In Jeremiah the main stress is laid on the continuance of the Davidic line, and this figures
prominently in the book as we have it a feature
which is significant in view of the Deuteronomio
origin of the fundamental passage 1 S 7. In 23"'-J
we have the righteous Branch or Shoot (semah, not
neser as in Is 11), with the name Jahweh Sidqenu,
The Lord our Righteousness,' perhaps with an
ironic reference to Zedekiah, the reigning king.
But the application of the same term to Jerusalem
in the parallel passage (33^°) shows that the main
stress IS on the dynasty rather than on any single
or final representative, and this feature appears
clearly in 17^ 22* (' kings sitting upon the throne
of David '),§ while in 33'''^' a very special emphasis
is laid on the covenant with David, interpreted as
meaning that he should never want a successor.
In 30" ('they shall serve the Lord their God, and
David their king, whom I will raise up unto
them ') the reference seems to be to each successive
representative rather than to any single descendant,
or to a belief in the actual return of David himFinally, we note that Jahweh Himself is conself.
sistently the agent of deliverance, the Davidic king
appearing only after the salvation is completed.
The general presentation in Ezekiel agrees with
have references to David
that of Jeremiah.
my servant,' as the ruler of the future (34^ 37*'),
with pictures of the Golden Age and a strong
;

;

'

'

—

'

—

'

—

,

'

We

'

* See J. M. P. Smith, ICC, 'Micah, Zephaniah and Nahum,'
Edinburgh, 1912, art loc. Gressmann, pp. 27S, 2S4.
History of
t P. Haupt, in Trans, of the Congress for the
Religions, Oxford, 1908, i. 268, argues for a Maccabean date ;
;

so Marti.
t

C.

H. Cornill and Marti accept the passage as genuine.

§

So

in 315 234

the plural

(cf.

the rulers in the happy future are shepherds, in
the saviours on mount Zion,' Ob -i).
'
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on the presence of Jahweh Himself. In
the cedar twig planted on the mountain of
the height of Israel may be a reference to the
prophecies of Isaiah (?) and Jeremiah, while until
he come whose right it is' (21'-'') suggests the
Shiloh propliecy of Gn 49'°-.* On the other hand,
the Prince is only
in the ideal State of chs. 40
one of a series of kings, and plays a very subThe
ordinate part in the reformed Jerusalem.
general impression given by Ezekiel is that he was
acquainted with popular hopes of an individual
Messiah and, in particular, with the promises
attached to the Davidic dynasty these were too
strong to be entirely ignored, but the priestprophet himself had little real interest in them.
In Hag 2" Zerubbabel is to be the ruler in the
Messianic Age. So in Zee 3' 6^' t he is the Branch
and the servant of Jahweh. The importance of
the passages is twofold
(a) we have the first
undoubted example of the identification of a
historical person with the Messiah ; (6) the reference to the Branch shows, even more decisively
than in Ezekiel, that earlier prophecies were being
studied and interpreted in accordance with constress
n--!'-

'

'

'

ft",

;

'

:

temporary conditions.
Zee 9' belongs to another and a later prophecy.
Though the ass may originally have been the
symbol of royalty {ct. Gn 49"), it here stands for
humility. The king is victorious over his enemies
('saved' rather than 'having salvation'), but the
stress is on the peaceful character of his rule.
He
not explicitly Davidic.
In the Psalms we are concerned with a group of
royal Psalms, especially 2, 45, 72, 89, 110, 132.
Here we are met with almost insoluble problems as
to date, since there is not even the a priori presumption which we have in the case of passages
which stand in the writings of a particular prophet.
Further, we must allow for the possibility of
glosses in the course of the many editings through
which the various Psalters passed such glosses
may have emphasized a supposed Messianic reference e.ff., Ps 72^- '2. J In all these Psalms we find
startling language used of kings, the extent of
their dominion, and their power, usually with
stress on the Davidic covenant.
It is common
ground that such language was never strictly true
of any Israelite king in either kingdom.
Are these
Psalms, then, addressed to the expected Deliverer
of the future, i.e. to the Messiah? The objection
to this view is the strong impression made in most
cases that a definite living king is addressed ; e.g.,
Ps 45 is clearly an actual marriage song and is
accepted as such, e.g., by Kirkpatrick and Briggs.
And, if some of these Psalms are to be understood
historically, the general similarity of language
suggests that the same principle is to be applied to
all.
A. F. Kirkpatrick, § in fact, argues that all
have a primary historical reference, of course without prejudice to their spiritual application. In
interpreting the language we are helped by the
existence of the Hofstil, or Court style,' to which
Gressmann and others call attention. Exaggerated language of this kind was a regular feature of
the court addresses and poems in honour of Oriental
monarchs cf. the language of Ps 21''-', which is
is

;

'

||

;

*

As showing that

deCnitely studied, see

Jer 3-6, Zeph

The text

earlier prophecies were by this time
SSi", where tlaere is a re-editing of

1'.

certainly addressed to an actual king.
It is possible that this Hof.ilil in Israel, and perhaps elsewhere (see below, 2 (d)), included elements derived
from the Messianic expectation. If it was believed
that some one member of the Davidic dynasty
should be the greatest of all, it was natural for tlis
admirers of any king to suggest on his accession
that he and no other was the long-desired. In this
case the Psalms may be called quasi-Messianic, and
at least illustrate tlie nature of the Me.ssianic hope.
warning against too strict an interpretation of
this Hofstil is to be found in the phenomena pre-

A

sented by the Babylonian hymns. We find Nannar
addressed as begetter of gods and men,' King of
kings who has no judge superior to him ; but then
precisely the same flattery is offered to Asshur,
'

'

'

Ishtar, or

Ab H. F.
1912, p. 8),

Nebo.

Hamilton points out {The People of God, London,
the ascription of universal dominion to bo many of
them [sc. the gods] was merely a piece of inexpensive flattery
which no one mistook for serious truth. ... It was a sound
'

policy to avoid too

In the same

much

much

partiahty.'

way we must beware

is

of laying too

on the uniqueness, majesty, or finality
ascribed to the king addressed in any particular
Psalm. Its language, taken literally, may seem to
be applicable only to a unique Messiah, but in the
mouth of an Oriental its application is less strict
stress

or exclusive.
The following points are further to be noted,
(i.) As in the Prophets, the stress is on the Davidic
covenant ; 2 S 7 seems to be continually before
the poets' eyes.
This is especially marked in
Ps 89, which refers to the nation and the dynasty,
the nation itself being personified in v.''""'- (cf. Is 5,
Ps 80'''). So firstborn in v.^ seems to refer to the
description of Israel in Ex 4^*, while servant in
v.'* suggests a parallel with 2 Isaiah.
The Psalm
as a whole is a prayer for the restoration of the
dynasty and the nation, rather than for the coming
of any particular king who is to mark a new epoch.
The same applies to Ps 132, though horn of David
to bud' (v.") may refer to 'the Branch.'
Ps 45,
however, is not Davidic (Briggs and Sellin ascribe
it to N. Israel), nor is Ps 110 except in the title.
(ii.) The language of the Psalter had great influ'

'

'

'

'

ence on later Messianic ideas, terms being used
which afterwards became titles of the Messiah.
As they occur in the Psalter they are, however,
hardly technical they are not used of one definite
figure or king to the exclusion of all others.
We
have 'anointed' (Ps 2^ 893«-" 132i»- ") used in its
general sense (see above, § II.), son' (2', probably
not in 2^2), firstborn (89^'), while thy throne, O
God' (45*), inay imply deification.*
(iii.) Ps 110 stands alone in speaking of a priestking, who is not, however, Levitical it is very
generally regarded as Maccabean, referring to
Simon (see, however, Briggs, ad loc.).
There remain a few other OT passages, mainly
fragments of poetry embedded in the historical
books, which requii'e brief notice.
Gn 49'°. t It may be taken for granted that
Shiloh is not a personal title of the Messiah. The
first hint of such a view is found in the Talmud
(Sank. 98b), and it was not so used till the versions
of the 16tli century (Driver).
The reading and
interpretation are both doubtful, but it is possible
that the passage is Messianic
until he come
whose right it is (Ezk 21-' see above) may be a
reference.} The question then arises whether the
;

'

'

'

'

;

—

—

'

;

'

in disorder ; Zerubbabel must have been originally mentioned in 6" ; cf * crowns ' in the plural and ' them
both ' in V.13. Possiblj^ when the power was centred in the high
priest the text was deliberately altered, giving us perhaps the
first example of the Levitical Messiah (see Driver, Cambridge
Bible, ad loc).
t See C. A. and E. Q. Briggs, ICC, ' Psalms," Edinburgh,
t
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§
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See Cambridge Bible,

p. Ixxvi
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Psalms,' Cambridge, 1892-1912, vol.

i.

Der alttestamentliche Prophetismus,

So Gressmann,

LXX

This interpretation, however, which
note
is open to grave objections

p. 256.

He

l^f-,

have

'

;

Jahweh thy God.' Briggs supposes
God Kirkpatrick favours, out of the

an interpolated address to
many suggestions, thy throne is the throne of God.' or else
thy Throne shall be for ever and ever,' Elokim having been
substituted for an original jAjA ot jhvh, misread as Jahveh.
t See Commentaries by Driver and Skinner, ICC, ad loc.
I O. C. Whitehouse, however (DCG ii. 172), thinks that the
Genesis passage is moulded on Ezekiel.
;

'

'

'

if.

P. 250 ff. ; E. Sellin,
Leipzig, 1912, p. 169 £f.

*
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verse is a late addition on the basia of the Isaianic
prophecies (Driver), or whether, with Gunkel,
Gressmann, and Sellin, we are to regard it as a
fragment of pre-prophetic eschatology, not specificBut it is a strange eulogy to say
ally Davidic.
that Judah shall rule only till the great one from
elsewhere comes. Skinner holds that the reference
Judah is to be
is simply to the Davidic dynasty
independent till it is merged in the kingdom of its
hero.
Of Gn 3'^ the most that can be urged in the way
of Messianic interpretation is that the passage is a
prediction of the ultimate victory of man, the seed
of the woman, in the conflict with evil, typified by
the serpent. The seed cannot be understood as
referring to any definite descendant of Adam in the
singular.
The same applies to the other predictions in Genesis with regard to the seed of Abraham,
where the thought is of the nation the exegesis
of St. Paul in Gal 3'° is admittedly untenable.
Nu 24^' is usually understood as referring to
David's conquest of Moab. But, on the ground
that star suggests a semi-mythological figure,
Sellin* and others find in the passage a trace of a
primitive Messianic hope ; others regard it as
Messianic but late. Note that the passage is
certainly corrupt at the close.
Dt 33" may refer only to the dominion of Ephraim
(the Song belongs to the N. Kingdom), but Sellint
again urges that the hyperbole is too strong and
that we have an echo of an early Messianic hope,
transferred to Ephraim. In later times the passage influenced the idea of the Messiah ben Joseph. J
Dt 181= (applied Messianically in Ac 3^ 7^0 is
clearly a promise of a succession of prophets, not
of a single and final prophet.
word must be said with regard to the Servant
passages of 2 Isaiah. Very few critics now consider these to be Messianic in the strict sense, the
reference being either to the actual nation or to
the ideal Israel. This is so clear in the early songs
that it must also hold good of Is 53 this is best
understood of the sufferings of the Exile, which
are seen to have a redemptive value not only for
the nation, but for the world as a whole.§ Gressmann, however, on the ground of the obscure and
oracular character of the language, argues that
the writer is using already existing material which
would be understood by his readers. Is 53 is a
;

'

'

;

'

'

A

;

||

mystery hymn, addressed to a dying and
God He is treated as an eschatological
;

rising
figure,

parallel to that of the Messiah, who is here neither
Davidic nor specifically a king. It cannot be said
that there is any real evidence for this view (for a
Nor, again, is it
criticism see Clemen, p. 149).
possible to find a suffering God or Messiah in Zee
12^°, which clearly refers to some historical martyr.

Dn

there can be little doubt that the
a son of [a] man appearing on or
with the clouds of heaven ** is, in the context, a
symbol of Israel itself, a human being in contrast
to the 'beasts,' the hostile world empires.
But it
is equally clear that the expression came to be
understood of a personal Messiah (see below, IV.
2 {d) (2)), and it is urged with some reason that it
did not originate with Daniel, but had a history
behind it. The figure is introduced as familiar,
and no explanation is given in the ch. of the
coming with clouds, which may, therefore, be
assumed to be a recognized element in the concep-

In

figure of

7'^"- IT
'

'

'

'

'

'

* P. 171.

t

lb.

X Bousset, Religion des Judentums, p. 265.
P. 301 ffi.
§ See art. Jtoaism, vol. vii. p. SSS^.
reference may be
IT The literature is very extensive
;

made to

Cambridge Bible, Daniel,* Cambridge, 1900, Dalman,
and to artt. in the Dictionaries, s.u. Son of Man.' For
the linguistic problem see art. Jesds Christ, vol. vii. pp. 516-519.
** It is pointed out that on the clouds,' which is read by LXX,
Driver,

'

'

ff.,

'

is

used only of God

ins

i

;

Dalman

Bousset, p. 801, n.

1,

reg;ard8 this as the original read-

the reverse.

AV

are certainly misleading.* In v.^ the anointed
one, the prince,' is either Cyrus or Jeshua ; in v.^
he is Onias the high priest.
teaching. (a) From our review
2. Survey of
of the OT passages it becomes clear that the expectation of the Messiah in the strict sense occupied
a comparatively subordinate place.'* The fact that
in a large number of books and passages which
deal with the future he is not mentioned at all is
of the greatest significance as showing that his
coming was not an essential or invariable element
in the national hopes
e,.g., he is never mentioned
in Zephaniah, which is entirely eschatological, nor
in Joel.
It cannot be assumed, as the Christian
interpreter often unconsciously assumes, that the
Messiah is in such cases taken for granted. There
is, in fact, no hint of him, and often no room for
him. Further, even in books or groups of writing
where we have found possible references to him,
there are many passages where he is completely
ignored {e.g., in Isaiah). The idea is introduced
suddenly and sporadically and as suddenly dropped.
Jahweh Himself is always the Kedeemer and
Saviour, and this is the essential and unvarying
element in the OT teaching; the stress is on His
coming and manifestation and not on that of any
representative.^
(b) There are constant references to hopes connected with the dynasty of David, and these sometimes take the form of the expectation of another
David, a specially endowed ruler. During the
degradation and after the fall of the monarchy the
earlier period was naturally idealized and became
to the nation its Golden Age, while it became more
and more necessary that he who was to revive its
glories should be regarded as no ordinary man,
but as the special representative of Jahweh.
(c) The way in which the references to the Messiah
are introduced and the fact that they are so frequently enigmatic in form suggest that the Messianic belief was, above all, an element in the popular
religion.
It is wanting in the Priestly writings,
and, as we saw, Ezekiel seems to have been somewhat suspicious of it the prophets do not use it
consistently, and it appears and disappears in an
extraordinary way. Its connexion with the kingdom would commend it to the mind of the people,
while religious teachers could avail themselves of
it only with caution and reserve, though it could
not always be entirely ignored. It is obvious that
these were, in fact, the features which determined
Christ's attitude to the hope in later times.
(d) In recent years the whole subject has been
reconsidered in the light of comparative religion.'
Gunkel and, especially for our present subject,
Gressmann have urged that Jewish eschatology,
including the Messianic hope, is not a new development in the prophetic or Exilic periods, but that
it goes back to a far earlier age and is really not
They argue that the
specifically Jewish at all.
hope of a semi-divine Deliverer, or Eeilbringer,
'

OT

—

;

;

ip.

340flf.

2

sp.

P. 177.

• See, for a full discussion of the traditional
pretations, Driver, ' Daniel,' ad loc.
6 See E. Kautzsch,
v. 694, 713.
6 Dalman, p. 295 f. ; Sellin, p. 193.
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and other
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p. 241

Gressmann ^ believes that we have a figure
tion.
of foreign origin, parallel with the Messiah and
afterwards identified with him. To Sellin'' he is
the Messiah transformed, the Urynennchy or 'primal
man,' of Paradise, who is to return once more
Clemen' is inclined to agree with this explanation
of the origin.
In 9™'- the references in the
to the Messiah

'

H. Gunkel, Schopfung

und

Chaos, Gottingen, 1896

;

Gress-

mann, Der Ursprung der i^raelitisch-jiidischen Esckatologie
Der alttcstainentliche Prophetisviu-'^ T. K. Cheyne,
Bible Problems, London and New York, 1904 W. O. E. Oesterley,

Sellin,

;

;

Euolutitm of the Messianic Idea, Ijond<m, 1908
Gray, Isaiah,' and Clemen.
'

;

criticisms in

MESSIAH
was a common possession of the ancient world,
especially in Egypt and Babylonia, and that the
OT language is intelligible only when understood
Sellin essentially
as one expression of that hope.
agrees as to the antiquity of the belief, which he
regards as not merely pre-prophetic but as preDavidic, while he rejects the hypothesis of its
foreign origin, being ready to admit foreign influ-

676

they do noc in any way carry it back to a dim
antiquity.
similar verdict of ' not proven must be passed
on the hypothesis of a foreign orif^in (with regard
to foreign inlluence on details, such as in the /{ofstil and partial par.allels, especially at a later period,
the case is somewhat diflerent). The preceding
discussions have already dealt with many of the
Sellin ' discusses the supposed parallels in
points.
some detail, and concludes that there is no real
parallel to the expectation of a divine deliverer to
come at the end of history or to usher in a new era.
The most that we find is a yearning for the return
of the Golden Age of Paradise, together with the
courtier's flattery applied to some particular king
that he will be the one to bring this about
e.g., the famous Letter to Assurbanipal.
A. H.

A

'

ence only in colouring and details.'
have already had examples of the principles
of this school as applied to sucli passages as Is 7,
Mic 5, etc. It is further suggested" that the
Messiah is the Urmcnsch, or primal man, the heroking of Paradise, who is to return with the Golden
Age at the end. Gressmann rightly points out
that the Messiah is the prince of peace ratlier than
a conqueror ; i.e., he is the king of the Golden Age
Sellin^ develops this idea.
Gardiner- has shown that the Leyden Papyrus has
restored by Jahweh.
Job 15' suggests a tradition of the lirst man as pre- been misinterpreted and contains no reference to a
he
Messiah,' while the Golenischeft' Papyrus refers to
existent with God and sharing His wisdom
finds a trace of this in Gn 3', 'to make one wise,''' a contemporary king Amen-em-het I.
In all these
52"*
cf.
while the same word is used in Jer 2Z^, Is
cases we have examples of Hofstil, with the natural
the stress on wisdom in Is W. He is, further, the hope that each new king will bring in an era of
'
son of man of Ps 8 and of Daniel, while his pre- peace and happiness, but no real evidence of a
existence is hinted at in Is 49' 51". Gressmann genuine expectation of a Messiah, which, Sellin
The ancient East
further argues that the idea of world dominion concludes, is peculiar to Israel
cannot be Hebrew in origin ; cf. Ps 72^, where the knows no eschatologioal kin".'*
To return to the OT, the hypothesis of the
river Euphrates is the centre of empire (it cannot
be a boundary parallel to the ends of the earth '). wide-spread expectation of a Redeemer-King is not
have in the
Again, it is suggested that the descriptions of necessary to explain its language.
Jahweh ascending the throne and becoming king earliest Messianic passages expectations connected
with the revival and increased glory of the dynasty
must have originally referred to a divine Messiah
the latter, Gunkel and Zimmern believe, is Baby- of David. There are also the eschatological hopes
lonian in origin, while the same may be the case of the return of the Golden Age, which probably
with the Hofstil in general.
go back to a comparatively early period this is to
The point of view is fascinating and has been be brought about by Jahweh Himself but, since all
argued with great ingenuity, but it has been gener- critical periods of progress are in actual experience
ally felt that it lacks definite proof when we come connected with the appearance of some specially
to the details, whether of the OT passages or of great individual (Israel was familiar with the work
the supposed parallels. As we have seen, tlie inter- of an Abraham, a Moses, a David, or an Elijah), it
pretation of the crucial passages is very doubtful. was natural to believe that this salvation of JahThe Immanuel passage does not seem to refer to weh might be mediated by His earthly representhe Messiah hope at all, while, if she which tra- tative, who would then be looked for among the
vaileth in Micah is understood of Zion, the idea of descendants of David
in this way the national
a mysterious origin disappears the Shiloh passage and the eschatological hopes would easily be comis open to so many interpretations that it is very
bined as we find them combined in the late passage
unsafe to build on it. It is quite true that with Is 11. So far from the Davidic Messiah being the
regard to eschatology in general (and it must be precipitation of widely diftused ideas of a world
remembered that the view which we are consider- Saviour, the latter seems to have developed later as
ing starts from eschatology and not from the the offspring of the union of national and eschatoMessianic hope in particular) the prophets from logical hopes.
Amos onwards give the impression of dealing with
IV. Development subsequent to the OT.
ideas already to some extent familiar, and it is
In passing to the period covered
1. The data.
equally true that the same is sometimes the case by the Apocrypha and the apocalyptic literature,
with the Messianic passages, but this does not it will be well again to begin by some examination
justify us in finding the solution of every obscure of the actual data.^
passage in hypothetical popular traditions. We
{a) Books where the Messianic hope is ignored.
have already argued that the way in which the In the eschatology of the Apocrypha, with the
allusions to the Messiah are introduced does sug- exception of 2 Esdras, the Messianic hope is pracgest that the idea was general and popular, used tically ignored. It is just possible that there may
only occasionally and with some reserve by the be a hint of it in the reference to the coming of the
prophets, so that it cannot be regarded as the disfaithful prophet' in 1 Mac 14^' (cf. 4'«'), but, if so,
covery of any one of them. But of its great an- the hope appears in a very attenuated form. In
tiquity there is no real evidence. The passages in 2" the permanence, or, in the context, the restorawhich it occurs are in many cases placed late on tion, of the Davidic kingdom is mentioned with no
quite definite grounds, and we could hardly prove reference to the Messiah.
In the rest of the books,
that it existed before the Exile except in the form though there may be hints of the Messianic kingof expectations connected with the permanence and
dom in the wider sense {e.g., 2 Mac 2'*, Bar 4-',
glory of the house of David. We must, in fact, Sir 44-50), nothing is said about a personal Messiah.
admit that data are wanting whereby we might Wis 2
deals with the suft'erings of the righteous
fix with any certainty the period in which the hope
in a way that recalls Is 53, and with the future
arose.
We can only say that the way in which the life, but is clearly not Messianic.
1 p. 231 ff.
see also Clemen.
allusions are introduced does militate against its
2 Admonitions of an. Egyptian Sage, Leipzig, 1909.
origin bein^ placed in the Exilic period, in spite of
3 P. 177.
the lack of definite evidence to the contrary, though
4 The references are g:enerally to the Apocrypha arid Pseud-
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Pp. 176, 191, 228 ff.
Skinner and Oxford
^'Jifn, to look at."
'

*

'

Gressmann, p. 286 B.
Heb. Lexicon, however,
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3 p.

179 £f.
translate

epigrapha of the Old Testament, ed. R. H. Charles, Oxford,
1913, as well as to Charles's editions of the separate books
the
dates ^iven are generally those adopted by him ; see also his
;

Eschatolog]/^.
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similar silence is found in some of the apocalyptic literature, and here this silence is all the
more signilicant since the writers are dealing
directly with the hopes for the future.
The Messiah does not figure in Enoch i.-xxx»i., Ixxii.Ixxxii., xcii.-cviii., except in cv., where 'my Son'

suddenly introduced Charles regards the chapan independent fragment. In the pictures
Golden Age in Jub. i. 29, xxii' 26 there is
no Messiah in xxxi. 18 he figures, though not prominently, as the descendant of Judah and as ruler
in the temporary Messianic kingdom Charles,
however, considers the clause to be an interpolation.
In the Assumption of Moses, which comes
from a Pharisaic Quietist,' there is again no
reference Taxo (ix. 1) cannot be the Messiah ;'
Jahweh Himself is the avenger, and Moses the only
mediator. The Messiah is in the same way ignored
in 3 and 4 Mac. the Secrets of Enoch, the Letter of
Aristeas, and the later parts of the Apocalypse of
Baruch.
(b) Books where the 3fessiah is mentioned.— In
Enoch Ixxxui.-xc. (166-161 B.C.) the Messiah appears after the judgment as the 'white bull,' a
human figure, with no very active or definite role.
In the parables,' however (xxxvii.-lxxi.
94-64
B.C.), we have rich material.
Especially in xlv.Ivii. he is the central figure, the pre-existent Son
of man, judge, ruler, champion, and revealer.
Besides Son of man, he is called the Elect One
and the Righteous,' titles which appear in the NT.
' Messiah
or His Anointed also occurs in xlviii.
10, lii. 4, and Charles regards these as the first
example of the use of the word as a technical title,
though Dalman - strikes out the passages as interis

;

ter as
of the

;

;

'

;

,

'

;

'

'

'

'

'

polations.

sent from God who apparently destroys Nero 7-edivivus (Antichrist), while 414 fl'. speak of a blessed
man from the plains of heaven, who destroys
evil-doers and sets up the new temple.
The Fragment of a Zadokite Work,''- first published by S. Schechter in 1910, is placed by Charles
in 18-8 B.C. and by most scholars before A.D. 70,
'

'

and seems to have come from a reforming party

the priests.
A Teacher of righteousness
has already appeared (i. 7, etc.), and a Messiah is
expected (ii. 10, viii. 2 [?], ix. 10, 29, xv. 4, xviii. 8)
who is to arise ' from Aaron and Israel.' Charles
interprets this phrase as pointing to the sons of
Mariamne and Herod. This is not quite certain,
but the Messiah is clearly Levitic, as in the Testaments, the book being marked by hostility towards
Judah. The 'Teacher of righteousness' or the
Lawgiver (viii. 5) is a forerunner of the Messiah,
though at a considerable interval, and is identified with the star of Nu 24", the sceptre of the
same passage being applied to the Messiah.
In the composite (Syriac) Apoc. of Baruch the
Messiah appears in the three earlier Fragments,
A', A^, A^, written before A.D. 70. In xxix. f.
(A^) he is revealed mysteriously, apparently from
heaven, whither he returns in glory his r61e is a
passive one, and the whole conception is materialistic.
In xxxix. f. (A^) and Ixxii. ff. (A^) he is
the warrior slaying enemies and ruling over the
Gentiles; the influence of Is 11 is marked.
In
Ixx. 9 the phrase my servant Messiali occurs, but
the whole verse is regarded as an interpolation. In
the three later Fragments, B', B^, B^, there is the
so-called Messianic Kingdom without a Messiah.
In 7^°'' {Ezra
4 (2) Esdras is again composite.
Apocalypse) we have the remarkable conception
of
My Son the Messiah revealed with his
companions and dying after a veign of 400 years
(cf. 14^).
In 12^2 (the 'Eagle Vision') he is the
Lion of the seed of David who destroys sinners
the text has been interpolated to represent him
as pre-existent and dying at the end, in order to
agree with 7^. Of chief importance is the Son
of man vision (ch. 13), where the IMessiah is
the
man,' as in Daniel, My Son,' pre-existent, destroying the ungodly by the fire of his mouth and the
breath of his lips, and restoring the ten tribes to
the heavenly Zion.
Philo makes only very slight references to the
Messiah, who is really foreign to his system. That
he is mentioned at all must be regarded as a concession to the popular standpoint. De Execrat. 8 f.
speaks of the restoration of Israel on one day the
dispersed are to return led by a divine superhuman
appearance, which, though unseen by all others, is
visible only to the delivered.'
So in de Proem,, et
P(en. 15-20 the Messiah is a man of war, reference
being made to Nu 24'.
In the same way the Messiah is recognized by
Josephus only very occasionally, and that in a way
which shows that he did not take the subject very
seriously.
In BJ VI. v. 4 he practically treats
Vespasian as the Messiah in the sense that he is to
be the destined governor of the habitable earth
cf. the account of his interview with the same
emperor in III. viii. 9, and see Suet. Vesp. eh. 4, and
Tac. Hist. V. 13,^ passages which are good evidence
that the existence of the Messianic hope was a
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7-12, Test.
xxiv. Iff., etc.
vi.

Levi,

viii.

Jud.

Test.

xviii..

14,

In Test. Jud. xxiv. 5f., however,
we find the usual Messiah ben Judah so perhaps
Test. Naph. iv. 5.
According to Charles, the
former conception is the original, and the book
dates from 109-106 B.C., the palmy days of Hyrcanus, the Maccabean dynasty, which came of a
priestly family, being then regarded as Messianic.
Sut, after the breach between it and the Pharisees,
end the infamies of Hyrcanus' successors, additions were made to the book, reverting to the
ordinary view. The conception of the Messiah is
that he is a priest and a warrior, sinless, with
power over evil spirits, and bringing sin to an end
the ethical note is strongly marked.
In the Psalms of Solomon (70-40 B.C.) there is no
reference to the Messiah in i.-xvi., though the
future deliverance is dealt with. In xvii. and
xviii., however, there is a very important description.
He is Davidic in contrast to the non-Davidic
dynasty of the Hasmonseans
though himself
human, he comes with the power and special endowments of God ; he is to conquer the nations and
;

;

;

purge Jerusalem of sin. The whole picture is full
of enthusiastic and vigorous touches, but there are
no transcendent traits in the conception. The end
and the duration of the Messiah's kingdom are not
clear, but throughout his days in xvii. 42 suggests
that he is regarded as mortal. He is called His
or
the Lord's anointed,' the title being here
certainly a technical one, its first occurrence, if the
'

'

'

'

passages in Enoch are rejected.*
In the Sibylline Oracles, iii. 49 (168-51 B.C.), we
read of a holy prince who is to reign over the
1 See Charles, ad loc.
F. C. Burkitt, Jewish and Christian
'

'

;

Apocalypses, London, 1914, p.

3 In xvii. 36
Anointed Lord (xpttrTo? kvplos)
recognized as a mistranslation or misreading of
Anointed.'
'

'

is
'

generally

the Lord's

'

'

'

'

'

'

'

;

'

'

'

1 Besides the works already quoted see also a survey of recent
on the book by J. W. Lightley, in the London
Quarterly Review, Jan. 1915, p. 15.
- See JE, s.v.
Messiah,' for similar ideas connected with
Alexander, on the basis of the interview recorded in Jos. Ant,

literature

39.

P. 269.

'

;

'

In the Testaments of the Twelve Patriarchs the
salient point is that the Messiah is descended from
Levi, and is a priest (cf. Ps 110) see Test. Beub.
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whole earth for all ages, though, somewhat inconsistently, judgment follows; iii. 6.52 (c. 140 B.C.)
speaks of a king from the sunrise sent by God who
is to bring peace to every land.
In the later fifth
book (before A.D. 130) we have (in 108) again a king

*

XI. viii. 6.

MESSIAH
In Ant. X. x. 4
recognized feature of Judaism.
he refuses to explain the stone of Dii 2'' on the
ground that his history is not concerned with the
'

'

future.

As evidence

of popular views, tliough not of the
Josephus liimself, we liave the various
quasi-Messianic risings which he records Tlieudas
{Ant. XX. v. 1), the Egyptian {Ant. XX. viii. 6,
BJ II. xiii. 5), and the unnamed impostor {Ant.
XX. viii. 10).
A Samaritan Hymn for the Bay of Atonement,^
dated A.D. 1376, but certainly embodying earlier
material, speiiUs of the Messiah under the title
Taeb, which probably means the Restorer,' tliough
A. Mer.x explains it as rediens, i.e. probably Moses,
whose return was expected. This Taeh is not
supernatural, but restores the lost dominion of
belief of

:

'

the people, and is a prophet, the conception
being based on the figure of Moses in opposiHe
tion to the Vjeliefs of the Jerusalem Jews.
dies after 110 years, and his death is followed
4^"'shows the
by the Judgment and the end. Jn
antiquity of some Messianic belief among the
Samaritans (cf. Jos. Ant. xvill. iv. 1).
(a)
note the
2. Survey of the teaching.
sporadic character of the Messianic hope, as in the
OT. Certainly the Messiah is mentioned somewhat more frequently, and when he appears we
have in some cases a few more details, but it is
still true that until the fall of Jerusalem he is not

—

We

Jewish religious thought
If it were not for the
NT, we should never have imagined that there was
a period when the expectation of his coming could
be taken for granted as accepted in almost all
circles and as the centre of the hope for the future.
This aspect is sometimes discussed (e.g.,'W. Baldensperger, Die messianisch-apokalyptischen Hoffnungen des Judentuins, Strassburg, 1903, p. 92 ff.) as
though the problem were the disappearance of the
Messianic hope during the Maccabean period. If

an essential element

in

or even in its eschatology.^

our interpretation of the evidence is correct, this
misrepresents the facts, since there is nothing to
show that the hope was at any previous period
either universal or essential. It may be true ^ that
the figure of the Davidic king came to seem too
small for the larger stage on which Israel now
found itself, and tliat the rule of the Maccabees
left the pious Jew for a time well content, but it
is best to recognize that the data are insufficient
for anything like a chart of the rise and fall of the
Messianic hope. The one thing we can say is that
in the 1st cent. A.D. the Messianic hope had become
more universal than ever before. We recognize
that even then it is absent in the Ass. of Moses, and
is not taken very seriously by Philo or Josephus
but the NT evidence is indisputable, and is confirmed by the fact that the Messiah is an integral
part of the creed of later Judaism. The explanation is probably to be sought in the political circumstances of the day and in the dislike oi the rule of
the Herods and the Romans.
{b) There is some evidence which suggests that,
as before, the hope was mainly an element in the
popular religion.
The Apocalypses in which it
figures were largely popular products, and the NT
proves that its chief strength lay among the people
;''

Samaritan Doctrine of the Messiah,' in Exp,
ff.
Bousset, pp 258, 265.
that the place of the Messiah was sometimes
taken by Michael, as a parallel figure ; in Dn 121 he, and not the
Messiah, is the champion of Israel ; so in Ass. Moses, x. he is
the angel who avenges Israel ; note his prominence in Rev 12.
Bousset (Die Offenharung Johannes, Gdttingen, 1896, ad loc.)
sujTgests that the Christology of Hermas can be understood
only by seeing that Christ takes the place formerly filled in
Jewish thought by Michael ; cf. also Rev 141-*, where the Son
of man on the cloud seems to be an angel ; note the language
1

See A. Cowley,

6th ser.,

i.

*

[ISnS] 161

;

2 It is possible

of V.15.
3

Bousset, Uel. des Judentu/ms, p. 255

* lb. p.

ff.

the popular risings recorded in Josephus show the

same

tiling.

We may see two inQuences at work which
tended to throw into higher relief the person and
function of the Messiah.
From the religious side
there was the growing tendency to remove God
from active interference with the aflairs of the
world and to fill His place with a series of intermediate beings.' Hence the rule of the Messiah becomes more important, and functions wliich in the
OT are ascribed to Jahweh Himself are now transferred to him.
He becomes the Deliverer and
Saviour, as in the Sib. Or., Uaruch, and Esdras, and
the new conception thus meets a real religious need.
Again, as outward conditions became more hopeless, it was inevitable that he who was to restore
the nation should be increasingly conceived of as
endowed with supernatural powers, or as himself
more than man. His coming is to aii'ect the whole
world, though it is still always regarded from a
strictly Jewish and national standpoint.
As a
keener interest is taken in the fate of the individual, so the conception is linked with beliefs in
judgment and resurrection, and receives altogethei
a more decided and more varied eschatological
colouring, though we remind ourselves once more
that it is not an essential element in the eschatology of the time."
{d) Attempts to distinguish varying types of the
hope at difl'erent periods and in dift'erent classes of
writings are not always very convincing. We can,
however, trace a double development,' though the
two lines overlap, and each includes contradictory
elements derived from the other e.g., in the combination of the conceptions of a Warrior-Conqueror
and of a supernatural Avenger and Judge, or of
earthly and heavenly bliss.' (1) We have the conception, which is essentially that of the OT, of the
Messiah as a human figure, however miraculously
endowed, a warrior and a conqueror, and the Son of
David. This is seen best in the Psalms of Solomon
(where the title Son of David occurs for the first
(c)

'

VIII.

— 37

'

implied in many passages of the
Gospels dealing with the popular hope, especially
in the attempts to make Christ king, and in the
charges brought at His trial, as well as in the
Messianic movements mentioned by Josephus.
This Messiah is to conquer the nations {Sib. Or.
Bar 39'
and sometimes
ill. 653, V. 108 f., 416 ft'.
to convert them (Test. Jud. xxiv. 6 En. xlviii. 5),
though their conversion is also often disconnected
from the Messiah (To 13" 14«, En. xc. 30, etc. ).
Parallel to this conception is that of the Messiah
ben Levi,' found in the Testaments and the Zadokite
Fragment (of. Ps 110), and represented in the NT
by tlie heavenly priesthood of Christ in Hebrews."
find a belief in a transcendent Messiah,
(2)
connected chiefly with the title 'Son of man,'
in the parables of Enoch and 4 Esdras (cf. also Sib.
The phrase is derived from Daniel,
Or. V. 414).
and, whatever its meaning ana origin there,
there can be no doubt that in Enoch and Esdras it
has a definite Messianic significance ;' it is possibly
even a recognized technical title.* The fact is, as
Baldensperger" points out, that Daniel, though not

and

time),

is

W)

;

;

We

1 See Baldensperger, ch. ii.
2 This eschatological colouring, the signs of the coming of tlie
Messiah ('the Messianic woes,* etc.), the duration and nature of
the Messianic kingdom, and its relation to the Judgment ard
Resurrection, together with the varying ideas as to the fate of
the Gentiles therein, are dealt with in art. Eschatologt, to
which reference should be made. See also Schiirer, IIJP n. ii.

137

ff.

;

W.

V.

Hague, JThSl

xii.

[1910] 67.

• Baldensperger, p. Ill ff.
Sec Hague, p. 72 If.
We have not sufficient material to Justify us in regar3ing
this as a specifically Sadducean conception as opposed to a
Pliarisaic Messiah ben David.
6 For connexion with the Testaments, etc., see H. Wirdisch,
Behrderbrief, Tiibingen, 1913, p. 67.
8 So Charles, Eschatologv^, p. 261.
' Dalman, p. 243.

s
6

« P. 97

267.

VOL.

677

ff.

MESSIAH

578

in itself directly Messianic, revived hopes for the
future and prepared the way for the apocalyptic

This transcendent Messiah plays an

Messiah.^

champion of the righteous in Enoch
and still more decidedly in 4 Es I39ir-37ir._
The most significant feature, however, is his appearance as judge, not only of men and the
active r6Ie as

Ixii. 2,

nations, but of evil spirits (Enoch Iv. 4, etc.);
this function is not ascribed to the human king.
Except in 4 Es 12^^, a Christian interpolation, the
transcendent Messiah is never represented as a descendant of David a fact which may throw light on

—

our Lord's question (Mk 12^°^-) He may have been
following a recognized line of vhought which found
the Davidic descent too narrow for the great conception. As is well known, He never speaks of Himself
as Son of David.
We may note that, though
the Apocalypses apparently reject the Davidic descent, they yet use Davidic passages, such as Is 11,
Ps 72, 89, in their picture of the Messiah.''
(e) Pre-existence and mysterious origin.
The
;

'

'

—

Son of man is clearly
Enoch (e.^., xlviii. 3,

V

perhaps in

some sense pre-existent in
xlvi. 1) and in 4 Es 13 and

in
6,

though the former passage
IS doubtful, and G. H. Box regards the latter
as interpolated.' The question arises how far a
personal pre-existence is really implied. In Jewish
thought everything of supreme value was regarded
as pre-existing in the mind of God, perhaps to some
extent under the influence of the Platonic doctrine
of ideas.
This applied to such things as the Law
and the Temple, whUe even Moses is pre-existent
in Ass. Moses, i. 14, iii. 12 ; it is this sort of preexistence that is ascribed to the Messiah or his
'
Name in the Targums.* But it must be allowed
that in Enoch and Esdras the Messiah seems to be
regarded as pre-existent in a personal sense and
revealed from heaven, and this was certainly the
view of St. Paul. It should, however, be noted
that in 4 Es 7^^* 'my Son, the Messiah' who is
thus revealed dies after 400 years ; i.e., he is not a
divine being.
This point of view should be distinguished from
the hints which we have of the mysterious origin
and birth of the human Messiah, since the Son of
man of Enoch and Esdras is, of course, not born as
a man at all.
have doubted the existence of
such ideas in Isaiah and Micah, but they are clearly
found at a later period e.g., in the mysterious star
of Test. Levi, xviii. and in the king air' iieXLow of
Sib. Or. iii. 652 (cf. Bar 29*).
have definite
evidence of the belief in Jn 7", Justin Martyr
(Dial. 8, 110), and the Talmud, the general idea
Ijeing that the Messiah was to be born in secret (at
Bethlehem) and hidden on earth, or even in Paradise, until the time of his revelation.' Some such
tradition seems to underlie Rev 12 on the question
of foreign influence see below, (g).
At the same time the passages cited as evidence
of a belief in his birth of a virgin or divine mother
are unreliable.'
Test. Jos. xix., which seems to
12*'',

'

We

We

;

speak of a virgin-birth, is with good reason regarded
by Charles as corrupt so in Enoch Ixii. 5, Ixix. 29
he reads for son of a woman ' Son of man,' while
the Midrash Ekhdh on La 5' is obscure and of
very doubtful date. Nor, again, can the travail
pangs of the Messiah' imply anything of the
kind ; the expression is figurative, and applies to
the Messiah, not to his mother. According to
1 Dn 71s is interpreted Me?sianically by Aqiba (c. a.d.
120),
;

'

'

'

and gave rise to the later name
Man (Dalman, p. 245).

for the Uessiah,

Ananl,

'

Cloud

'

2

The

LXX

*

Dalman,

«

Jeremias,

p. 301
p. 30

is

while the Samaritan title Taeb seems to mean
Restorer (cf xp<5''<" diroKaTaaTda-eus in Ac 3^'). The
general idea in St. Paul, however, is the identification of Christ with the ideal archetypal man," as
opposed to the historical Adam, and not with any
first king of Paradise.
The starting(/) Forerunners of the Messiah.
point is Mai 3 f., where Elijah is to return before
the Day of Jahweh (cf. Sir 48^°) the Messiah is
not mentioned, and possibly Elijah is a kind of
substitute for him.' In the Gospels, however,
he has become a forerunner of the Messiah (Mk V
gi6 8=8 gii^
ju 121) There are again traces of a
belief in the return of Moses, based on Dt 18", and
the two are combined in the Transfiguration these
are probably the two witnesses of Rev 1 1'.
In
the later Antichrist legend the two witnesses are
Enoch and Elijah,^ who were translated without
death.
There are also hints of other companions
of the Messiah in 4 Es 6=« 7''* 13'*''
Ezra appears
as such in 14", Baruch in Bar 76^, Jeremiali in
2 Mac 2^ 1513 ; cf. Mt 161'. We may compare the
two predecessors of Saoshyant (see below, (g)).
We were doubtful of
(g) Foreign influence.
theories which traced the origin of the Messianic
idea to foreign sources, but this does not exclude
the possibility of foreign influences at a later time
on the details of the conception. Such influence
is undoubtedly found in the development of Jewish
Apocalyptic. We cannot discuss the wider question
of the syncretistic character of its eschatology in
feneral, but must confine ourselves to points which
irectly affect the conception of the Messiah. Naturally it is in the transcendent Messiah that foreign
and mythological traits appear most clearly.
Hague,' following Gressmann, argues that such
ideas lie behind 4 Es 13, and even goes further in
holding that a star myth is implied in the appearance of the man 'from the sea.' He also traces'
the whole idea of a mysterious revelation of the
Messiah to Is 45", VerUy thou art a God that
hidest thyself, O God of Israel, the Saviour,' whicli,
he agrees with Gressmann,' cannot be of Jewish
origin.
He traces it to language such as that
used by Assurbanipal
I was born in the midst
of mountains which no man knoweth
thou
(Ishtar)
hast brought me forth from the
mountains, hast called me to shepherd thy people.'
Many critics * argue in the same way with regard
to the conception of a miraculous birth, comparing
My mother was
the language used by Sargon I.
poor, my father I knew not'), the beliefs connected
with Saoshyant, and the legends of the birth of
Cyrus, Alexander, and others ; there is, in fact, a
general tendency to regard extraordinary men as
1 See H. Lietzraann, Bandbuch zum NT, Tiibingen, 1910, on
'

'

.

—

;

;

'

'

;
;

Hague, p. 83.
see Clemen, p.

292.

'

'

;

—

'

:

'

.

.

.

.

.

.

( '
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lii'isfl.

;

Clemen,

p. 162

£f.

This conception seems to occur in Barnabas v. 6, vi. 12.
For later developments see Bousset, Hauptprobleme der Gnosis,
Gdttingen, 1911, p. 172 ff., Ki/rios Christos, do. 1913, p. 25 f.
3 Baldensperger, p. 96.
4 Bousset, The Antichrist Legend, Eng. tr., London, 1896,
p. 203 It.
e P. 90 ff.
6 P. 83.
' P. 311.
8 Jeremias, pp. 28 B., 38, 468.
Cheyne, passim.
2

of

Messiah.
5

Dial.

Messiah

1

Daluian, p. 318.

Ps 109 [110)3, i^ yao-Tpb; irp5 eucrifiiipou e£eyey
i/Tjtra o-e, suggests some kind of pre-existence.
4 In JE, s.v,
Messiah,' it is, however, argued that there are
traces in Rabbinic literature of a real pre-existence of the
3

49, the Jewish belief is that the
to be born dvdptjiiros i^ di'Spuwou.
To the circle of ideas connected with pre-existence belongs the identification of the Messiah with
the first or the spiritual man.' Something has been
said of the theory that this underlies the figure of
the Son of man (see above. III. 2 (d)). Philo (Leg.
Alleg. i. 31, p. 49, de Op. Mundi, 134, p. 32) knows
of an earthly and a spiritual man, the latter,
whose creation is recorded in Gn 1, coming first,
while the former is the man of Gn 2. St. Paul
(1 Co IS*"'-) represents the spiritual man as coming
after the psychic or earthly, evidently opposing the
other view, and identifies him with the Messiah.
So in Test. Levi the Messiah brings back Paradise,

Justin,

;

MESSIAH
wonderfully bom, and this was particularly marked
with regard to Egyptian and Babylonian kings.
Without pronouncing on the question of direct influence, we may admit that we find the same general
tendency at work with regard to beliefs as to the
origin of the Messiah, but always with the important proviso that we have found no real evidence,
except in Christian circles, of the idea of his birtli
from a virgin or divine mother, nor have we yet
found any complete parallel to the expectation of
a final eschatological king.'
Something must be said of the possible influence
of Zoroastrianism.* Here, again, we would at once
admit a general influence in the sphere of eschatology. Moulton allows this, though to a less extent
even than Clemen. He draws attention to Bousset's' admission that Parsi influence must have
come to Israel by way of Babylon when strongly
tainted with Babylonian elements,' and argues,
further, that Zarathushtra himself had very little
influence in the West.
Hence, all that the Jews
can have known was Parsiisra in a comparatively
debased form, as represented by the Magi (q.v.),
and this compels us to regard most of the parallels
between the higher doctrines of the two religions as
are concerned here mainly
pure coincidences.
with two points.
A great deal has been said of the connexion
( 1
between Yima, the first man, and the Messiah. It
is held * that this lies behind the idea of the Son of
man' (see above, III. I and 2 (i^)), which, Clemen
agrees, 'comes ultimately from Parsiism.' There
is, no doubt, some connexion between Yima and
the fall story, though Moulton ° holds that Parsiism is the borrower. P'urther, as Bousset allows,
there is the important difference that, while
Yima is king of Paradise, cler Urzeit, the
Messiah is king der Endzeit, and there is no
trace of this transformation in Iranian legend.
We may add that there is also no trace in Hebrew
legend of the Messiah as originally king of the
first Paradise (see above, (c)).
(2) There is undoubtedly a remarkable similarity
between the Messiah and Saoshyant, which is
originally an epithet rather than a title.
The
renovation of the world 'is accomplished by the
present labours of "those that will deliver,
the
saoiyanto. In the Gathas these are simply Zarathushtra himself and his fellow-workers, whom the
Prophet's faith pictures as assuredly leading on an
immediate regeneration. ' The hope failed, and
Zarathushtra himself was to return as Saoshyant.
This is certainly the one real parallel with the
Messiah proper, but it seems impossible to suppose
any direct influence. Moulton ' dismisses it among
the certainly fortuitous coincidences,' while
Bousset* holds that the connexion is between
Saoshyant and the forerunner Elijah, rather than
Nvith the Messiah himself.
At the same time there
may have been some reaction between the two,
affecting details of the conceptions, especially in the
idea of the Messiah coming from the sunrise cf
the dir TjeKloio of Sib. Or. iii. 652, and the LXX
avaroXi for 'branch' in Jer 33'=, Zee 6'^ (cf.
'

We

'

'

'

;

Lk

1'8).9

We

must also allow for the influence of GroecoFor foreign influences in Rev 12 see Bousset, Ofcnbarungy
ad loc.y and Cheyne, p. 77 ff., with criticism in Clemen, p.
1

303

fl.

2 See art. Eschatology, vol. v. p. 381, with literature there
cited, and add J. II. Moulton, Early Zaroastriani^m, London,
1913, esp. Lect. ix.,
Zarathushtra and Israel,' with discussions in Clemen (summary on p. 368).
W. Fairweather
V. 297, 307) accepts influence in details without supposing direct
'

{HDB

borrowing.
3 Rel. des Judenturmr, p. 550.
4 Gressmann, p. 290 ff.
Bousset,
;

257
»

ff.

;

Clemen,

p. 164

8

P. 303.

See A. Smythe Palmer,

Rel.

des Judentums, p.

6 Moulton, p. 158.
8 Rel. des Judmtums, p. 5S4, n. 2.
v. [190ft-07] 166.
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Koman ideas allectingatany rate the periphery of
the Messianic hopeand its development under Christianity. After Alexander the title o-uTTipC Saviour')
became common, with deification of kings and
emperors, accompanied by hints of their wonderful
origin.
may instance the well-known Priene
inscription, with the legends
connected with
Augustus. But here, again, it is doubtful whether
we really have proof of the existence of a belief in
a final world-Savio\ir who is to usher in a new era,
or only the inevitable court flattery which regards
each king as greater than any of his predecessors.
The single exception is Vergil's famous Messianic
Eclogue.' Here, whether the chUd who is to be born
be the son of Octavian and Scribonia or not, we have
a remarkable and almost unique agreement with
OT conceptions the era of Paradise and its king,
the Golden Age following on his conquests, plenty
without toil, animals sharing in the regeneration,
together with the etliical note. Whether through
the Sibylline Books or directly through the LXX,
Jewish teaching may have penetrated to Roman
literary circles, or we may have an echo of Zoroastrianism.* On the other hand, the parallel may
point to an independent spread of something like
'

We

—

a Messianic hope in pagan

circles.

—A

Interpretation of prophecies.
feature of
this period is the habit of working on earlier
prophecies a tendency which we have found as
early as Ezekiel and Zechariah for a later example
see To 14'.'' In the apocalyptic books there are
certain prophetic passages and ideas which became
part of the stock-in-trade and are constantly referred to in dealing with the Messianic hope.
The
chief are Dn 7, Is 11, ^ used continually {e.g., Ps.
Sol., Bar.), Ps 2« (e.g., Ps. Sol.), Ps 45 {e.g.. Test.
Jud. xxiv. 1), Nu 24", the star of which is applied
Messianically in Test. Levi xviii. 3, Jtid. xxiv. 1,
but understood of the Teacher of Righteousness in
{h)

—

;

Zad. Frag. ix. 8.
We have in this use of prophecy many examples
of the scribal methods' working mechanically on
the data and fusing the old and new into a single
picture, of course not without contradictions. The
application of a passage does not decide its historical meaning, but only the interpretation which
had come to be put upon it. The vagaries of later
Rabbinism had already begun e.g., the interpretation of Am 5-^'- in Zad. Frag. ix. 5
We have
an interesting example of independence in 4 Es 12'^'-,
where the interpretation of the fourth kingdom as
given in Dn 7^ is definitely rejected.
It is important to ask in this connexion whether
by the first cent. A.D. the OT was in any circles
ff'.

interpreted as pointing to a Sufi'ering Messiah. It
is almost certain that it was not.
I'lie conception
in 4 Es 7 is the quite different one of a human
Messiah who is to die after a reign of 400 years (cf.
the Samaritan Taeb). There is no evidence that
Is 53 was interpreted Messianically until a later
period, and, when it is, the verses which speak of
suffering are applied not to him but to the nation.'
1 Bousset, Rel. des Jttdeniums,
p. 258 ; Jeremias, p. 58 ff.
A. Deissmann, Ldght from the Ancient East, Eng. tr., London,
1911, p. 368 ff.
2 See J. B. ilaj-or, W. W. Fowler, and E. S. Conway, Virgies

Messianic Eclogue, London, 1907.
3 So Moulton, p. 91, interpreting the simileof theclosing lines
as a reference to the story that Zoroaster laughed when he was
born.
* It may be remarked that there are hardly any traces in the
LXX of an attempt on the part of the translators to introduce a
Messianic meaning ; xpiffTos is never introduced where the Heb.
has not Messiah. Is 7 is no exception (see above, III. i), but the
title of Ps 45, ' Song of the Beloved,' for Song of Loves,' may he
intended to suggest a Messianic interpretation. For afaroX^
tor ' Branch see above, (g).
But not Is 9 (see above, III. i) or 7.
6 This, however, is comparatively rare (Dalman, p. 26Sff,).
'

'

ff.

' P. 309.
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fi

7

Baldensperger,

p. 104.

8 V. H. Stanton, HDB, art. 'Messiah' ; see, further. Driver and
A. D. Neubauer, Jewish Interpreters of 2s. tiii., London, 1877 ;
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The most decisive proof of this position comes from
the NT. It is clear that the death of the Messiah
was not expected in any quarter, and that the
crucifixion of Jesus

was the great stumbling-block,

it was not easy to find proof of its necessity
from tlie OT. The story of the Ethiopian eunuch
(Ac 8'''"-) seems to be intended to call attention to
an interpretation of Is 53 which is evidently not

while

that generally accepted. The admissions of Trypho
(Justin, Dial. 68, 89 f.) do not express the Jewish
belief, but are put into his mouth under tlie stress
of the argument, while the pangs of the Messiah
do not refer to his personal suflerings, but to the
woes which are to precede his coming.
The Messiah ben Joseph, who does, in fact, die,
in contrast to the Messiah ben Judah, appears
clearly only after A. D. 135. According to Bousset,'
he is the Messiah of the ten tribes, slain in the
battle by Gog and Magog ; the conception seems
to be derived from Dt 33", Zee 12'", and certainly
has no connexion with Is 53. It is possible that
this figure is connected with the failure and death
of Bar Kokhba, explaining them on the lines of the
expectation of a preliminary Messiah who was to
fall in battle against the enemies of Israel (Bome).
V. Development under Christianity.—
The starting-point of the evidence of the NT, and
especially of the Gospels, is the way in which the
Messianic hope is represented as universal. As we
have seen, it is taken for granted in the Apocalypses where it occurs, but it is still sporadic in its
appearances, and the future can be painted without
reference to it. But in the Gospels the expectation
of the Messiah is common to all. It appears, indeed,
to be taken more seriously by the common people
than by their leaders but Pharisees, priests, and
Sadducees all accept the hope without questioning
its validity.
The point at issue is only whether
Jesus is really the Messiah. As regards the nature
of the hope, it would appear, as against A.
Schweitzer, that it was at least as much political
and national as transcendent, corresponding closely
to what we find in Ps. Sol.
The Messiah is to be a
king descended from David, and his rule will be
opposed to that of the Romans.
full discussion of our Lord's own attitude to
His Messianic claims will be found in art. Jesus
Christ. We may here emphasize the salient points.
(a) As against W. Wrede, it is certain that He did
regard Himself as in some sense the Messiah. He
did not, indeed, proclaim Himself as such in His
public teaching it was His 'secret,' discovered by
St. Peter at Csesarea Philippi, and first avowed to
the world at His trial, (b) His favourite designation of Himself in this connexion was Son of man,'
the title being chosen as containing in it elements
of transcendence and mystery, and as free from the
political implications of Messiah, and still more of
Son of David, a title which He avoids. The difficulty is to reconcile His use of this phrase with the
absence of any public proclamation of His claim,
since from its use in Enoch we should infer that it
would at once be recognized as a synonym for
' Messiah
itself.
The difficulty is eased by eliminating, on literary grounds, a certain number of
the passages in which it occurs (cf., e.g., Mt 5'"
with Lk 6'^ or Mt 16= with
8-'), while in others
its use is ambiguous, since it might be supposed to
refer to some other unnamed person (Mk 8^"*).
It
is not, however, possible, except
by somewhat
drastic criticism, to eliminate all passages where
'

;

A

;

'

'

Mk

Dalman, Der leidende und der sierbende Messias, Berlin, 1SS8
ll. ii. 184.
Bousset, Kyrios Christos, p. 27 E., agrees,

;

Schiirer,

though he leaves open the bare possibilitj' that the wide-spread
myths of the dying and rising god may have influenced Jewish
Messianic ideas.
1

in

Rel. des

JE,

denied.

s.v.

Judmtums,
*

p. 204, Antichrist Legend, p. 103.
But
Messiah,' the connexion with the ten tribes is

it is used publicly of Himself or privately to the
disciples before St. Peter's confession.'
must,
therefore, suppose, in spite of Enoch, that it was
regarded as Messianic only in certain circles, and
that it could still be used, as in Ps 8 and Ezekiel,
in a wider sense.
(c) He did not regard Himself as the Messiah
merely in the strict sense in which we have used
the term, but as gathering up in Himself the various
lines of OT hopes and promises.
It does not, however, appear that direct argument on the basis of

We

OT

played any considerable part in His teachexcept as recorded in the Fourth Gospel. The
proofs from the OT in the NT seem rather to reflect
a later stage of controversy between Jew and
Christian, in which each adopted the same scribal
the

ing,

methods

of interpretation.

{d) Christ added considerably to the content of
the Messianic hope, especially in His teaching as
to the necessity of the death of the Messiah.
It is
not possible to decide with any certainty as to the

by which He was led

lines

to this conviction,

though

was, no doubt, helped by a growing recognition
of the hostility of the ruling powers to His claims
and of the inevitable results of their attitude.
Further, He must have meditated on the deeper
teaching of the OT as implying, especially in Ps 22
and Is 53, that the means of redemption and the
condition of glorification were to be found only in
suffering, and this quite independently of whether
such passages technically applied to the Messiah
or not.
Though in Acts and 1 Peter the Servant
passages are directly quoted, they are used but
little in the Gospels, and hardly at all in Christ's
own teaching (see Lk 22", Mk 10^ 12i"f-). It would
seem, then, that as the ultimate source of His
conviction we are forced to fall back on an intuition
which the Christian will regard as a revelation
from the Father.
In the light of the expectation of the Parousia,
the idea of a twofold advent of the Messiah was introduced, assuming that Jesus was not merely the
Messiah of the future during His lifetime. There
is no trace in earlier literature of any belief in two
comings of the Messiah.
(c) It follows, finally, that the title
Messiah ' or
'Christ,'* as used in the NT and in Christian
it

'

'

'

literature generally, has a far richer

content than any that

we have

meaning and

felt justified in
It gathered into

ascribing to it in earlier periods.
itself the ideas associated with the Wisdom and
Logos,' and came to include the whole work of
redemption from sin and spiritual regeneration
accomplished by Jesus. He has become the centre
of history and the inaugurator of a new age in a
way which both difters from and transcends anything that we find in the OT or Apocalypses as
associated with the future Deliverer.
He is the
mediator of a new covenant and the bearer of a
new revelation to a world of which the outward
conditions remain unaltered, while with the passing of the Jewish State the nationalist element
dropped away once for all. At the same time, the
title Christ,' with its historical associations, is a
reminder, even to those to whom the promises of
the OT may mean little in themselves, that the
coming of Jesus of Nazareth was not something
new and unexpected, but was the true climax of
the long preparation of the chosen people. In
particular, the fact that functions which in the OT
are reserved for Jahweh and not for the Messiah
'

But see Dalman, Words of Jesus, p. 260ff.
must be remembered that 'Christ' tends to become a
proper name and to lose its technical Messianic implications
the distinctive title of Jesus in Hellenistic Christianity is Kvptos
(' Lord '),
See Bousset, Kyrios Christos, esp. p. 94 ff.
3 Note that in Philo the Logos largely takes the place ol
Messiah in de ConJ. 14, p. 414, the branch of Zee 612 jg
applied to the Logos. Cf. also art. Loqos.
1

2 It

;

'

'
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are in the NT tranaferrod to Christ is of the
deepest sipfnificance. The real desire of the highest
spirits of Israel was not so much for a representative of Jahweh, however exalted, as for a revelation
Christian belief finds this satisfied
of God Himself.
in the Incarnation, and we shall not be disturbed
when we find that the OT says comparatively
The vital question is
little about the Messiah.
whether the hopes which it entert.ained with regard
to the coming of God did find their fulfilment in
the Christ.
VI. The Messiah in later Judaism.'^— From
the end of the 1st cent. A.D. a belief in the Messiah
was an integral part of the Jewish creed a proof
that the representation of the universality of the
hope which we lind in the NT is substantially
correct.
The Messiah is indeed strangely absent
from the Mishna, possibly owing to fear of Rome,
but he figures both in the Palestinian and in the
Babylonian recensions of the Sh'mGneh 'Esreh
fact which indicates that his presence therein
must date from the 1st cent. A.D. and appears
constantly in the Talmud. The failure of the
Bar Kokhba rising in A.D. 135 marks an important
stage.
Attempts to anticipate the Messiah's
coming were then abandoned, the principle being
'a plague on those who calculate the end,' and the
political side was almost dropped. What remained
of it was transferred to a temporary Messianic
Kingdom, in which Israel was to he restored to
Palestine, this national kingdom being, generally
speaking, only preparatory to the '6ldm hab-ba,
the world to come, where universalistic features
are found. The Messiah is Sou of David ^ and an
earthly deliverer, though in some sense pre-existent
and appearing mysteriously (see above, IV. 2 (e))
features which need not imply divinity. With the
fall of Jerusalem apocalyptic fell into disfavour,'
and with it the belief in a transcendent Messiah.
Polemic with Christians also worked in the same
direction, and to this we may attribute the disuse
the form of the Beatitude
of the title Son of man
in Lk 6'^^ may be a hint of such controversies.'
The spiritual side is strongly emphasized in the
Rabbinic teaching by its Insistence on the need for
repentance as the condition of the coming of the
Messiah, while we also find considerable detail as
to the features of the Messianic era, the Messianic
woes, etc.
The twelfth article of the present Jewish creed,
I
as drawn up by Maimonides, is as follows
believe with perfect faith in the coming of the
Messiah, and though he tarry I will wait daily for
his coming.' Liberal Judaism, however, would
seem to have abandoned the hope of a personal
Messiah, though it still retains the Messianic hope
in a wider and spiritualized sense ^ a sense in
which it may fairly claim to have the general
trend of the OT on its side.

—

—

—

—

'

'

;

:

'

—

—
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MESSIAHS CPSEUDO-).— From the final loss
the independence of the Jewish State until
within a few generations ago, Jewish history has
known the frequent advent and passing of selfstyled Mes3iah.s, prophets of hope in the darkest
periods of the Diaspora, self-appointed leaders of
the Jewish race in the Return to the land from
which their ancestors were e.xiled. The appearance of a Messiah was often, especially in the case
of the earlier ones, accompanied by revolts and uprisings, and these almost invariably occurred at
times when, and in localities where, anti-Jewish
persecution was prevalent. Moreover, these Mesof

sianic movements were frequently, especially in
the latter cases, of a political nature.
The religious aspect of the rising was, however, seldom
absent, and in many instances the new teacher,
an.xious to signalize his activity and to secure his
influence by religious innovations, endeavoured to
subvert the basic teachings of Judaism, to which, in

consequence.considerable harm some times occurred.
New sects were created on some occasions ; on
others wholesale adoption of Muhanimadanism or
Christianity took place.
Although it is to some extent customary to
include a number of Jewish reformers and revolutionists in the category of pseudo-Messiahs, only a
proportion of these agitators in reality attributed
to themselves the Messianic semi-divinity. Others,
often against their own wish, were hailed by their
enraptured followers as the divine leader, promised
in Jewish tradition to bring the scattered and
troubled people back to their inheritance. Just
as there existed a belief in an Ephraimitic Messiah
who was to be the forerunner of the Davidic
Messiah, so, among the pseudo-Messiahs, many
pretended to be not the Messiah Himself but His
forerunner. The opening of the Christian era saw
in the Holy Land a number of these local minor
Messiahs. Thus we learn from Josephus {Ant.
XX. V. 1
also Ac 5™) that about A.D. 44 one
Theudas, claiming to be a prophet, told his followers
that he would divide the Jordan and enable them
They collected on the bank of
to cross diy-shod.
the river for the miracle to be performed, but
before the prophet could take steps to carry out
his prophecy the whole party was massacred by a
;

detachment of Roman

soldiery.

A

similar fate

overtook the followers of another Messiah, an
Egyptian. They collected, it is said to the number
of 30,000, on the Mount of Olives to watch the fall
of the walls of Jerusalem at the command of their
leader, but the proceedings were interrupted by
Felix and his soldiery (Jos. Ant. XX. viii. 6, BJ II.
and Ac 21'*).
third pretender preparing
xiii. 5
to lead the people into the wilderness was destroyed
together with his followers by Festus the Procurator
(Jos. Ant. XX. viii. 10).
Messiah of a different description was Menahem, the son of Judah the Galiltean and the grandson of Hezekiah the leader of the Zealots. He
seized the city of Masada together with a large
store of arms, with which he supplied his followers,
and then attacked Jerusalem. In battle with the
;

A

A

soldiers of Agrippa II. Menahera was successful,
and as a result captured Antonia, one of the deEmboldened by his success,
fences of the capital.
Menahem claimed the leadership of all, and thus
of
his colleagues and was
aroused the jealousy
Menahem was the last Judajan
assassinated.
Messiah before the destruction of the Temple.
Contemporary with these Messiahs of the 1st cent.,

similar personages arose

among the Samaritans,
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an existence more or less brief,
Prominent among them were Simon
Magus, who endeavoured to induce the earlyChristians to join his movement, but who is said
ultimately to have become converted to Christianity, together with many of his followers, and
Dositheus, who, instead of restoring the Hebrew
State, founded a Samaritan sect that survived

all of

whom,

after

passed away.

until the 6th century.
The destruction of the Temple led for a time to
a cessation of pseudo-Messianic activity. For sixty
years no new Messiah arose until at length, on the
accession of Hadrian, the milder government of
Trajan gave way to sterner rule. The repressive
policy of the Romans aroused once more the spirit
rebellion
of the Jewish people still unsubdued.
broke out and a leader was immediately to hand
in the person of Bar Kokhba or Bar Kozibah
(probably from the name of his birthplace). Of
the personality of this leader little is known. His
original name is even doubtful.
It is conjectured
that he was one Simeon of Cozeba (1 Ch 4^) or

A

38").
The name Bar Kokhba, or 'son
was given to him by the famous K.
Akiba, who believed that in him was fulfilled the
prophecy
There shall come forth a star out of
Jacob
and shall smite through the comers of
Moab, and break down all the sons of Sheth (Nu
24"). Bar Kokhba does not appear to have adopted

Chezib (Gn

of a star,'

'

:

.

.

.

'

the designation of Messiah himself. This dignity
was attributed to him by R. Akiba and other sages.
On the outbreak of the rebellion, the whole province,
composed of Judaea, Samaria, and Galilee, was
evacuated by the Romans. The army of the Jews
at this time has been estimated at as many as from
400,000 to 580,000 fighting men. Unfortunately,
little is known of the campaign, but it is certain
that the Roman garrison and the generals in command at the time of the outbreak proved respectively inadequate and incapable.
The services of
Julius Severus, the greatest soldier of the age,
were requisitioned from Britain, where he had been
waging an arduous war with the martial natives,
to recover the prestige of the Roman arms. But
even he, with unlimited resources, was at first
compelled to remain on the defensive, and trusted
to his tactics of cutting oif detached parties and
supplies to wear out his formidable enemy.
In
the course of the operations 50 general engagements were fought, and with every victory the
numbers of Bar Kokhba's followers increased.
From the most remote of the Jewish colonies men
came to fight under his banner. Recruits were
not drawn solely from Israel Bar Kokhba's army
included non- Jews in its ranks. Those who could
not fight helped to fill the rebel coffers. At first
the campaign proved a series of successes for the
pretender. Jerusalem was soon captured, and
served as a capital for Bar Kokhba, who was proclaimed king, and duly carried out the duties of
sovereignty.
For three years the Holy City remained in his possession, and during that time his
armies succeeded in taking 50 walled towns and
985 villages. At length the tide turned. After a
desperate struggle, Jerusalem was captured by the
Romans, and no two stones of its buildings were
left standing on one another.
Other towns fell
into the same hands until, of all the territories of
Bar Kokhba, the town of Either alone remained.
Here the hero made his last stand, but not with
the undivided support of the inmates of the fortress.
Dissensions broke out among the garrison, and on
the 9th of Ab, already the blackest anniversary in
the Jewish calendar. Either was stormed. Bar
;

Kokhba

and his body brought in triumph
Roman camp.
During the pacification that followed the males
were slain by the thousand, and the women and
to the

killed,

children sold into slavery.
Unheard of and unspeakable tragedies were enacted. In Either alone
more are said to have been slain than those who
took part in the Exodus from Egypt. The number
of dead was counted by hundreds of thousands.
All those who were able escaped from a country
which ofiered them the only alternatives of slavery
and death with torture.
Many fled to Arabia,
and the considerable Jewish population of that
country, even to this day, may be reckoned one of
the results of Bar Kokhba's abortive insurrection.
R. Akiba, who had been thrown into prison at the
outbreak of the rebellion, died under torture at its
conclusion.
The war led to the final breach between the Jews and Judaeo-Christians. The latter
suffered severities at the hands of Bar Kokhba and
his followers, in consequence of their refusal to
join in the national uprising.
The fatal results of the Bar Kokhba movement
discouraged for some centuries personation of
the Messiah. In fact, an attractive opportunity
did not occur again until the 5th cent., when, in

accordance with a Talmudic computation, the day
It
of the Messiah was supposed to be at hand.
was at this juncture that such a one, self-styled
appeared
in
the
island
of
Crete.
Of
his
Moses,
origin or his subsequent fate nothing is known.
He induced the Jewish population of the island to
support his pretensions, and on a specified date
promised to lead them dry-shod to the mainland.
On the appointed day the Jews gathered round
him on a promontory and at his direction some
threw themselves into the sea, expecting a path to
The
be opened for them through the waters.
miracle did not occur. Many of the enthusiasts
others were rescued. The Messiah
himself disappeared.
The pretender next to come under notice was
Isaac ben Ya'kub Obadiah Abu 'Isa al-Isfahani,
who flourished at Isfahan at the end of the 7 th
century. There are two estimates of his claims.
The one was that he was merely the forerunner of
the Messiah, the other that he was the Messiah
Himself. His call came to him through a sudden
and miraculous cure from leprosy, and in support
of his divinity his disciples pointed out that,
although an Uliterate before his call, he was able
after that event not only to read and write, but
even to compose books. The afitairs of the khalifate were at that period in a chaotic condition, and
a military movement, such as Isaac's soon became,
had good chances of success. The pretender and
his followers met the army of the khalif in battle
at Rai (Rhagae), but Abu 'Isa was defeated and
slain, and with his death the rising came to an
end.
The movement, however, did not die with
It survived among the'Isavites, the
its founder.
earliest of the Jewish sects of the Diaspora, who
did not disappear until a couple of centuries later.
Abu 'Isa's influence on 'Anan, the founder of the
Karaites (q.v.), and on his ritual was, however,
more enduring.
Abu Isa left at least one disciple of influence.
Yudg-han of Hamadan, called al-Ra'I ('the shepherd '), did not himself claim to be more than a
prophet, although his admirers, in accordance with
precedent, insisted on his Messiahship. His teachings showed undoubted traces of Sufiism, then at
they were opposed to
the opening of its career
anthropomorphism, and to a great extent resembled
those of his master Abu 'Isa. After Yudghan's
death his disciples adopted an additional doctrine
that of the immortality of their master, who,
they contended, was not dead, but would appear

were drowned

;

;

—

again.

Contemporary with Yudghan al-Rai was Serenus, a Syrian, who was both a political and a religious reformer.
He promised to restore the Jews
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to the Holy Land, and, perhaps in consequence, his
His career cominfluence spread as far as Spain.
menced in A.l). 720, but was very short-lived. He

was speedily captured and brought before the
khalif Yazid II., to whom he excused himself by
stating that he had never been serious in his
claims
he had merely been amusing himself
;

Serenus
the expense of his co-religionists.
was accordingly handed over to the latter for
punishment, while his followers, repenting of their
heresies, were re-admitted to the fold.
For the next three centuries and a half no
Messiah arose in Israel. Then there was in the
West a small group of unimportant pretenders in
France (c. 1087), at Cordoba (c. 1117), and at Fez
(c. 1127).
Of these there are practically no records
beyond the mere mention by Maimonides. About
1160, however, one of far greater importance arose
in Kurdistan.
David Alroy (or Alrui) came from
the north of Persia, probably Adharbaijan, being
at

:

a member of one of tlie free Jewish tribes which
claimed descent from the Ten Tribes, and to
which the Afghans, the Afridis, and Pathans of
to-day trace their ancestry. The period was again
one of political disorganization. One great element of disturbance was the efforts of the Crusaders
to recover and to keep possession of the Holy Land.
Moreover, intertribaJ warfare was incessant, and
the weakness of the Sultan led almost to a paralysis
It was in these circumstances
of the Government.
that Alroy visited Baghdad, and on his return to
his own people he raised the standard of revolt.
A large following immediately collected, and Alroy,
who had meanwhile proclaimed himself the Messiah,
determined to break the yoke of the Muliammadans
and to lead the Jews baclc to Palestine. From this
point truth and legend have so intermingled in the
story of Alroy that it is impossible to disentangle
them. His command of the magic arts led to the
acceptance of his mission far and wide. Only the
Jews of Baghdad were sceptical, but his hold on
the others was so strong that those in Baghdad
were quite incapable of suppressing the movement.

Alroy is said to have been summoned by the Sultan,
to have appeared in answer to the summons and
proclaimed his divine mission, to have been cast
into prison, and to have miraculously escaped.
Despite his magic powers, Alroy's movement was
undoubtedly a failure. In all probability he was
killed in an unsuccessful attack on the stronghold
According to a less reliable version,
of Amadia.
the governing powers, unable to overthrow the
Messiah by fair means, bribed his father or fatherin-law to put him to death. On the death of
Alroy his followers, in order to appease the Sultan,
had to pay a considerable fine. In Alroy's instance
also the pretender's death did not mean the end of
his cult.
The sect of Menahemites, named after

Menahem,

the traditional designation of the
Messiah, adopted by Alroy, continued for many

years.

A century passed before the next prominent
pseudo-Messiah appeared upon the scene, but
before that period, in 1172, a minor prophet arose
in Yemen. His course lasted but a year, at the end
of which term he was beheaded, it is said at his own
request, in order to show by his return to life that
he was indeed the Messiah.
Abraham ben Samuel Abulafia was bom at
Saragossa in 1240. While still a youth he was
attracted to kabbalistic studies, and it was as a
kabbalist rather than as a pseudo-Messiah that his
career was of most influence.
His life was spent
in wandering from town to town and from country
to country.
In 1281 he was in Kome attempting
to convert the pope to Judaism of course without
success.
His boldness involved him in imprisonment, from which be is said to have escaped

—

683

miraculously.
Four years later, when in Sicily,
proclaimed himself the Messiah, and
announced the millennium for the year 12!l0. The
ye.ar denoted came and went, but the millennium
still tarried.
Abulalia continued his picturesque
career for one more year and then disappeared

Abulalia

He

from history.

also,

however,

left his spiritual

descendants, for his teachings wei'e continued by

two

of his disciples,

Joseph Jikatilla and Samuel,

both of Medinaceli. Where Abulafia had failed,
they were little likely to succeed, and it was but
for a moment that these two meteors flashed in
the firmament.

Immediately following them came Nissim ben

Abraham

of Avila,

who

year of the millennium.

pointed to 1295 as the

There were

sufficient

the Synagogue on the appointed
day, there eagerly to await the divine manifestation
but again disappointment was the prevailing
emotion, and, when the watchers found mystic
little crosses on their garments, many, accepting
them as heavenly manifestations, embraced Christianity.
The fate of the prophet, as of many of his
predecessors, is unknown.
A century later Moses Botarel of Cisneros
appeared. As a prophet he was of little consequence. In 1502 Asher Lammlein suddenly arose
in Istria and announced that, if the people would
prepare themselves, the Messiah would appear that
very year. At his suggestion fasting, prayer, and
almsgiving became general throughout the empire.
Jews and Christians alike accepted his teachings
and prepared for the advent of the Messiah and
Here again the
the return to the Holy Land.
no Messiah appeared
precedent was followed
the prophet disappeared.
At the close of the 14th cent. Jacob Carson {or
Carcasoni), a minor prophet, appeared in the north
of Spain, and David Reubeni, the picturesque
emissary of his brother the mysterious king of
Khaibar, or the East, also came upon the scene.
Khaibar, according to the generally accepted
locality of the kingdom, was a district in S. Arabia
inhabited by nomad tribes of Israelites, although
the view has been put forward that Reubeni
came from India (see E. N. Adler, in Aspects of
the Hebrew Genius, p. xxii, and Auto de F6 and
Jew, p. xxx).
Reubeni arrived at Venice in 1524 after having
He immediately
visited Palestine and Egypt.
proceeded to Rome, where he procured an audience
of the pope, Clement Vll., to whom he announced
that he had been sent by his brother to obtain
allies and assistance in his war with the Sultan.
In support of his claims Reubeni brought letters of
introduction from Portuguese officers in the East.
The Jews of Italy found the means for him to proceed to Lisbon, and he arrived in Portugal in 1525,
with the view of inducing the king, John III., to
ally himself with the king of Khaibar. For a time
the Portuguese policy seemed to favour such an
alliance, and King John definitely promised a fleet
of 8 ships and 4000 cannon for the assistance of
At the same time the pressure that
his new ally.
was being put upon the Marranos of Portugal was
relaxed, doubtless out of deference to the susceptiLelievers to

fill

;

:

bilities of

Reubeni.

The embassy, the ambassador, and the circumsurrounded them, as well as the
accompanying legends that immediately began to
be woven, endowed Reubeni with almost superhuman powers in the eyes of the Jews, for whom
the only hope lay in the future to which all their
The interest and
faculties were ever strained.
excitement aroused by his advent were no less
intense among the Marranos than among the Jews

stances that

themselves. Miraculous powers, a semi-divinity,
were attributed to him. If any proof of these
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claims were needed, his existence as a Jew unmolested at the court of one of the most relentless
of the persecutors of Jews and Judaizers was
considered sufKcient. The people looked eagerly
towards him and expected, not a momentary
palliation of their tortures, but a final release.
By no means the least of those who were
dazzled by the appearance and favour of Reubeni

prophet. By Graetz Molkho has been described at
this period of his career as ' the Jewish Savonarola (Hist. Lx. 274).
In order to avoid the flood
which he had foretold would overtake Rome,
Molkho repaired to Venice, and here he met once
'

again the first inspirer of his enthusiasm, David
Reubeni. His position in regard to Reubeni had,
however, undergone a change since their previous

was Solomon Molkho (previously Diogo Pires)
1501-32), an official of the Government, of
Jewish descent. Pires, who was a young man
of great promise, aroused by the stir caused by
Reubeni's mission, abandoned Christianity, adopting his ancestral Judaism in place of it, and

meeting ; his fellow-prophet, Molkho, met liim
now, not as a disciple, but as an equal.
Reubeni was still endeavouring to obtain assistance for his brother, the king of Khaibar, and
from the authorities in Venice he received some
encouragement in his mission. After the flood
endeavovired to attach himself as a disciple to the Molkho returned to Rome, where he was received
newcomer.
The latter, however, severely dis- with enthusiasm as a successful prophet. The
couraged all conversions to Judaism, fearing pope, the cardinals, and the ambassadors of the
probably lest in consequence of them trouble Powers vied with one another in their flattering
might react on him and his mission, and Molkho attentions to him. His influence was so great at
found little or no favour with him.
Molkho's this period that he was able to secure the indefinite
conversion to Judaism had placed his life in great postponement of the introduction of the Inquisition
jeopardy
and, deprived of the protection of into Portugal but his Jewish enemies, especially
Reubeni for which he had hoped, he left Portugal Jacob Mantin of Venice, were untiring, and they
for Turkey. In the East Molkho, although hitherto ultimately succeeded in securing his arrest by the
supposed to be quite unlearned in Jewish lore, is Inquisition as a renegade Christian, and Molkho
said to have displayed a remarkable acquaintance was condemned to be burned.
All the prepara
with that subject, and by his eloquence and learn- tions for the auto da fi were made and the victim
ing, and the mysterious manner in which he had
was in due course consumed by the flames. It
acquired the latter, he soon collected around him was then discovered, however, that the pope, in
a school of disciples who considered him almost order to protect his favourite, had gone to the
divine.
His teachings went without disguise far length of substituting another victim, and that
into the domain of mysticism. By him the advent Molkho himself was safely hidden within the
of the Messiah was foretold for 1540, and the sack papal apartments.
In the circumstances it is not
of Rome in 1527, an oft-foretold precursor of the surprising that Molkho was smuggled out of
millennium, seemed to confirm Molkho's prophecies. Rome at the first opportunity.
The one ambition of the prophet was to earn a
Molkho thereupon rejoined Reubeni, and the
martyr's crown, and in pursuance of this aim after a two decided to journey to Ratisbon to plead with
brief sojourn in Turkey he returned to Christendom.
the Emperor the cause of the Jews of Khaibar.
As was expected by Reubeni, the conversion There is a tradition that advantage was taken of
and flight of Molkho, added to other incidents, the interview with Charles to endeavour to convert
shook the position which Reubeni had acquired him to Judaism, and it was possibly this attempt
at the Portuguese court.
The royal promises, that led to the arrest of both the ambassadors.
although made apparently in good faith, lacked They were put into chains and carried to Mantua,
fulfilment, and the undoubted excitement of where at the Emperor's request Molkho was again
which he was the cause among the Neo-Christians tried by the Inquisition and sentenced to be burned.
of the kingdom rendered his continued presence At the last moment pardon was offered him on
among them most undesirable ; and, after having condition that he returned to the Christian fold,
spent a year at the Portuguese court, Reubeni was but he rejected the oft'er with scorn. He had only
asked to withdraw. The ship in which he sailed one cause for repentance, was his reply, and that
was wrecked on the coast of Spain, and for a time was that he had been a Christian in his youth.
he was in the hands of the Inquisition. His release Molkho's ambition was thereupon gratified and he
was, however, ordered by the emperor, Charles v., earned a martyr's crown. Some of his addresses
and he settled at Avignon, then under the were published by him in 1529 under the title of
sovereignty of the pope. From Avignon Reubeni The Book of Wonder.
Reubeni was taken to
removed to Italy, preceded everywhere by the Spain and there handed over to the Inquisition.
mysterious reputation which he had acquired, and His ultimate fate is surrounded by mystery, but
followed by a host of believers, who hailed him as he appears to have died while in the hands of tlie
the precursor of the Messiah and even as the Holy Office. The evidence that he was burned is
Messiah Himself.
insufficient.
A copy of Reubeni's diary is in MS
Meanwhile Molkho had also come to Italy with at the Bodleian. Graetz published a portion in his
the reputation which he had acquired in Turkey, History^, ix., and Neubauer published the whole
enhanced, if possible, and a following that grew in of it in Medimval Jewish Chronicles, ii.
numbers from day to day. In Rome Molkho,
Concerning the existence of Reubeni there can
imbued with Messianic tendencies, had visions be no legitimate doubt. His mission, however, is
and foretold floods and earthquakes, which, it not so well authenticated, and there are those, no
must be added, subsequently occurred. More mean authorities, who consider him to have been
valuable to him, however, were the favour and merely a charlatan and impostor. Graetz (ix. eh. 8),
protection which he had obtained from the pope, for instance, judging from the language of Reubeni's
Clement VII., and from some of the cardinals. Journal, expressed the belief that it had been
With their assistance he was able to defy his written by a German Jew, and Neubauer held the
enemies, who were dravra not only from among same view, only more positively.
Rieger and
the emissaries of the Inquisition, but also from the Vogelstein (Gesch. der Juden in Rom, ii. 41-46,
Jews, some of whom shrewdly considered his 53-58) are also very sceptical about his bona fides,
influence and pseudo-Messiahship harmful rather but they express the opinion that he did come from
than beneficial to Jewry. His critics among his Arabia.
Adler (Auto de Fi and Jew, p. 30 if.)
own community were, however, numerically in- seems to have more confidence in Reubeni's cresignificant, and his influence among the Jews dentials, but locates the source of his embassy at
increased until he became indeed their accepted Cranganore in India.
(c.

;

;
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Strictly speaking, neither Molkho nor Reubeni
should perhaps be included in the list of pseudoMessiahs, for neither ever claimed divinity. They
were Messiahs for the most part against their own
The same may be said of Isaac ben
inclinations.
Solomon Ashkenazi Luria (Ari) (1534-72), the
founder of the modern kabbala. An ascetic and a
mystic, he never pretended to be more than the
forerunner of the Messiah, not the Messiah HimHis principal disciple, Hayyim Vital Calaself.
brese (1543-1620), was acclaimed by his master as
Around him
possessing a soul unsoiled by sin.
also a group of mystical legends have collected.
On Luria's death Vital succeeded to his position
and also claimed to be Messiah ben Joseph, the
precursor of Messiah ben David. Both Luria and
Vital made Safed the scene of their principal
activities.
In the time of Vital a rival Messiah
arose in the person of Abraham Shalom, who in
1574 sent a message to Vital pointing out that
the latter was only Messiah ben Joseph, but he,
He ofl'ered,
Shalom, was Messiah ben David.
moreover, to shield Vital from the death that
would otherwise have been his fate.
The most remarkable and influential of all the
pseudo-Messiahs was Shabbathai Sebi, born, the
son of a Sephardi agent of an English mercantile
firm, at Smyrna, on the 9th of Ab (the anniversary
of the destruction of Jerusalem and a fast day in
the Jewish calendar), 1621 or 1626. He is generally believed to have died on the Day of Atonement
in 1676.

Even

as a

boy Shabbathai was note-

his physical beauty and his strange
introspective habits. For the ordinary learning of
the Jew, that of the Talmud, he had no liking,
and the time spent by him at the school of R.
Joseph Escapa was for the most part wasted. On
the other hand, the kabbalistic mysteries of the
Z6har had a great attraction for his mind. He
threw himself ardently into the study of them,

worthy for

and endeavoured, by carefully following out the
ordinances laid down therein, and especially by
the practice of asceticism, himself to solve the
mysteries that the Zdhdr professes to offer its
students. On attaining manliood, Shabbathai had
already acquired a considerable reputation as a
kabbalist, which was enhanced by his mode of life,
his obvious belief in his magical powers, and his
determined aversion to marriage, probably without
precedent in the society in which ne lived. Meanwhile Shabbathai's father had learnt, through his
correspondents in England, something of the hopes
and beliefs of the English millenarian sects, then
prominent in English thought, and had in particular
been apprised of the identification of the year 1666
with the opening of the millennium. By a coincidence, according to the computations of the ZShdr,
the year 1648 was to mark the appearance of the

Jewish Messiah. Shabbathai, encouraged by these
signs and by the almost worshipful attitude of his
father, who attributed the whole of his material
good fortune to his son's saintliness, by nature and
education already prepared for the r61e that he was
about to adopt, revealed himself in the latter year
to a select circle of his followers as the Messiah.
In support of his claim he uttered the Tetragrammaton an act permitted only to the high priest in
the Temple on the Day of Atonement. Shabbathai
remained at Smyrna for some years after this event,
surrounded by a circle of fervent believers, but
with little if any influence outside of the district
He and his teachings were
in which he lived.
closely watched by the Rabbinical authorities, who
ultimately, considering that he had overstepped
the permissible limits, excommunicated him and
his disciples on account of their heresy, and
banished him from Smyrna. This occurred about

—

1654 (according to Graetz, 1651).
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From Smyrna Shabbatliai is believed to have
gone to Constantinople, supported in every sense
by his disciples and strengthened in particular by
two of them
Moses Pinheiro, a man of some
scientific knowledge and of mature years, and
Abraham Yachini, a di-stinguished preacher, who,
by means of an alleged ancient MS of very doubtful authenticity, rendered Shabbathai still more

—

steadfast in the belief in his

own

divine mission.

doubtful whether Shabbathai, if he ever
intended to visit Constantinople, did so on this
occasion, but it is certain that he arrived at
Salonica, where mysticism was likely to find a
sympathetic atmosphere, shortly after his banishIn Salonica Shabbathai
ment from Smyrna.
showed himself even more intoxicated with the
consciousness of his new r61e than he had been at
Smyrna, and his acts led here also to his practical
expulsion by the Rabbis. After leaving Salonica
the new Messiah spent some time wandering about
the Orient, promulgating his views and his claims
in ever}' city that he visited and gaining adherents
In 1660 he was in Cairo, where he
in all parts.
remained for about two years. There he gained a
valuable supporter in the person of Raphael Joseph
Chalebi of Aleppo, a mystic who had long awaited
almost with impatience the coming of the Messiah,
and whose wealth and influence were both exIt

is

tensive.

The approach of the apocalyptic year, 1666,
attracted Shabbathai to Jerusalem, where, suppressing temporarily his extravagances, he built
up an influence over the people on less theatrical
bases.
As the representative of the people of the
city, he was sent abroad to obtain funds for their
relief from an impending calamity, and the success
of his mission rendered him all the more popular
among the grateful people in whose midst he was
sojourning. While in Cairo, Shabbathai succeeded
Polish Jewess, who at
in yet another mission.
the age of six had been left an orphan and whose
subsequent career was almost as romantic as that
of Shabbathai, was at the time in Leghorn, where
she was reputed to be living an immoral life. Of
great beauty and, moreover, of an eccentric disposition, she was already famous beyond the
limits of the town, and her announcement that she
was intended as the bride of the Messiah made her
known to even a wider circle. In fact, her renown
spread as far as Cairo, where it came to the ears of
^labbathai he sent for and married her, declaring
that she was his divinely appointed spouse.
Shabbathai thereupon returned to Palestine.
Passing through Gaza, he met there Nathan
Benjamin Levi, otherwise known as Nathan
Gazati, who immediately became the leading advocate of the new Messiah and took unto himself
the r61e of Elijah, the forerunner of the Anointed.
One of his first steps was to announce the opening
of the Messianic Age for the following year, 1666.
This prophecy, together with many subsidiary ones,
was promulgated far and wide, spreading even to
the shores of the North Sea. These claims were,
however, not by any means encouraged by the
authorities at Jerusalem, and Shabbathai thought
it well to find a more congenial centre for his

A

;

He returned to Smyrna, his journey
thither taking the form of a triumphal progress
which culminated in a reception at his destination,
remarkable for its enthusiasm. At Smyrna, overwhelmed by his reception, he put the final touch
to all the rumours that were current regarding his
divinity, and formally announced his Messiahship.

activities.

He was

forthwith entrusted with absolute power

as the sole ruler of the local Jewish community.
Wherever Jews were to be found, the rise of the
new Messiah attracted attention. The business of
the exchanges of Europe was neglected in order
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that the latest of miracles might be discussed.
of the North Sea ports wrote to
their agents in the Levant for information.
Tribute poured in upon the King of Kings.' Embassies were sent to him from the four corners of
In the synagogues he was publicly
the earth.
hailed as the Messiah, and those who doubted
went in danger of their lives. Even among the
Christians believers in his mission were to be
In Hamburg Protestants went to their
found.
have almost certain accounts
pastor and said
not only from Jews, but also from our Christian
correspondents at Smyrna, Aleppo, Constantinople,
and elsewhere in the East that the new Messiah
of the Jews does many miracles, and the Jews of
the whole world flock to him.
What will then
become of the Christian doctrine and the belief in
our Messiah ?
Prophets, male and female, in accordance with Joel's prediction (Jl 2-*), arose and
exclaimed in Hebrew, a language with which they

The merchants

'

:

'

We

'

were supposed

to

have no acquaintance

:

'

Shab-

the true Messiah of the Race of
David ; to him the crown and the kingdom are
given
The daughters of R. Pehina, Shabbathai's bitterest enemy, blessed the name of
the pretender, as had been foretold.
In Persia
the Jewish agriculturists refrained from work on
account of the advent of their deliverer who would
lead them back to the Promised Land.
At the beginning of the year 1666 Shabbathai
left Smyrna for Constantinople, but before doing
so he distributed the kingdoms of the earth among
his principal followers. As soon as he had landed
on European soU, he was arrested by an olBcer of
the Sultan, who placed him in chains, and it was
in this condition that Shabbathai approached the
capital.
Despite his undignified landing, Shabbathai's popularity in no wise languished, and he
was received by hosts of believers in his divinity,
who, by the gifts which they brought, enabled the
' Messiah
to secure a considerable alleviation of
the lot that would otherwise have fallen to him.
Shabbathai's courage did not, however, equal his
popularity and, when questioned by the authorities regarding his claims and intentions, he replied
that he was merely a Kabbi sent from Jerusalem
to collect funds for charitable purposes. Despite
this falling away, the influence of the pretender,
instead of waning, grew stronger, and in his prison
in Constantinople Shabbathai held a court which
was attended by Muhammadans and Jews who
alike proclaimed his divinity.
After two months
the prisoner was removed to Abydos, and there his
court was continued with, if possible, even greater
success than in the capital. His renown and exaggerated reports of the royal manner in which he
was treated spread throughout the civilized world.
The castle of Abydos became a place of pilgrimage
to Jewries far and near.
In parts of Europe the
Jews made preparations for the return to Palestine
under Messianic guidance. In innumerable synagogues prayers for the pretender's welfare were
regularly oflered and with every day the excitement both within Abydos and throughout the
world increased. Meanwhile Shabbathai, in order
apparently to justify his existence, abrogated
certain of the Jewish fast days.
Shabbathai's fall was due to the appearance of
a rival, one Nehemiah Ha-Kohen, who posed as a
forerunner of the Messiah.
Shabbathai, learning of Nehemiah's prophecies, summoned him to
Abydos. After a long journey Nehemiah arrived.
An interview with Shabbathai was followed by

bathai Sebi

is

!

'

'

;

;

dissatisfaction on both sides.
Nehemiah, fearful
of assassination by the Shabbathaians, fled to Constantinople, where he embraced Muhammadanism
and denounced to the authorities the treasonable
intentions of his rival. Removed to Adrianople,

Shabbathai at length realized the critical position
in which he was placed.
Hoping thereby to save
his life, he also embraced Muhammadanism, and
was followed in this course by his wife and some
of his adherents.
The Sultan was much pleased
at this act and appointed the pretender one of his
doorkeepers.
Shabbathai, in order to retain his

hold upon the Jews, announced
God has made
me an Ishmaelite He commanded, and it was
done. The ninth day of my regeneration.' His
apostasy, despite the loyalty to him of many
of his adherents, shattered his influence in Jevny,
and hosts of Jews, their eyes at length opened
by the last act of their prophet, repented bitterly
of their support of the movement.
For a time,
in consequence of the schism caused by Shabbathai's apostasy, Turkish Jewry was in great
danger of extermination, the fear of wholesale
conversions to Muhammadanism being accompanied by that of the massacre of those who
refused to foUow Shabbathai's example.
Powerful influences, however, warded off' the latter
danger.
:

'

;

Shabbathai seems never to have abandoned his
Messianic claims. He managed to found a JudaeoMuhammadan sect of believers, the Donmeh, who
have survived, especially in Salonica, to the present
day.
After a time he fell into disgrace, was
deprived of his oftice, and banished to Dulcigno,
where he died, it is believed in 1676, leaving
behind him a controversy which long continued
in Israel.
The Donmeh are in a sense cryptoJews, inasmuch as, while outwardly conforming
to Muhammadanism, they practise certain Je^vish
or debased Jewish rites in secret. There is, however, in practice little secrecy concerning their
diflerence from the Muhammadans, from whom,
although they mix in commerce, socially they keep
carefully aloof.

Shabbathai was snsceeded by quite a shoal of
petty Messiahs. The first of the line was Jacob
Querido, or Jacob Sebi, who was the real founder
of the sect of Donmeh.
He was in reality the
brother of Shabbathai's fourth wife, who for her
own purposes pretended that he was her son by
Querido's principal doctrine was
the Messiah.
that the redemption could not come about until
the world was either entirely good or entirely
wicked, and, as the latter state was by far the
easier of attainment, he preached and practised
licentiousness in order that the day of the millennium might dawn. Querido died at the end
of the 17th cent., and was succeeded in due course
by his son Berehiah (c. 1695-1740). Other Shabbathaian Messiahs who flourished at this period

were Miguel (Abraham) Cardoso (1630-1706),
a Marrano, Mordecai Mokiah (c. 1650-1729) of
Eisenstadt, Lobele Prossnitz (t c. 1750), and
Judah Hasid. These were all, more or less, prophets of Shabbathai so long as he survived, and
they endeavoured to step into his place when he
died.
Mokiah flourished and preached in Italy
and Poland. Prossnitz was of the class of clumsy
conjurers ; nevertheless he attracted many adherents in Austria and Germany.
5^sid, who

was a leader

of the sect of IlSsldhtm, ' the Ultraholy,' traversed Europe at the head of a considerable following
he led to Jerusalem.
He
died, however, immediately after his arrival in
that city, and with his disappearance his followers
were left leaderless and destitute.
The last of the most prominent of the successors
He
of Shabbathai was Jacob Frank (1726-91).
was born in Podolia, where his first occupation
was that of distiller.
His original name was

whom

Jankiev Lejbovicz, but he obtained the new
surname of Frank from the subjects of the Sultan
An
in whose midst he sojourned for a long time.
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undisguised charlatan and an apostate from more
than one faith, he pursued a careerof unceasinf; warfare against Rabbinical Judaism, and in the peculiar
viewa to which he gave expression he described
himself as the re-incarnation of all the prophets
and Messiahs who had preceded him. In Turkey
he obtained considerable renown on account of his
kabbalistic learning, and on the return to his birthplace the remnants of the Shabbathaian party, who
were known as Zoharites, appointed him their prophet. The Talmudists, however, disanjjroved most

vehemently and forcibly of his teacliings, whieli
were leading directly to the destruction of Judaism
and of morjuity in Poland. Frank and the Frankists were excommunicated, but they found a powerful friend in the bishop of Kamenetz, whom they
Ingratiated by pretended points of strong resemblance between their faith which was bitterly
opposed to Rabbinic Judaism and Christianity.
With his assistance the tables were turned, and
for a time the upper hand was gained over the
orthodox element in Jewry. With the death of
the bishop, however, another change came over

—

—

the fortunes of the parties. The position of the
Frankists became precarious, and in order to
secure the safety of his followers Frank instructed
them to accept baptism, he himself setting the
example. Conversions to Christianity followed on
a considerable scale but, when the converts were
discovered to be leading double lives, and, while
outwardly Christians, to be following Jewish practices in secret, the attention of the ecclesiastical
authorities was directed towards them.
Frank
was himself arrested in 1760 on a charge of heresy
and imprisoned in the castle of Czentschow, where
This imprisonhe remained for thirteen years.
ment did not by any means put an end to his
movement or his teachings, and his prison became
a centre for the promulgation of his doctrines.
The invasion of the Russians in 1772 led to his
liberation, and he was then free to make a
triumphal progress through Poland, Bohemia,
and Moravia. He lived in state until his death
in 1791, latterly as the Baron of Ofl'enbach, in
various continental capitals, always with an immense retinue and a vast treasure, derived from
his infatuated adherents, at his command.
His
later history, however, hardly belongs to the
annals of Jewry, for his influence on Judaism
had ceased long before his death. His followers,
the Frankists, although for a time they kept
themselves apart as pseudo-Jews of a peculiar
description, were ultimately absorbed into the
population in whose midst they lived.
Frank was the last of the series of pseudoMessiahs to be accepted seriously by any considerable section of Jewry, but there is one other who
deserves mention, before the catalogue of these
actors on the world's stage is brought to a close.
Moses Hayyira Luzzatto (1707-47) diftered considerably from most of his predecessors in the r61e
in which he also essayed to live.
With most, if
not all, of them there was a spirit of charlatanry
manifest. Not even Luzzatto's most determined
enemy could sincerely suggest any such charge
against him. One might almost say that he was
merely a victim of his own delusions ; his predecessors for the most part found the victims of their
delusions outside of themselves.
Luzzatto, the
cultured son of wealthy Italian Jewish parents,
was a poet by nature as well as by profession.
Early in life, however, he fell under the influence
of the kabbalists and the Z6har, and soon the
mysteries of this literature took complete possession of him and he firmly believed himself to be
divinely inspired.
He even went so far as to
create unaided a second Zdhdr, and by the work of
his own hands and mind he was convinced of his
;
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circle of young devotees soon
settled round him, and his fame began to spread
to the conlines of .Jewry.
The leaders of orthodox
Judaism in Germany were scandalized and, aftei
some difficulty, brought pressure to bear upon the
newly arisen prophet to undertake to refram from
teacliing, by means of either the spoken or the
written word, the new doctrines. Luzzatto gave
the desired promise, but was unable to observe it
for very long, and, when he once more reverted
to the forbidden studies, he was excommunicated
by the board of Rabbis of Venice.
Ultimately
Luzzatto wandered to Palestine, where he died of
plague shortly after his arrival.

divine mission.
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The usual tabus and animistic

.

.

.

the Chinese workers, who, however, as will be seen, have a
similar faith. The ore is supposed not only to be alive but to
^row, to be able to move from place to place, to reproduce
Itself, and to have special likes or affinities for certain people
and things, and vice versa. * Hence it is advisable to treat tmore with a certain amount of respect, to consult its convenience,
and what is, perhaps, more curious, to conduct the business of
mining in such a way that the tin-ore may, as it were, be
obtained without its own knowledge.'! Of the tabued acts
observed by the miners, the chief are that no living creature
may be killed in the mine ; that the sarong may not be put on ;
that shoes may not be worn, or an umbrella used. Numerous

;

;

'

;
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charms are employed by the

—

;

found any metal earlier than iron, which

abundant

is

so

in their country.

Observing the importance to humanity of the discovery of metals and the invention of metallurgy,
philosophers have inclined to attribute them to
some remarkable cause. Lucretius, e.g., imagined
a mighty conflagration ; this, in consuming forests
covering metalliferous ground, would reduce the
outcropping ore to a metallic state.' But, with
the discovery of fire-making, there are many possiand various lines of discovery may have
converged. Gowland suggests that the origin of
metallurgy is to be found in the camp-fires of the
Neolithic age.* When these were made on metalliferous soil, the lumps of metal melted out would
at once attract the attention of a stone-working
people, and the blows of the stone hammer on the
hot and malleable mass would indicate its possibilities.
The camp-fire may thus be regarded as the
prototype of the most elaborate modern furnaces.^
Naturally, a feeling of the importance of metals,
and a primitive appreciation of the ' marvels of
science' in connexion with the working of them
and of their mechanical capability, reacted upon
early man with the results usually found when
superstition meditates on critical things.
The
body of beliefs about metals and, in a less degree,
minerals is enormous, but reducible to a few simple
types which are found everywhere and survive in
peasant psychology to this day. Special properties
of this or that metal or mineral are taken into account, and cultural reactions of all kinds modify the
various beliefs and usages. These may be typically
exemplified without unnecessary multiplication.
In common with all skilled crafts in early culture, the miner and the worker in metal are regarded with wonder, and often with its entailed
superstitious feelings.
Among the Bangala of the Upper Congo no one is allowed to
step over a smith's fire or blow it with hia mouth such acts
would pollute the Are and cause bad workmanship. The smith
bilities,

;

supposed to use witchcraft in order to perform his smithing
well.
Neighbouring peoples simply regard the smith with
respect.s Some African smiths form sacred gilds the mythical
Wayland Smith of Scandinavian lore is a natural deification, as
is part at least of the figure of the Greek Hephaistos.
is

;

W. Gowland, 'Copper and

1
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used was not meteoric or
in spite of cases among the Eskimos.
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first iron
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mining wizards

'

for the

purpose

away evil spirits and to induce the ore to show
The Malay pawangs (* medicine-men '), or mining
used to enjoy an extraordinary reputation, some <3

of clearing
itseif.2

'

—

attached

The tin-miners of Malaysia have a remarkable code of tabus
and body of superstitious ideas, but they are outnumbered by

;

Fire and metallurgy may be regarded as the two
main bases of material culture. The results of
the modern applications of steam and electricity
have been described as ' puny and insignificant
when compared with those which followed the discovery of metals by the men of the stone age ; ^
and with the finding of the art of extracting metal
from ore 'human culture was revolutionised.'"
Possibly the first attempts at utilizing metals were
made by applying a modification of hammer-work
on stone to fragments of surface-ore. Copper and
its alloys, especially a native bronze, would naturally be observed first ; but the usual order of discovery copper, bronze, iron is not absolute the
order varied in different regions. For instance, it
is unlikely that the West and Central Africans

beliefs are

working of metals, to mining, and to the ore
and metal themselves.
to the

;

wizards,

'

them being credited with the power of bringing ore to a place
where it was known that no ore existed, ... to possess the
power of sterilising such ore as existed, and of turning it into
mere grains of sand.' No one but him was allowed to wear a
black coat at the mine. He used a special language (bahasa
pantang, tabu language ') for his professional duties, and he
had 'a wonderful "nose" for tin.' 3 Sometimes each separate
grain of ore was credited with personality.-* It was believed
that tin could announce its presence by a peculiar noise heard
in the stillness of night.' 5 Sometimes the personality of the
tin is described as a buffalo, in which shape it makes its way
'

'

underground,** this being perhaps a sophistication of the lode.
In Sumatra the spirits of the gold mines are treated with as
deference as the spirits of the tin-mines in the Malay
Peninsula. Tin, ivory, and the like, may not be brought by
the miners to the scene of their operations, for at the scent of
such things the spirits of the mme would cause the gold to
vanish. ... In some cases, for example in removing the grains
of the gold, a deep silence must be observed ; no commands
may be given or questions asked, probably because the removal of the precious metal is regarded as a theft which the
spirits would punish if they caught the thieves in the act.
Certainly the Dyaks believe that gold has a soul which seeks to
avenge itself on men who dig the precious metal.' ^
In Manipur the iron-ore deposits are under the protection of
an umang lai (' forest god '), who is propitiated before the iron
is worked.8
He capriciously moves the iron about. His
symbol is a piece of iron a few inches square. The lai-harauba
(' pleasing the god') is an annual festival.
'The first thing to
be done is to bring the lai into a state of activity. Ordinarily
speaking he is supposed to remain inert, unless offended in any
way.'
He particularly affects two plants called Leisang
Leirel and Langthei, and when he is about to be pleased the
Leirangba, a specially selected official, has to fetch them.'
The plants are placed in the house of the tai, and then taken in
a brass vessel by an old lady to the river. She wades about,
suddenly stumbles, and then emerges with a vessel full of
water. The god has now come. 9 A procession with music is
made to the lai-pham (' god's place '), where hia images (the
pieces of iron) are set out. By them is placed the vessel, and a
serWce of prayer and praise is celebrated, after the lighting of a
sacred fire for the sacrifice. The god's servants or priestesses are
two old women, termed maibis, who are often inspired by him
and babble incoherently. If a man is similarly possessed by the
god, he is known as niaiba and during the ceremonies wears the
dress of SLmaibi. Dramatic performances end the list of events. lo
'

much

*

The last example is a perfect one for showing the
development of an organized cult around a metal
and the processes of its acquisition. There is some
vagueness, which is worth noting, as to whether
the metal itself is personified. As for its being
deified, this is hardly to be inferred here or elsewhere.

The god appears to be rather the owner of the
resembling the Hebrew Baals.
The Malays regarded gold in a similar way.
The gold
spirit is believed to be under the care and in the gift of a
dewa, or god.' It has the form of a golden roe-deer.n The
site,
'

'

'

theriomorphism

The same

is

analogous to that of

tin.

ideas are found at the other side of the

world.
Gold was regarded by the Central Americans as possessed of
'divine qualities,' and it was gathered in fasting and penance.la
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METALS AND MINERALS
An interesting detail with regard to the personality of metals is supplied by Malay superstition.
The Malays believe that so long as gold is in the
has a soul. When the gold is taken by
soul flies away.' The idea is parallel to
those found in agricultural lore jjresuniably the
corn - spirit leaves John Barleycorn when he is
The idea is
ground, if not when he is reaped.
elaborated in Celebes, on the principle that the
soul may be retained and will assist the usefulness
of the implements when made.
earth

it

man, the

;

Among the Alfoers of Celebes iron-working is a prominent
industry. Iron iB credited witli a soul, which is apt to desert
the metal under the hammer. Every smithy, therefore, includes a bundle of lamoa (' gods '), consisting of wooden imitations of iron implements, and in this the soul of the iron resides.
' *' If we did not hang the lamoa over the anvil, the iron
would
flow away and be unworkable" on account of the absence of
the80ul.'2
This is an interesting application of the principle
of the external soul.
The Chinese in their elaborate animism have not neglected
metals. They consider metals and ores when in the ground to
possess a Ghen (* soul ') of animal or human shape, and this
figure is either the mineral or a spirit guarding it.
Gold, jade,
and pearls
are the tsirig of Heaven and Earth.'
A particular development is towards the Scandinavian idea of
gnomes. The Chinese have tales of silver men and of women
in white'; when they were attacked and knocked down, they
disappeared, and silver mines were found on the spot.*
The same kind of analogy connects various metals
with various things, according to colour or other
properties.
The Greeks of to-day call jaundice
the golden disease,' and heal it on the homoeopathic principle with a decoction from an English
sovereign, English gold being the best."
One or two examples of the miscellaneous wonderlore which has gathered round metals may be
cited.
'

.

.

.

'

'

a mythical vegetable gold-dust, guides to
A Malay recipe for turning brass into gold
and sew up in it a (quantity of * scrap
brass; then pile timber over it, and burn it; when grass has
grown over the remains, 'dig up the gold.'? Paracelsus made
a magic ring of a mixture of all metals joined under certain
constellations,^ and Van Helmont concocted a ring of magic
metal which cured disease.^ An obvious connexion is practicallj' universal between gold and the sun, silver and the moon.
Silver is the lunar metal
hence peasants like to have silver in
their pockets when they see the new moon, and to turn it for
luck, i.e. doubling. i<* Throughout the world magnetic iron and
ore have excit^.^ wonder.

Fern-seed,

hidden

is

itself

treasures.''

to kill a wild pig,

;

The relative value of the familiar metals is the
same in superstition and ordinai^y usage. It is
interesting to note that the Hindus regarded alloys
as impure, and never used them for religious purposes. "
Here may be detected the notion of mixture, adulteration, as a component of the idea of
impurity. Another popular division of metals is
into precious' and base.' The Chinese consider
gold the most genuine matter.' ^^ In all the analogous estimates found in every age it would seem
'

'

'

that aesthetic ideas supersede economic. Clearly
the aesthetic value of gold and silver rather than
their importance as currency is to the fore, and
either view preponderates over the mechanical

importance of

iron.

A similar

predilection is shown in the genealogies of the metals.
Manu said that gold and silver arose from the union of
water and fire.^-* In Chinese philosophy tin 'is produced by the
influence of the feminine principle in nature, being classed

569

between silver and lead. The metal arsenic generates itself in
two hundred years and after another two hundred years is conV(.'rted into tin.
Tin, beinga product of the feminine principle,
has tender qualities. When it is submit ted to the influence of the
masculine principle, it is converted into silver. It is sometimes
found that wine kept in tin vessels has a poisonous action on
man, which proves that the arsenic had not been completely
transformed mto tin.'i

This notion of transmutation of metals is a curious parallel to modem discoveries of the degeneration of radium into a series of filial metals.
The
search of the alchemists for the philosopher's stone
included a similar hypothesis.
According to the Pahlavi Dundahiin, gold, silver, iron, brass,
lead, quicksilver, and adamant arose from the various
of the dead GayOmarp
and 'on account of the perfection of gold it is produced from the life and seed.'2
The
Pahlavi Sdyast td-Sdyaet speaks (xv. 16) of the duty of propitiating' melted metal, i.e. practising
habits of the heart so
unsullied and pure that, when they shall drop melted metal
upon it, it does not burn.' But the ordeal slays a sinner.
Metal, especially gold and silver, is a counterpart of Shatvairo himself in the world.' s From the divided body of Indra,
according to the Satapatha Brdhmm^a, metals arose, as well as
all kinds of substances and living creatures
e.g. from his navel
came lead.4 The five elements in Chinese natural philosophy
are water, fire, wood, metal, and earth.
Wood produces fire,
fire earth, earth metals, metals water, and water wood. 5
The
idea of animal souls for metals already referred to has probably
no cosmological intention.
tin,

members

;

'

'

'

;

In the multitudinous superstitions relative to
the protective, curative, or dangerous properties of
metals or metallic implements, the analogy of their
relative value and efficiency e.g., between gold
and steel seems to predominate. The Satapatha
Brahmana lays down that the slaughtering-knife
for the horse should be of gold, that for the paryahgyas of copper, and that for the other sacrifices to Prajapati of iron.
Gold is a symbol of
the nobility, copper of heralds, messengers, and
the like, iron of the peasantry.' The intrinsic
value of gold, its brilliance, analogous to fire and
the sun, connect it with vitality. Hence its extraordinary popularity as a panacea to this day among
the Chinese, in the form of leaf, dust, decoction, or
grease.
It is placed in the mouth of the dead to
assist revivification and to delay decomposition.'
The Chinese also put mercury in coffins in order to
preserve the body.^ With no knowledge of embalming they endeavour to insulate, as it were, the
The use of quicksilver may
coffin against decay.
be referred to the analogy between a moving and
apparently living metal of Avorth and organic life.
British folklore advises rubbing ringworm with

—

silver.'

Metals, in virtue of their various properties, are
used both as medicines and as amulets, in either
case dependent on magical notions. The Burmese
believe that the wearing of silver and gold is
itself protective, and base metals may be used in
default of precious. '" Lumps of gold are worn under
the skin to secure invulnerability. There is a common practice of covering amulets with gold-leaf to
add to their efficacy." Kor a person to wear something, as if a part of himself, which has a value of
its own, adds to his own value and resisting power.
On the same line of reasoning, metals of worth are
the more useful in warding ofi' ghostly enemies.
In European as in Semitic folklore, the most efficacious bullet against a witch is one of silver, or a
crooked sixpence '^ but all metals have efficacy in
;

I
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To keep off evU spirits, mourners in India carry a piece of
a key or a knife or any iron object. In Scotland after a
death a piece of iron was placed in all the provisions in the
house to prevent death from entering them,' and similar cusWhen Scotch fishertoms obtain in Oeylon and Morocco.!
men were at sea, and one of them happened to take the name
of God in vain, the first man who heard him called out " Cauld
aim," at which every man of the crew grasped the nearest bit
of iron and held it between his hands.' ^ To this day in parts
of Scotland there survives a queer superstition about
pigs
and iron.' It is unlucky to utter the words sow,' swine,' or
pig when fishing 3 if you hear a man do so, you must shout
'Cold iron.'
It is a mere coincidence that in modern medicine
iron is used as a tonic and that in early culture its
iron

—

'

»

*

'

'

'

*

'

'

;

strength

'

was absorbed by men.

The people of Nias wear iron arm-rings to keep off evil
spirits or witchcraft ; and they place iron by the side of sleeping infants for the same purpose. In Sarawak biting a piece of
iron is a similar protection. The Torajas believe that iron
strengthens one's soul, and hold ceremonies at smithies for this
purpose. The people of Halmahera drink water in which iron
has been dipped.^ In Surinam iron arm-rings are supposed to
strengthen the wearer.5
Several Malay sultans have in their regalia a sacred lump of
iron, 'a piece of old scrap-iron with supernatural powers.'
Long iron nails are used by the Malays to protect new-born
infants, hetel.nut scissors to drive away evil spirits from the
dead, and a sword is put in a strange river before a man will
drink of it. When eating alone in the forest a man will sit on
his sword, not only to drive away evil but to 'confirm' himself.
Such iron implements are called 'representatives of iron.'?
Scraps of iron are used in ointments for curing the sick.

The supernatural power

of a sharp instrument
of course, to be added in many cases to the
intrinsic power of iron and steel as such.
Lead appears but rarely in superstition. The
Atharvaveda speaks' of a charm against demons
and sorcerers by means of lead.
Here, as in
mediasval Europe and classical antiquity, the softness and malleability of the metal, and perhaps
its weight, were possibly connected with ideas of
image-making, for which it is as convenient as
wax. The practice of injurin" a person by damaging his image or effigy is world-wide. Curses inscribed on leaden tablets were common objects of
is,

used o, not. These rules usually apply to critical
circumbtances and persons.
Iron was not allowed to touch the body of the king of Korea.
The Archon of Plataea was forbidden to touch iron. Tools of
iron might not be introduced into Greek temples, and the
Arval Brothers offered an expiatory sacrifice when an iron
graving-tool was used. Roman priests were not allowed iron
razors. The hair of the Flamen Dialis might be cut only with a

bronze knife. It appears that the Greeks ascribed purificatory
powers to bronze. The Pawnees, Hopis, Hottentots, and Gold
Coast Negroes retain stone implements for sacred purposes.
Circumcision is performed with a quartz knife by the Hottentots and the Ovambo.i Among the Damaras blood was ceremonially drawn from the slayer of a man or a lion, but witli a
flint kmfe.2 The druids cut the sacred mistletoe with a golden
sickle.
When making need-fire, the Scots removed all iron
from their persons. In making the Yule-tide fire-wheel (clavie),
the hammering must be done with a stone. Similar tabus were
observed in ancient Palestine and Italy.
No iron tool was
employed in making Hebrew altars or in the building of the
Temple at Jerusalem. The Roman Pons Sablicius, a sacred
bridge, was made and repaired without any use of iron or even
bronze. Hindus have believed the use of iron for buildings to

be productive of epidemics.s

Frazer considers that the tabu against iron in
ceremonial perhaps dates from that early time in
the history of society when iron was still a novelty,
and as such was viewed by many with suspicion
and dislike.''' Thus, when iron ploughs were
introduced in Poland, some bad harvests followed,
and the farmers reverted to the wooden implements.'
The hypothesis is inconclusive.
Iron
virtue of their death-dealing
and steel are used
qualities to ward off supernatural (no less than
'

m

British folklore adapted the royal
touch for King's Evil by using crown-pieces
bearing the head of King Charles I.
Sufferers
from paralysis or rheumatism collected coppers
from the charitable at the church-door, and these
were commuted into silver rings which were worn

physical) evil, and weapons made from them are
Now, ceremonies
essentially dangerous weapons.
practised at critical seasons or with reference to
persons or things in a critical and sensitive condition call for special treatment with special apparatus, or at least for peculiar delicacy and care.
This attitude is quite a sufficient reason for the
employment of less dangerous tools, such as flint,
quartz, or the human hand in critical operations,
and it also sufficiently explains the ceremonial use
of flint or bronze instead of iron, and particularly
the use of gold or silver in connexion with very
In Morocco the last
sacred persons or things.
sheaf of harvest is regarded as an incarnation of
the baraka of the crop. It may not be cut with a
sickle of steel or iron, but is plucked with the
hand. Compare with this the Moroccan custom
of placing steel and salt underneath the stack of
wheat in order to keep off the attacks of znun.^
In the first case, steel is evidently too dangerous a
substance for dealing with the delicate sanctity of
the Bride of the Fields ; in the second, its very
It is
dangerousness makes it an ideal defence.
quite possible that in certain sacred operations

to cure the infirmity."

e.g.,

Greek and Roman superstition

;

a leaden arrow,

in classical belief, destroyed love."*
The virtues of metal may be enhanced, as is
seen in the last-cited cases, by the form and purpose of the manufactured article.
The ring has
the additional advantage of enclosing and keeping
safe ; the coin has the further values of currency
and of the personality whose head is stamped on

the obverse.
'

'

The

acoustic properties of metals have also been

important in popular

religion.

'
"The idea that the sound of brass or iron has power to put
spirits to flight prevailed also in classical antiquity, from which

it

may

have been inherited by medieval Christianity.'

12

In the Far East the virtues of the gong as a
repeller of evil are well known.
Brass is considered by the Chinese the most effective metal
'^
the sound of a brass instrufor repelling demons
ment IS the most terrifying.
remarkable set of beliefs and practices has a
strong tabu against the use of iron and the substitution of other metals or substances, previously
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;
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circumcision and cutting the mistletoe the
of rust, indicating decay, may also
have been a deterrent from the use of iron. This,
or the general notion of the dangerousness of hard
metals, may have inspired the Chinese rule that
metal buttons may not be used on grave-clothes.
They would 'give trouble to the dead by injuring
On
his body while it is decaying in the grave.''
the other hand, the Chinese use gold, jade, and
mercury to retard the decay and facilitate the
future revival of the dead.
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The religious associations of
2. Minerals.
minerals in general are fewer and less marked
than those of metals, except in the case of salt.
The use, however, of stones of various sorts and
shapes as fetishes and vehicles of magic is very
widely spread but, as it demands a special study
(see art. Stones), it is touched upon here only to
illustrate the general attitude towards the mineral
world.
;

Australian medicine-men possess sacred stones full of
more or less regarded as living spirits.* They
swallow them or rub their heads with them to acquire their
In Melanesia ma^c and worship are closely connected
virtue.1
with sacred stones. The stone is not the vui (the spirit) nor is
the vui in the stone, but there is a 'connexion.' The stone is,
strenfjth,

'

were, the outward part' or ortran of the vui, and the
owner of such a stone is its priest.^ These stones are kept in
houses in order to bring mana to the inmates. There are
special stones for promoting the growth of the crops and for
bringing rain or sunshine. The stone is rubbed with food e.g.,
coco-nut to induce it to act.
Food placed on a stone and
then eaten gives mana to the eater.3
as

it

'

'

'

—

Both shape and material are concerned
prestige of sacred stones.
The Australians are partial

in the

round black stone,
which is easily manipulated the medicine-man cures a disease
by pretending to extract such a stone from the patient's body.**
In some tribes every man carried a round black pebble of magic
power, bulk placing this in contact with anything coming
from an enemy sent the magic force into his body, procuring
his death or sickness. s Rock-crystal, or quartz, is a favourite
material for these purposes.^ Australian medicine-men used
bits of rock-crystal for making rain, curing or causing disease,
and poisoning water. To cure disease they would extract a
piece of rock-crystal, alleging that a hostile sorcerer had placed
to a small

;

;

the patient's body. 7 To make rain the sorcerer breaks off
a piece of rock-crystal and spits it towards the sky. 8 White
quartz is used for this purpose in Queensland. The stones are
fixed to a stick and placed at the bottom of a pool, while in
some parts a quartz crystal is ground to powder, which is scattered over the women, who pretend that it is rain, 9 the liquid
appearance of the crystal possibly suggesting its connexion with
rain. The Wa-wamba of Central Africa anomt a rain-stone and
Mongolians use a bezoar stone.io In the
place it in water
Banks' Islands a round stone, called 'sunstone' {vat loa), is
decorated with radiating feathers and hung in a tree to produce sunshine. 11 In New Guinea a wind-stone is tapped with
a stick to produce wind. If it were struck heavily, a hurricane
would result. The people of Vancouver have a number of
stones, each representing a particular wind, and the required
wind is obtained by slightly moving the corresponding stone. 12
Pebbles, being obviously suitable for counting (of. calculus), are
naturally used as representatives of persons; in Scottisli folkritual at Hallowe'en each member of a family is represented by
a stone.13 In Greece a black stone is placed on the head to produce strength, and people carry stones on their heads while
jumping over the bonfire. 14
It in

;
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agate was a panacea of disease the bloodstone
checked bleeding'.'
The lore of jewels is a subject in itself, but
mainly built up of fanciful analogy rather than of
genuine superstition.
But the Dayaks, among
others, suggest the same elements of animism as
have prevailed in the case of metals, when they
regard a special form of diamond as the soul of
diamonds. 2 At the other end of the scale there is
the modern English bui-'dar who carries a lump of
coal in his pocket as a charm, possibly a charm for
;

'

invisibility.3

The ceremonial use of flint implements for extraordinary purposes, while steel is used for ordinary,
has been alluded to above.
The fine jade of China has attracted to itself
almost a special cult it is identified with the
heavens, since all precious substances are from
the sky.
Like gold, it possesses intense vital
force, or yang.
Some jade is of a beautiful azure
colour a fact with which its heavenly origin may
be connected.
Chinese folklore has stories of
jade-wine flowing from mythical rocks of jade.
Jade prolongs life, and even produces immortality.*
In folk-medicine it was used as a sovereign panacea,
and administered as a decoction or ointment.
Jade-water was procurable from streams flowing
by jade rocks, or was made with powdered jade.'
In accordance with the idea that death is a protracted sleep, the Chinese place in the mouth of
the dead objects possessing vital energy (yang) to
facilitate revival and retard decomposition, such
being jade, jasper, nephrite, and agate. Jade, the
most precious mineral, being identified with the
heavens, intensifies the souls, or shen, of those in
contact with it ; and the same was the case with
gold, sometimes identified with jade.*
;

—

When the Sovereign fasts, the jade which he swallows
procured by the Manager of the Jade Stores.'
'

is

*

'

The use of crystals of quartz or other mineral
for ' seeing is world-wide, and needs no special
illustration here (see art. Crystal-Gazing). Again
there is to be noted the analogy between the
crystal and the liquid stage.
'

In the Middle Ages the term 'bezoar' covered
mineral as well as animal concretions. i° One
variet;^ was the
madstone,' curative of madness
and poisoning. 1^ The adder-stone was worn to cure
whooping-cough, amber to ward off croup, the
snake-stone to remove serpent's poison, the loadstone to cure rheumatism, in recent Scottish
custom." Precious stones particularly have in all
ages commanded interest by their unique beauty
of colour, sparkle, or phosphorescence.
The
Greeks wore amethysts to prevent intoxication ;
'

'

'
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This would accelerate his intercourse with disembodied shen, the object of his fast.' There were
many stories of a luminous variety of jade.*
The discovery of salt * and its employment in
food-preparation constitute an epoch as socially

important as the discovery of metals. Neither has
been achieved by the Australian natives
and
many metal-using savages are still ignorant of
salt.
But its discovery generally comes early in
culture, though long subsequent, in most cases, to
;

the discoverj' of metal. Owing, perhaps, to its
quasi-medicinal properties, as much as to its effect
on food stufl's, salt has attracted an extraordinary

amount of superstitious and religious attention.
The bond, e.g., created in Arabic and other customs
by eating salt together is in the highest degree
sacred, and may deserve the name of
saltcommunion.
Very holy obligations were 'covenants of salt.' 1° Salt has analogies mth blood and
'

'

strong foods ; on another side it has analogies
'
strong metals like iron. Primitive peoples
ignorant of salt are supposed to correct its absence
from their food by drinking fresh blood.

all

'

with

'

'

Harmless superstitions about salt have lasted
into modern civilization, owing to its having been
a sort of symbol of food-communion and of the

common

meal.

In medievalism the salt separated the family from the retainers in hall. 11
In Leonardo's fresco of the Last Supper,
Judas was to be recognized by the salt-cellar which he had
overturned ; the detail is visible in the copy by his pupil, Marco
d' Oggiono, in the Brera Gallery.
1 Black, p. 176.
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The Latin salinum was placed
and rendered it sacred.
11

in the centre of the table,
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Salt has been much used in sacrifice, indicating
the analogy between sacred and ordinary meals.
Mola salsa was ottered by the Latins to the lares,
and salt was sprinkled by Greeks and Latins on
the head of the sacrificial animal. On the other
hand, the Kabbi Chia, in the 3rd cent., stated that
in all salt there is some portion of the salt and
sulphur of Sodom, which blinds the person whose
thus get the two poles
eyes it touches.'
usually found belonging to sacred substances,
positive and negative, optimum and pessimtim.
Salt has been widely used in protective and
curative magic, and the association of ideas may
be the same as is seen in the word preserve.'
Lao and Siamese women after childbirth washed themselves

We

'

daily with salt and water, salt being: a protection against witchcraft.2 Moors carry salt in the dark to keep ofE ghosts, 3 and in
Teutonic countries it is placed near infants to protect them.*
In Morocco it is put in the wheat stack to guard it from znun,
and is sprinkled on the hand-mill before grinding the corn.&
British folk-custom has the charm of carrying salt withershins
round a baby before taking it to be baptized.

Salt is a cure for many sicknesses, and procures
Like blood and iron, it is a
disenchantment.''
favourite medium for the oath ; in early Teutonic
custom the swearer dipped his finger in salt, and
then took the oath.'
As with other trades, sacredness has attached to
salt-mining.
In Laos salt-miners observe continence and other tabus.8 In
ancient Germany salt-working was a sacred business.^ The
peoples of Central America worshipped a goddess,' Huixtocihuatl, of salt, who was believed to have Invented the pan*

process. ^0

Prohibitions against the use of salt are instrucCertain professions,
tive for the theory of tabu.
and persons in certain states, are forbidden to use
salt, as they are forbidden other critical substances.
Mourners may eat no salt among Hindus, Africans, and other
peoples. Priests and medicine-men (as among the Egyptians,
the Dards, and Central and S. Americans) may eat no salt
throughout their lives. n The salt-tabu of the Egyptian priesthood is especially emphasized. 12 When travelling, the Central
African might not use salt. If he did, and his wives were not
behaving well, the salt would act as 'a corrosive poison.' 13
During the ceremonies of firstfruits among the Yuchi Indians
of California continence and abstinence from salt are ordered, i"*
as is also the case after a solemn communion with a god by the
Huichol Indians.15 No salt may be used in cooking the flesh of
the beast or any food at the Gilyak Bear Festival.16 Some
Dayaks after taking heads may not eat salt, or touch iron, or
have intercourse with women. Baganda fishermen have the
same combined tabu.i^ In Indian ritual the young student,
after being brought to his teacher, and the newly-married pair
must abstain from salted food for three days.i*^
The following is a luminous instance of the
aetiology of the associations of salt.

Among

the Nyanja-speaking tribes of British Central Africa
the girl at puberty is secluded and may eat no salt. After the
seclusion she is married. On the wedding-night she puts salt
in the relish which she cooks, and this is set out next morning
for relatives to rub on themselves, though not if the husband is
impotent. 19

On this and similar customs, viz. that women at
their periods may not put salt in food, lest husband
and children contract a disease, Frazer says
:

1 J. Basnage, Rist. des Juifs depuis J^sus-Ckrist, The Hague,
171&-26, iv. 1224.
2 0. Bock, Temples and Elephants, London, 18S4, p. 260.
3 A. Leared, Morocco and the Moors, London, 1S76, p. 275 ;
Black, p. 131.
* Grimm, Teutonic Mythology, tr. J. Stallybrass, London,
1832-88, iii. 1049.

6 Westermarck,
6 Black, p. 131.
8

GB3,

NR

pt.

ii..

13 J. Macdonald, in
F. G. Speck, The

Grimm, iii. 1019.
Grimm, iii. 1047.
The Scapegoat, London,

Movement and change

are among its characterand, in a humble way, salt, as producing
chemical change, is in the list of dynamic vehicles.
In connexion with sexual intercourse it is analogous
there is some idea of the process of
to leaven
fermentation, so to say, about the sexual act, as
well as the expenditure of vital energy in an ultraistics

;

;

dynamic

process.

Alum and
degree,

as

sulphur ^ are used, but in a far
Alum is
magical substances.

less

an

Egyptian charm against the evil eye,' and both
are employed in Morocco to protect ploughing
oxen from the evil eye.'' Cinnabar was used in

Greek charms

for producing invisibility.'
of coloured ochres, chalk, pipeclay,
kaolin, and other earths for decorating

The use

gypsum,
the body on ceremonial occasions is very widely
spread in the lower culture. Magical ideas naturally attach to bituminous deposits and such
sources of rock-oil as are found in Western Asia.

Chinese folklore includes magical use of oiI.°
The metallic and mineral
3. In metaphor.
world has naturally developed a large literature of
metaphor. Gold is in the OT a symbol of purity,
brass' ( = bronze or
of nobility, and of value, and
copper) is used in the OT as a symbol of hardness.'
severity
a rod of
Iron connotes strength and
iron,'
a yoke of iron,' ' walls of iron,' an iron
sinew.'* A teacher of the law, said the Rabbis,
must be as hard as iron. Being also breakable
into pieces, it is a symbol of the T8rah with its

—

'

—

'

'

'

numerous parts. °
The symbolism of Dn 2 and 7 comparing the
kingdoms of the world to metals was popular in
mediaeval literature.
Gold is Babylon silver is Media copper is Greece iron ia
not mentioned either at the time of the First or of the Second
Temple, since it symbolises Edom (Rome), which had destroyed
the Temple.' 10 The Iranians had a longer series of ages gold,
'

;

silver, brass,

;

;

—

copper, tin, steel, iron.n

Philo elaborated a metallic symbolism gold is
wisdom; copper perception. '^ "The Sabians associated each planet with a metal, of which the statues
of the planetary god were made '^ and in Mithraism the soul passed through seven gates, each of a
different metal
lead, tin, bronze, iron, alloy,
silver, and gold
and each corresponding to a
planet as well as to a psychic quality, i'' Hesiod's
famous metallic series of the ages of the world
inspired a considerable literature. The first age,
which was the best, was golden ; that in which
:

;

—
—

2
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1» Oldenberg, pp.411, 413f.
pt. ii., Taboo, pp. 167, 194.
19 GB3, pt. vii., Balder the Beautiful, i. 26 f., quoting
S.

GB\

R

Rattray.

—

flesh-eating, or sexual, is distinctly dynamic
stimulation of human energy to the utmost degree.

1

Spirits of the
GB^,
1912, ii. 93, quoting C. Lumholtz.
pt. v.,

;

7

11

15

A psychological analysis is assisted by the
Rabbinical theory of kilayim, the mixture of
things ditt'ering in species or substance, and by
the principle underlying the contrast between
Apollo and Dionysus in Greek thought. Persons
the keynote of chastity
in a crisis must be chaste
The
is avoidance of alien influence, of mixture.
ideal
is
static,
that
of Dionysus dynamic.
Apolline
The votaries of the latter god celebrated orgies
with consumption of flesh, wine, and blood. The
principle of the orgy, whether alcoholic, cannibal,

»

p. 283, pt. vii.,

M

'

pp. 27, 31, 47.

Taboo, p. 200.

iii. 369 f. ; GB^, pt. vi..
Balder the Beautiful, i. 244.
Frazer, Totemism and Exogamy, London, 1910,
12 Plut. de Is, et Osir, xxxii.

10

Abstinence from salt ia somehow associated with the idea
Primitive man connects salt with the interchastity.
course of the sexes and therefore forbids the use of that
condiment in a variety of circumstances.' i
of

13 Krauss,
pp. 594-698.
14 Origen,

loc,

c.

dt,

;

J.

Cels, vi.

H. Gladstone,

22

;

cf.

Gruppe,

in

Mature, April 1898,

p. 1037.
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we

live ia iron.'
The principle behind this is
aesthetic.
and
in
Greece Cronus '.was believed to have
In Italy Saturn
been a king who reigned in heaven or on earth during the
Golden
Ape,
when
men passed their days like'goda
blissful
without toil or sorrow, when life was a long roundof festivity,
death
came
like
sleep,
sudden
and
but gentle, announced by
none of his sad forerunners, the ailments and infirmities of
a(fe.'3

LiTERATDRK.— To the authorities cited add R. Andree, Die
MHatte bei den NaturvuLkcni, Leipzig, 1S84
O. Schrader,
Sprachvergleichung und Urgeach.'^, Jena, 1907, ii. 3-99 K. B.
Hofmann, Das Llei bei den Volkem des Altertmns, Berlin,
1886
V. Hehn, Das SaU", do. 1901 R. Garbe, Die ind.
Mineralien, Leipzig, 1882.
A. E. CRAWLEY.
;

;

;

;

METAMORPHOSIS. — I.

Evidence for the
transformation, or shapeshifting is a power universally believed in at low
levels of culture.
It survives at higher levels,
especially among the masses, tliough it is also found
in myths whioli are current among the educated or
where popular belief tends to take the form of
dogma, as when 17th cent, theologians accepted the
werwolf superstition as a fact. The evidence for
this universal belief is copious, and is found in
myths, legends, and sagas, as well as in poetry from
all lands
in folk-tales, of which it is one of the commonest themes or the most important incident, as,
e.g., in the 'Transformation Combat' or the "True
Bride
cycle ^ in existing folk-belief, whether
among savages or the peasantry ; in the writings
of modern travellers, explorers, and missionaries, as
well as in older literature Egyptian, Babylonian,
belief.

—Metamorphosis,

;

'

;

—

Hindu, Greek, and Celtic.
2. Varieties of metamorphosis.

—Metamorphosis

asserted of every order of beings and even of inanimate things, (a) As far as men are concerned,
where the belief is current all men do not necessarily claim the power of transformation, but any
man will readily admit that others have this power.
Hence we have beliefs in the existence of distant
tribes or groups possessing the power of transformation. Generally those who are credited with
this power are medicine-men, shamans, sorcerers,
wizards, and witches. To multiply instances is unnecessary suffice it to say that, wherever such a
class of people is found, shape-shifting is always
one of their magical powers. No European peasant
believes that he can change his form, though his
savage ancestors did so ; with him the belief survives in his firmly-rooted opinion that every witch can
do so (see Lycantheopy). Among certain peoples,
however, every one is believed to have some connexion with an animal form. Thus among the
nations of W. Africa the bush-soul, one of the souls
which each man possesses, exists in an animal ; in
Indo-China one of the souls of a man has the power
of appearing as a man or as a wer-animal.
This
aspect of the subject is fully discussed under
is

;

Lycantheopy.
While metamorphosis

into animal form is more
general, that into tree, plant, or flower is also found

here and there.

Besides this, numerous myths and

tales from all parts of the world explain the origin
of some tree or plant by saying that it sprang from

body— the arm, leg, head, or blood of some
human being. Similarly, men are sometimes held
to liave sprung from plants.
Where a tree springs
from a dead human being the identity of the two is
obvious, and here the stories may be based on the
the

fact that trees often do grow from the barrows of
the dead. They are supposed to be tenanted by
the dead man's spirit or are identified with the man
himself.''

The medicine-man or wizard has also the power
of transforming otliers.
He may supply them with
1 Hesiod, Works and Days, 109-201.
2 eB3, pt. vi.. The Seapegoat, p. 353.
3 J. A. MacCullooh, CF, pp. 169, 164 1.
« lb. p. 115
0. Allen, Ewlution of the Idea of God, London,
1897, p. U7f. ; A. Lang, Myth, RitXMl, and Religimfi, i. 154 f.
;
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magical inc^ans to change tlieir form, but more
u.sually he himself casts a spell upon them and transforms them. This is usually done through malice
and no incident is commoner in folk-tales than
this but it is sometimes meted out as a punishment, though transformation for this reason is
generally the act of the gods. In such cases the
transformation may be for a longer or shorter
period, but it is often of a permanent chaiaeter.

—

—

Instances are found at all levels of culture. Classical mythology knew many such punishments tor impiety. The incident
enters also into Christian tradition, though it is derived from
earlier sources.
Thus Christ is represented as a tired traveller
who is refused food or on whom a trick is played by a peasant
or a Jew, and the result for them is the punishment of transformation to animal form. In many cases groups of megaliths
are said to be human beings changed to stone for some act of
impiety the idea perhaps originating in the belief that the
stones embody ghosts of the dead buried beneath them.i Other
instances of petrifaction, in some cases also for a punishment,
are found in all mythologies Australian, American Indian,
Greek, Hebrew, etc The idea of petrifaction may be connected
with the fact that many rocks bear some resemblance to human
form. 2 In folk-tales the power of petrifying is usually in the
hands of witch or wizard, and a touch with a wand, "binding
the victim with the witch's hair, or the repeating of a spell
suffices.
Cf. Medusa's head.

—

—

(6) The power of transformation on the part of
men was reflected back upon the gods in all mytho-

—

from the lowest to the highest Bushman,
Australian, Polynesian, Peruvian, Celtic, Greek,
Hindu, Egyptian, etc. There was no limit to the
forms which they could take, animal or human, in
order to serve their purposes to escape danger, to
benefit men, to carry on amours, and the like.
As
in Egypt, men looked forward to being able to
assume any form in a future life, like the gods.^
The gods, too, as has been seen, had the power of
causing metamorphosis as a punishment to men.
(c) Demons and supernatural beings of all kinds
were also believed to have similar powers. The
jinn of Arabia, the bhuts of India, the devils of
early and mediaeval Christianity,^ the water-horses
and other monstrous beings of popular belief, can
assume any shape to carry out their ends. Often
the form is that of an attractive girl or youth who
lures away a human victim to destruction.
Ghosts
of the dead may appear as animals, or project
themselves into animals temporarily, but there is a
wide-spread belief in their more permanent assumplogies,

—

tion of animal forms (see
(rf)

ANIMALS, vol. i. p. 493'').
Animals themselves are sometimes believed

to be capable of self-transformation. This is true
of the fo.x in Japan and China and of the tiger in
Malaysia (see Lycantheopy), and the seal and
similar animals are well known in folk-belief to
have the power of changing into human shape.
(e) Inanimate objects may also be changed into

other forms by magical power. The best instance
of this occurs in the Transformation Flight group
of Mdrchen, in which, e.ff., a girl escaping with her
lover throws down small objects which become a
forest, a mountain, or a lake, and impede the pro
gress of the pursuer (see MacCuUoeh, CF, p. 171 ft'.).
Examples of this are found not only in European
and Asiatic folk-tales, but in Samoan, American
Indian, and Basuto stories.
3. Origin of the belief in metamorphosis.
An
examination of the enormous mass of evidence for
the belief in metamorphosis suggests that man's
idea of personality, or perhaps rather of the forms
in which personality may lurk, is an exceedingly
fluid one.
There has everywhere been a stage of

—

human thought when no clear distinction was
drawn between man and the rest of the universe,
between human and animal, between animate and
A. J. Evans, The EoUright Stones and their Folk-lore,' FL
1

'

vi. [1895] 5 ff.

L. J. B. E6renger-F6raud, SuperstitioTis et survivances, Paris,
1S98, ii. 871 a.; MacCuUoch, CF, p. 156; A. Lang, op. cU. i.
151 tf.
3 E. A. W. Budge, Egyptian Magic^, London, 1901, p. 230f.
•1 L.
F. A. Maury, La Magie, Paris, 1860, p. 103 ; cf. 2 Co lin
-

and the Apocryphal Acts, passim.
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inanimate. In this stage of thought animate and
inanimate are equally believed to be alive ; men,
animals, and things have the same feelings and
passions, or act and speak in the same manner. Or,
when the idea of soul or spirit is attained, all are
equally alive by virtue of the possession of such
a soul or spirit. Such beliefs in the underlying
similarity of all things hindered men from having
a clear notion of personality. It was not hxed and
unalterable; it might assume various forms. There
was thus obtained a practical, working belief that
men, animals, and spirits or gods, as well as inanimate things, might assume some other form than
their own from time to time.
Hence it is not surprising to the savage if what he now sees as a man
he sees immediately after as an animal or a bush.
Where the idea of spirit or soul exists, and where it
is thought that the spirit can leave its containing
body, nothing is easier than to believe further that
it can enter for a time into an animal or a tree.
Other lines of thought also served to support the
belief in the solidarity of men, animals, and things,
and in metamorphosis. Totemism, with its assertion of the kinship of a human clan and an animal
or plant species, has given rise to various mj'ths
which are rooted in this primitive stratum of
thought, and in turn have served to deepen it.
Thus it is sometimes thought that at first all
animals were as men,' as the Algonquins say,' and
only later took animal form. As the Hareskin
Indians think, in the beginning men were animals
and animals were men, but afterwards changed
their r61es or, according to the Zuiiis, all things
were originally animals, but now men, trees, etc.,
are degenerate animals with souls which can leave
their bodies.''
Again, men were once animals
who became men— a common Polynesian belief.*
Where a clan of one totem dislike the animal
which is the totem of another distant clan, they
may come to regard the men of that clan as possessed
of its nature and liable to assume its form.
In all
such cases, whether totemistic in origin or not, it
is easy to see that men and animals might be supposed to revert temporarily to the other forms
which once were theirs.
It is also possible that an analogy between the
habits of certain animals and those of human beings,
in life or after death, may have aided the belief in
metamorphosis. Thus, where ghosts of men are
believed to return to the house in which they lived
and which is also the haunt of such animals as
snakes or rats, it is easy to imagine that these
are forms of the dead man. This is the case in
Zululand with the snake. Night-roaming animals
like the cat, tiger, or wolf might be identified, as
they were, with mtches, who also roamed in dark'

;

ness.

Hallucination might be a potent factor in aiding
the belief. Savages have often declared that they
have witnessed such a change of shape. The preconceived idea suggested the hallucination, and it
in turn gave support to the belief.
Or persons to
whom drugs had been administered might have
hallucinations of themselves as animals, as in classical and mediaeval instances (see Lycanthropy,
Madness, again, has also had its part to
§ 2).
play. Its victims, especially where the belief in
metamorphosis prevails, often imitate the cries,
motions, and actions of animals, and this could
only serve to establish the belief more securely.
The wer-wolf superstition was largely moulded out
of such cases of mania (see Lycanthropy, § 3).

New

1 0. G. Lelazid, Algonquin Legends of
England. London,
1884, p. 109.
2 E. Petitot, Traditions indiennes du Canada n^rd-oitest,
Paris, 1886, p. 276 (. ; F. H. Gushing, Zutli Folk-Tales,
YorlE, 1901, Introd. p. ix.

New

8

G. Turner,

pp. 295, 330.

Samoa a Hundred Years Ago, London,

1884,

The custom

of dressing in an animal skin at sacred
dances, or before a bear-hunt, or of wearing animalmasks in war, would also aid the belief in metamorphosis. The frenzy of the dance would suggest
self-transformation to the dancer, while the onlookers or the enemy would imagine that they saw
human animals. There is no doubt also that
medicine-men have often strengthened the belief
by exploiting ib—e.g., dressing as an animal, imitating its howls and its actions.'
In practice the belief in the power of metamorphosis of men
generally limited to the medicine-man, sorcerer, etc., who
transforms his victims usually by a spell, talisman, or potion.
Self-transformation is caused in many ways, most of them magical.
Sometimes, however, it is the result of a divine, superis

demoniac gift.
See, for a further discussion and examples, the
art. Lycanthropy ; cf. also Transmigration.
Literature. — A. Lang, Myth, Ritual, and Religion"^, London,
1899, i. list., 160 1.
J. A. MacCuUoch, CF, do. 1905, ch. vi.,
Transformation
E. B. Tylor, PC*, do. 1903, passim.
natural, or

;

'

'

;

3.

METAPHYSICS.— It

is

A. MacCulloch.
not easy to give a

quite satisfactory definition of metaphysics. The
name throws no real light upon its nature, having
referred originally merely to the order of some
Aristotelian treatises ; but it suggests that the
subject is concerned with topics that can be
properly dealt with only after the more special
sciences (which may be taken to include the vital
sciences as well as the more purely physical ones)
have been discussed.
For the purpose of this
sketch, it may suffice to state that the subject of
metaphysics is the most fundamental problems of
kno^^'ledge and reality.
It will be convenient to
divide the treatment of it into three parts (1) the
general nature of knowledge, (2) the conception of
reality and its chief applications, and (3) the bearings of metaphysics on other subjects, especially
:

and religion.
Knowledge. — The first thing that has to be
noticed about knowledge is the ambiguity of the
term. It is here employed in a very wide sense
but it is very commonly understood in a narrower
one.
Thus, knowledge is frequently distinguished
from those modes of apprehension which are called
sensation, perception, and imagination.
It is thus
confined to those modes of apprehension which
ethics
I.

;

involve definite thought or conception. Again, it
is common, especially since the time of Kant, to
contrast knowledge with belief. It is now customary to use the term cognition to include all these
'

modes

'

of apprehension

;

and

it is in this

extended

sense that the term is here employed. But even
cognition is generally distinguished by recent
psychologists from other modes of consciousness,
which are called feeling, or aifection, and willing,
or conation. There are valid grounds for these
distinctions, but it is important to remember that,
so far as we are directly aware of these distinguishable aspects of our consciousness, they are, in the
widest sense of the word, known or cognized.
apprehend pleasantness and unpleasantness and
the fact of striving just as truly as we apprehend
sounds or colours, trees or stars, triangles or
systems of philosophy. There are, however, some

We

our ways of knowing which it is
very necessary to bear in mind. The most fundamental are those that have been expressed by the
terms 'simple apprehension and judgment,' 'immediacy and mediacy,' 'acquaintance and descripdift'erences in

enjoyment and contemplation,' 'experiencing and experienced.'' It may be well to take
the last of these first. Whenever there is knowledge of any kind, there is some one who knows
tion,'

'

1 See M, Dobrizhoffer, Account of the Abipones, London, 1822,
77
R. M. Dorman, The Origin of Primitive Superstitions,
Philadelphia, 1881, p. 248 cf. Lycanthropy, § 3.
2 These are the antitheses that are specially emphasized by
G. F. Stout, W. Hamilton, B. Russell, S. Alexander, and O.
ii.

;

;

Lloyd Morgan respectively.

METAPHYSICS
is known.
Knowledge does
not exist in vacuo, but at some particular centre
and that centre is not primarily aware of itself,
but of some particular object. Whenever any one
reflects upon his knowledge, however, he at once
becomeB aware of this double aspect he realizes
not only that something is apprehended, but that
he apprehends it. What exactly he is, and what
the something is that he apprehends, are matters
but the general fact can
for further consideration
hardly be disputed. Now, when any one reflects
further upon his knowledge, and especially when
by intercourse with his fellowmen he is able to
compare his own knowledge with that of others,
he very soon conies to realize that some of the
things that he apprehends are more closely connected with his particular way of apprehending
them than others are. He finds that some things
are cognized by others in substantially the same
way in which they are cognized by him. To this
class belong especially facts relating to number,
to spatial and temporal order, to the forms of
objects in space and time, and to the general conSuch
ditions under which such objects occur.
things come to be regarded as being in a special
sense objective, i.e. as being Independent of the
particular nature of the being by whom they are
apprehended. Some other things are more open
to doubt in this respect.
There is not the same
amount of agreement about colours as there is
about forms and there is still more diSerence of
opinion with regard to the extent to which beauty
and ugliness, agreeableness and disagreeableness,
are to be ascribed to particular objects that we
apprehend. Thus we are led to distinguish some
of the things that we know as not specially belonging to ourselves, but being simply objects that we
contemplate and others as being more peculiarly
our own, things that we have or enjoy, things that
are not merely experienced, but that are bound up
with our attitude as experiencing. The things
that appear to be most emphatically in the latter
class are such characteristics as pleasantness and
unpleasantness, beauty and ugliness, emotional
experiences, values
but the division between
these and such experiences as those of taste, smell,
colour, etc., is not a very sharp one.
Hence,
instead of placing objects in one or other of these
divisions, we may be led rather to recognize a

and something that

;

;

;

;

;

;

subjective and an objective aspect in all modes of
apprehension.'
Once this important distinction has been duly
recognized, the next that claims our attention
is that between immediate and mediate apprehension. Some things are known to us in a quite
direct way, and cannot be doubted.
When any
one has an experience of pain, he may be very uncertain with regard to its source and even with
regard to the part of his organism to which it is to
be referred and he may even have some difficulty
in distinguishing clearly between the pain that he
is experiencing and some other fact that he is
experiencing or that he has experienced but he
cannot really doubt that he is having this experience, whatever he may be, and however the object
of his experience is to be described or interpreted.
Every man is in some degree a man of sorrows
1 The lack of words to distinguish properly
between the
subjective and the objective aspects of cognition has been a
great source of confusion. Sensation, e.g., has had to do duty
both for sensing and for what is sensed
and it is only very
;

;

'

;

recently that it has been common to distinguish between perEven now we
ception and percept, conception and concept.
do not readily grasp what Goethe meant when he said that all
the thinking in the world (subjective activity) may not bring us
to thought (the apprehension of an objective concept).
It is
largely the failure to realize this distinction that makes it so
difficult for most people to understand such an Idealism as
that of Plato or Hegel, in which ideas,' or thoughts,' mean
certain objective forms, orders, or universals.
The New
Realism has greatly helped to make this distinction clearer.
'

'

and acquainted with grief,' and he cannot have
any iloubt about the grief with which he is
acquainted, tliough ho may be quite unable to
analyze or describe it, or to explain how it has
arisen. As soon as we begin to analj'ze, to describe,
or to explain, we enter into the regiou within which
doubt is possible. Even the naming of an experience may involve some error
for to name it
implies that we class it along with some other experiences, and we may be wrong in supposing that
it is essentiallv the same or similar.
It may be
that what I cail my grief should be more properly
characterized as simple unpleasantness or as resentment or remorse and, when I think that I am
grieving over my neighbour's misfortunes, I may
in reality be considering rather the way in which
they att'ect myself. Knowledge ceases to be immediate as soon as it ceases to be the simple apprehension of something and becomes, implicitly or explicitly, a judgment about something.
Here also,
however, we have to recognize difl'erences of degree.
Though we may conceivably be in error in thinking that grief is the right name for what we are
experiencing, yet, if we are really
acquainted
with grief,' we can hardly be mistaken in thinking
that what we are experiencing is of the same
general kind as what we have experienced before.
But we may easily pass to something that we can;

'

;

'

not so immediately know.

When Lady Constance
my absent child,'

says, 'Grief HUs the place up of
we are not likely to be ignorant of

what she means

grief, and we can partly apprehend what the
rest of her statement means ; but, if we have never

by

had any similar experience, our apprehension has
very little immediacy. We may even be inclined
to doubt whether it has any real meaning at all.
It is a description of something that might be
apprehended, but with which we do not happen to
be acquainted.
Now, the various theories of knowledge turn
largely on the distinction between what is immediate and what is mediate, and between what is
subjective and what is objective.
One theory of
knowledge which, in difterent forms, has played a
very conspicuous part in the history of philosophy
is to the efl'ect that we have no immediate knowledge of anything but what is essentially subjective.
One of the most extreme forms of this theory is
found in the doctrine of Descartes, that the only
thing of wliich we are immediately certain is the
existence of the self as a conscious or thinking
being.
What he really brings out, however, is
rather that everything of which we are immediately
conscious certainly exists as something apprehended. What thus certainly exists is a complex,
including certain objects that are apprehended
and the fact of their apprehension. But Descartes
considered that the objects thus apprehended might
be properly described as being in the mind,' and
that the individual mind should be regarded as a
persistent thing within which such objects are
contained ; and he called the objects ideas.' He
was thus led to think that the individual mind
exists both as something known, i.e. as an idea,'
and as something that persists in a way that
is independent of its being immediately known,
whereas the other objects that are known are
known only as having what he calls objective
reality,' i.e. the kind of reality which consists
simply in their being immediately known. But
he recognized that some of these other objects
carry with them the suggestion of a more complete
reality than that which belongs to them in the
simple fact of their immediate apprehension and
he sought, by various arguments, to give grounds
'

'

'

'

;

'

*

*

'
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The

difficult

its nature and conditions,
But see the references given at the

subject of error,

cannot be here discussed.
end of this article.
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to justify the belief in this

more complete kind

of

In doing this, he founded the doctrine
whicli has been referred to as that of representative
ideas,' which had a great influence on subsequent
speculation.
According to this doctrine, the
individual mind may be compared to a picturegallery, the pictures being 'ideas.' One of the
pictures is the picture of itself, and that must be
supposed to have been always in it. Some others,
such as that of God, must also be supposed to have
been always there.
Some may be supposed to
have been painted by itself. Some are daubs of
no particular simificance. But there are some
that appear to be portraits; and these may be
supposed to be the portraits of other beings outside the mind, and to have been, as it were,
handed in by them. This is, no doubt, a somewhat crude way of stating it but it appears to be
substantially what Descartes sought to maintain
and, with some modifications, it reappears in the
writings of several other philosophers. Berkeley
dealt it a severe blow by contending that, if we
see pictuies only in a gallery, we have no ground
for supposing that they ever exist in any other
way than in a gallery and Hume improved on
this by arguing that, if we see only the pictures,
the gallery is an unwarranted supposition. The
metaphor that he uses is that of actors on a stage.
see the actors only, and have no reason to
suppose that there is a stage. This reduced the
whole doctrine almost to an absurdity and the
conception of representative ideas was denounced
with considerable force by Thomas Reid. What
reality.

'

;

;

;

We

;

'

'

he had to put in its place, however, was not vei-y
clear.
Kant took a more fruitful line by urging
that we cannot without absurdity regard our knowledge as being confined to what is immediately
apprehended by us at any time. We have to recognize certain fundamental orders, such as those of
space, time, and causation, which carry us beyond
our immediate data and inevitably suggest a coherent system of connexions. In his ' Kefutation of
Idealism' he urges, against Descartes and Berkeley,
that the recognition of such a coherent order is
more directly involved in the apprehension of
objects distinct from the self than in the apprehension of the subject and that our knowledge of
the persistent reality of the self must, consequently,
be regarded as derivative. He contends, however,
that the order that we are bound to recognize in
the objects which we apprehend is an order that
can never be completely systematized, and must,
consequently, be treated as
phenomenal ' and
distinguished from the real order, which may be
supposed to belong to things in themselves,' and
which we are led to postulate chiefly on moral
grounds. But Kant's doctrine carried conviction
at least with regard to the necessity of recognizing
that some kind of reality belongs to the more
mediate forms of apprehension as well as to those
that are more immediate. When the significance
of this is fully realized, it leads to the doctrine
that may be characterized as that of epistemological realism,' i.e. the doctrine that everything
that we in any way cognize has a kind of reality
which is not simply to be identified with the fact
that it is immediately apprehended at a particular
;

'

'

'

moment.
The acceptance

of a doctrine of this kind gives a
interest to the study of the objects of cognition.
So long as these objects are regarded merely
as a flow of presentations, the interest in them
tends to be almost purely psychological— i.e. it is
directed simply to the way in which they come to

new

be apprehended by the individual consciousness.
When they are regarded as things possessing
permanent characteristics and permanent orders
of their own, they become the subject-matter of

an independent study, and may almost be said to
have given rise to a new science. This is the
science that has been called by Meinong Gegenstandstheorie.
It is the attempt to distinguish
and arrange the difl'erent kinds of objects that we
apprehend. It is obvious that there is a very
great variety of such objects, when this term is
understood in its most comprehensive sense. AVe
apprehend, e.g., a great variety of sense-data—
sounds, colours, pains, strains, and so forth ; we
apprehend a great variety of percepts stones,
plants, animals, etc. ; we apprehend orders, such
as those of time and space, intensive and qualita-

—

tive differences, causal dependence, etc.

;

we appre-

hend hypotheses, valuations, distinctions of beauty
and ugliness, good and evil, etc. The study of
these corresponds to some extent to the doctrine
of categories but, when it is approached from
this point of view, it becomes very much more
comprehensive than any of the lists of categories
;

that are commonly set forth ; and, in fact, it has a
rather difl'erent aim from that implied in any of
these lists.
The problems raised by any such
attempt to distinguish and arrange the various
types of objects are evidently of a fundamental
character, and seem, therefore, to belong properly
to the subject-matter of metaphysics.
It is

some of them to a
considerable extent without any definite attempt
at a systematic metaphysical construction. This
brief indication of the general nature of these
possible, however, to discuss

problems must

suffice here.

—The

study of the theory of knowledge and Gegenstandstheorie leads to the recognition that, in one sense at least, there is no meaning
in the antithesis between the real and the unreal.
As Parmenides and Plato urged, pure non-being is
not to be thought or spoken of. But there is still
a sense in which the things that we apprehend may
be said to be more or less real. Sometimes our
apprehension of things is very incomplete ; and,
when we gain a fuller apprehension of them, we
2.

may

Reality.

be said to know them more truly.

Again,

are in many cases parts
of larger wholes ; and, so long as we do not apprehend the wholes of which they are parts, we cannot
be said to have a full apprehension even of the
parts.
This is at least the case when they are
parts of an organic unity.
could not be said
to know much about the brain if we did not understand the function which it fulfils in the life of the
organism. Our apprehension of the part, in such
a case, is not the apprehension of what is unreal
but it may be said to be less real when it is thus
apprehended than it is when its relations to the
whole are understood. And, if the universe is an
organic whole, this distinction will apply to the
apprehension of all the objects in it. Hence there
may still be a sense in which it is legitimate to
speak of an antithesis between appearance and
reality, or of difl'erent degrees of reality, though
both these expressions are open to some objection.
Now, in apprehending and arranging the various
objects of our cognition, we are at least trying to
regard them as forming a complete cosmos, such
that every object has a definite place in the total
order
and constructive metaphysics, as distinguished from Gegenstandstheorie, tries to find the
way in which the objects of our experience can be
so regarded.
Here we are met at the outset by
various forms of scepticism. Such a scepticism as
that of Hume, no doubt, is efi"ectively removed by
a more thorough doctrine of knowledge, such as
that of Kant. But even Kant ends with the view
tliat our knowledge is only of appearance, and that
we can never hope to apprehend things as they are
in themselves
and such an agnosticism is defended,
in different ways, by a considerable number of

the things that

we know

We

;

;
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philosophical writers.
If it is strictly pressed, it
means that we have to be content witli the theory
of knowleilge, supplemented by Gcgenslanchthcorie.
The doctrine or the newer Kealists, of whom
Meinong is one of the ablest representatives, tends
in this direction, though the supporters of it vary
considerably in their applications.
In the case of
Kant himself, the attitude is modified by the two
circumstances that, on the one hand, he had not
fully reached the point of view of Gegenstandsthcorie, not having completely freed himself from
the subjectivism of Hume, while, on the other
hand, he recognized that, though we cannot know
anything about things as forming a real cosmos,
we are justified in entertaining certain beliefs with
regard to such reality, chiefly on moral grounds.
This view of belief, as contrasted with knowledge,
has been developed by the Pragmatists, who maintain that the ultimate ground of belief is not knowledge, but rather practical need.
In general, the
Pragmatists hold, further, that there is no real
need to think of the world as a complete cosmos
but this is not an essential part of the Pragmatists'
point of view. Bergson, again, while agreeing
with the Pragmatists that our purely intellectual
beliefs are based on practical needs, thinks that it
is possible to reach a more perfect knowledge by
means of intuition a view which to some extent
connects him with such earlier philosophers as
Plotinus and Schelling. All these ways of thinking, and perhaps some others as well, tend to discredit the attempt to form a constructive doctrine
of the objects of knowledge as constituting a cosmos.
Yet the attempt continues to be made ; and Kant
at least recognized that, however futile it may be,'
it is hardly possible for the human intelligence to
refrain from trying it, when the scientific interest
has been fully developed in it. AH that can be
done here, however, is to indicate some of the chief
wa/ys in which this attempt has been made.
The earliest attempt at a constructive theory of
the cosmos, and certainly one of the most interesting and remarkable, is that which is set forth in
the Upanisads. The difficulties of the subject,
especially at so early a stage of human thought,
prevent it from being dealt with in a perfectly
lucid way and it relies, in consequence, partly on
poetic metaphor and partly on vague paradox ; but
the doctrine that the cosmos is to be conceived as
an unchanging spiritual unity, manifesting itself,
especially in human life, in a process of slow development, appears to be definitely indicated and
this view, showing itself most clearly in the conception of a long series of successive embodiments,^
gained a firm hold on Eastern thought. It is a
view to which Western thought also has recurred
from time to time but in general Western thought
starts rather from the multiplicity of existing
things, and makes only very tentative efforts to
apprehend the central unity. Among the Greeks
the earliest attempts to frame a theory of the
unity of the cosmos took the form of a somewhat
crude hylozoism, such as that of Thales. Pythagoras is supposed to have introduced conceptions
more akin to those of the East ; but, if so, they
became gradually modified among his followers
through the influence of the more materialistic

—

;

;

;

1 Kant'3 view of its futility is mainly based on the difficulties
which he brings out in his 'antinomies.* The solution of these
is one of the main problems of constructive metaphysics
but
this subject is too large and difficult to be discussed here.
H-egel's dialectic is the most elaborate attempt to deal with
such difficulties. Attempts have also been made by H. Bergson,
B. Russell, and others.
2 The philosophical conception of the continuity of spiritual
life ought, no doubt, to be distinguished from the cruder forms
of the doctrine of reincarnation
but this is a subject that can
only be hinted at here. The bearings of modern philosophy on
this subject are best brought out by J. M. E. McTaggart, Soine
Dogmas of Religion, London, 1906, and B. Bosanquet, The
Value and Deatiny oj the Individual.
;

;
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ways

of thinking that were current around them,
and eventually through the growing interest in
mathematical conceptions. In the end their speculative doctrines seem to have been largely lost in
a barren formalism and a rather fantastic play

with numerical analogies. The early representatives of the Eleatic school were perhaps more faithful to the conception of the unity of tlie cosmos
but in the poem of Parraenides it is diHicult to distinguish wliat is to be taken literally from what
is only metaphor.
He sometimes seems to deny
altogether the reality of multiplicity and change
but perhaps he meant only that tlie cosmos as a
whole has to be thought of as one and unchanging,
though change and multiplicity are contained
within it. In any case, a view of this kind would

have been very difficult to set forth clearly with
such technical language as he had at his disposal
and it is probable that his views were not well
understood by his followers. Anaxagoras recognized very definitely the essential unity of the
cosmos and connected it with mind or reason but
he does not draw any clear distinction between
mind and matter, and, in attempting to contrast
the order that is brought about by mind with a
pre-existing disorder, he makes use of an antithesis
which is as difficult to justify as that between the
real and the unreal.' It is with the philosophy of
Plato that we first come upon a really coherent
attempt to set forth a conception of the cosmos
and, in many respects, it may be doubted whether
that attempt has ever been surpassed. His main
conception is that of the Good as the principle of
order and he combines this with the recognition
of a number of subordinate principles, all regarded
as universal types in accordance with which the
particular objects of our experience are formed.
This view was made in some respects clearer by
the Aristotelian conception of a hierarchy of forms
leading up to the perfect intelligence ; but, on the
whole, Aristotle's main interest lay rather in the
establishment of special sciences on the basis of
Plotinus,
this conception of fundamental forms.
at a considerably later time, working largely under
the influence of Oriental sources, but helped by
the Platonic doctrines, succeeded more fully than
any one else in ancient times in arriving at a conception of a cosmic system unfolding itself by a
process from unity to multiplicity and returning
into unity again but his views are difficult to disentangle, and he tends at times to appeal to a
mystical intuition rather than to a clearly reasoned
;

;

;

doctrine.

In more modern times the system of Spinoza is
the first attempt at a thorough constructive theory
of the cosmos.
In his emphasis on tlie unity of
the whole he recalls Parmenides. The fact that
Parmenides described it as finite, while Spinoza
insisted on its infinity, is perhaps a somewhat superficial dift'erence ; for they probably understood the

term

'

infinity

'

in different senses.

More

signifi-

Spinoza's antithesis, derived from the Cartesian philosophy, between the unity of the spatial
world and that of the world of thought, and his
attempt to represent these two forms of unity as
This results in a quasiessentially identical.
mathematical conception of the universe, and
makes it appear as what James describes as a
block universe.' Leibniz endeavoured to remove
this defect by his conception of monads, which has
served as the basis for subsequent theories of
Yet he combines the
spiritualistic Pluralism.
conception of the complete independence of the
monads with the recognition that they are parts
of a world-order, the nature of which is definitely
1 The meaninglessness of any conception of pure chaos or

cant

is

'

disorder, such as that with which .'\-na.\agoras appears to start,
is well brought out in Bergson's Creative Evolutio7l, Eng. tr.,

London,

1911.

METAPHYSICS

698
determined, and which

is

selected as the best from

How

infinite number of possible world-orders.
possibility is to be distinguished from actuality is
one of the most difficult problems that are raised
by his philosophy ' but, on the whole, it must be
confessed that his philosophy in general, notwith-

an

;

standing its great ingenuity, is much more remarkable for the number of problems that it suggests
than for the convincing character of the solutions
that are proposed. His attempt was followed by
a great deal of critical work, especially that done
by Hume and Kant and the constructions that
followed upon this critical work are deserving of
;

more careful attention.
The most important is that of Hegel, and it is
also one of the most difficult to interpret.
What
can be said with confidence is that, by means of a
more definite interpretation of the Platonic dialectic, he made a very thoroughgoing attempt to
arrange all the fundamental concepts involved in
thinking about the world in a definite order from
the simplest to the most complex. By this means
he sought to show that a certain conception of
spiritual unity is the most comprehensive of all
conceptions, and the only one by means of which
a coherent view of the universe can be obtained.
He then proceeds to interpret the non-human
world ('nature') and the world of human life
(
spirit ') as an order of growth through which
the spiritual significance of the whole is gradually
unfolded. It is generally recognized that a considerable part of the working out of his dialectic
carries conviction, but that there are several places
in which the movement is difficult to follow.
The
treatment of human life is generally recognized
as being highly instructive, while the interpretation of 'nature' is much more open to criticism.
No subsequent writer, however, lias succeeded in
making substantial improvement on the general
view of the cosmos that Hegel has presented.
Most of those who have made attempts at definitely constructive work are chiefly distinguished
from Hegel by the more tentative character of
their doctrine.
They seem to provide, at most,
only the disjecta membra of a more complete
system. Some of them may also be criticized on
the ground that they rest on a subjective conception of knowledge, in a few cases approximating
even to the point of view of Berkeley. But into
the details of their work we cannot here enter.
'

may seem

disappointing, after so many
centuries of more or less continuous philosophic
endeavour, that it should not be possible to refer
more definitely to results that are generally accepted as conclusive. But it is hardly surprising
that the interpretation of the whole should present
more difficulty than that of some special parts.
It is probably necessary that we should Viave a
fairly thorough appreciation of the kinds of order
that are contained in the parts before we can have
any definite conception of the order that is involved
in the whole.
By the help of mathematics we are
getting a more and more thorough insight into the
relations that are involved in the orders of number
and space. The Platonic conception of Good has
been made more definite by modern discussions of
orders of valuation. Physical science is helping us
to interpret the causal order with more and more
definiteness.
Such dialectical discussions as those
of Bradley, and such attempts to determine the
various kinds of objects as those that are made by
1 No sharp distinction can be drawn between the possible and
the actual. To say that anythinff is possible is to say that it
would be if — and what would be depends entirely on the
It

;

structure of the actual. In general, things are said to be
possible in philosophy when they are not inconsistent with the
structure of some special order (e.g., time or space), though
they may be inconsistent with the structure of the cosmos.

An

action, e.g.,

chose to do

it.

is

possible when it would happen if some one
is well brought out in G. E. Moore's Ethics.

This

Meinong, may be expected to throw fresh light on
the most fundamental concepts, and thus supply
new instruments for the reinterpretation of the
whole. But probably our interpretation must
always remain, to some extent, tentative.
3. Bearings of metaphysics on other subjects.
It would be a great mistake to suppose that the
value of metaphysical speculation is to be measured
exclusively by its success in providing us with a
coherent doctrine of the cosmos. Any one who
thinks seriously about the ultimate problems of
knowledge and reality is almost bound to make
some attempt to think about the universe as a
whole but the discussion of the special problems
may be treated as an end in itself, and the value
of such discussion is to be found largely in the
light that it throws on other subjects that are
commonly and conveniently regarded as distinct.
The debt of the special sciences to metaphysical
discussion could not easily be over-estimated.
Almost all the special sciences, especially those
that are concerned with human afl'airs, were first
established on a firm foundation by Aristotle, who
used in their establishment his fundamental conceptions of form and matter, potentiality and
actuality, together with his general doctrine of
categories and causes.
The atomic theory was

—

;

mainly due to Leucippus and Democritus, working
on the foundations that had been laid by the
Eleatics.
Mathematics, physics, and astronomy
owed much to the Pythagoreans and, in later
times, to the metaphysical analyses of Descartes,
Leibniz, and Kant.
Some of the most important
ideas of modern biology were anticipated by the
early hylozoists ; and, in many other ways, the
foundations of almost every department of knowledge and action can be traced to metaphysical
analysis. This tends to be forgotten omng to the
fact that, once the results of such analysis have
been well established, they are incorporated in the
body of the special sciences and arts and habits of
life, and the work of clearing up the fundamental
principles is largely ignored ; just as, in our more
ordinary life, we are sometimes apt to forget the
labours of those by whom the means of living are
provided. Hence it may be worth wliOe to make
some reference here to the fundamental conceptions that seem to be involved in several of the
most important subjects.
{a) Psychology,
The fundamental aim of psychology appears to be that of studying the growth
It may seem
of cognition in the individual mind.
strange to say this in view of some recent attempts
to produce a psychology without cognition,' which
does not appear to difier very markedly from other
forms of psychology. But in general the roots of
any subject, like those of a plant, may often with
may have
advantage be kept out of view.

—

'

We

'

psychology without a

soul,'

because

we can take

the soul for granted and it is certainly not the
business of psychology to consider the soul except
may even have
as cognizing or cognized.
;

We

psychology without cognition,' just because it ia
entirely concerned with that, and consequently
need not single it out as one of the special things
with which it has to deal. So we may study wealth
without welfare, though apart from welfare wealth
would have no meaning. Naturally, in studying
'

psychology, it is the modes of apprehension,
rather than the fact of apprehension, that chiefly
call for attention.
But, whether we are considering sense-data or objects of perception or feeling
or desire or emotion or attention or thought or will,
the primary question for psychology is. What is it
that we apprehend? That there are very many
modes of apprehension seems clear, but they are
all forms of cognition.
The recognition of this
ought to guard us against any attempt to divide
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life into separate faculties, though
leaves us free to recognize many distinctions and
many stages of growth. Hence psychology is best
studied genetically ' but it is important to guard
against the misconception that, in studying the
order of growth in our cognition, we are either
exiilaining cognition itself or accounting for its
special modes'-' or giving an account of the genesis
The order of the
of the objects that are cognized.
growth of cognition is one tiling ; other things
have orders of their own. These lare perhaps the
chief ways in which the consideration of the fundamental problem of psychology may help to guard
us against misconceptions in its study.

up our conscious
it

j

—

(b) LogicThe fundamental conception of logic
appears to be that of implication. It sets itself to
consider the conditions under which one bit of
knowledge may be taken to imply another. In
order to discover this, it is necessary to determine
the precise significance of the knowledge from
which we start. Hence the importance of definition and of what are called the 'laws of thought,'
the aim of wliich is to ensure fixity of meaning.
Obviously, if A fluctuated in meaning, its implicaFormal logic is
tions could not be determined.
concerned simply with the attempt to tie down
meanings and to discover what they imply. In
more concrete forms of logic the doctrine of causation is the chief instrument for the discovery of
implications.
Hume did much to clear up the
general signification of causation by doing away
with the obscure conception of efficiency and substituting that of a definite order of sequence.
Kant urged that the sequence is essentially logical
rather than temporal, and that the general principle of implication if A, then B
has to be accepted as expressing a necessary order among
phenomena. More recent discussions have given
still more definiteness to the conception.'
The
dialectic of Hegel is another way in which implications can be brought out. According to this,
every conception implies its opposite. The value
of these methods cannot be discussed here ; but it
seems clear that the general significance of implication is one of those ultimate problems that concern
metaphysics.
(c) Mathematics.
The mathematical sciences are
closely connected with formal logic.
As soon as
the general characters of the orders of number and
space have been made apparent, the working out

—

—

—

of their implications requires no extrinsic considerations.
The relations contained in these
orders are, liowever, more complex than the
relation of a predicate to a subject or of an individual to a class. But there are many orders
from which implications can be directly drawn
e.g., the order of time and that of value.
Hence
it seems possible to regard mathematics as one of
several ways in which the general principle of
direct or formal implication can be developed.
It may be well to notice one caution that is
suggested by metaphysical reflexion with regard
to the application of mathematics.
The conclusions reached by the study of the two orders of
number and space are so precise and convincing,
and some of them can be so readily applied to
spatial and temporal objects, that there is a
considerable temptation to regard all of them as
being directly applicable to such objects. Such
an assumption does not appear to be legitimate.
It may be doubted, e.g., whether some of the
speculations with regard to possible dimensions of
1 This method was, to all intents, inaugurated by Aristotle,
who showed in this, as in many other respects, a sounder grasp
of the essentials of the subject than many of its later exponents have had.
2 It is here that the
associationist psychology and such a
genetic psychology as that of H. Spencer are at fault.
3 See esp. B. A. W. Russell,
On the Notion of Cause,' in
•

'

'

Aristotelian Society's Proceedings,

xiii.

[1912-13].
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space, in excess of three, have any direct application to existing objects.
similar caution is

A

necessary with regard to the conception of infinity.
On this point reference may be made to the art.
Infinity.
(d) The natural sciences.
The natural sciences
have nearly always presented a stumbling-block
in the way of metaphysical construction.
This is
due chieHy to the apparent lack of definite order
in what are sometimes called the brute facts of
the natural world. Hegel compared nature to a
bacchantic dance. For Plato also, and for many
others,' it has tended to appear as a falling off
from the unity and intelligibility that are postulated by the conception of a coniijlete cosmos.
The
objects of nature seem to ditler in kind, and no
continuity in the ordering of kinds is readily discoveraMe. This applies to the objects of sense
as well as to the objects of perception.
There
seems to be a gulf fixed between colours, sounds,
smells, pains, etc., as well as between mechanical
.systems, chemical combinations,
and organic
bodies.
Hence it has been sought to bridge these
gulfs by teleological conceptions i.e. by the view
that ditlerences of kind are to be interpreted by
reference to the conception of value, as in some
way required for the constitution of the best
possible world.' But this is at most a postulate ;
and it is generally recognized that we are not entitled to apply this interpretation in any direct
way in the scientific study of natural objects.
Apart from this, the chief forms of order that are
available are those of time and space, extensive
and intensive magnitude, causation, and the
general law of continuity in the quantity of what
is called energy (a conception that is perhaps still
in need of more precise determination).
No doubt
evolution supplies, to some
the doctrine of
extent, another principle of order
but it is
erroneous to suppose that the earlier stages in this
can
regarded
as,
in
any
direct
way, imorder
be
plying the later. Epigenesis, or, as Bergson has
called it, creative evolution,' has to be, in some
form, recognized i.e. the doctrine that what

—

'

'

'

;

'

comes later
earlier.

It

is distinct in

kind from what comes
this, however,

does not follow from

not a definite and intelligible order.
still fundamental problems in the
study of nature for which metaphysics can as yet
offer no very satisfying solution.
Still, there is at
least the suggestion that a solution might be found
that there

is

But there are

in the conception of value.
Evolution, in particular, is very naturally thought of as a progress,

though a somewhat discontinuous one, towards

what

is

intrinsically better.

—

Esthetics.
In aesthetics at least the conception of value becomes prominent and its legitimacy
within this sphere, where it is applied very largely
to objects that can be perceived or imagined, is
hardly open to dispute. It is true that sometimes
what is described as beautiful may have little
claim to be regarded as more than pleasant, and
even pleasant only to certain individuals. In this
case the valuation is highly subjective, and may
hardly deserve to be described as a definite valuation at all.
But in the higher forms of art at least
an effort is bein" made to produce something that
has intrinsic value and in some cases it is difficult to resist the conviction that something that
is intrinsically valuable— something that may
properly be described as 'a joy for ever' has
actually been secured. But the science of aesthetics
is still largely in the making.
(e)

;

;

—

1 Cf., e.g., what is said by Aristotle in Met. xii. 10, where the
lack of order in nature is likened to the life of a slave to whom,
on account of his low estate, a certain licence is permitted. The

Fall appears to be closely connected
with this. See H. S. Chamberlain, The Foundations of the
Nineteenth Century, London, 1909, ii. 34.

religious conception of a

'

'
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—

It is in ethics rather tlian in sesthethat the conception of intrinsic value comes
Ethical writers may
definitely into prominence.
difl'er in their views of what is intrinsically valuable
whether it is the good will or pleasure or some
form of perfection or completeness of self-conscious
life
but almost all recognize that in the moral
life men are engaged in the effort to realize something that is intrinsically good, and in the end

(f) Ethics.

tics

—

—

what

is

intrinsically

best.

Yet

it is difficult

to

make

the conception of such an ultimate good
and some are inclined to doubt its
validity.
It must be confessed that we seem to
begin with valuations that have little conscious
ground. Our primitive likings appear to be based
on organic needs and it is only gradually that we
are led to regard them as means to ends that have
a truer and more lasting value. "We begin with
organic impulses, and advance through the pleasant
to the beautiful and good.
Hence the moral life
is still, on the whole, as it was in the time of
Socrates, a struggle towards a good that is very
imperfectly apprehended, and sometimes even not
very consciously pursued. It tends to be guided
by custom, convention, positive laws, and generally
recognized opinions rather than by any clear apprehension of a good that can be either defined or
perfectly clear

;

;

attained.
But in ethical science some attempt is
made to define it ; and this involves a discussion
that may properly be called metaphysical. The
discussion of its attainability seems even to involve
a general theory of the cosmos.
Apart from the fundamental conception of intrinsic value, the most important problem that
concerns ethics is that of freedom. This is closely
connected with the conception of value and also
with that of causation. It is doubtful whether

any definite meaning can be given to moral freedom
except that which may be expressed by saying
that choice has a real place in the chain of causes ;
and choice can be interpreted only as a mode of
valuation.
It is essentially preference, i.e. the
regarding of one thing as essentially more valuable
than another. Thus the problems of value and
causation are those that chiefly connect ethics
with metaphysics.
Ethical valuations have important bearings on
economics and politics but these cannot be considered here.
Nor can we attempt to appraise
the significance of what is described by Nietzsche
as the transvaluation of all values' (Umwertung
;

'

aller Werte).

—

A chief element in the higher
ig) Religion.
forms of religion consists in a certain intensification
of the moral consciousness by its more definite
concentration on the conception of intrinsic value
as in such sayings as What shall it profit a man,
if he shall "ain the whole world, and lose his own
soul? Or wliat shall a man give in exchange for his
soul ? (Mk 8^°).
This intensification is generally
combined with the conviction that the object of
ultimate valuation is real and attainable. A conviction of this kind is sometimes based on a definite
metaphysical doctrine. At other times it is based
rather on some form of intuition or of revelation,
or on the authority of some great teacher, or
simply on the intrinsic force of the moral principle
itself.
The founders of religions and their most
influential prophets have generally connected their
teaching with some doctrines of a more or less explicitly metaphysical character.
Buddhism, which
is perhaps the most purely ethical form of religion
that has ever had an extensive influence, seems to be
rather intimately connected with those Indian forms
of metaphysical construction that had their origin
in the Upanisads.
It conceives of what has ultimate value as tlie realization of the higher self, to
be achieved by the control of the lower, and especi-

—

'

'

by the suppression of the lower forms of desire
process which is supposed to be, in general,
attainable only through a cycle of reincarnations.
The doctrine of the Pythagoreans, which was
largely religious, had a somewhat similar character;
and the influence of Plato, so far as it can be
described as religious, tends, on the whole, in the
same direction as that of Plotinus even more
definitely does.
Christianity was perhaps in its
origin less definitely metaphysical
but it has
been to a large extent interpreted, in the course of
its historical development, by means of Platonic
and more or less kindred conceptions, and in some
of its more recent phases is hardly distinguishable
from the more esoteric forms of Buddhism. The
relations have been thus expressed by Holmes
ally

—a

;

;

:

' Plato reasoned about God.
Buddha kept silence about him.
Christ made him the theme of hia poetry. ... As a speculative
thinker he does not compete with Plato. As a systematic
teacher he does not compete with Buddha. But as a source of
spiritual inspiration he has no rival' (Creed of Buddha^ ad fin.).

The

the most inspiring, because
meaning is fully developed,
that everything has value a more thorough
optimism than anything that is involved in the
Platonic Good or the Buddhist Nirvana (whatgospel of love

it implies,

when

is

its

—

ever the exact interpretation of that may be).' It
is sometimes urged that metaphysical and religious
views of the cosmos, by representing the attainment of the moral ideal as involved in the nature
of things, have a certain tendency to weaken the
moral motive, by making it appear that individual
efibrt is unnecessary.
No doubt some metaphysical systems have claimed to advance ' beyond
good and evil ; and the same may be said of some
forms of religion. But, on the whole, none of the
deeper forms either of metaphysical construction
or of religious insight has represented the ideal
as attainable in any other way than through the
individual choice of what is best.
'

—

LiTERATDRE. The literature of the subject is so vast that
only a selection can be made. A. E. Taylor, Elements of Metaphysics, London, 1903, gives a good general survey.
F. H.
Bradley, Apjiearance and Reality^, do. 1908, supplies the
most remarkable of recent attempts at metaphysical construction.
L. J. Walker, Theories of Knowledge, do. 1910, should
be consulted. On the special sui)ject of error, the essay by G.
F. Stout, in Personal Idealism, do. 1902, is very valuable ; and
Russell,
it should be supplemented by reference to B. A.
Philosophical Essays, do. 1910, and F. H. Bradley, Essays on
Truth and Reality, Oxford, 1914. A. Meinongr's views about
Gegenstandstheorie will be found in his Unterstichungen zur
Gegenstandstheorie und Psychologic, Leipzig, 1904, and his Gesaminelte Abhandlunqen, do. 1913. His important book Weber
Annahmen, do. 1902, ^1910, throws much light upon the subject.
On the various attempts at metaphysical construction the
Histories of Philosophy must be referred to ; E. Caird, The
Evolution of Theology in the Greek Philosophers, Glasgow,
1904, and R. Adamson, The Development of Modern Philosophy, Edinburgh, 1903, may be specially commended. On
some of the earlier phases of speculation E. Schur6, Les grands

W.

Initiis^, Paris, 1899, Eng. tr., London, 1912, is extremely interesting, though perhaps some of his statements are too conjectural and lack evidence. A. Drews, Plotin, Jena, 1907, is
mstruotive on a philosopher who is too little known. G. F.
Stout, Analytical Psychology, London, 1909, indicates the
most fundamental problems in that subject. On formal logic
J. N. Keynes, Studies and Exercises in Formal Logic,* do.
1906, and F. C. S. Schiller, Formal Logic, do. 1912, may be
consulted the former is constructive, the latter critical. On
the foundations of the more concrete type of logic A. Ruge
Windelband, Encyclopcedia of the Philosophical
and
Sciences, do. 1913, furnish all that is needed. J. M. E.
McTaggart, Studies in Hegelian Dialectic, Cambridge, 1896,
Commentary on Hegel's Logic, do. 1910, supplies interand
B.
esting material, both for interpretation and for criticism.
Croce, What is living and what is dead in the Philosophy of
Hegel, Eng. tr., London, 1915, gives perhaps the most search-

—

W.

A

ing examination of the Hegelian method. On mathematics,
B. A. W. Russell, Principles of Mathematics, Cambridge,

The Principia Mathe1903, should certainly be consulted.
matica, London, 1910-13, by the same writer, in conjunction
with A. N. Whitehead, may be referred to as showing the
way in which the logical foundations of the subject can be
worked out. J. Ward, Naturalism and Agnosticism^, do.
1903, discusses the foundations of the natural sciences.
Ostwald, Vorlesungen iiber Naturphilosophie, Leipzig, 1902,

W.

1

The contrast,

in this respect,

is

well,

though perhaps too

emphatically, brought out by U. S. Chamberlain,

i.

187-200.
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may also be epecially referred to. B. Croce, JEsthfAic as
Science of Expression and General Linijuistic, Eii;^. tr., do.
1909, 18 probaljly the moat in.structive of recent works on the
basis of that Bubject. On etliics reference should be made to
the art. Ethics (by J. H. Muirhead). The conceptions of
value and freedom are well discussed by G. E. Moore, in his
Etliics, do. 1912.
The pliilosophical 8iy:niflcance of the conception of value is brouL^ht out with great wealth of illustration
in
The Prindple of Indiindnality and Value,
by B. Bosanquet
do. 1912, and The Value ami De-^Hii]/ of the Individual {(riJIoTd

been recognized in various logical contexts; in
Aristotle's distinction between problems of reason
or of essence and problems of fact or of existence

A. Meinong, Psi/cholofjisch-ethische
Lectures, 1912), do. 191:1
Uniersuchu-nijen zur Werth-Theorie, Graz, 1894, and C. EhrenWerthlheorie,
der
Leipzig, 1897-98, are also importfels, Systein
ant on this subject. Tlie Gifford Lectures have done much to

in Descartes's rule of method to divide the diliiculties of an investigation, and his rule to conduct
our thoughts in the order of simple to complex ; in

show the metaphysical foundations of religion. Perhaps E.
Caird, The Evolution of_ Reiiijion, Glasgow, 1893, J. Royce,
The World and the Individual, New York and IjOndon, 190U-01,
and J. Ward, The Realm of Ends, Cambridge, 1911, are the
most noteworthy, in addition to those already mentioned.
The Creed of Christ^, London, 1906, and I'he Creed of Buddha,
New York, 1908, by E. G. A. Holmes, are interesting as
bringing out the relations between the two highest forma of
religion, and emphasizing the raetaphyeical conceptions that

Newton's

underlie them. H. Hoffding's emphasis on the conservation
of values' as the fundamental aspect of religion in his Philosophy of Religion, London, 1906, has also a very special interest
and 80 has the characterization of the free man's worship in
B. Russell's Philosophical Essays. The general views expressed in this art. are further developed in the artt. Eternity
*

'

'

Infinity, in the writer's articles in Mind, new ser., xxii.
(IBISI, 'A Sketch of a Philosophy of Order," and xxiii. [1914],
'
The Meaning of Reality,' and A Manual of Ethics^, London,
1916, esp. bk. ii. ch. vi. Reference may also be made to artt.

and

EpiBTKMOLoaY and Error and Truth.

Mackenzie.
METEMPSYCHOSIS.— See TransmigraJ. S.

to which the several f.icnities proper to a conviction have actually played their part in it.
1.

— The most general impulse
make a double approach to reality,
and by synthesis. The impulse has

Systematization.

of thinking

to

is

by analysis

;

requirement that natural philosopliy
should proceed from compounds to ingredients,
from motions to forces, and, in general, from eH'ectsi
to causes, before explaining phenomena by causes
as principles. The impul.se follows, as it were, an
indefinitely receding horizon.
There is neither
simplicity nor complexity that is final, whether in
possible
world
of
perceptions
or in the extenthe
sions which scientific imagination may make into
the imperceptible.
Scientists have tried to find it [the simple fact
in the two
*

*

Even

simplicities so laboured as these are pro-

visional, if only because the structure of systematic

them is provisional.
advance of science an uninterrupted, but progresmental constructions
gives us an approximate
[but only approximate) idea of the inter-connected system of
science based on
*

In the

.

.

.

sive series of

tion.

METEORS, METEORIC STONES. — See
Prodigies and Portents.

—

METHOD

(Logical).
Besides the ideals proper
to the concept, the judgment, and inference, there
are certain secondary ideals for thought in general.
These supplement the primary ideals in a way comparable with that in which, according to the ethics
of Butler, the 'adaptations of human nature
to virtue' supplement the 'eternal fitnesses of

behaviour' which had been described by Clarke.
The secondary ideals should be stated with definite
reference to the order and process of thinking,
whereas the primary ideals are descriptions of
truth when thought.
wide licence has been taken by logical writers
in articulating method, methodology, and applied
logic and it is here proposed tentatively to name
as secondary ideals systematization, reform, and
development.
The course of thought must be
such as to approach reality in the subtlety of its
constituents and the comple.xity of their interconnexion to reconstitute concepts, judgments,
and inferences, in correspondence with it and to
realize the mutual support that these give to each
other, as dealing with the same cosmos.

A

;

;

;

Method emerged from an outworn analytic and
and won a place in

dialectic of Aristotelian origin,
modem logical theory, chiefly

through the use of
the topic made by Descartes in introducing his
reformation of philosophy, and through the canonic
of empirical science introduced by Bacon
and
Kant's subsequent definition of it was in fair
accordance with the Cartesian tradition
;

:

'Just as the doctrine of elements in logic has for its aim the
conditions of perfectness in a knowledge related to an object
... so, general methodology, as the second part of logic, ought
to treat, in contrast with it, the form of science in general, or
the way to evolve science from a diversity of knowledge'
(Logic, § 96).

An even more explicit reference to the course of
our thinking is desirable, because only in some
relation to ordered sequence can the ideals of concept, judgment, and inference become a personal
discipline, and give not a mere consciousness of
validity or of fallacy,' but a development of our
natural
sense of method
(cf. J.
Brough, The
Study of Mental Science, London, 1903, p. 5ff. ).
The sense of method is an estimate of the extent
'

'

'

'

'

—

']

extremes, in the infinitely great and in the infinitely small
the astronomer in distances so great as to reduce a star to a
point, the physicist in the atom, the biologist in the cell (H.
Poincar6, Science and Method, Eng. tr., London, 1914, p. 19).

Reality

'

.

.

.

(F. Enriques, in Encyclopaedia of Phil. Sciences,

234).

i.

Under

this impulse the course of thinking will
lead to the actualization of the primary ideals of
concept, judgment, and inference, but does not in
itself commit our whole nature, as they do, to
Its more
expectation, submission, and reaction.

immediate end
content.

is

reform within the ideational

—

Analysis and synthesis provide for
2. Reform.
continuous revision and reconstitution of such
ideational contents as have previously been available for actualizing the primary ideals.
'
Only inasmuch as we are set free from the accidental associations of ideas formed through single perceptions, by a happy
variety of observations and a steady attention to their distinctions and resemblances do we gradually become cognizant of the
more general and essential connections, and our conception of
things ever more and more adequately shows the necessary presuppositions of the understanding to hold good in the heterogeneous materials of the actual world ' (H. Lotze, Microcosmus,
Eng. tr., London, 1885, bk. ii. ch. iv. § 4 [i. 236]).
'

'

The perceptions here spoken of are already
permeated with the results of sifting critical energy
of mind,' but the spirit of reform, more expressly
than that of systematization, claims to pass by any
warnings from ancient realism as to the sanctity
of universals, and equally by those of our modern
pure logic as to identities, necessities, and system'

'

'

Its claim is among the inevitable
atic coherencies.
paradoxes of permanence and change.
Even the unity of the indi(a) Individuation.
vidual, of ' that which is neither said of any subject
the
nor contained in any subject (Aristotle),

—

'

'

"It" without anything added' (Occam), 'the
point in the tissue of reality where it accepts the
predicate (Bosanquet), may be newly isolated and
This unity is more directly imposed in
identified.
perception and is more firmly sustained by social
reference and consent than the conceptual, yet
there still continues scientific controversy on the
more optional identities, such as independent
organs or organisms in botanical or zoological
growth, concrete standards of measurement in
calculation
and even as to whether units are
possible at all within the flow of psychical life, or
whether a distinction of persons should be made
when consciousness has become pathologically
discontinuous.
The special store of concepts
(6) Classification.
embodied in the language of a people or in technical
'

;

—
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terminology may be seen in course of reform, as
needs and circumstances without metiiodical
analysis modify the meanings of words. A more
methodical initiative in reform proceeds through
classification
by
natural
kinds,'
persistent
'species,' 'types,' or evolutionary 'series'
e.g.,
metals, grasses, temperament, organisms.
But
classification can follow only where individuation
leads ; and also our ultimate interests lie in actual
events, open to our influence, rather than in the
stereotyped possibilities in a thing, a class, a
group, or a series.
(c) Tabulation.
With the purpose of practical
control of nature, Bacon urged the tabulation of
'

—

instances of event.
Natural and experimental history is go various and diffuse,
that it confounds and distracts the understanding, unless it be
ranged and presented to view in a suitable order. We must
therefore form Tables and Arrangements of Instances, in such a
method and order that the understanding may be able to deal
with them {Novum Organum^ ii. 10).
*

'

our dealing with them is not by way of further
analysis into the elements of natural form as
Bacon intended, but is numerical, the tables
become statistics
and statistics may be summarized through
graphs ; and the duplication of
tables into affirmative and negative may be avoided
by averages
and inevitable lapses from accuracy
may be regularized as probable error.'
(a) Hypothesis.
Method can pursue the synthesis of simple elements required in judgment,
while still suspending the assent or final submission
of our nature to its necessity.
The course of
thought freely varies its subjects and predicates,
expands each tentative form,' causal connexion,'
or 'law' into exemplifications, or each imagined
fact' into natural consequences, and verifies these
as independently true or real, or as not so.
Many
recent writers, including Jevons, Sigwart, and
Bosanquet, teach that such a development and
If

'

'

'

'

;

'

'

'

'

;

'

—

'

'

'

inductive inference.

trial of ideas is essential for all

Thus,

if a pencil of light is a composite of varicoloured rays, and is passed through a prism, we
shall see the spectrum band if the process is reversed, we shall reconstitute the un tin ted whiteness.
If eoliths are of human origin, they should serve
some purpose, and our ingenuity may discover one.
(e) Colligation.^A hypothesis may command an
indefinite number of suoli exemplifications or consequences, both already known and waiting for
verification.
Thus the theory of elliptical orbits
for planetary motion covered many planetary positions already registered, and the possibilities of
further registrations. This is the colligation of
facts by means of
appropriate conceptions'
(Whewell, Novum Organum Eenovatum, bk. ii.
iv.), or the discovery of
types of order (Royce, in
Eneyc. of Phil. Sciences, i. 90) an achievement of
intelligence which Whewell considers to be all
that is serious in scientific investigation, but which
Mill considers as an operation subsidiary to induction,' that is to say, to induction as inference
(Logic, bk. iii. ch. ix. § 3, bk. iv. ch. ii. ).
Lotze in his pure logic,' and independently of
'methods of investigation,' undertook to exhibit a
serial order of schemata for judgment and inference,
in which was shown an increasing complexity of
conceptual distinctness.
;

'

'

'

—

of a single concept e.g., the atom in chemistry,
the cell in biology, the vibration in acoustics may
call for readjustments throughout increasing complexities of science.
But in method, as in organic
3. Development.
life, the whole may decide the part.
Nature is
'
more than a tissue of uniformities,' as Mill
And the ideal of
described it.
It is a unity.
development means that the system of our thinking reacts upon its diversity of content.
In
perceptual observation, historical narrative, and
objects
and
inexplanatory conceptions of fact
stances are made possible by the growth of know-

—

—

ledge as a whole.
{a) Perceptual extensions.
Fields of perception
beyond those of the natural senses may be opened
through science— e.g'., in space by the telescope
and microscope, in time by the chronoscope and
bioscope, in composition of substances by the
spectroscope and radioscope. And extensions of

—

may be supplemented by artificial
mechanisms of record, the chronograph, logograph,
and automatograph.
sensitivity

—

Historical interpretation. Records of past
may be given new values by cumulative
means of interpretation. Even mere relics may,
through a convergence of interpretative hypotheses,
as with the relics of pre-historic man, newly disThat
close remoter ages for methodical retrospect.
our foresight of events yet to come is not similarly
from time to time newly lengthened is connected
with the fact that here the way of hypothesis
(6)

events

cannot be confirmed by verification. Methodical
procedure can only assume a number of alternatively
possible events, and assign to each a probability.
theory.
(c) Explanatory
A given fact newly

—

fully observed, may present many
varied facets for hypothetical explanation.
chipped flint may be conceived as a geological product, an elastic molecular substance, a surface
chemically stained, a contrivance of manufacture,
a tool of purpose. And on each facet may centre
may collect
a separate stress of hypothesis.
contributory explanations of fact in a science predominantly concrete, such as archaeology, geology,
geography. On the other hand, in sciences comparatively or purely abstract, we may systematize
hypotheses among themselves, as empirical, derivative, or ultimate, making exemplification or cone.g., in physiology,
sequence incidental only

known, or more

A

We

—

chemistry, mathematics, ethics. But the deepest
form of science is that
difl'erence within the
between a priori science, where exemplification or
consequence flashes into inference under the magic
of intuitive construction, described by Descartes,
and empirical science, where the ordered sequence
aims and waits to fulfil the primary ideals of inference in a posteriori synthetic judgments (see artt.
Inference and Logic).
'

'

'

'

'

'

The various forms of thought will be arranged in an ascending series, in which each higher member attempts to make good
a defect in the preceding one, due to its failure to satisfy, in
regard to its own particular problem, the general impulse of
thought to reduce coincidence to coherence {Logic, Introd. § 11).
*

*

Thus the categorical form S is P,' is followed
by the hypothetical, 'if S is X, it is P.' The
syllogism, if not a mere petitio principii, involves
'

the further conceptions which constitute the induction and analogy supporting its premisses, and
these, again, send their roots into larger systems
of classification and explanation.
Thus the reform

—See

works mentioned under art. Logic. The
be followed in the works of Aristotle
and Topics), Descartes {Regulce, and
Method), Amauld, Bacon, and Whewell {Philosophy oj Discovery, London, 1S60) as mentioned and in J. Herschel, Preliminary Discourse an the Study of Natural Philosophy^,
London, 1851 W. Whewell, History of Scientific Ideas'^, do.
Of recent
185S, and Novum Organum Renovatum^, do. 185S.
logical systems, those of J. S. Mill, R. H. Lotze, C. W. von
Sigwart, W. Wundt, and J. Venn {Empirical Logic'^, London,
Besides the definitely
1907) give prominence to method.
methodological books of Davidson, Venn, Jevons, Pearson,
and Poincar^, also mentioned, the follovting may be referred
to on special topics G. C. Lewis. Methods of Observation and
Reasoning in Politics, London, 1852 G. Gore, Art of Scientific
Discovery, do. 1878 E. Naville, La Logique de I'hypothise,
Paris, 1880; H. Hughes, Theory of Iitference, London, 1894;
T. B. Strong, and others. Lectures on the Method of Science,
Oxford, 1906 H. Poincar^, Science and Hypothesis, Eng. tr.2,
London, 1914 F. Enriques, Problems of Science, Eng, tr., do.
1914 J. Royce, The Principles of Logic,' in Encyclopoedia of
Literature.

historical progress

may

{Posterior Analytics

;

;

:

;

;

;

;

'

;

Philosophical Sciences, vol.

i.,

Eng.

tr.,

do. 1913.

J.

Brouoh.

METHODISM
METHODISM.—

I.

History and polity.—

In this article we sliall confine ourselves to a description of the origin, growth, and leading features
of the Methodism which is connected with the
name of John Wesley. The Methodism within
the Church of England which resulted in the rise
of the Evangelical party is not within our province
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In that decisive hour he entered into an experience, new so far as he was concerned, but an old
experience not only among Moravians but also
among many Churchmen and Dissenters. It is an

extraordinary

however, that it had become
mass of English Christians.
Wesley's conversion filled him with the spirit of
the evangelist. He would gladly have borne liis
testimony in tlie churches, but he was compelled
to wait until a wider sphere o])ened before him.
fact,

unintelligible to the
'

'

Evangelicalism).
According to Wesley,
I. The rise of Methodism.
the 'first rise' of Methodism was in Oxford, in
November 1729 the second, in Savannah, Georgia,
In April 1739
3. Beginning of field-preaching.
and the third, in London, on 1st Wesley found his opportunity, and began his
in April 1736
May 1738. We pass over the Methodism that evangelistic work. George Whitefield, a member
found expression in the Holy Club at Oxford, of the Oxford Holy Club,' had entered into the
and in the Society' formed by Wesley in Savannah, experience of conscious salvation before Wesley,
and strike the path which leads to the origin of and had made a deep impression in Bristol by the
Methodism as an existing organization. The date, preaching of the 'new doctrines." Being excluded
Wesley had returned from the churches, he went into the open air,
1st May 1738, is significant.
to England, having learned many bitter lessons in i^nd addressed great crowds of people in Bristol
Georgia.
By his contact with the Moravians he and at Kingswood. Having to leave England for
had been enlightened and disheartened concerning America, he wrote to Wesley asking him to take
his religious experience.
He had learned that, his place Wesley consented, and on 2nd April
although he had followed after the law of right- 1739 he commenced his famous campaign of fieldIn addition to preaching in Bristol
eousness,' he had not attained to it. His disappoint- preaching.'
ment at discovering that he had been pursuing and to the Kingswood colliers, he got into close
Moravians
with
the
Religious Societies in the city.
The
ex- touch
a wrong path was intense.
plained nis failure by showing him that he had not His genius for administrative reform found scope
He divided them into 'bands.' The
sought righteousness by faith, but as it were by in them.
works.' His conversations with them left in his Societies in Baldwin Street and Nicholas Street
mind the unanswered question. What is the faith so increased that it became necessary to build a
Waiting in London for
Room for their accommodation. A site was
that leads to salvation?
a solution of the problem that baffled him, he secured near the Horsefair, and the Room was
Afterwards Wesley
assisted in forming one of the Religious Societies opened on 3rd June 1739.
His instinct for fellow- went to London to assist in composing disputes
so numerous at the time.
ship' was one of the dominant forces of his life, which had arisen in the Fetter Lane Society.
He
and explains much that happened in his career. again met Whitefield, who, being detained in EngThe Religious Society which he joined met in the land, had spent his time in preaching to multitudes
in Moorfields, on Kennington Common, and elsehouse of James Hutton.
It owed much of its
character to the advice of Peter Bohler, a Moravian where. Wesley joined him in his field-preaching.
On 11th November 1739 he held a service amid the
to whom Wesley was unspeakably indebted for
spiritual guidance.
The Society was founded on ruins of the Kind's Foundery of cannon,' a buildRules were drawn up for its ing near Moorfields, which had been shattered
1st May 1738.
management, and, as was the case in Savannah, by an explosion. Wesley acquired the site and
the members of the Society who were intent on built a Room upon it, which became famous in
cultivating a deeper religious life were divided into Methodist history. Some who indulge in regrets
little companies called bands.'
The Society grew, concerning the separation of the Methodists from
and its meeting-place was changed to a room in the Church of England point to the building of
Rooms as the parting of the ways
Fetter Lane. At first the Society, like the other Re- these
ligious Societies, was in connexion with the Church Methodists maintain that it was the closing of the
of England subsequently it was dominated by Mo- churches that led to the opening of the Rooms.'
ravian influences, and tins connexion was broken.
While he was still
4. First Wesleyan Societies.
Wesley's spiritual crisis. Methodism, as it a member of the Fetter Lane Religious Society,
now exists, can be understood only by realizing Wesley formed a Society of a diflerent type at
the facts concerning the progress of Wesley's re- the Foundery.
It was started, probably, in the
ligious experience. By much conversation, by close latter end of the year 1739, and is looked upon
study of the NT, by prayer without ceasing,' as the Mother Society of Methodism.
In July
he advanced from an intellectual understanding 1740 Wesley was practically excluded from the
saving faith to the under- Fetter Lane Society.
Those who left with him
of the meaning of
standing that comes through experience. While joined the Society at the Foundery. By that time
he was
the stage of an ever-brightening intel- Societies, under the special direction of John and
lectual apprehension, he preached the doctrine of Charles Wesley, existed in London, Bristol, and
'salvation by faith' in many of the London Kingswood.
In 1742 Newcastle-upon-Tyne was
churches.
He taught it as it stands in the visited by Charles Wesley, who formed a Society
Momilies but it was resented by clergymen and there on the new pattern.
These Societies are
their congregations, and the churches were closed called by John Wesley, in the Rules which he
against him. In this way a policy of exclusion drew up for them and published in 1743, 'The
from the churches was commenced, which, after a United Societies,' and they were the nucleus of
time, profoundly affected Wesley's relation to the the Methodist Church. In the Rules a Society
Church of England.
is described as
a company of men, having the
During this preliminary stage, Wesley was op- form and seeking the power of godliness united
pressed with a burden which was to him intoler- in order to ipray together, to receive the word of
the burden of unpardoned sin. That load exhortation, and to watch over one another in
able
was lifted on 24th May 1738, in a room in love, that they may help each other to work out
(see
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Aldersgate Street, the meeting-place of one of the
Religious Societies.

their salvation.'

In these

new

organizations the

system was a prominent feature ; but, in
addition, the Societies were divided into classes,'
^ach containing about 12 persons who were placed
Under tlie care of a 'leader,' not only for theii
'

band

'

'

I felt I did trust in Christ, Christ alone for salvation ; and an
assurance was ^ven nie that He had taken away Tny sins, even
mt'Tie, and saved Trwfrom the la wofsinand death' (JoumalX 476).
'

METHODISM

604

own

spiritual edification, but also that Wesley
assisted in his pastoral supervision.
At
first the leaders visited the members at their

might be

houses
but, that method proving inconvenient,
the members were expected to meet their leader
at some fixed place, week by week. The Rules
mentioned above are still, with slight alterations,
the general rules for Methodists, the particular
rules,' passed in after years, being contained in
the disciplinary codes of the different Methodist
churches. In the classes contributions, usually a
penny a week, were made for the poor. At a later
date these contributions were given for the support
of the ministry, a special poor-fund being raised
from other sources. Stewards were appointed to
manage matters of finance, and the leaders met
the ministers and stewards of each Society once
a week to pay in the moneys that they had received, and to give information concerning any
;

'

'

'

'

'

'

member who was

sick or might need special
pastoral attention. Out of these arrangements the
Leaders' Meeting arose, which became an integral
part of the Methodist organization. The oversight
of his Societies weighed heavily on Wesley's mind.
He never worshipped numerical success ; he was
not content to gather together a miscellaneous
crowd of people of whom he knew nothing. He
supplemented the work of the leaders by visiting
the members himself in their homes, and met them
once a quarter in the classes for personal conversation on their religious experience.
If satisfied, he
gave them tickets in recognition of the fact that
they were members of the Methodist Society.
Those who have
5. Attitude of the clergy.
studied the constitution of the Religious Societies
will note the alBnities and divergences between
them and the United Societies.
One line of

—

divergence was caused by circumstances which
Wesley deeply regretted. The Religious Societies
were in close connexion with the Church of

England, and many of their members were freWesley
quent communicants at the churches.
would have gladly preserved this connexion and
practice ; but such a course was made impracticable by the conduct of the clergy.
In some
places they arranged among themselves to repel
the Methodists from the Lord's Table. In Bristol,
on 27th July 1740, Charles Wesley and a company of Kingswood Methodists were sent away
from the sacrament in Temple Church. Charles
Wesley, therefore, administered the Lord's Supper
to the Methodists in the school at Kingswood
which had been built for the training of the
colliers'
children.
In Newcastle-upon-Tyne a
similar crisis arose.
It is significant that in Newcastle the difficulty was aggravated by the fact
that three of the dissenting ministers of the town
agreed to exclude from the communion all who
would not refrain from hearing the Wesleys.
The effect of these exclusions, and of Charles
Wesley's action, was speedily seen. The Methodists were diverted into a path which gradually but
decisively diverged from the Church of England.
6. Enlisting of lay-preachers.
Another line of
divergence from the practices of the Religious
Societies must also be noted.
John Wesley's
conversion made him an evangelist.
He longed
to proclaim the gospel not only to select companies but to the world.
His heart responded
to the counsel of Lady Huntingdon: 'Attempt

—

nothing less than all mankind (Journal, iii. 48,
note 1). But how could that advice be followed
by a man in his circumstances ? His work taxed
all his strength.
Charles Wesley helped him,
especially in the opening years of his mission,
and a few friendly clergymen gave him occasional
assistance
but such help was inadequate. The
double task of the pastoral care of his Societies
'

;

and the evangelization of the country was too
great for a single man.
But the way opened.
He had great skill in discovering and using the
working-powers of laymen, and he soon found
himself at the head of an order of lay-preachers
who shared with him the hardships and the successes of his work.
In 1738 and 1739 laymen had
preached

his consent, but the order of layusually considered to date from 1740.
The importance of this step cannot be exaggerated. The lay-preachers were divided into itiner-svith

preachers

is

'

half-itinerants,' and ' local preachers.' They
first abandoned their business and gave themselves
entirely to the wandering life of the evangelist,
ants,'

'

under Wesley's personal supervision.
For that
work, at the beginning, they got no pay ; later
on a small sum was given them hut many years
elapsed before they were rescued from the pinch
of poverty. Assisted by them, Wesley went out
'to reform the nation, particularly the Church,
and to spread Scriptural holiness over the land
Wesley's work
(Minutes of Conference, i. 446).
as an evangelist, an educationalist, a philanthropist, a social reformer, and a pioneer in
enterprises that have deeply affected the condi;

the nation must be passed over here.
idea of the toils of himself, his preachers,
and those who were associated with them in his
Societies may be gathered from the fact that,
when he died in 1791, there were 136,622 members
in the Methodist Societies in Great Britain and
Ireland, in other parts of the British Dominions,
and in the United States of America.
It is now
Institution of the Conference.
7.
necessary to indicate certain facts which have
determined the character of modem Methodism.
tion

of

Some

While Wesley was the head of his order,' and
spoke the last word in matters of administration,
'

he thoroughly believed that there is safety in a
multitude of counsellors.' He consulted the bauds,
the leaders, and persons of experience in his Societies, hut the chief evidence of his reliance on
the counsel of others is to be seen in the conferences which he held with the clergy who helped
him, and with his lay-preachers.
He also assembled the stewards at intervals in different
parts of the country and conversed wth them
Out of his
on financial and spiritual subjects.
annual conferences with the clergy and laypreachers, with whom lay-officers of the Society
the Yearly
were sometimes associated, arose
Conference of the People called Methodists.' Towards the end of his life the vagueness of this
description of the Conference was seen to be a
danger. The power to appoint preachers to the
numerous chapels that had been built would
revert after Wesley's death to the Conference so
To meet this contininadequately described.
gency, on 28th Feb. 1784 Wesley signed a Deed
the Yearly ConferPoll explaining the words
ence of the People called Methodists,' and dewhat persons are members of the said
claring
Conference, and how the succession and identity
thereof is to be continued. One hundred preachers
and expounders of God's Holy Word then under
the care of and in connexion with' Wesley were
declared to be the Conference, and they and their
successors, to be chosen in the manner laid down in
the Deed, were for ever to be the Conference of the
People called Methodists.' This Deed Poll received
'

'

'

'

'

'

'

'

'

'

'

when the Lord High
Chancellor, Lord Lyndhurst, and the Vice-Chancellor, Sir Lancelot Shadwell, upheld its validity
In his
in trials which took place in their courts.
judgment the Vice-Chancellor affirmed that the Con
f erence had been the supreme legislative and executive body in Methodism since the death of Wesley.
decisive confirmation in 1835,

'

'

The Conference

in Wesley's

day was more thao

METHODISM
It took

a consultative assembly.

complete over-

and people. It kept an eye on
the moral character and doctrinal beliefs of the
preachers, and stationed them in their Circuits.

sight of preachers

We shall accentuate only one part of its functions.
Model Deed for the settlement
lu the form of
of chapels then called 'Preaching Houses,' published first in 1763, a clause appears which constitutes Wesley's Notes upon the New Testament
and his four volumes of Hennons as the standard
by which trustees were to judge the orthodoxy
of the preachers appointed by the Conference.
^Ve may also add that the rights of trustees were
strengthened by the clause in Wesley's Deed Poll
which provided that, with the excejition of clergy
of the Church of England, the Conference might
not appoint a preacher to the same chapel for more
than three years successively.
One other
8. Provision for the sacraments.
point remains to be considered at this stage. The
question of the administration ot the sacraments
The bulk of
to the Societies had to be settleO.
the Methodist people would not go to the parish
churches for the sacrament of the Lord's Supper,
and provision for its administration in their own
chapels was urgently desired. In November 1778
Wesley opened his new chapel in City Road,
London. In that chapel the sacraments were administered as they had been in some of the other
Methodist chapels in London and the country.
'

—

Wesley was pressed

to extend similar privileges
He saw, however,
to the rest of his Societies.
that, if he yielded, he would have to qualify and
appoint some of Iris lay-preachers to administer
the sacraments ; and, in his opinion, such appointment necessitated ordination. Time and circumstances led him to a solution of the problem. In
1769 he had sent two of his lay-preachers to New
York to direct the work which had been begun
there by certain Methodist local preachers. The
work in America proved very successful, but the
War of Independence gave it a new complexion.
The Anglican clergy were scattered, and many of

the Methodists had been without the sacraments
The Americans would have solved the
for years.
difficulty by ordaining a sufficient number of their
lay-preachers, but Francis Asbury, who had been
sent out as a preacher from England by Wesley,
checked this movement and advised that Wesley
should be consulted.
Wesley had satisfied himself that he, as a presbyter, had the power to
ordain other presbyters
but he hesitated to do
In 1784 the American crisis became acute
so.
so, after much thought, he appointed Dr. Thomas
Coke, a clergyman who acted with him, and Francis
Asbury as superintendents in N. America, and
two other preachers as elders.' With the exception of Asbury, who was in America, these
preachers were set apart by Wesley, assisted by
other presbyters of the Church of England, by the
imposition of hands. In this way the American
difhculty was met, and the Methodist Episcopal
Churches, which now number their membership
by millions, entered on their remarkable career.
Wesley afterwards ordained preachers for Scotland and for Foreign Mission stations. At last
he took a still more decisive step in this direction.
In 1788 he ordained Alexander Mather
'deacon,' 'elder,' and 'superintendent,' and in 1789
he ordained Henry Moore and Thomas Rankin
presbyters,' empowering them to administer the
sacraments in England.
He exhorted them to
;

'

'

'

'

maintain as close an association as possible with
the Established Church but, when that association was no longer practicable, they were to
proceed to confer on other preachers the orders
which they had received (see Proc. Wesleyan Hist.
;

'

Society, ix. 145-154).
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—

Influence of Charles Wesley. John Wesley
justly considered as the founder of the Methodint

9.
is

Church, and we have, in the main, dwelt on his
actions in describing the origin and development
of the United Societies.
It would be unpardonable, however, if we failed to emphasize the services of his brother, Charles Wesley.
During the
early days of the Revival he was a daring and
'

'

successful evangelist, facing the violence of mobs
and rivalling his brother in tlie activities of the
wandering preacher's life. Later he settled down
in Bristol, and then in London, and his itinerant
work was restricted. But his influence as a hymnwriter was strong, and it is still felt not only

Methodism but throughout the Protestant
He died on 29tli March 1788.
10. Events following Wesley's death.
John
Wesley died on 2nd March 1791. His death proin

Cliurches.

—

duced a dangerous crisis. Many thought that the
time had come when the Methodist Societies would
fall in pieces.
Their stability had been secured,
in great part, by his firm and reasonable autoWas that autocracy to be exercised by
cracy.
a successor
The answer was in the negative.
Then how was the supervision to be maintained
"i

which he had exercised over preachers and people
during the intervals between the annual meetings
of the Conference?
The Conference gave the
answer by dividing the kingdom into Districts,
each containing a small number of Circuits, the
preachers in which, being formed into committees,
were answerable to the Conference for the maintenance of Methodist discipline.
The functions
of these Committees were enlarged from time to
time, and chairmen, appointed by the Conference,
were placed over them.
This arrangement has
been greatly developed in more modern times.
The Committees have grown into District Synods,
which exercise great influence in the administration
of Methodism.
After Wesley's death the demand for the sacraments became urgent. The party most favourable
to the Church of England was first in the field
and issued manifestos against administration by
the preachers.
These provoked replies, and a
controversy on the subject was continued until
1795, when an arrangement was made between
the Conference and the representatives of the
trustees of chapels. This arrangement, contained
in the Plan of Pacification,' led to the administration of the sacraments in all Methodist chapels.
As to ordination, it was decided that the reception
of a preacher into full connexion with the Conshould carry with it the right of adference
ministration without ordination by imposition of
hands.
In the case of Foreign Missionaries an
exception was made, and they were ordained as
In 1836 the Conference
in the time of Wesley.
determined that all its ministers should be ordained
'

'

'

by the imposition

of hands.

—

'Plan of Pacification.' Another subject of
cardinal importance pressed for settlement. The
question had to be answered. Who shall possess
the predominant ruling power of Methodism ? The
country, at the time of Wesley's death, was agitated by the discussions which had accompanied
the American War of Independence and the French
11.

Revolution. The doctrine of the sovereignty of
the people fascinated many minds, and led to a
strong wish on the part of some to introduce into
Methodism a democratic form of government. But
the most serious contest was between the claims of
the Conference and of the trustees of chapels. That
contest was settled, for the time being, by the
Plan of Pacification and by certain regulations
that were passed at the Leeds Conference of 1797.
In these documents we find the fundamental principles which still govern the Mother Church of
'

'

'

'
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The pastoral power of the preachers
was safeguarded but its exercise was limited by
Methodism.

;

giving to the Leaders' Meeting additional rights,
as representing the Societies, while matters of
finance were placed more completely under the
control of the Circuit Quarterly Meetings in which
laymen predominated. Thus, in 1795 and 1797,
was instituted that remarkable balance of power
which is a peculiarity of the system of Methodism.
The settlement was almost universally approved.
Out of a membership of nearly 100,000, about 5000
persons who were desirous of a democratic form of
government united themselves into a Society under
the leadership of William Thom and Alexander
Kilham, and became the Methodist New Connexion.
12. Connexional system of Wesleyan Methodism. Speaking of Methodism in the present time,
we may say that the Wesleyan Methodist Church,
the mother church of the Methodists, has pursued
its course along the lines laid do^vn by John
'

—

Wesley.

The Connexional system

is

intact.

The

Circuits consist of the several Societies within
their boundaries, the Districts are composed of the
Circuits in their areas, and ' the Connexion is the
aggregate of all the Societies, Circuits, and Districts in those countries in which Methodism is
established in association with the Conference.
This great organization is kept together by the
unifying power of the Conference. Every attempt
to introduce the principle of ' Circuit independency
has been successfully resisted. It is impossible
here to describe minutely the organization of
'

Wesleyan Methodism. It is the resmt not only of
the work of Wesley, but of the continuance of his
work, done in his spirit, for more than a hundred
years since his death. We may briefly note some
of the changes which have taken place in the
Conference since the Deed Poll was signed in 1784.
The specific naming of the 100 preachers who
composed the Conference produced excitement and
ill-feeling, especially among preachers who were
not nominated in the Deed. In 1791 the Conference, in accordance with Wesley's request conveyed
in a letter, resolved that all preachers who were
in full connexion should enjoy every privilege
that the members of the Conference enjoyed. That
resolution almost completely allayed the ill-feeling
that had been excited.
13. Lay-representation and the constitution of
Conference. The action of the Conference in 1876,
however, is of still greater interest. Although no
alteration can be made in the composition of the
Conference created by Wesley's Deed Poll, save by
process of civil law, it has been found possible
to associate laymen, as well as ministers, with
the Hundred.' The Conference, which assembles
annually towards the end of July, now meets in
'

'

—

'

two

Sessions.
Its representative Session is held
and consists of 300 ministers and 300 laymen.
The resolutions they pass are made valid by the
confirming vote of the ' Legal Conference.' Some
of the lay-representatives are chosen by the ministers and laymen present at the preceding Conference ; hut the greater number are elected by
the separate vote of the laymen assembled in the
representative Sessions of the District Synods held
in May.
Those Sessions have been much enlarged,
not only by the inclusion of many laymen who are
members of District sub-Committees, but also by
the addition of the representatives of the Circuit
Quarterly Meetings, which, in their turn, have
been greatly enlarged through alterations made in
the composition of the Leaders' Meetings. The
most striking of the alterations in the Leaders'
Meetings is the addition to them of persons elected
by the Society Meeting in each place to represent
the members of the Society. The votes for the
laymen and the duly qualified women chosen to
first,

attend the Conference represent a wide constitAs there is a permanent ministerial
uency.
element in the Representative Session of the
Conference consisting, for instance, of members
the Hundred,' there is also a permanent lay
of
element. It is composed of the lay-treasurers of
certain funds, along with 48 laymen elected by the
votes of ministers and laymen present at the Conference.
One-third of this number retire annually,
and are not eligible for immediate re-election. In
the Representative Session it is estimated that
nearly 60 members of the Hundred will be present,
a quorum of 40 being necessary for the transaction
of business, according to the Deed Poll.
To these
are added several ministerial ofiicials, such as
chairmen of Districts who are not members of the
'

Hundred, 8 representatives of foreign missionaries,
and others. The rest of the 300 ministers are
chosen by the votes of the ministers in the Pastoral
Session of each Synod in Great Britain, the number of ministerial and lay-representatives being
governed by the principle of proportion of members
of Society in the several Districts.
The Representative Session of the Conference deals with all
questions in which the expenditure of money is
involved, and reviews the work done by the committees of ministers and laymen that have managed
the affairs of the several Church Departments
during the year. New legislation may also be
proposed on subjects within the province of the
Session, but such new legislation is not confirmed
until it has been submitted to the Representative
Sessions of the Districts for consideration and
'

report.

At the close of the Representative Session the
Pastoral Session is held.
This consists of the
Legal Hundred,' the ministers who have been
members of the Representative Session that year,
and other ministers who have received the permission of their Synods to attend. When the scheme
of lay-representation was adopted, it was agreed
that all questions of doctrine, discipline, and the
stationing of ministers should he reserved to the
Pastoral Session, as also the management of the
Book Room, the great publishing department of
Methodism. The Pastoral Session exercises strict
discipline over the ministers of the Connexion, and
also considers all appeals in cases of discipline
affecting members. "The Circuit Quarterly Meetings have a right to memorialize the Conference,
'

in both its sessions, on Connexional subjects, and
to propose alterations in Methodist rules and regu' provisional
legislation ' is passed
lations.
by the Conference in its Pastoral Session, that
legislation has to be submitted for the consideration
of the ministers of the Districts when assembled in
the Pastoral Session of the Synods.
and Foreign Missions. The work of
14.
Methodism has always been deemed of greater

When

Home

—

The wide-spread
its machinery.
character of that work may be judged from the
Minutes of Conference annually published. The
work of the Home and the Foreign Missionai^y departments is worthy of special consideration. In
recent years the evangelistic campaign has been
quickened by the erection of large Mission Halls in
some of the principal towns of England. The
example of renewed evangelistic enterprise in Wesleyan Methodism has made a deep impression on
the Churches of Great Britain and other countries.
The Foreign Missionary work of Methodism dates
In
from 1769. The work gradually increased.
1785 appointments in the United States, Nova
Scotia, Newfoundland, and Antigua appear in the
Working in connexion
Minutes of Conference.
with the Conference, Coke was the leading spirit
of Methodist Foreign Missionary enterprise until
In that year the work became
his death in 1813.
importance than
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the Eastern Section, 6,794,471, and, in the Western
Section, 25,934,076, making a total of :i'2,728,i547.
The statistical tables show that there are many
separate Methodist Churches in the world. It
must, however, be understood that the divisions

more completely organized, and the present Wesleyan Methodist Missionary Society was formed.
In estimating the importance of the work done by
that Society, it must be remembered that its present
operations are carried on in a field that is only a
fragment of the area once occupied. Independent
and affiliated Conferences formed in the United
States, Canada, France, S. Africa, and Australia
have taken over almost all the work which was
begun by the British Conference in the several
countries mentioned.
I.

Ohdrohes.

WeHleyan Methodist

.

2.

Primitive Methodist

.

3.

United Methodist
Irish Methodist
Wesleyan Reform Union
Independent Methodist
French Metliodist
S. African Methodist
Australasian Methodist

4.
6.

6.
7.
8.

9.

Total for Eastern Section ,1910

II.

Ohuhches.

1.

2.

21
414
40
263
1,069

6,797
4,701

664,958
211,691
165,722
29,648
8,366
8,769
1,090
117,146
150,890

7,194

69,046

1,358,880

628
620

"84

Churches.

Sunday
Schools.

Sunday

School
schoUirs.

1,094,950
463,821
317,657
26,834
21,764
27,703
2,466
39,329
218,170
2,211,674

12,642
5,136
3,021

6,664

4,021

139,099
69,338
42,658
2,682
2,746
3,051
226
2,893
23,086

32,069

21,646

276,676

398
196
169
124
3,930

9,428
4,176
2,374
363

179
167
70
788

Sunday

School
officers.

CHURCHES OF THE WESTERN SECTION.

Ministers.

Methodist Episcopal
Methodist Episcopal

and probationers.

24,830
16,241
6,239

896
244

.

Members

Local
preachers.

8,066
1,192

.

that have occurred have not been caused by
doctrinal differences ; in almost all cases they have
arisen from varying opinions concerning ecclesiIn the
astical constitution and administration.
Western Section the 'colour question' has had an
influence on the number of churches.

CHURCHES OF THE EASTERN SECTION.

Ministers.

1.
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Local

Members.

preachers.

Ohurohes.

Sunday
Schools.

Sunday

Sunday

School

School

officers.

scholars.

Church

20,755
7,877

14,718
4,684

3,489,096
1,883,043

30,305
16,457

35,690
16,980

374,118
127,761

3,679,9C«
1,337, ire

Methodist Church, Canada
African Methodist Episcopal
African
Methodist
Episcopal

2,655
6,774
3,488

2,689
6,802
3,024

340,091
606,106
547,216

3,672
6,630
3,298

3,678
5,695

86,603
39,310

340,897
316,000

1,362
2,901
1,122

490
6,194

188,437
234,721
32,112
19,178
7,407
18,500

2,890
2,867
1,163
671

2,123
3,011
1,154
491

98
265

96
78

17,812
12,044
7,662
2,623
1,511
481

141,899
219,999
44,275
21,211
12,900
3,372

4,000

126

66

441

6,266

15,629
319

333

182

1,146

8,785

1,782
3,059
1,161

27
36

143
212

1,298
1,508

867
4,000

36
45
2
11
58

64

204

1,792

18

126

.

(South)
3.
4.

b

(Zion)
6.
7.

8.
9.

10.
11.

12.
13.
14.

15.
16.
17.
IS.
19.
20.

21.

Methodist Protestant
Coloured Methodist Episcopal
Free Methodist
Wesleyan Methodist
Primitive Methodist
Union American Methodist Epi-

....

.

.

.

scopal
African Union Methodist
testant

Pro-

698
72
138

200

Congregational Methodist
Congregational Methodist (Coloured)
New Congregational Methodist
Zion Union Apostolic (Coloured)
Independent Methodist
Reformed Methodist
Reformed Methodist Union Episcopal (Coloured)
British Methodist Episcopal (Coloured)
Japan Methodist

837
6

Total for Western Section, 1910

48,614

.

.

Note.— The returns

69
63
2
18
40

.,

.,
.

••

Eastern Section

Western Section

....

6

20

6

700

21

138

81

12,322

107

800

1,160

26,826

67,438

68,678

623,146

6,062,135

89,076

for local preachers

III.

Total

802
192
93

and

for

7,409,736

Sunday Schoola are

SUMMARY OF EASTERN AND WESTERN

in

some instances incomplete.

SECTIONS.

7,194
48,614

69,046
39,076

1,368,880
7,409,736

32,059
67,438

21,646
68,678

275,576
623,146

2,211,674
6,062,136

66,808

98,121

8,768,616

99,497

90,124

898,722

8,273,809

—

15. statistics of world Methodism.
It is only
at the decennial meetings of the Ecumenical Conference, when representatives of the Methodist
Churches in both hemispheres meet, that an idea
of the wide-spread influence of Methodism can be
gained. Those Conferences were instituted in 1881,
the latest being held in Toronto in 1911. The
carefully compiled statistics presented to that
Conference speak for themselves.
It was estimated that the members and adherents
of the Methodist Churches, in 1910, numbered, in

There is one Church, bearing the Methodist
name, which is not represented in the Ecumenical
Conference
the Welsh Calvinistic Methodist
Church. Its history and organization should be
studied in Williams's valuable book Welsh CalvinThe Church is closely connected
istic Methodism).
The
in origin Avith Whitefield's work in Wales.

—

{

doctrinal difference, indicated in its title, suggests
a reason for its unique position among Methodist

Churches.
16.

Methodist Episcopal Churches.

— The success
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Methodism in the United States of America has
been remarkable. We have mentioned some facts
concerning its origin in 1769, and the action of
Wesley in ordaining Coke as a Superintendent,

of

and two other preachers as presbyters, in 1784.
When Coke arrived in America, he ordained
Francis Asbury as a Superintendent. Asbury's
work and influence have left a deep mark on
Methodism in the United States. Like Wesley,
he was a man of high spiritual tone. He rivalled
Wesley in evangelistic enterprise, and gathered
around him men who possessed the courage and
devotion of the pioneer preacher. The War of
Independence had made the whole country the
sphere of the most enterprising Evangelism. In
settled towns, in clusters of huts, in lonely backwoods, the Methodist preacher became a familiar
figure, as he preached and formed and visited his
little Societies.
The growth of the churches in
the immense areas in which the pioneers worked
necessitated the helpful supervision not only of the
Superintendents but also of Presiding Elders,'
who rode hither and thither, constantly givin^; inspiration and guidance to the scattered evangelists
and churches. For a considerable time the work
was carried on in close connexion with the British
Conference, and on lines similar to those followed
in England.
Conference Avas held in the States
in 1773, at which time there were 6 Circuits, 10
preachers, and 160 members. From these small
beginnings American Methodism has advanced to
its present position.
The Methodist Episcopal Church and the
Methodist Episcopal Church (South) occupy the
chief positions among the Methodist Churches of
the United States. They separated in 1844, in
consequence of discussions which involved the
question of slavery.
may refer to some of
the constitutional arrangements of the Methodist
Episcopal Church. The members of the Church
are divided into local Societies, one or more of
which constitute a pastoral charge.'
quarterly
conference is organized in each 'pastoral charge.'
The 'travelling preachers' throughout the States
are members of their several Annual Conferences,
the sessions of which they are obliged to attend.
In addition to the ministerial Annual Conferences,
a General Conference is held every four years composed of delegates from all the Annual Conferences in the States. It consists of pastors and laydelegates, the admission of the latter into the
General Conference dating from 1872. The ministerial delegates are elected by the Annual Conferences, each of which is entitled to one delegate at
The General Conference fixes the ratio of
least.
representation and the manner of election. Every
four years a Lay Electoral Conference is constituted within the bounds of each Annual Conference
for the purpose of voting on constitutional changes
to be submitted to the General Conference, which
is the supreme legislative assembly.
The Lay
Electoral Conference is composed of lay-members,
one from each pastoral charge, chosen by the laymembers of each charge over twenty-one years of
age, in such manner as the General Conference has
determined. Each Lay Electoral Conference is
entitled to elect as many lay-delegates to the
General Conference as there are ministerial delegates from the Annual Conference.
In the
General Conference the General Superintendents,'
as the bishops are called in the Discipline of the
Methodist Episcopal Church, preside in such order
as they determine
but, if no General Superintendent is present, the Conference elects one of
its other members to preside pro tempore.
The
presence of two-thirds of the whole number of
delegates constitutes a quorum for the transaction
'

A

We

A

'

'

;

of business.

The General Conference

elects

by

many General Superintendents as it may
necessary from among the
Travelling
Elders,' as the former Presiding Elders are now
called.
The Conference has full power to make
rules and regulations for the Church, under the
limitations and restrictions laid down in the
Discipline.
The principal restrictions are that it
cannot revoke, alter, or change the Articles of
Religion, which were prepared by John Wesley,
and which first appeared in Tlte Sunday Service of
the Methodists in the United States of America,
published in 1784. Nor can the General Conference establish any new standards, or rules of
doctrine, contrary to the present existing and
established standards.
In addition, it cannot
change or alter any part or rule of government so
as to do away with episcopacy or destroy the plan
of General Superintendency.
It is also unable to
revoke or change the 'General Kules' of the
ballot as

deem

'

Church. Those Kules are, with slight variations,
the Rules of the Society of the People called
'

'

'

Methodists,' as drawn up by John Wesley in 1743.
As to the procedure of the General Conference, the
Discipline shows that, in voting, the ministers and
laymen vote together but it is provided that a
separate vote by orders may be taken on any
question when it is requested by one-third of either
order of delegates present and voting. In all cases
of separate voting the concurrence of the two
orders is required for the adoption of the proposed
measure. If the proposal concerns a change of
the constitution, a vote of two-thirds of the
General Conference is required. Such, in bare
outline, is a sketch of some of the outstanding
features of the organization of the Methodist
Episcopal Church, but it should be supplemented
by a study of the book of Doctrijies ana Discipline
In J. H. Rigg's Comparative View of
(1912).
Church Organisations there is a chapter on
American Episcopal Methodism which contains
important information enabling the student to
compare the constitution of the Mother Church of
Great Britain with that of the Methodist Churches
For many years the visits
in the United States.
of fraternal delegates, representing the Conferences
of Great Britain and Ireland and America, have
served to strengthen the bond of union between
the Methodists of the two countries. The American
Methodists hold a conspicuous position among the
Cliurches devoted to the work of Foreign Missions.
have mentioned the
17. Early secessions.
;

'

'

— We

important Methodist secession in England,
taking place in 1797. As the Methodist New
Connexion is now part of the United Methodist
Church, it is not necessary to describe its original
constitution. In 1810 a small Society, numbering
first

10 members, was formed by Hugh Bourne in
Staffordshire, and became the germ of the PrimiIn 1815 a Society, contive Methodist Church.
sisting of 22 persons, was formed by William
O'Bryan in Devonshire out of which arose the
Bible Christian Church. The reasons for the inIn
stitution of these two Societies were similar.
the former case Hugh Bourne and William Clowes,
two earnest evangelists, were indisposed to submit
to the restrictions of Methodist discipline and
manner of work. They sought and found a sphere
They
in which they could have a larger freedom.
made no attempt to agitate the Church from which
they were separated. They gathered their members out of the neglected classes, and displayed in
their work much of the spirit of ancient Methodism.
The same may be said of William O'Bryan, the
founder of the Bible Christian Church.
Next to the
18. Primitive Methodist Church.

—

Wesleyan Methodists, the Primitive Methodists
hold tiie strongest jjosition in Great Britain. The
constitution bears, in several points, a strong re-
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semblance to that of tlie Wesleyan Methodist
Church, but there ia a marked diderence in tlie
composition of the Conference. H. B. Kendall,
in his Handbook o/" Primitive Methodist Church
Principles and Polity (London, 1913), says
:

*The Deed I'oll provides that inenibers shall bo formed into
Olasaea, Societies, CircuiLH, and Districts, and tliat Societies
shall have their Leaders' Meetin^js, and Circuits their Committees and Quarterly Meetinfjs (p. 61).
Dealing with the functions of the Annual Conference, he sets fortli the provisions of the Primitive
Methodist Deed Poll. First of all, the Conference
is to be composed of 12 Permanent Members, irremovable from office except for incompetency or
incapacity.
Next, it is to be composed of other
persons not exceeding 4, whose appointment is to
be made by a by-law of the Conference. These
may be ministers or laymen, official or unofficial
members. Lastly, the Conference is also composed
of delegates, who have been elected thereto by
their District Meetings, one- third of whom must
be travelling preachers and two- thirds laymen, and
no layman is to be appointed who is not a local
preacher, or a class leader, or a Circuit steward.
After long consideration and much discussion it
was decided by the Conference of 1876 that the
number of delegates to be sent by each to the
'

highest court should be determined by the number
members in the District, 3000 being made the
unit for one minister and two laymen (p. 61 f.).
Kendall is of opinion that the Primitive Methodist
polity is a modified Presbyterianism,' one evidence
of the fact being that the Churches are jointly
governed by ministers and lay-officials, and that
all ministers are in theory equal, the Superintendent dift'ering from his colleagues only in
function and responsibility (p. 62). Up to the
present the Primitive Methodists have not shown
any strong desire for corpox'ate union with other
Methodist Churches. Their Foreign Missionary
work is confined to Africa.
19. United Methodist Church.— In 1827, 1835,
and 1849 there were secessions from the Wesleyan
of

'

Methodist Church resulting from serious controversies concerning questions of government and
administration. The first was occasioned by the
introduction of an organ into one of the chapels in
Leeds. In its course constitutional questions were
raised touching the power of the Conference, which
re-emerged at a later stage. In 1835 the creation
of the Theological Institution for the training of
candidates for the ministry roused strong opposition.
The first occasion of the disturbance was
soon nearly forgotten, and the controversy turned
into an attack on the constitution of the Wesleyan
Methodist Church. The agitation was elaborately
organized and vigorously conducted in all parts of
the country, and brought about the secession of
several thousands of members, who formed themselves
into
the Wesleyan Association.
The
Association held its first Annual Assembly in
Manchester in 1836. The Leeds reformers of 1827
joined the new Church.
The largest of all the secessions from the
Wesleyan Methodist Church took place in 1849.
Its immediate cause was the action taken by the
Conference in dealing with certain anonymous
publications in which the personal character of
ministers holding high ofiicial responsibility was
attacked. But, as before, the controversy soon
involved the question of the constitution and,
especially, of the power of the Conference.
It is
difficult to state the number of persons lost to the

Weslfiyan Methodist Church through this agita-

The aggressive work of Methodism was
paralyzed for several years. Wht-n the strife subsided, it was found that the number of members
in the Wesleyan Methodist Church was nearly
100,000 less than when the agitation began. The
tion.
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'Reformers' of 1849-.')2 formed themselves into
a distinct community, which, by union with the
Methodist Association,
the
United
became
Methodist Free Churches.'
In 1907 an Act was pu-sscd by Parliament authorizing the union of the Methodist New Connexion,
tlie Bible Christians, and the United Methodist
Free Churches, under the name of 'The United
Methodist Church.' The constitution of the new
Church shows the usual indicationsof compromise;
but it retains the strong marks of original Methodism.
The Conference, which is composed of ministers and laymen in equal numbers, meets once a
year. It includes the President and Secretary, the
President-designate, 12 ministers and 12 laymen,
who form, in a sense, a permanent nucleus, the
Connexional officers,
the
representatives
of
District Meetings, and such representatives of
Connexional Funds and Institutions as the last
preceding Conference has determined. The whole
number of the Conference, exclusive of the Guardian Representatives and Connexional officers, is
about 300. The Conference appoints a General
Connexional Committee which exercises a general
oversight over the att'airs of the United Methodist
Church during the intervals between the Conferences.' The authority of the Church Meeting, the
Leaders' Meeting, and the Circuit Quarterly Meeting is great. These meetings are, to a considerable
extent, independent of the Conference, but the
Conference has certain rights which it can exercise
'

'

in cases calling for its interference.
The constitution of the United Methodist Church may be
studied in the General Rules, approved by the
Conference in September 1907, a new edition of
which was published in 1911. Foreign Missionary
work is being done by this Church in China,
Africa, Central America, and the W. Indies.
The Wesleyan
20. Smaller Methodist Churches.
Reform Union consists of those Churches and
Circuits which held aloof from the amalgamation

—

producing the United Methodist Free Churches,
in 1859 a constitution was formed which is fully
described in a pamphlet published by the Wesleyan
Reform Union Conference, the latest edition being
issued in 1896.
In 1805 several small Churches formed a union
which held its first Annual Meeting in Manchester.
The distinctive characteristics of the churches so
united are an unpaid ministry, conjoined with the
free church-life of the Quakers and the doctrines
and methods of Wesleyan Methodism (J. Viokers,
Independent Methodism [Wigan], 1910, p. 3). In
1898 this union assumed the name of the Independent Methodist Church. Its churches are situated
chiefly in Lancashire, Yorkshire, and the northern
counties, with some outlying churches in Nottinghamshire and Leicestershire, and a few besides
The Independent
in Bristol and the south-west.
Methodists excel in Sunday School work.
Although sharply divided by constitutional
distinctions, the Methodists of England have so
much in common, especially in their practical

work, that they are being drawn nearer together.
The Ecumenical and other Conferences have done
much to promote the spirit of fraternity among
them.
In Canada and other countries the
Methodist Churches have united, and Methodist
reunion in England is often sympathetically
discussed.

—

—
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Let us look into the soul aniII. Doctrine.
mating the body which has been described.
Methodism was the offspring of the Evangelical
Revival that took place in England during the
its doctrine was moulded under the
18th cent.
;

religious conditions of that age.

—

A rationalistic deism
1. Methodism and deism.
then largely prevailed amongst educated men
system of thought which fenced God off from mankind behind the laws of nature and bounded human
knowledge by the limits of sense-perception and
The Deity was treated as an ablogical reason.
and men consequently
sentee from His world
became godless in practice as in thought. The
Revival swept down these artificial barriers. God
was realized in living contact with His children.
The sense of the divine was recovered the transcendent became again immanent to consciousness.
Accordingly, the life of God in the souls of men
the work of
was Wesley's definition of religion
God was the habitual Methodist designation for
the Revival, because in its phenomena God's immediate action upon human nature was discerned.
Hence the emphasis laid in the teaching of the
Wesleys on the witness of the Spirit (Ro S). The
doctrine of assurance^the personal certainty of the
forgiveness of sins and of restored sonship toward
God
was the outstanding feature of original
Methodism.
To most Churchmen of the time
professions of this kind appeared a strange enthusiasm (see G. Lavington, The JEnthusias7n of
Methodists and Papists considerecP, London, 1833);
that a man might know his sins forgiven was
deemed a dangerous presuniption. Along with the
Fatherhood of God, the Deity of the atoning
Saviour and of the witnessing and sanctifying
Spirit came to be freshly recognized ; an arrest
was made of the Socinianism which by the middle
of the 18th cent, was rife among both Anglicans

—

;

;

'

'

;

'

'

'

—

'

'

and Dissenters.
The Methodist
2. Methodism and Calvinism.
forces were soon divided on the question of prePredestinarianism, like deism, magdestination.

—

the transcendence of God at the expense of
His immanence, reducing finite will to an illusion
and making man, even in his acceptance of divine

nifies

grace, the passive creature instead of the consenting child of God. The Puritan theology, in its
prevailing strain, was intensely Calvinistic; and
to it Whitefield, with the Welsh Methodist leaders
and the Evangelical clergy generally, adhered,

while the Wesleys espoused Arminian views upon
election and grace, in this respect inlieriting the
High Anglican tradition. But the spring of their
universalism lay in the sense of God's mercy to
mankind revealed within their own breast and
interpreted in the broad light of the NT ; they
sang
The boundless grace that found out me
For every soul of man is free
'

!

They could not preach that God

'

willeth all

men

under the reservation that He has
doomed some, of His mere pleasure, to perdition
as Christ's ambassadors, they cried, without any
misgiving, Ye all may come, whoever will
The
to be saved

'

;

'

!

'
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from the charbrought salvation to thousands
who had deemed themselves predestined reprobates.
Wesley vehemently contended against another
tenet of Calvinism, maintained by contemporary
Evangelicals that of the necessary inherence of
sin in the redeemed. The current orthodo.xy limited
the salvation of Christ in the degree of its attain-

Wesleyan

acter of

teacliing lifted a cloud

God

;

it

—

ability as well as in the persona by whom it is
attainable. John Wesley arrived at the conviction

that the man who is in Christ' may become even
on earth a thoroughly new creature,' that it is
possible to be actually 'cleansed from all sin'
through 'the blood of Jesus' (1 Jn 1') 'freed' (as
he would say) 'from the last remains of sin'; on
the strength of God's promises and the warrant of
experience, he taught his people to seek and expect
the power to keep continually the Two Commandments of Jesus and so to become altogether holy
and happy. To this efiect he used to quote the
Communion Prayer, ' that we may perfectly love
thee, and worthily magnify thy holy Name,' insisting that this is to aslc from God no boon beyond
His giving. From the moment of conversion the
Methodist was set at war with inbred sin,' inspired
The Class
by the prospect of its extirpation.
Meeting, with this ideal before it, became a school
of holiness.
The ' glorious hope of perfect love
proved an abiding spring of spiritual ardour and
a powerful spur to moral endeavour. Sometimes
the extravagances and self-delusions of unbalanced
minds discredited the doctrine of Perfect Love to
such abuse all earnest religious teaching is liable.
But the sight of the goal of faith given to Methodism quickened and sustained the race for multitudes. The endurance of the Wesleyan Revival is
due to the spiritual breadth and sanity of its programme. In this sense Wesley defined the object
of Methodism as being to spread Scriptural Holiness throughout the land.' The hymns of Charles
Wesley are the best exposition of Methodism in
the fundamental respects which we have stated
they served as its keenest weapon in the arduous
conflict which it waged with Calvinism.
Along
with the hymns, the doctrine which inspired them
has leavened the whole Methodist Church.
'

'

—

'

;

'

—

Methodism
3. Methodism and Moravianism.
owes a peculiar debt to the Moravian Brethren
their hand led the two Wesleys out of the legal
wilderness' into the liberty of the sons of God.
From this simple people, as well as from William
Law and the mystics, John Wesley learned deep
lessons respecting faith and inward religion.
But
'

there came here also a parting of the ways. Leading members of the Unitaa Fratrum in England,
and others of Wesley's early associates, were infected with the mystical tendency to despise the
external duties of religion. Regarding the inner
light and the Holy Spirit's witness as the sum of
Christianity, men of this persuasion treated fellowship and Church order as superfluities ; some of
them verged in theory, if not in practice, upon
Antinomianism.
Among the latter the maxim
was current, which Wesley denounces as an 'enthusiastic doctrine of devils,' that we are not to
do good unless our hearts are free to it '—in other
words, that we should leave disagreeable duties
undone (this was a temporary, but widely operative,
aberration in Moravianism).
In this outbreak
Wesley saw the peril of the Revival he raised a
barrier against it in the Rules of Society (dated
1st May 1743), which bear strongly upon private
and social duty, and by the mutual oversight
secured through the Class Meeting.
Thus the
experimental in religion was balanced by the
practical
inward holiness found in outward holiness its complement and safeguard. Methodism
recognized that, while salvation is through faith'
'

;

'

'

;

'
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'works by love'; it enforced
the teaching of St. James side by side with that of
St. Paul, and found the two entirely consistent.
Their home-training and Anglican scliooling stood
the Wesleys in good stead at this crisis.
d. Methodism and the Church of England.
John and Charles Weslc^y were sons and ministers
of the Church of England, and taught (as they
supposed) her true doctrine. Johii Wesley quoted
the Articles and Homilies in vindication of his
most oppugned tenets. For the guidance of his
people he revised the Thirty-nine Articles, reducing
their number by omission and abbreviation to 25
(so printed in the Wesleyan Methodist Service
Book) tlie changes are in ni.T,ny instances significant.
There disappear, with others, artt. viii.
('Of the Three Creeds'), xiii. ('Of Works before
Justification '), xv. (' Of Christ alone without Sin '),
xvii. ('Of Predestination and Election'), xx. and
xxi. ('Of the Authority of the Church' and 'Of
the Authority of General Councils'), xxiii. ('Of
Ministering in the Congregation '), and xxxiii.
('Of Excommunicate Persons'). The title of art.
xvi. becomes 'Sin after Justification' instead of
Sin after Baptism,' and Ministers is substituted
for Priests in xxxii.
Traditions is paraphrased
by ' Rites and Ceremonies in xxxiv., the substance
of the art. being preserved with notable alterations
in detail.
The Civil Magistrates (xxx vii. Wesley
turns into 'the Rulers of the British Dominions,'
adding 'his Parliament' to the King's Majesty,'
alone, a true faith

—

:

'

'

'

'

'

'

;

'

'

'

'

)

'

merging Ecclesiastical and Civil in all Estates,'
and concluding with the first paragraph of the art.
he ignores the Royal Supremacy over the Church.
The artt. on the Sacraments and the Lord's
Supper are reproduced almost verbatim but that
Of Baptism is curtailed, the definition ending
ivith the words
sign of
new Birth
the
statement that by baptism persons are grafted
into the Church is avoided, while the clause commending the Baptism of young Children is retained. Art. ix., Of Original or Birth-Sin,' is also
cut down materially the Wesleyan teaching on
Sanotification appeared to conflict with the asser'

'

'

'

'

'

'

;

'

'

'

.

.

.

'

;

'

'

'

'

'

:

tion that ' this infection of nature doth remain,
yea in them that are regenerated.' The reference
to flesh and bones is dropped from the art. ' Of
'

'

'

'

the Resurrection of Christ.' The general effect of
the recasting is to emphasize the Protestant and
Evangelical character of the formulary, to set aside
the principle of State-establishment, and to eliminate Calvinism.
Neither the Articles of
5. Doctrinal standards.
Religion nor any other Anglican document or dogmatic creed was laid down by Wesley as the ground
of Christian fellowship.
The revised Articles of
Religion were, however, from the first incorporated,
with certain necessary local adaptations, in the
constitution of the Methodist Episcopal Church of
America (see Doctrine and Discipline, etc., of this
Church, pp. 21-26).
There is only one condition
previously required,' the Rules state, in those who
desire to enter these [the Methodist] Societies, viz.
a desire to flee from the wrath to come, to be saved
from their sins.' This narrow gate leads into the
true way the earnest seeker of salvation approves
Christ and the gospel as the sick man his remedy ;
a deep repentance aftbrds the best guarantee for
orthodoxy.
To his preachers, however, Wesley
prescribed his Notes on the
and the first four
volumes of Sermons (ed. 1787-88, containing 44
Discourses) for the basis of a common understanding. These standards are introduced into the Model
Deed regulating the trusts upon which Wesleyan
Methodist church-fabrics are secured, and into the
ordination vows of the ministers.
Every Local
Preacher also declares his assent to the general
doctrine contained in the above writings as being

—

'

'

'

'

;

NT

'

'
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While
'in accordance with the holy Scriptures.'
they present no formal confession or dogmatic
scheme, the Notes and Sermons contain the full
evangelical creed in solution they are a working
standard framed for a preaching ministry, and have
proved a sufficient regulative canon for a Church
that retains its Evangelical consciousness and is
concerned above all things to preserve the lifeconveying spirit of these authoritative documents.
A Conference Resolution of 1807 forbade the tenure
of office in the Societies to any person holding
opinions contrary to the total depravity of human
nature, the Divinity and Atonement of Christ, the
influence and witness of the Holy Spirit, and
;

'

Christian Holiness, as believed by the Methodists.'

—

The characteristic
6. Four salient points.
features of Methodist teaching may be summed
up as follows.
Wesley and his
(1) Universal redemption.
preachers profi'ered in the name of Jesus Christ
a free, full, and present salvation to every sinner
a salvation based on the Sacrifice of the Cross,
bestowed on condition of 'repentance toward God

—

'

'

—

and

toward our Lord Jesus Christ,' and certified inwardly by the witness of the Spirit of God
bringing peace of heart and the sense of God's
fatherly love, and outwardly by a life of holj'
faith

obedience.

—

Methodism holds the
(2) Entire sanetijication.
gospel to be as large in its intension as in its extension, to be designed for the rooting out from
human nature of every plant which the Heavenly
Father planted not ; it encourages the Christian
man to look for the perfect cure, in himself and in
his race, of sin's disease.
The Rules of Society,
illustrated by Wesley's social work, virtually include the community with the individual man in
the scope of Christ's redemption
(3) Thefelloiuship of believers. -^^ethod-isva stands
for Christian brotherhood.
It honours the ministry and cherishes the two sacraments but, in its
view, the proof of Church-membership lies essentially not in observance of sacraments, nor in obedience to priests, nor in subscription to creeds, but in
the fulfillLng on the part of Clirist's brethren of His
law of love by their seeking one another's company
and bearing one another's burdens.
This is the love
(4) Ordered Christian service.
of God, that we keep His commandments
the
Wesleyan Rules of Society were conceived as an
application of the commandments of Christ to the
situation of the Methodist people in early days.
Interpreted with good sense and according to the
spirit in which they were framed, those rules are
found applicable to later times and to the circumstances of Methodists all over the world. They
signify that the Christian man is Christ's in body
as in spirit, and is called in concert with his fellows to bend everything in life to the furtherance
of God's kingdom upon earth.
The above sketch is a narrative, not a criticism
a narrative of the genesis of Methodism as a product of and a factor in the life of Christendom.
The changes which the system has undergone in
'

'

'

'

;

—

'

'

:

—

thought and spiritual character, due to its wide
expansion and the reaction upon it of later religious movements, cannot here be traced. Suffice it
to say that through its manifold divisions and
diversities of government a striking identity of
doctrine prevails. Ecumenical Methodism retains
the stamp of its origin.

—
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(Ancient).— The territory of what

the Republic of Mexico was inhabited in
ancient times as in part it still is by a great
The plains of
diversity of nations and tribes.
Northern Mexico were the domain of tribes of a
low culture stage, living mostly without lixed
abode, relying chiefly on the produce of the chase,
and to some extent on agriculture. These tribes,
of whom we know very little, received from the
Mexicans the general name of Chichimecs. The
more cultivated nations were concentrated in the
central highlands, and in the ravines, valleys, and
coast-plains of Southern Mexico. Though belonging to different linguistic stocks, and differentiated
as to their advancement in culture, art, science,
and political power, they were, nevertheless, identical in the special traits of their civilization,
forming, so to speak, one great geographical culture
province.
The name Mexicans belongs properly to the
inhabitants of the city of Mexico or Tenochtitlan,
who were otherwise called Aztecs, but the designais

now

tion

—

—

was extended

to all tribes

and

tribal fi'actiona

idiom, and were known to the
citizens of Mexico by the name Naua or Naua-

who spoke the same

tlaca, i.e., ' speaking intelligibly.' Their abodes in
historical times were the central highlands, the
Federal District, the States of Mexico, Puebla,
and Morelos, and the territory of Tlaxcala, where
they lived intermingled with fractions of the Otomi

nation, with Mazauas, Matlatzincas, Popolocas,
and other primitive nations. From that central
home parts of the Mexican nation emigrated, in
pre-historic times, to the Atlantic coast, reaching
as far as Guatemala, San Salvador, and the coasts
and islands of the great lake of Nicaragua. Those
were the tribes particularly connected with the
To the Maya-speaking
mytliieal name of Toltees.
people of Guatemala these emigrants were known

MEXICANS
by the name of Yaqui, wliicli seems to be but
another name of tlie Toltecs, who were commonly
designated by the Mexicans as the Tonatiuh iixco
Yaque, those who went to the rising sun.' For
all these tribes, undoubtedly, a long succession of
ages of cultural development must be taken into
account, since their civilization, at the time of the
Conquest, might have equalled, at least in many
respects, that of the ancient nations of the other
Their religion had reached a
side of the globe.
correspondingly advanced stage of development,
and was very elaborate, while their pantheon was
unusually rich.
with all the other
ideas.
1. Religious
'

—As

nations of the world, the religious faith and the
metaphysical ideas of the Mexicans had in part
developed from attempts to grasp the connexion
between the things of this world according to the
principle of causality in part they were the outcome of religious practice, and the crystallization
of magic ceremonies, intended to produce certain
effects by way of imitation.
The great problems
that presented themselves to the human mind because of the movement of the sun, the changes in
the shape of the moon, and the varying location
of the great star
the morning star have been
treated by the Mexicans in a great number of
;

'

—

—

'

mythical tales and mythical personifications.
The most prominent and the most widely worshipped Mexican god, of whom the largest number
of tales and myths were reported, Quetzalcoatl,
the 'feathered snake,' the creator of men, the
wind-god of the later priestly school, was, in fact,
nothing else than a mythical personification of the

moon, who in her decrease travels to the east, i.e.,
draws every day nearer to the sun, and finally dies
away in the rays of the rising sun. It was believed
that, when dying, this god, or his heart, was transformed into the morning star. The counterpart of

young warrior, who
as the watching eye, the god who
sees and punishes all kinds of sin, and the sorcerer
who roams about in the night, is, in reality, the
new, waxing moon who malces her appearance in
the evening sky, and will travel on in the night,
as the eye of the night. On the other hand, deities
like Centeotl, the
maize-god,' have developed
from certain religious practices e.g., the placing
of maize-stalks or young maize-ears in the houses,
Xipe Totec, the
in order to get rich crops.
'flayed,' the god who wears a human skin, the
hide of a sacrificed man, has probably originated
from well-known ceremonies celebrated in the beginning of the year in the time of sowing, in order
The
to bring about the re-birth of vegetation.
two classes of deified beings met In the one great
idea that the celestial powers, the sun, the moon,
and the god of thunder and lightning, were at the
same time the promoters of tlie growth and ripening of the fruit, and in the conviction that the
new-born god (the rising sun) and the increasing
agency (the waxing moon) were the causes of all
birth and growth and of all that maintains and
keeps up human life, and that they were the source
this deity, Tezcatlipoca, the

was regarded

'

of

human life itself.
The spirits of the dead

two

classes

— the

are to be added to these
ancestors, the founders of the

tribe who had died in ancient times, and who had
lived when the sun had not yet made its appear-

These deified ancestors were
believed to awaken and to live in the night
and, consequently, were identified with the stars.
Xiuhtecutli, the god of fire, who had likewise
existed in the 'time of darkness and night,' before
the birth of the sun, and was, accordingly, named
Ueueteotl, the 'old god,' became in some way the
prototype of these ancestral gods.
The Mexicans believed
2. Origin of the world.
ance in the sky.

—

(Ancient)
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that heaven, earth, and the sun had not been
created at once, but that four ages of a somewhat
imperfect creation had preceded the formation of
the present world. The first of these pre-cosmic
creations was named Occlotonatiuh, 'jaguar-sun.'
This was the sun of darkne.s.s, or sun of the earth,
for the jaguar was considered to be the animal
that swallowed the sun in time of eclipse, and,
as the earth was the realm of darkness, the jaguar
was identified with the earth. This first period
came to an end by darkness, when the jaguars
were eating men. The second period was called
Ecatonatiuh, 'wind-sun.' This period came to an
end by great revolving storms, and men were transformed into apes. The third period had the name
Quiauhtonatiuh, 'rain-sun,' meaning 'fire-rain.'
In this period fire rained from the sky, volcanic
ashes and lapilli were strewn over the earth, and
reddish lava-clitt's arose. Men were transformed
into birds. The fourth period was called Atonatiuh,
'water-sun.' In this period a great deluge took
place, men were transformed into fishes, and the
sky fell down upon the earth. The fallen sky was
raised by the joint action of the gods Quetzalcoatl
and Tezcatlipoca, and the earth was revived. It
was only then, in the year called ce tochtli, 'one
rabbit,' that the present world was created.
Its
name is Olintonatiuh, or 'earthquake -sun,' beworld
is
be
destroyed
cause this present
to
by
One year after this creation, in
earthquakes.
the year ome acatl, two reed,' the god Mixcoatl,
cloud-snake,' the god of the North or Tezcatlipoca in the form of Mixcoatl 'drew fire out of
the wooden sticks,' kindled fire by means of the
fire-drill.
Then men were created, and war was
begun, in order that there might be human hearts
The first who
at hand for nourishing the sun.
was killed in war, i.e., was captured in war and
offered on the sacrificial stone, was Xochiquetzal,
the goddess of the moon, for it is the moon who
dies every month in conjunction with the sun, and
by her death gives life and strength to the rising
sun.
Men being created, and war being commenced,
there was opportunity for the creation of the sun.
At the end of the first half of the first Mexican
cycle of 52 years, in the year 'thirteen reed,' the
sun was created.
'

—

'

—

The gods assembled in Teotiuacan, the ancient city of the
sun, and took counsel, asking each other who should take
charge of lighting the world. The first who offered himself was
Again the gods asked which other
Tecciztecatl, the moon-god.
deity would take charge of lighting the world. As no one replied, the gods requested Nanauatzin, the ' bubonic,' the luetic
god, to undertake it, and he consented. The gods kindled a
great fire in the teotexcalli, the ' divine stove,' and Tecciztecatl
tried first to throw himself into the fire, but he was afraid and
drew back. Then Nanauatzin shut his eyes and threw himself
at once into the fire, and after him Tecciztecatl did the same.
This took place at midnight. Then the gods conjectured in
what direction the sun was to rise. It was in the east, where the
sun rose at day-break, followed by the moon. The chroniclers
relate that originally the moon possessed the same splendour
as the sun, but the gods struck her in the face with a rabbit,
ao that her splendour darkened, and now the figure of the
rabbit is seen on the face of the moon. After having risen, the
sun and the moon stood still for four days and four nights,
whereupon the gods resolved to sacrifice themselves in order
to give life to the sun. After the gods had killed themselves,
the sun commenced to move, and ever since has made his
regular courses, alternating with the moon.
When heaven and earth were created, the
3. Origin of men.
gods took counsel and asked where to get beings to dwell on
the earth. Then Xolotl, the dog who jumps down from the
sky the god who carries the setting sun to the under world
went to the kingdom of the dead to fetch a bone of the dead.
When he had given his message to Mictlantecutli, the king of
the dead, the latter asked him to move four times round the
sepulchre in the stone-circle, blowing the conch. The god called
upon the worms to make a hole in the shell, and thus he blew
the conch. The king of the dead gave the bone to him, but
ordered his vassals to follow him and to dig a pit in his way.
There the god stumbled and fell, the bone slipped out of his
hand, fell to the ground, and was broken in pieces. The god
was much grieved, but he arose, picked up the fragments, and
brought them to Tamoanchan, a region situated far in the west.

—

—
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There the goddess Oiliacoatl or Quilaztli ground down the fragments on the ^rinding-atone, and put the pulverized material
into the chalchiuhapaztli, the bowl hollowed out of a precious
stone, and set with gems. On this pulverized material Quetzalcoatl sprinitled blood drawn by piercing his penis with a knife.
In this way men were generated, and food was found for them
It was the maize, whose place
in the same region of the west.
the black ant and the red ant showed to the god.

(Ancient)

Coyolxauhqui (the moon), seeing their mother
kill her, but just at this moment Uitzilopochtli was born. Armed with shield
and spear, he came forth from his mother, decapitated his elder sister Coyolxauhqui, and drove
the four hundred Southerns from the Snakemountain (the sky). The other war-god Camaxtli,
or Mixcoatl, the god of the Tlaxcaltecs, the shooting god,' was probably a mythic conception of the
morning star. Tlaloc was the rain- and thundergod and the god of the mountains. He had his
residence on the top of a mountain in the east,
where he owned four chambers and four barrels,
from which his servants, dwarf -gods, bailed out the
water and poured it down on the earth. Stone
images of this deity are to be found all over the
country. Tezcatlipoca was the god of the Tezcocans
and of the tribes dwelling on the slopes of the volcano.
He was the sorcerer who roams about in
the night, the god who sees and punishes sin, and
sister

pregnant, wished to

'

'

'

'

4. Heaven, earth and under world, and the abode
of the dead. The Mexicans were of opinion tliat
from tlie earth {tlalticpac) upwards tliere were
tliirteen regions or heavenly spheres (ilhuicatl),
and from the earth downwards there were nine
regions or under worlds (mictlan).
The second,
third, and fourth of the heavenly spheres were
the regions where the moon and the clouds, the
stars and the sun moved, while the uppermost or
thirteenth region was the abode of Onietecutli,
Omeciuatl, or Tonacatecutli, Tonacaciuatl, the
gods of generation. The second of the under- world
regions was the Chicunauhapan, the nine streams,'
the water that encircled the realm of the dead and
was in a way identified with the ocean of the
western region. The third under-world region was
the tepetl imonamiquian, the gateway by which
the sun entered the under-world region.
The
undermost region was the abode of Mictlantecutli
and Mictecaciuatl, the lords of the dead. To this
under-world region tliere went, however, only the
men and the women who had died in their liomes
from sickness, injury, or the infirmities of age.
Men who were drowned, struck by lightning, or
carried away by malignant fever or contagious
disease were believed to be taken by Tlaloc, the
rain-god.
Their corpses were not burned, but
buried, blue colour the colour of water and rain
having been put on their foreheads. They went
to Tlalocan, the home of the rain-god, situated on
a great mountain in the east, a paradise of vegetation, in order to serve him there.
Men killed in
war or sacrificed on the sacrificial stone and women
who had died in childbed belonged to a third
order, and went to heaven, to the house of the
sun.
The warriors went to the east, to receive
the rising sun and to accompany him up to the
zenith. 1 he women had their dwelling in the west,
in the region of the setting sun.
In the morning
they climbed up to the zenith, where, at noon, they
received the sun from the hands of the warriors,
and accompanied him on his downward course.
At sunset they delivered the sun to the dwellers
in the under-world region, for at night the sun
illumines the under world, and the dead awaken

—

'

—

—

and
5.

live.

Principal

deities.

—A

detailed

study

of

Mexican mythology and the character of the
Mexican gods leads to the conclusion that the
forefathers of the Mexicans worshipped the sun,
the moon, the morning star, the hearth-fire, the
maize-god, and the other deities of vegetation, the
god who pours down the beneficial rain, and a
host of numina and spirits who were believed to
dwell in particular places, as mountains, caves,
water -lioles, etc. In tlie course of time those cosmic
potencies assumed very different shapes in the
mythopoetic imagination of the people, coalescing
in part with a deified ancestor, or being merged in
certain regional festivals, thus giving rise to certain
well-defined divine personages, who in the different
tribes, towns, and villages were acknowledged as
the altepeyollotli, the 'heart (or living principle)
of the town.'
Thus Uitzilopochtli, the war-god, the particular
protector of the citizens of Mexico (Tenochtitlan),
must originally have been the rising sun, or the
morning star. His mother conceived him from a
feather-ball coming down from the sky.
Her
other children, the Centzon Uitznaua, the four
hundred Southerns (the stars), and their elder
'

'

'

the patron of the telpochcalli, the club-house of the
young warriors ; and certainly developed from the
conception of the new, waxing moon. Xiuhtecutli,
the 'lord of the turquoise,' or Ixcofauhqui, the
god with the yellow face,' the god of fire, was the
tutelary deity of the citizens of Tlatelolco and
their brethren on the western mountain slope, the
Tepanecs of Tacuba and Coyouacan. Tonatiuh,
the sun, and Metztli, or Tecciztecatl, the moon,
had in ancient times been worshipped atTeotiuacan,
north of the valley of Mexico, and two great pyramids dedicated to them are still to be seen in that
place.
The moon alone was the principal deity of
the inhabitants of Xaltocan and of the province
of Meztitlan, on the borders of the Huaxteca.
Quetzalcoatl, the 'feathered snake,' the creator of
human life, the wind-god, was another conception
of the waning and resuscitating moon.
He was
tlie great god of the mercliants of Cliolula and all
the Mexican commercial colonists, down to the
provinces of Guatemala and San Salvador. Xipe
Totec, our lord, the flayed,' the god of the sowing
time, the god of vegetation, was generally worshipped in the whole country ; but it seems that
the Nauatl tribes on the borders of the State of
Oaxaca, the inhabitants of Tehuacan, Cozcatlan,
and Teotitlan del Camino were particularly
addicted to his cult. He is also called god of the
goldsmiths, because the goldsmiths, located in
the town-quarter, or clan Yopico, regarded him
Xochipilli, the ' floweras their tutelary deity.
prince,' the lor(i of the green maize, the god of
food, had his worshi2Jpers all along the Atlantic
slope.
He was believed to be incorporated in the
Quetzalcoxcoxtli, the wild fowl that chants in the
morning. He had a brother called Macuilxochitl,
Five flowers,' or Auiateotl, the god of voluptuousness,' who was the deity of pleasure, of music,
Ome toclitli,
dancing, gaming, and debauchery.
two rabbits,' the pulque-god, the Mexican Bacchus,
was the town-god of Tepoztlan, in the State of
'

'

'

'

'

Morelos.

Female
of

deities
Uitzilopochtli,

were Couatlicue, the mother
worshipped in Mexico City

Ciuacouatl, the female warrior, the goddess of
Colhuacan ; Itzpapalotl and Quilaztli, the earthgoddess and the fire-goddess of the towns of
Quauhtitlan and Xochimilco ; Teteo innan, the
mother of the gods,' or Toci, our grandmother,'
also called Tlazolteotl, the goddess of ordure,' or
(i.e.
sinner) ; she was
Tlaelquani,
mire-eater
generally worshipped as a harvest-goddess Xocliiquetzal, the goddess of flowers and of love, had her
worshippers throughout the country, and a magnificent pyramid dedicated to her is still to be seen
All these
in Xochicalco, south of Cuernavaca.
goddesses, without any doubt, were originally
moon-goddesses, but developed into goddesses of
'

'

'

'

'

;
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and ceneration, into eartli-godilesses and
patronesses of women's art. Clialohiulitlicue, the
goddess whose garments are precious stones,' was
tlie impersonation of running water, brooks, and
Uixtociuatl that of the salt water, and
lakes
accordingly the patroness of the salt-makers.
Centeotl, the maize-"od, was represented either as
a female or as a male deity, and was particularly
related to the gods of generation, the authors of
fertility
'

;

Ufe.

—

The Mexicans were
6. Religious practices.
penetrated by a feeling of absolute dependence on
They regarded them as the givers of
their gods.
all things and as those who inflicted punishments
upon them, and they were convinced that most of
these punishments were brought down on them by
their o^vn sins.
In order to obtain the favour of
their gods or to appease their wrath, they used to
address them with prayers, to present offerings to
them, to humiliate themselves in their presence,
and to torture themselves in their honour. In the
work compiled by Bernardino de Sahagun, the
original of which was written in Aztec, he has
preserved many prayers directed to several gods,
distinguished by a high and noble feeling, and by
a wonderfully refined and poetic language, while
another chapter of the same work contains twenty
ancient and very curious songs, which they used to
sing in honour of their gods at the different anniversary festivals (text. Germ, tr., and commentary
in E. Seler, Gesammelte Abhandlungen zur amenkan. Sprach- und Altertumskunde, Berlin, 1902-08,
ii. 959-1107).
The offerings which the Mexicans were accustomed to bring to their gods consisted of food and
garments, flowers and green twigs (acxoyatl) to
adorn their altars, copal, rubber, and different
kinds of aromatic herbs to burn, and piles of wood
to heap up and kindle on the top of their temple-

They humiliated themselves in the
pyramids.
presence of their gods by eating earth [tlalqualiztli],
I.e., by touching the earth with the finger and
putting it to the mouth. When they requested
something from their gods, and before every festival
dedicated to them, they fasted, eating only once in
the day, avoided red pepper sauce and every kind
of spices, abstained from sexual intercourse, and
When the request
did not wash their heads.
which they had to make was a very earnest one,
they tortured themselves by piercing their tongues,
or the margin of their ears, sometimes dramng
stalks or threads through the hole made in the
tongue, and offering the blood issuing from their
wounds, collecting it on agave leaves. If they had
committed a sin such as intercourse with the wife
of another man, and wished to atone for it, they
went to the priests of the goddess Tlapolteotl and
made confession, and the priests, after having
heard the confession, imposed some penance e.g.,
to go naked in the night to some shrines of the
'women-goddesses' {ciuateted), there to deposit
garments made of the common bark-paper. By
performing this penance they were believed not
only to have got rid of the sin committed, but also
of the punishment for it enjoined by the law.
A
Mexican religious practice that excited the curiosity
and even the amazement of the Christian priests
was the so-called eating of the god (teoqualiztli).
'

'

Ac a certain festival a number of devotees assembled,
and, after having made an image of the god from
the paste obtained by grinding certain seeds, the
high priest sacrificed the image and cut it into
The assembled persons ate the pieces, and
pieces.
those who had partaken were obliged to pay for
a year all expenses for the cult of the god in
question.
Finally, the Mexicans felt compelled to bring
living beings as an offering to their gods.
They
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sacrificed to the fire-god by casting into the fire all
kinds of animals that could be found in the fields,
and they also olfered human prisoners in the same

way. '1 he warriors who had captured tliem brought
them, their limbs tied together, and hanging on a
pole, like captured game, for the fire-god was the
god of war and of the chase. The Mexicans killed
quails by decapitating them, as an offering to the
sun and other deities such as Uitzilopochtli, for the
quail was the spotted bird, the image of the starry
sky.
Tliey fastened prisoners with extended arms
and legs to a wooden frame, and shot them with
arrows. This was a sacrifice for the earth-goddess,
and was intended to fertilize the earth. There is
no doubt that it was originally meant as an imitation of the sexual act.
They decapitated a woman
as an image of the mother of the gods
the moongoddess, tlie harvest-god and flayed her, for the
old moon, the waning moon, is cut into pieces,
and her splendour is stripped oif. Yet she would
revive, and therefore the flayed skin of the victim
was donned by a man who, in the following ceremonies of the feast, represented the goddess.
The Mexicans practised to a terrible extent the
offering of human hearts, torn out of the bodies of
'

'

—

—

men. They used for that purpose a sacrificial
stone of a rounded pyramidal shape. The victim
was thrown backwards on the top of it, his extended arms and legs were held by four men, and
the saorificer, armed with a big stone knife, made
a broad cut across the breast, under the ribs, and,
putting in his hand, tore out the heart. The heart
itself was presented to the sun, and with the blood
they moistened the mouth of the idols, while the
heads of the sacrificed were put in rows on poles.
The body was delivered to the man who had captured the prisoner and had presented it as a
sacrifice.
He cooked the flesh with maize, and
made a feast of it with his relatives and friends.
With the thigh-bone of the dead man he made a
bundle that was hung up on a high pole in the
middle of the house-courtyard. This was a token
of the valour of the owner, and probably, at the
same time, a fetish for luck and protection.
The Mexicans divided the
7. Annual festivities.
year into eighteen sections of twenty days each and
five remaining days.
On each of these twentieths
they had a feast with many elaborate ceremonies,
dedicated successively to various special deities, all
these feasts being intimately connected with the
exigencies of the different sections of the year with
regard to the culture of the soil, sowing, and
harvesting, and with the changing aspects that
in the different years those important affairs presented to the anxious eye of the labourer. They
commenced with the ceremonies early in the year
At that time, in
in the time of our February.
the houses and on sacred spots mountains, caves,
water-holes, and localities considered as the abodes
of the rain-gods they set up poles to which papers
painted with the emblems of the nutiiina of these
localities were attached
and they carried children,
who were bought from their parents, to the same
localities and sacrificed them to the rain-gods, in
order that these di\'inities might grant rain in
sufficient quantity for the crops of the new year.
In the second twentieth they celebrated a great
feast to Xipe Totec, the god of vegetation, a form
This was just before
of the ancient moon-god.
sowing, and it seemed to those ancient philosophers
to be necessary to fertilize the earth, that she might
receive the germ and bring forth the crops. For
this important business a sacrifice of value and a
vigorous man were required.
living

—

—

—

—

;

They took a prisoner of war, the most gallant whom they had
and with him performed a ceremony that was in a way
He was fastened by a rope to the central hole of a

at hand,

a testing.
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stone of

flat cylindrical

herself, i.e., the priest wearing the skin of the victim, was
likewise driven out of the town, and the skin was hung up,
beyond the boundaries of the town, on a frame-work dedicated

shape, the;so-caned temaliicatl (spinning

There he had to fi[rht with four other men
was exhausted, after which they bound him, with
arms and legs (mamafouhticac)^ to a wooden frame,
was shot with arrows, so that the blood might drop on
the earth and fertilize it. This was the original form of the
ceremony, as it is seen in the pictographs, and as it was performed in certain ancient towns up to the time of the conquest.
In Mexico City, however, when the prisoner was exhausted and
no longer able to defend himself, he was sacrificed in the regular
way, by cutting the breast and tearing out the heart and many
prisoners were sacrificed in the same way after him. The bodies
of the sacrificed were skinned, and the slcins donned by certain
men who represented the god in the following ceremonies, to
show by this garb that the earth-god had put on a new cloali.
From this custom this second annual feast was called Tlacaxipeualiztli,
flaying men.' The feast concluded with a great
ceremonial dance, where priests disguised as maize-ears, maizestalks, and other vegetables, or as beings connected with the
fields, exhibited to the people the abundance of food which the
new year was expected to bring.
wheel of
until he
extended
where he

stone).

to Teteo innan, being her sanctuary.

In

the twelfth twentieth,

called

Teotleco,

the

Mexicans celebrated the return of their gods, i.e.,
of the tire-gods, who were reputed to have gone
out of the country during the rainy season. The
feast may also be called the birthday of Uitzilopochtli.'
It concluded with another fire-ceremony,
in which living prisoners were thrown into the
flames.
The thirteenth feast, called Tepeilhuitl,
the feast of the mountains,' was another harvest
feast, when the pulque-gods
the gods of fecundity
'

;

*

(Ancient)

'

— were

—

honoured by

and offerings were
brought to the rain-gods, i.e., to the gods of the
mountains. The fourteenth feast, called QuechoUi,
was dedicated to Mixcoatl, the god of hunting and
war, and was celebrated by a great ceremonial
hunting. Arrows and other weapons were made.
sacrifices,

third and fourth twentieths, called
'awakening,' the temples and shrines
were adorned with green stalks, and the ears
The fifteenth feast, called Panquetzaliztli, raisdestined for sowing were brought to the temple
of the maize-goddess to be consecrated.
The fifth ing the banners,' was the great feast of the god
Uitzilopochtli, when the myth of the birth of
feast, called Toxcatl, fell at the time when the
this god and the victory which he obtained over
sun, shifting to the north, came to the zenith.
his brethren, the Centzon Uitznaua (the stars),
This was regarded as the real feast of the new
were dramatically represented by a combat beyear, and the present writer has shown, in his
explanation of the Humboldt Codices, that the tween the warriors and the prisoners designated
day-names by which the Mexicans designated the for sacrifice. The fire-snake, the weapon with
which Uitzilopochtli had killed his sister Codifferent years correspond to the days with which
the feast Toxcatl began. In this feast a living yolxauhqui, came down from the upper platform
image of the god Tezcatlipoca, i.e., a prisoner of of the temple to burn the, ofierings heaped up on
war who in the disguise of this god had repre- the great cylindrical stone at the foot of the stairsented him all the year round, was sacrificed, and case leading up to the platform. The sixteenth
immediately replaced by another prisoner, who, feast, Atemoztli, was dedicated to the rain-gods.
The seventeenth, Tititl, was a commemoration
invested with the paraphernalia of the god, had
to represent him in the new year.
The sixth feast of the dead, at which the ciuateted, the
'women-goddesses,' i.e., the deified women, the
twentieth, the time when the rainy season set in,
was celebrated by a general and severe fasting of spirits of the women who died in child-bed, and
their patroness Ilamatecutli, the old goddess, the
all the priests of all the temples, including the
little boys in the priestly schools.
The Mexicans goddess of fire, played an important part. The
called Izcalli,
inate at this feast a certain meal prepared with eighteenth and last feast was
maize in grain and beans, called etzalli, whence creasing,' and was dedicated to Xiuhtecutli, the
god
of
fire, who was honoured by offerings of all
it bears the name Etzalqualiztli, the
eating of
the meal of maize and beans.' In the seventh and kinds of animals thrown into the flames. The god
eighth twentieths the sprouting of the young was represented in this feast by two different
maize-ears was celebrated by a ceremonial dance figures at one time as a god of vegetation, clothed
in gieen quetzal-feathers and wearing a mask of
of the kings and ruler's of the town, and a general
feeding of the people, the feast being called turquoises and green stones, and at another time
Tecuilhuitl, the 'feast of the kings.' The ninth as the god of the burning fire, clothed in feathers
and tenth twentieths were called Tlaxochimaco of the red macaw and wearing a mask of red and
and Xocotl uetzi, when the Xocotl comes down black stones. The five last days of the year, called
nemontemi, were deemed unlucky. No feast was
(or is born),' or Miceailhuitl, the 'feast of the
any business of importance
dead.' At these festivals living prisoners were celebrated on them, nor
thrown into the fire as a sacrifice to the god of taken in hand.
Other ceremonies were performed to the deities
fire, and the ima^e of Xocotl or Otontecutli,
days, according
the god of the Otomi,' the ' soul of the dead who were believed to rule certain
these names
warrior,' having the shape of a bird, a butterfly, to the name of the day in question,
of the numbers one to
being
composed
of
one
or of a mummy packet, was placed on the top
twenty day-signs. As
of a high pole, and brought down by the male thirteen and of one of the
youth, vying with each other in climbing to the these names, in the different years, were not
assigned to a fixed date the initial days of the
top.
The eleventh twentieth, called Ochpaniztli, years bearing different names the feasts of the
'sweeping the roads,' was the harvest feast, and rulers of the days were denominated movable
at the same time a great expiation ceremony, bj' feasts.'
For the performance of all these
8. Priests.
which evil was taken out of the town.
ceremonies, filling out, in the true sense of the
Awoman representing Teteo innan, the mother of the gods,' word, nearly the whole year, and for the regular
having been decapitated at midnight and flayed, a priest put
on the skin and represented the goddess in the following service of the different gods, many priests were
ceremonies. From a portion of the skin of the thigh, a mask
employed, called tlamacazquS, servants.' They
was made and worn by the son of the mother of the gods,' were divided into different classes, such as the
Centeotl-itztlacoliuhqui, the maize-god, the curved obsidian
tlenamacaqwe, 'incense- burners,' the teouaquS,
knife,' who is described as the god of cold and punishment,
and is, in fact, only another form of the morning star, the
guardians of the idols,' the quaquacuiltin, old
son of the moon-goddess. The principal ceremony consisted
priests,' and the ometochtzin, 'pulque priests,' who
in a ceremonial impregnation of the goddess by Uitzilopochtli,
were at the same time the musicians and the
and, on the way to meet the god, Teteo innan was accomsingers.
At the head of all these priests there
panied by warriors and by phallic deities called Cuexteca
(men of the province of the Huaxteca). Ceremonial dances were in Mexico City two high priests, called
followed, where Teteo innan was replaced by the maizeC^uetzalcoatl Totec tlamacazqui and CJuetzalcoatl
.goddess.
At the end of the feast warriors, racing with
each other, took the mask out of the town, and buried it Tlaloc tlamacazqui, i.e., the special priests of the
somewhere in the territory of their enemies. The goddess two great gods, Uitzilopochtli and the rain-god
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Tofoztli,
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—
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Tlaloc,

whose sanctuaries were situated

close to

one another on the tup of the principal pyramid.
In sjiite of their
9. General characteristics.
adherence to bloody sacriUcial rites, the Mexicans
were sober, honest people, of tender susceptibility,
governed by laws of a high moral standard, respecting the rights of property, detesting lying
and falsehood, cheerful with their friends, brave
in war, and unflinchingly obedient to their native
Their governors and princes exercised
kings.
arbitrary power, but wei'e restrained by unwritten
laws, handed down from their forefathers, and by
Their punishments were severe,
public opinion.
but never cruel. Vices such as drunkenness and
untruthfulness arose with the misery and slavery
of the Spanish times.
In material culture, too,
the Mexicans were nearly equal to their conquerors.
Spanish government did not add very

—

much

to their cultural standard,

and to-day the

Indians are, if not the most refined, certainly the
most honest, component of the population of the

Mexican

territory.

—
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— An

intimate knowledge of the religion of the ancient peoples of
Mexico is necessary in order to understand the religious life of the present native population of the
countiy.
On first acquaintance with the people
an impression is given that the Roman Catholic
religion is everywhere present, yet many of the
pre-Columbian religious ideas remain. Too much
cannot be said of the energies and the fervour of
the Roman Catholic priesthood in their attempts
to Christianize the natives.
The originality of
their methods and their enthusiasm for the work
resulted in a marked success. They learned the
native languages, and collected much data upon
the customs and religion of the people, and to these
early accounts we owe practically all our knowledge of the pre-Columbian life.
The clergy soon noted the ability of the people
to read in pictures, and this was turned to account
in their teaching of the Roman Catholic Catechism.
Figures were drawn on large pieces of cloth representing most ingeniously, in a series of pictures,
the various teachings of the Church. These pictures
were also made in books, some of which, according
to N. Leon {Am. Anth., new ser., ii. [1900] 726),
are still used among the Mazahuas of Michoacan.
more ambitious attempt was made by the priests
to teach the natives the Latin words of the Lord's
Prayer and other Articles of the Church.
native
monosyllabic word was selected, the sound of
which was similar to a syllable of the Latin word,
and this word was represented by a picture. The
first syllable, pa, oi pater, was shown by a picture
of a flag, which in Nahuatl was pantli, and the
second syllable, ter, was represented by a drawing
In this way, picture
of a stone, tetl in Nahuatl.
by picture, the native word was known, and each
word recalled a similar word or syllable in the

(Modem).

A

A

Latin.

de Torquemada tells us (Monarquia Indiana,
Madrid, 1723, xv.) that the Christian priests illustrated the vicissitudes and the instability of life
by pictures representing a great expanse of water
on which were vessels manned by sailors. On one
ship Indian men and women were praying, with
J.
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garlands of roses in their hands, and they went to
heaven accompanied by angels, while on another
vessel the Indians wore shown lighting with one
another, ogling women, becoming intoxicated, and
receiving glas.ses of wine from devils. According
to J. de Acosta's statement (The Natural and
Mural Hist, of the Indies, ed. C. K. Markhaiu,

London,

1880, bk. vi. ch. vii.), in illustrating the
doctrine of tlie Trinity, God was pictured with
three carved heads, and St. Peter and St. Paul
were drawn as two carved heads with keys and
sword. As Sapper remarks
It is easy to suppose that this sort of picture must have been
:

*

absolutely incomprehensible to an Indian, but there is little
doul)t that the effect of these pictures was extremely favourable
to the spread of Christianity' [Globus, Ixxx. 120).
The Spanish parfj-es were not content with these

mnemonic and symbolic methods of teaching the
Christian religion, but soon learned the languages
of the country, translated the Catechism into the
various dialects, and preached in the native
tongues. Priests taught the Indians how to record
their lann^ages phonetically by the use of the
Spanish characters, and from the early days of the
Conquest there was a constantly increasing amount
and MS material in the languages of the
ditt'erent peoples of Spanish America.
With a knowledge of the native languages, together with the names and attributes of the various gods, the Spanish priests had a wonderful asset
in their teaching, and they used their knowledge
to good etiect.
Their explanation of the native
pantheon was an earnest attempt to incorporate it,
of printed

as much as possible, into their own religion, and,
accordingly, we find many of the ancient myths
turned into a new setting, with the saints now
figuring as the actors in the ancient tales.
It is
difficult to

determine how

much

of this transforma-

was due to the initiative of the priests of the
new faith, and how much may be attributed to the
tion

Indians' own attempts to reconcile their old religion
with the new. Knowing the tendency of primitive
man to explain everything in terms of his own
mental fabric, we may suppose that many of the
strange metamorphoses which came about were the
natural result of implanting ideas upon an older
foundation, but a result not recognized or authorized by the Church.
In many cases the gods of
the ancient religion were incorporated into the
new, as when the three most important gods were
sometimes turned into the Trinity, while the lesser
gods became the saints of the Church. The evil
one already had a counterpart in the Mexican
religion
among the Mayas he was Kisin, the
;

earthquake.
The present population of Mexico may be
divided, for the purposes of this article, into four
classes as regards their religion ( 1 those of Spanish
descent who are true Roman Catholics ; (2) those of
mixed descent who are nominally Roman Catholics,
but still retain some of the ancient pre-Columbian
religious ideas
(3) those of mixed blood who are
fundamentally pagans from the Christian point
of view, with religious rites coloured by Roman
Catholic teaching and (4) those who show no trace
of the Roman Catholic teaching, and still continue
to practise the ancient religion.
It is, of course,
impossible to draw a hard and fast line between
any two of these classes the two middle divisions
are differentiated only by the degree in which the
Christian or the native religion predominates.
Class I. In the large cities and towns there is
a numerous population of Spanish-speaking people
who have little or no Indian blood, and these carry
out the rites and ceremonies of the Roman Catholic
Church as practised in Spain. The festivals of the
Church are celebrated with great pomp and ceremony. An interesting survival of the teaching of
the early Franciscans is seen in the Nacimientos,
:

;

;

;

—

)
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the Pastorales, and the Mystery Plays performed
at Corpus Christi and at other times. Soon after
the Conquest the sacred dramas, so popular in
Spain at that time, were introduced into Mexico,
and were regarded as an important means of propa-

(Modem)

Mass and
The native

to perform marriages and baptisms.
religious ideas are much in evidence,
for the visits of a priest of the Church are often
too infrequent to make much headway against the
presence of the strong native religious element.
This cannot be stamped out among the people, and
it remains a sturdy growth unless persistent and
energetic eflbrts are made to counteract its influence
by Christian teaching. It is among people of this
class that the blending of pre-Columbian and
Christian ideas may best be studied.
The native elements come to the front especially
in connexion with agriculture and the burial of the
dead.
Incense is burned and ofierings are made
to the gods of fertility at the time of sowing ; other
gifts are presented to the gods of rain ; in some
cases ofl'erings are given to the wind-gods when the
burning of the brush of the maize-field is under-

ganda.
Class 2.—The casual observer seldom sees any
of the native element among the peoples who have
been placed in this division, and he considers the
population good Roman Catholics. It is only after
close intimacy extended over a considerable period
of time, together with a knowledge of the nature
of the native practices, that one gradually finds
that the underlying principles of the religion are
based on the native ideas rather than upon the
Christian faith. The veneer of Roman Catholicism is removed, and the native religion stands out
clearly.
The greater part of the population of
Mexico are of mixed blood, with a strong pre- taken ; and abstention from sexual intercourse
ponderance of the Indian over the Spanish strain. before the planting is another of the survivals.
This type of native is present even in the large Among the Otomi an idol is buried in the maizecities and towns, where a great proportion of the
field, another is kept in the domestic house, and
people fall into Class 2, whose religion is Roman a third in the granary. The hunter may burn
Catholic, with an undercurrent of the old ideas.
incense for a successful hunt, the traveller for a
The gente of Mexico City, e.g., are of this class.
prosperous journey. Every house has its santo, or
Holy Week throughout Mexico is a time of great saint, often the crudest kind of picture or image,
religious enthusiasm.
In addition to the Passion and the firstfruits of the harvest are usually placed
Plays which have already been mentioned, there before this shrine ; in time of sickness and death
is a constant round of festivals, many of which are
many offerings are made and incense is burned. It
strongly flavoured by the native elements. The is the nature of the gifts and the spirit in which
season of prayer and fasting appeals to the natives, they are made, rather than the act itself, that show
some of whom wear the crown of thorns and flagel- the pre-Christian ideas.
late themselves.
From Holy Thursday until the
In many of the prayers the native element is
Gloria of Saturday the bells of the churches are seen. Sapper tells (Das nordl. Mittel-Amerika,
silent, and the matracas, or rattles, take their
Thou art my
p. 270) of the Kekchi praying,
place.
Each child and adult has a rattle, and the mother, thou art my father,' a form common in the
streets are full of vendors, each selling some sort Popol Vich (q.v.).
The Indian origin of many of
of noisy toys.
On the Sabado de Gloria new fire the prayers is seen in the poetical form, the
is struck from the blessed flint.
The burning of parallelisms, the antitheses, and the repetitions of
Judas is a common sight in every Mexican town ; single words and phrases. Seler tells of a stone
figures of Judas, representing him as a man or idol discovered in a cave in the State of Puebla
woman, a negro, a soldier or a knave, a devil or before which offerings of flowers, eggs, and wax
a gentleman, are burned in every village plaza. candles were found. In another case the visiting
Many of these figures contain jars filled with vari- padre saw, to his indignation, a stone idol occupyous objects, and, when the container ia broken, ing the place of honour beside the crucifix, on the
the contents fall into the struggling crowd. Fire- altar of the village church. In a cave in Oaxaca
crackers and rockets often form the hands and a pottery incense pan and two turkey feathers
feet of these Judas figures.
It is a time of much
were discovered, the feathers having undoubtedly
merriment.
been used in connexion with the sacrifice of human
In Mexico City on Viirnes de Dolores, the eve blood, so common a part of the religious ritual of
of Palm Sunday, there is a long procession of the ancient Mexicans.
These definite examples
decorated boats in the Viga Canal ; and flowers, will show the hold which the older ideas have
small shrines, and altars are displayed everywhere, upon the people, who are nominally good Roman
the native love of flowers and their varied use of Catholics.
them as decoration being seen at this time at its
Class 4. The number of individuals who have
best.
These religious festivals play a very im- been placed in this division is comparatively small,
portant part in the life of the people.
and, as might be expected, they are found only in
The custom of erecting wooden crosses along the most unsettled and inaccessible portions of the
the roads and trails is very common in Mexico. country. They show practically no influence from
The traveller, in passing one of these crosses the outside world in their customs, their languages,
for the first time, usually deposits a stone or a or their religion.
Spanish is seldom understood,
flower before it.
and the native languages show little change from
It is on the magical side of the religion that we
those portions which were recorded by the early
find the greatest number of survivals at the present Spanish conquerors. It is among these people that
time. Symbolic and contagious magic abounds one can obtain a clear picture of the pre-Columbian
among all strata of the population. Some of their aborigines. The polytheistic ideas are still mainideas are, of course, derived from the Spanish tained, and many of the gods now worshipped may
element, but the greater number are purely native. be identified with the ancient deities of the people
Hypnotic suggestion is the important feature in
Sakaimoka of the Huichols, e.g., is recognized
all the ceremonies which deal with healing the sick.
as the old rain-god, Tlaloc.
It is seldom that the
The air is full of evil spirits, which linger round ancient gods of the sun, the moon, the morning
the entrances of the villages, and precautions star, and other planets can be noted in the present
must be taken to placate or outwit them.
pantheon, although among the Seri of Lower
Class 3. This class is represented in the small California the sun and moon find a place arsong
pueblos in the country districts, where the head- the gods, and among the Tarahumare there is a
man of the village performs the offices of the •father-sun' and 'mother-moon.' Among the
Church, except at infrequent intervals when the present-day Mayas the sun and moon are servants
priest of the district makes his visit to celebrate of the gods.
'

—

—

—
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Worship by means

of prayer,

divination,

and

takes many dilleient forms.
Human
has been aboliHlitd, although there are
sporadic
cases
where
it lias been reported
a few
within tlie last century. Blood sacrifice is not
uncommon among people of this class, the ear and
other parts of the body being cut with a stone
knife, and the blood allowed to drop upon the idols.
Ollerings of food and drink now form the main
portion of the religious practices of the poijulation,
although burning of copal or other incense to the
gods is also very common. Compulsory intoxication
a common feature of the ancient religion is still
carried out by means of l\\a pulque of the Mexicans,
the hikuli of the Huichols, the iesvino of the
Tarahumare, and the halclie. of the Lacandones.
Divination is practised in many forms, and among
many peoples there is a class of soothsayers who
look into the future by means of the movements
of sacrificed animals, the smoke of the incense, the
crystal, the image on the surface of a basin of
water, and many other ways. The prayers of the
Cora, collected and translated by Preuss {Die,
Nayarit-ExpRclition), furnish an excellent criterion
of the native point of view towards the gods and
religion in general.
The dances of the people are
often held for magical purposes. Among the
Tarahumare, e.g., the dance is a piayer, a petition
for prosperity for the harvest, or for health and
sacrifice
sacrifice

—

—

freedom from

ill-fortune.

The idea of renovation, the renewal of the incenseburners and the cleansing of the houses and of the
places of worship at certain times of the year, is an
ancient practice. Among the Lacandones, at the
main ceremony of the year, when the firstfruits
are offered, the entire collection of incense-burners
is renewed.
The old ones are dead,' and new ones
are made to take their place. Priests no longer
form a distinct class by themselves in Mexico, but
the head-man of the village or the head of the
family now performs the priestly functions, and
among some of the tribes the class of shamans still
remains. It is claimed that one-fourth of the
Huichols (q.v.) of Northern Mexico are shamans;
the name of the tribe signifies
the doctors or
healers.' It is they who have the power to look
into the future and who understand and interpret
the will of the gods. Religious temples, so common
a feature of the pre-Columbian culture, no longer
play a part in the religious life, though the
Lacandones still make pilgrimages to the ruined
structures where they believe their gods reside,
carrying with them incense-burners and other
offerings. The religious practicesare usually carried
on either in the domestic habitations or in a house
set apart for the purpose, this house being called
topina, 'the house of all,' among the Huichols.
Women are usually excluded from these religious
places, except at the termination of the worship,
when general feasting takes place, and the offerings, previously made to the gods, are consumed
by the worshippers. Perhaps the best example of
a people who have had no contact with Spanish
ideas are the Lacandones, who live in the State of
Chiapas on a tributary of the Usumacinta River,
which forms a portion of the boundary between
Mexico and Guatemala. The early efforts of the
Spanish to Christianize these people met with
failure, and they have remained undisturbed for
three hundred years. The customs, and especially
the religion, of this people are important as an aid
in understanding much of the life of the early
Maya tribes, and many of the ceremonies are
counterparts of those represented in the pre'

ideas of the tribes of Sonora and
directly associated with those of
the natives of the south-western portion of the
United States the religion of the Fuebloan peoples
and of the Navahos and Apaches shows a striking
similarity to the religious ideas of tlie Huichols,
the Cora, and other peoples of Northern Mexico.
The rain and the importance of rain are the prime
factors in the religion of all these peoples.
The
symbolism of the Huichols centres in the phenomena of nature. In Central and Southern Mexico
the religious ideas of the present native population
show a great number of survivals of the ancient
religion of the formerly highly cultured peoples
belonging to the Nahua, the Maya, and kindred
:

civilizations.

—
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A. M. Tozzer

The origin of the

and the Michael churches

in Italy.

festival

—The Martiloge

in EnglyssJte, translated by Richard Whytford of
Syon monastery and printed by Wynkyn de
Worde in 1526, records the Roman and Sarum
tradition of the origin of the festival
The xxix day of September. In the moiit of ^argane the
reuerend memory of saynt Mychaell the archaugeU where a
'

hym

chirche of

notw^standyng

Bradshaw

is

cosecrate that

it is

Society,

is but of poore buyldyng yet
adourned wt many grete vertues' (Henry

iii.

[1891] 163).

The Sarum Missal

shows an interesting change

From

mcntary, Oxford, 1894,

Columbian MSS.

A

the

Chihuahua are

in the calendar has
3 kl.
Oct. Michaelis archangeli,' and in the text
'Miohaelisarchangeli'(i)ftOT. adusum
Sarum,
Burntisland, 1861-83, pp. 25", 918). The calendar
'
of the Westminster Missal of 1362-86 has
iii kl.
Oct. Sancti Michaelis archangeli (H. Bradshaw
Soc. i. [1891] p. xiii).
The Missal of Robert of
Jumi^ges, an English Service-Book written, probably at Winchester, between the years 1008 and
1023, has in the Kalendarium
iii. Kl. Oct. Sci.
Michahelis archangeli.' The rubric in the text
reads
iii Kal. Oct.
Dedicatio Basilicae Sancti
Michahelis Archangeli' (H. Bradshaw Soc. xi.
This agrees with the title in the
[1896] 17, 215).
Leofric Missal (A), a French
of the first half
of the 10th cent.
iii. Kal. Oct. Dedicatio basilicae
sancti Michahelis archangeli' (Leofric Missal, ed.
F. E. Warren, Oxford, 1883, p. 162). The Kalendarium of the Leofric Missal (B), a Glastonbury
of the latter part of the 10th cent., has: 'iii.
Kl. Oct. Sci. Michahelis archangeli' {ib. p. 31).
The Leofric Missal (A) is a Gregorian Sacramentary, and the title is based upon that in the
Codex Vaticanus (ii.) published by Muratori 'iii
Kalendas Octobris id est xxix Die mensis Septembris. Dedicatio Basilicae Sancti Angeli' (L. A.
Muratori, Liturgia Romana Vetus, Venice, 1748,
vol. ii. col. 125).
This is evidence of the 9th
century.
The earlier Gelasian Sacramentaries carry the
evidence back to the 7th century. The Vatican
of the 7th or early 8th cent, has Orationes in
Sancti Archangeli Michaelis.' The Rheinau
and the S. Gall MS, of the 8th or early 9th
cent., have the title
Dedicatio Basilicae Angeli
Michaelis' (H. A. Wilson, The Gelasian Sacra

'

geographical survey of the principal religions

of the native Mexicans
from north to south.

view,
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:
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p. 200).
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The

rubric in the Leonian Saeramentary throws
further light on the origin of the festival.
It
stands alone in assigning it to 30th Sept. and not

(606) or

29th Sept., but it adds a note of locality which
differs from that of the later Roman tradition
Prid. Kal. Oct. N' Basilicae Angeli in Salaria'

1602, p. 544).

still

:

'

(C. L. Feltoe,

Sacramentarium Leonianum, Cam-

bridge, 1896, p. 106).
Feltoe refers to a 9th cent.
'
29 Sept. Dedic. basil.
at Padua, which reads
S. angeli Michahelis via Salaria ' (ib. p. 203).
Martin Kule, in his 'Analytical Study of the
Leonian Saeramentary' (JThSt ix. [1908] 515 tt".,
X. [1908] 54 if.), traces the materials of this Verona
of the 7th cent, to three collections made
during the pontificates of Leo I. (440-461), Hilarus
(461-468), and Simplicius (468-483).
This carries
the evidence of the rubric to the 5th century.
The festival is, therefore, in its origin the dedication festival of a church.
The evidence is not
confined to the liturgical books of the Roman rite.
The early Mozarabic rite is represented in a
of
the nth cent, at Paris (Bibl. Nat. nov. acq. lat.

MS

:

MS

MS

In a short treatise, Adnuntiationes Festivitatum, the festival is announced thus
Adveniente diae il. festivitas erit dedicatio sancti
Micahelis archangel! vel sociorum eius' (MS 2171,
And in the Martirum Leqium, a calendar
p. 25).
the same MS under Sept. 29, is
iii.
(Kal.
Oct.) dedicatio sancti Micahelis arcangeli' (G.
Morin, 'Liber Comicus,' Anecdota Maredsolana,
i. [1893] 392, 402).
contemporary MS from the
same Spanish monastery of Silos in Old Castile
(Brit. Mus. Add. MS 30851) has two hymns: 'in
diem Sancti Micaeli Arcangeli,' where reference is
made to the 'socii.' The first hymn has the line
'
ut glorietur in deo cum consortes socios
and
the second
Urielo Gabrielo Rafaelo socins
(Mozarabic Psalter, H. Bradshaw Soc. xxx. [1905]
The Ambrosian rite in the 12th cent,
254, 256).
refers to the 'dedicatio in monte Gargano.' The
Kalendarium has
iii.
k. Oct. s. Michaelis in
monte Gargano,' and the ordo pro denariorum
divisions
dedicatio s. Michaelis in monte Gargano (Beroldus, ed. M. Magistretti, Milan, 1894,
2171).

'

:

m

:

'

A

:

'

'

:

'

:

:

;

'

'

pp. 11, 17).
i.
The Castello S Angela at Rome. Quentin has
sifted the further evidence of the Martyrologies.
The earliest entry is that of the Martyrology of
' iii.
Bede
Kl. Oct. Dedicatio ecclesiae sancti
angeli Michaelis.' This is modified by the Macon
' Romae, dedicatio
basilicae sancti angeli ;
'
by the Clermont
:
Romae, dedicatio basilicae
sancti Mikaelis archangeli ' ; and by the Bologna
with the insertion of the words ' miliario
sexto' between 'Romae' and 'dedicatio.' The
earliest evidence supports that of the Leonian
Saeramentary, and points to the dedication of a
church at the sixth mile-stone on the Via Salaria.
'
The
of Toul and Remiremont read
In
Monte Gargano, dedicatio basilicae sancti Michaelis
archangeli.' This is the source of the entry in the
Martyrology of Ado, archbishop of Vienne, c. 870

—

:

MSS

:

'

MS

MS

MSS

but he adds

:

:

* Sed
DOn multo post, Romae, venerabilis etiam Bonifatius
pODtifex ecclesiam sancti Michaelis nomine constructam dedicavit, in summitate circi, criptatim miro opere altissime
porrectara. Unde et isdem locua, in summitate sui continens
ecclesiam, inter nubes situs vocatur (Quentin, Les Martyrologes
'

historiques, p. 561).

The entry in the Martyrology of Ado is the most
ancient testimony to the consecration of the tomb
of Hadrian to St. Michael.
century later
Liutprand of Cremona witnesses to this church on
the top of the Castel S. Angelo

A

:

'Munitio vero ipsa
tantae altitudinis est, ut ecclesia
quae in eius vertice videtur, in honoro summi et caelescls
.

.

.

miliciae principis archangeli Michaelis fabricata, dicatur sancti
AnSj^eli ecclesia usque ad caelos ' (ib, p. 561).

Baronius also identified the Church of
Michael 'inter nubes' with the Castle of

St.
S.

Angelo, assigning its dedication to Boniface in.
Boniface IV. (607-614), in memory of the
staying of the plague under Gregory the Great
(C. Baronius, Martyrologium Romanum, Venice,

—

The church on the Via Salaria. The dedicaii.
tion festival of Sept. 29 would seem to have three
steps in historical progress. The earliest has reference to the church on the Via Salaria, the second
to the Apulian church on Monte Gargano, the
third to the church on the Castel S. Angelo.
The
sixth mile-stone on the Via Salaria is north of the
Fidenae,
somewhere
site of
between Castel Giubileo
and Casale Marcigliano. The Casali Sette Bagni,
which lies on the hill-side north of the little stream
of the Allia, cannot be far from the old Basilica of
St. Michael. The evidence from the Michael shrina
near Spoleto, which was known for its healing
springs, may explain the origin of the dedication.

—

iii. The
church on Monte Gargano.
Monte
Gargano juts out from the north end of Apulia

The Michael shrine is on the
Angelo, about ten miles from Manfredonia, the ancient Sipuntum. The dedication is
assigned to the last years of the 5th century.
Baronius refers to it under the year 493 (Annalcs
Ecclesiastici, ed. Mainz, 1601-05, sub anno xliii.;
cf. his Martyr. Rom., p. 261).
The 'Apparitio S.
Mich. Ang.' is kept on May 8. The Liber Pontiof
Anastasius
Bibliothecarius
reads: Huius
ficalis
temporibus inventa est Ecclesia sancti Angeli in
Monte Gargano [Liber Pont. ch. 50, S. Gelasius).
It was a great centre of pilgrimage in the 10th
century. Otto III. visited the sanctuary in 998.
The fact rests on the credible witness of the Vita
S. Romiialdi of Petrus Damianus (F. Gregorovius,
into the Adriatic.

Monte

S.

'

'

Storia delta cittd di Roma, Ital. ed., Venice, 1872In the church was a spring of water
76, iii. 559).
which was held to be a cure for fever
Ex ipso autem saxo quo sacracontunditur aedes adaquilonem
altaris dulcis et nimium lucida guttatim aqua dilabitur quam
:

*

:

;

Ad hoc

incojae stiUam vocant.

et viti'eum vas

.

.

.

argeiitea

pendet catena suspensum
denique nonnuUi post long^as
febrium flamraas hac austa stilla celebri confestim refrigerio
potiuntur salutis' (B. Mombritius, Sanctuarium, ed. duo
Monachi Solesmensea, Paris, 1910, i. 391).
.

.

.

—

iv. The Michael sanctuary in Umbria.
The
Antonine Itinerary thus notes two stations on the
way from Rome to Milan by the Via Flaminia
'civitas spolitio
mil. vii: mutatio Sacraria ...
.

.

.

This 'mutatio' is placed at Le Vena,
near Spoleto (Itin. Ant. Aug., ed. G. Parthey and
mil.

viii.'

M. Pinder, Berlin, 1848, pp. 288, 378). Wesseling
rejects the theory of P. Cluver that this referred
to a sanctuary of Jupiter Clitumnus, and accepts
that of L. Holstein that there was a Christian
sanctuary on this site when the Itinerary was
written (P. Wesseling, Vet. Rom. Itineraria, Amsterdam, 1735, p. 613). H. Leclercq states definitely
that the sanctuary cannot have been dedicated to
the God of Angels' before the epoch of Theodosius,
or at the latest before the beginning of the 5th
century. The inscriptions of the Tempio di Clitunno
belong to this date. _The inscription over the
central door reads: ' SCS DEUS Angeloeum QUI
'

FECIT Resukrectionem.'

Leclercq says:

'Get edifice, dont la premifere destination n'6tait pas chr^tienne,
et qui portait primitivement le nom de sacrarium, n'a pu fitre
transform^ et d6di6 au Dieu des anges qu'i I'^poque de
ThiSodose' (Z)4(7i, art. ' Anges,' p. 2117).

And again, after examining the theory of H.
Grisar that these buildings [i.e. the Tempio di
Clitunno and the Church of S. Salvatore at Spoleto)
are works of a school of the 12th cent., he concludes
Nous pensons done, jusqu'i nouvelle demonstration, que
contrairement & I'opinion de Luc Holstein, le tempietto di
Ctitunno a eu une destination primitivement paienne, il fut un
de ces sacraHa qui bordaient en assez grand nonibre la rive du
:

'

Clitunne pour avoir fait donner le noni de Sacraria au gite
d'6tape situ6 entre .Spol^te et Trevi (ib. p. 2149).
'
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consecration of the liealing water of the
to tlie God of Angels suggests a similar
origin for the basilica on the Via Salaria, and may
perhaps lie behind the dedication on MonteUargano.
The early Christian association of angelic agency
with healing springs is recognized in Jn 5^. Lcclercq
states that there is evidence of the prevalence of
the cult of angels in Umbria from the first half of
the 5th century. The Church of S. Salvatore outside the walls of Spoleto is on the site of a small
church originally dedicated to St. Michael in 429.
There is another in the parish of Maudorleto near
Perugia, of tlie same epoch, called in the inscrip{ib.
tion
'basilicam sanctorum angelorum
p.

Clitumnus

:

'

2148).

—

i. St.
2. The Michael churches in the East.
Michael of Khunai. The Church of St. Michael
the Archistrategos was the centre of the angel cult
of Asia. When the hill-station of Khonai took the

—

place of Colossa3 in the 7th cent., the Church
of Colossae became known as the Church of
St. Michael of Khon.ai.
The legend tells that St.
Michael had saved the people of the Lyeus valley
from inundation by clearing the gorge outside
Colossce.
The miracle of Klionai in its present
forms is of the 9th cent., but it represents the
foundation legend of the great Church of Colossoe.
W. M. Kamsay has no doubt of the identity of the
Church of St. Michael of Khonai with the Church
of Colossse.
The raid of the Turks in 1189 swept
along the Lycus valley. Khonai on the hill-side
escaped them, but the threshing-floors along the
valley were destroyed, and the great church was

burnt (Nieetas Choniates, Annales de Isaaco
Angela, bk. ii. ch. 2 [Hist. Byzant., Venice, 1729,
xii. 210]). The legend also explains the origin of a
spring of SM'eet water on the north of the city
(Ramsay, Cities and Bishoprics of Phrygia, i.
214 ft'.). St. Michael of Khonai in the later Christian legend takes the place of the Zeus of Colossse
of pagan tradition.
The power associated with
Zeus was in the Christian period attributed to St.
Michael. Ramsay sums up the importance of the
legend in its bearing on early Christian history
:

The worship

in Phrj'gia.
Paul warned
the Colossians against it in the first century (Col. ii. IS). The
Council held at Laodiceia on the Lycus, about a.d. 363, stigmatised it as idolatrous (Cone. Laod. Can. 35). Theodoret, about
420-50 A.D., mentions that this disease long continued to infect
Phrj'gia and Pisidia (Interpr. Ep. Col. ii. 16). But that which
was once counted idolatry, was afterwards reckoned as piety
{Church in the Roman Empire, London, 1893, p. 477).
'

of angels

was strong

— Michael

the Archangel was honoured
His name is preserved in MikPrymnessos, in Mikhalitch on the
Sangarios, and in other city names (Ramsay,
Phrygia, i. 31 f.). He is connected with the introduction of Christianity into Isaura, and is associated with the cities of Akroinos-Nicopolis and
Gordium-Eudokias. Sozomen speaks of the cures
wrought at the Michaeleion, a shrine built by
Constantine on the north shore of the Bosphorus
ii.

Asia.

throughout
hayil near

A.«iia.

{HE

ii. 3).
Its ancient name was Hestia?, and was
traditionally associated with a temple built by the
Argonauts (Cedrenus, Hist. Comp. [Hist. Byzant.
vii. 96]
Ramsay, Church in Bom. Emp., p. 477, n.).
It was 35 stadia from Constantinople, and is now
;

represented by Arnautkoi.
Procopius describes the rebuilding of this basilica
by Constantine, and the building of another under
the dedication of St. Micliael at Proochthous on
tlie Asiatic shore (Procopius, de .^dtjiciis, i. 8).
He built another on the Asiatic coast at Mokadion
Procopius also mentions the Michael
{ib. i. 9).
churches erected by Justinian at Antioch {ib. ii.
Ill) and at the healing springs of Pythia in
Bithynia, with a house of rest for the sick {ib. iv.
3), while at Perga in Pamphylia stood a ptocheion
of St.

Michael

{ib. v. 9).
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iii.
Constantinople. There are important references to the Michael churches of Constantinople
and the neighbourhood in the Imperium Orientale
of Anselnio Baiiduri {Hist. Byzant., xxiii. and
xxiv.
and in the Constantinopolis Christiana
of C. D. du Cange [Hint. Byzant. xxii.).
The
latter gives a list of hfteen churches {ConstChrist, iv. 3) in the city and hve monasteries in
the suburbs (ib. iv. 15). The chief festival of St.
Michael in the Eastern Church is kept on Nov. 8.
iv. Alexandria.
The Annals of Eutychius of
Alexandria (t 940) have a lefjend connected with a
Michael church in Alexandria. It was on the site
of a temple of Saturn, in which had been an image
of brass named Michael.
The image was broken
)

—

tlie pagan festival was transferred to St.
Michael (R. Sinker, DCA, p. 1179).
3. The Michael churches in the Vi/est.
In Italy
and the East, headland, hill-top, and spring sanctuaries now dedicated to St. Michael were formerly

up, and

—

sacred sites of earlier religions. The associations
rest frequently on folk-lore
the testimony is that
of legend and tradition or place-name.
The same
associations are to be expected in the West.
In
some cases the legend may be traced in others it
may linger in folk-lore, and can be looked for only
But, given an ancient dedicain local tradition.
tion to St. Michael and a site associated with a
headland, hill-top, or spring, on a road or track of
early origin, it is reasonable to look for a preChristian sanctuary.
1. Headland and coast churches.
On the French
coast are St. Michel near the mouth of the Loire,
St. Michel on the Pointe du Raz in Brittany, St.
Michel en Grfeve to the south of Lannion, the lie
St. Michel near the Cap de Frehel, and, best.-kno\vn
of all, Mont St. Michel.
The legend associated
with Mont St. Michel suggests the tradition of an
ancient sanctuary of Celtic heathendom.
The
giant slain by Arthur on the site is said to have
come from Spain, the Hades of Celtic mythology
(Rh^s, Celtic Heathendom, p. 90 f.). He is said to
have ravished Elen, who is equated with a goddess
Thus, by the
of Welsh mythology (ib. p. 161).
overthrow of a giant by the champion of Christendom, the Celtic sanctuary becomes the sanctuary
of St. Michael.
Among the coast and headland churches in
England are St. Michael's Mount, the church of
Lyme Regis, and that of Bere near Seaton, all of
ancient origin. There are also St. Michael near
the mouth of the Camel opposite Padstow, St.
Michael, Mawnan, overlooking Falmouth Bay, and
On the west coast there
St. Michael-Caer-hayes.
is a Michael church at Workington in Cumberland
on the east coast, Garton in the East Riding,
Sidestrand and Ormesby St. Michael, in Norfolk
on the south coast, Newhaven in Sussex and East
Teignmouth, Devon. With a few exceptions the
majority are in Dorset, Devon, and Cornwall, where
the old lore lingered longest.
ii. Hill-top churches.
These are to be found
throughout the West, sometimes as hermitage
chapels, sometimes as town and village churches.
St. Michel is the central church of Limoges, the
Augustoritura or metropolis of the Lemovices. St.
Michel is also the central church of Ctstelnaudary
on the old road between Carcassonne and Toulouse.
These sites are frequently the high-places conseThe church of
crated to early religious rites.
Penkridge in Staffordshire is dedicated to St.
Michael.
Penkridge is the Celtic site of the
ancient city of Pennocrucium, a place-name which
bears evidence to the worship of the heathen god
in the centre of ancient Britain
(Rh^s, Celtic
Heathendom, p. 202 f. ). It is the Brytlionic equivalent of the Irish Cenn Cruach, the Chief of the
Mound,' who bowed before the staff of St. Patrick.
;

;

—

;

—

'

'

'
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Michael's at Lichfield is referred to in the MS
Historia EcclesicB Lichfeldensis in the Cathedral
Library at Lichfield. It was a venerated site even
in the time of St. Augustine

Penkridge was formerly the sanctuary of the Celtic

St.

Zeus.

A

Michael church

may

often witness to

some

pre-historic centre of religious worship.
The story of a bull is associated with the
foundation-legend of the Church of St. Michael in
Monte Gargano.' The legend rests on a 'libellus'
which was kept in the church. Garganus, a rich
citizen of Sipuntum, missed his bull from the herd :
Quern dominus collecta servorum multitudine per devia
queque requirens, invenifc tandem in vertice raontis foribus
cuiusdam asistere speluncae. Itaque promotus cur solivagus
incederet: statim corripit ira motus arcum, et appetit ilium
sagita tossicata que venti flamine retorta eum a quo iacta eat
mox veraa percusait (Mombricius, Sanctuarium, i. 390 ; cf.
Hereford Breviary in Chapter Library, Vi'orceater, 15th cent.,
ap. H. Bradsliaw See. xl. (1911) 339).
The sanctity of the bull-shrine is here vindicated.
The terror is averted by the dedication of the site
to St. Michael.
The life of St. Francis of Assisi alludes to the
forty days' fast in honour of St. Michael. It was
kept 'ad heremum Alvernae.'
It was on the
occasion of one of these fasts that the birds
gathered round his cell.
They are called his
'

'

:

'

:

'Corporibus occiaorum aepelliendis insolitae magnitudinis
coemeterium quod fano Divi Michaelia adiacet, fertur inaerviisse
quod ferunt Augustino, qui Anglorum Apostolus dicitur, cum

;

insulae partes inviserat, religione venerabile fuisse' (MS
Ilist. Eccl. Lichf., ap. H. E. Savage, The Church Heritage oj
illas

Lichfield, Lichfield, 1914, p. 14).

A

MS

note ' de Cemeteriis ' in the same
speaks
of certain national burial-places in the early ages
of the Church
' In primordiis nascentis
Ecclesiae Anglicanae cemeteria erant
rara, pauca sed amplissima et spaciosa: ut cemeterium Avelloniae
aanctum in quo Rex Arthuriua sepultus est cemeterium Dorovemi Cantiorum
Eboraci Brigantiura
Lindisferne
atque
adeo cemeterium Divo Mich.aeli sacrum Lichefeldiae ab Augustino Anglorum Apostolo, ut fama est, consecratum {ib. p. 14).
There is a passage in Bede which probably refers
to a similar burial-place in the neighbourhood of
:

;

;

;

;

'

Hexham
Est mansio quaedam secretior, nemore raro et vallo circumnon longe ab Hagustaldensi ecclesia
habens clymeterium sancti Michahelis archangeli, in qua vir Dei saepius,
manere cum paucis, atque orationibus ac lectioni quietus operam
dare consueverat {llE v. 2).
'

data,

.

.

.

.

.

.

'

'sorores aviculae' (Mombritius, Sanct. i. 512).
vision of the stigmata is assigned to the same
sanctuary.
*Biennio itaque antequam apiritum rederet caelo . .
per-

The

.

ductua eat in montem excelaum eeorsum cui nonien Alvernae.
Cum igitur iuxta solitum morem quadragessiniam ibidem ad
:

honorem archangeli Michaelia ieiunare coepisset
coepit
immiaaionum cumulatius dona sentire (ib, 1. 524J.
iii. The spring churches.
The dedication of wells
and springs to St. Michael may be noted in the
Michael churches of Askerswell, at the head of the
Asker Valley in Dorset, at Harwell in Lincolnshire,
and at Hougliton-le-Spring in Durham. In Portugal
near Leiria on the Monte de Sao Miguel a warm
and a cold spring issue close together from the
Olhos de Sao Pedro.
.

.

.

'

—

There ig a remarkable example of a Michael church in aasociation with a spring at Llanmihangel near Llantwit Major in
Glamorganshire. The church is in a dell, and just outside the
N.W. corner of its churchyard is a spring. The apring-head is
ornamented with the bust of a woman, and the water used to
iaaue from the breasts.
It is now (April 1915) nearly filled up
with mud.

—

churches in the diocese of St. David's, to the
number of forty-five, with one exception, are in
the country districts. It has been suggested by
Willis Bund (p. 336) that they mark a second stage
in the spread of Christianity in Wales
:

'The group

of Michael churches would therefore represent
the villages of the lay tribe that had become Christian, but
which still belonged to the lay tribe, and so could not be called
by the name of the Saint, or the tribe of the Saint, or of his
family. They thus form a group which marks the spread of
Christianity. . . . The term selected was one that would celebrate the victory of the cross over the Pagan (ib. p. 336).
'

The Michael churches

of

Anglesey bear out

this

suggestion. There are four of them ; and they are
all in the near neighbourhood of sites of great
antiquity, associated with the legend and myth of
Wales.
Llanfihangel-ty'n Sylwg, on the coast
north-west of Beaumaris, is within the pre-historic
site of Bwrdd Arthur.
Llanfihangel Tre'r Beirdd
derives its name from the ancient Cameddau Tre'r
Beirdd. Itliesto theeastof Llanerchymedd. Llanfihangel-yn-Nhowyn, south-east of valley, is near
the siteof Cter-Ellen. Llanfihangel Esceifiog is parochially connected with the old site of Plas Berw.
This association of the Michael churches of Anglesey, taken together with the evidence of the
churches in Italy and the East, can hardly be
accidental. It would seem to support the evidence
that the Michael churches occupy the shrines and
sites of Celtic heathendom.
V. The Michael churchyards.
The churchyard of

—

of St. Michel at Bordeaux is on the
an ancient cemetery, the soil of which has

the property of preserving the bodies.
vi. The Angel Victor in Ireland.
The Genair
Patraicc, the hymn of St. Fiacc in honour of St.
Patrick, has two references to St. Michael under
the name of Victor. In v. 4 it is by his command
that Patrick went across the seas

—

:

*Asbert Victor fri gniad
Mil con teased for tonna,
'Said Victor to Milchu's bondsman, that he should go over
the wavea' (Irish Liber Symnormn, H. Bradshaw Soc. xiii.
*

[1898] 98, xiv. [1898] 32).

In 1. 47, an angel sends Patrick to Victor, who
stopped him from going to Armagh at his death
:

Dofaith fa-dea co Victor,
ba he ar id ra lastar,'
sent him south to Victor it was he [Victor] that Btopped
'

•

'

He

*

"

:

him

'

(ib. xiii.

The

102, xiv. 34).

gloss

on

v.

4 reads

:

Victor, i. angel communis Scotticae gentis sein quia Michael
angelus Ebreicae gentis, ita Victor Scottorum (ib. xiii. 98).
'

:

'

The Llanfihangel churches in Wales. It has
been noted by W. L. Bevan (Dioc. Hist, of St.
David's, London, 1S8S, p. 36, ap. Willis Bund, The
Celtic Church of Wales, p. 336) that the Michael
iv.

The Church
site of

The

translation of the Irish gloss on v. 46 reads

:

'i.e. to meet him, to summon him to go to Victor.
He was
his soul-friend, and he is the common angel of the Gaels [aingel
coitcend na nGoedel] ; sicut est Michel ludeorum ita Victor
Sootorum ' (ib. xiii. 102, xiv. 184).

The hymn seems based on notes written by
Muirchu Maccu Mactheni in the 7th cent, and preserved in the Book of Armagh. The hymn itself
belongs to the 8th century [ib. xiv. 176). The
name Victor may be traceable to the inlatio of the
Mozarabic Missal for Michaelmas
:

E

celo missus : iniquum hostera perimens submittet in
et ipse victor exultans victori plaudet a quo victor
manebit' (Missate Mixtum dictuin Mozarabes, ed. A. Lesley,
Eome, 1756, p. 392).
'

inferno

:

:

It is a point of affinity between the liturgical
uses of Ireland and Spain.
But the name Michael is not sunk in the title
Victor. J. H. Bernard, in his note on the Hymn of
St. Colman Mac Murchon in honour of St. Michael,
says
In the Second
St. Michael was verj' popular in Ireland.
Vision of Adamnan we read in section 19 " the three hostages
'

:

that were taken on behalf of the Lord for warding off every
disease from the Irish are Peter the Apostle, and Mary the
Virgin, and Michael the Archangel.'' There are a large number

—

of fragmentary Irish poems in praise of St. Michael in the manuscript collection of the Royal Irish Academy. There were
churches dedicated to him in many localities ; the place-name
Teviple-Michael still exists in 6 or 7 counties ' (H. Bradshaw
Soc. xiv. 133).

The Michaelmas

—

goose. There is an old
you eat goose on Micliaelmas-day
you will never want money all the year round
(Hone, Every-Day Book, i. 1339). In Hereford4.

saying

:

'

If

shire in 1470, ' one goose fit for the lord's dinner on
the feast of St. Michael the archangel ' was due as

MICIUS
part of service or rent for land (ib.). G. Gascoif^e,
in liis poems published in 1575, alludes to a similar

custom

Bradshaw

Soc.

Epistle is inspired by the thought
of Christianity over heathenism,
and belongs to the same cycle of ideas as the
Angel Victor in Ireland.
of the

At

Micliac'lmasse a pooee,
Ami Homi-'what else at New-yerea tide,
For feare their lease flie loose (iO.).
'

deep in the folk-lore and reGeese have sacred asligious ideas of a people.
They saved Rome (' anseres non fefelsociations.
The
quibus sacria Junoni' [Livy, v. 47]).
lere
goose-pond, or fuente de las ocas,' is still preserved

Such customs

lie

:

'

in the cloister court of the cathedral of Barcelona.
The cathedral is built on the site of a Koman
Some
temple a temple ascribed to Hercules.
columns in an adjoining street still witness to tlie
Tliere were sacred geese
antiquity of the site.

—

Geese were
in the Greek temples {EEE i. 518).
tabu to the ancient Britons (' leporem et gallinam
et anserem gustare fas non putant' [Goes, de Bell.
Gall. V. 12]).
They also have a place in the story of
St. Werburga ( in Wedune mansione, quod est iuxta
infinita aucarum sUvestrium . .
Hamptoniam
multitudo' [Xiova Legenda Anglie, ed. C. Horstmann, Oxford, 1901, ii. 423]). The witness of East
and West, the folk-lore and legend of Britain,
alike point to the sacred associations of the Michael'

.

.

.

.

This established Michaelmas custom
together with the sites of so many of our
Michael churches, on a foundation of primitive
religion, and in Britain they are no less sacred
to Christianity for thus keeping alive the deeprooted religious convictions of Celtic heathendom.
meaning of the festival
liturgical
5. The
St. Michael and All Angels.— The festival of
Michaelmas is specially in honour of St. Michael,
but the words of the officium or introit to the mass
Benedicite Dominum
in all Western uses are
omnes angeli.' The festival thus includes All
Angels.
The English Prayer-Book entitles the
The Colfestival
St. Michael and All Angels.'
bertine Breviary of c. 1675 (H. Bradshaw Soc. xliii.
S. Michaelis
[1912] p. xxxvi) agrees in this title
The Dedication of the
et omnium Angelorum.'
Great Hall of the Baths of Diocletian in 1564 under
the title S. Maria degli Angeli shows the same
goose.

rests,

'

:

'

:

'

intention.
The Collect ' Deus, qui miro ordine
' the
services of Angels and men in a wonderful order'
Its subject is the
is common to all the uses.
ministry of angels. The gospel, offertorium, and
postcommunio are also common to all. The Gospel
' Quis putas
maior
refers to the guardianship
' Stetit Angelus
to
of the angels, the Offertory
the incense of prayer, the Postcommunio—' Beati
Archangeli tui Michaelis' to the intercession of
The Epistle common to the Roman
St. Michael.
and Sarum and most of the Western uses 'signi'

—

'

—

—
—

—

'

—

—

—

fieavit Deus quae oportet fieri cito
commemorates
the Angel of the Apocalypse (H. Bradshaw Soc.
xii. [1897] 1595).
The Epistle in the English Prayer-Book, ' There
was war in heaven,' represents a different strain of
liturgical tradition, and celebrates the victory of
that old serpent,
St. Michael over the dragon,
called the devil and Satan, which deceiveth the
whole world.' The Westminster Missal of c. 1375
has this Epistle as a First Lection, followed by the
usual Epistle, ' Significavit Deus.' It is a rare
instance of two prophetical lessons before the gospel,
which of itself shows the influence of Galilean use.
'

'

is strengthened by its use as the
First Lection in the Mozarabic Missale Mixtum (ed.
Lesley, p. 380).
It also appears as a Matins lesson
in the Milan Breviary (Breviarium Ambrosianum,

This inference

Milan, 1896, Pars Aestiva,

Wickham Legg

ii.

Prop, de Tempore,

traces it in the Missals
of Durham, Abingdon, and Sherborne among old
English uses and in that of Rouen of 1499 and
p. 403).

the Cistercian Missal of 1627 (H.
xii. 1595).

The English

:

•At ChriBtraaaae a capon,

mas
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;

triumph
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Bradshaw Society;

DCA

;

F.

Arnold-Forster, .Studies in Church Dedications, London, 1809;
W. Hone, Every-Day Book, do. 1830 H. Quentin, Lee
;

W.

SlartyToiof/ee historiquee, Paris, 1908 ;
M. Ramsay, Cities
and liiskoprics 0/ Pkryttia. Oxford, 1895-97 ; J. Rhys, Celtic
Heathendom', London, is;is ; J.
Willis Bund, The Celtic
Church in Wales, do. 1807.
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MICIUS. —

Micius'is the latinized form of the
words otherwise transliterated Mih Tsze, or Mo
Tsze, meaning the philosopher Mih.' His personal
name was Teih (or Ti). He was a native of the
State of Sung, and is regarded by some as a
younger contemporary of Confucius (E. Faber,
E. H. Parker), and by others as
very little
His opinions are
anterior to Mencius' (J. Legge).
preserved in 71 chapters arranged in 15 books
but 18 of the chapters, in some cases along with
their very titles, have been lost.
Faber speaks of
him as an ancient Chinese socialist, and Parker
calls him 'a Quixotic Diogenes,' head of 'the
'

'

'

;

school of simplicity, socialism, and universal love
(China and Religion, London, 1905, p. 67). It is
this doctrine of universal love by which he is best
known, largely because of the criticism of it by
Mencius {q.v.). All social disorders in the empire,
and between persons, families, or States, spring
from selfishness, and would be impossible if men
loved the persons, families, and States of others as
they love what belongs to themselves. Such universal love may be difficult but, if men can be
induced to sacrifice their lives for the sake of
pleasing their sovereign, how much less difficult
should they find it to practise universal love,
;

which, moreover, would be responded to by love.
Others would follow if only rulers would lead the
way by administering their government on this
principle, taking pleasure in it, stimulating men
to it by rewards and praise, and aweing them from
opposition to it by punishment and fines. Micius
adduces the ancient kings as examples, for equally
with Confucius he builds on the ancient books.
What gives rise to hate and all its evils is the
In spite of the
principle of making distinctions.
brevity of life and the selfish desire to make the
most of it for oneself, each man should be for the
other as for himself. There is no one who would
not prefer as his friend or his sovereign one who
practises universal love rather than one who acts
on the opposite princijile. To the objection that
universal love is injurious to filial piety Micius
replies that the filial son is one who wishes to
secure the happiness of his parents by inducing
men to love and benefit them, and that to love and
benefit the parents of others is precisely to secure
for one's own the same treatment in return (bk.
iv.).
It is here that Mencius joins issue with the
Mihist I Tsze. Taking Micius's doctrine as inculcating equal love to all, he argues from the
actual facts of human nature, pointing out that
a man's affection for his brother's child is not
merely the same as his ati'ection for the child of his
neighbour, and that man is related in a special
way to his o>vn parents, heaven having made man
to have this one root (Mencius, bk. iii. pt. i. ch. 5,
Legge admits that Micius appears
pt. ii. ch. 9).
to lose sight of the other sentiments of the human
mind in his exclusive contemplation of tlie power
of love, but denies that Micius taught equal love
It is true that we do not find in Micius the
to all.
?brase
without difference of degree,' used by
Tsze, though it may be held that I Tsze represents the logic of his master's doctrine.
I Tsze
'
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also exposed himself to Mencius's criticism by his
exaggeration of his master's teaching on simplicity
in funeral rites (Mencius, bk. iii. pt. i. ch. 5).

Micius did no more than discourage extravagance
on utilitarian grounds, as being of no profit to men
or gods, while he allowed all that was necessary
for a decent interment (Micius, bk. v. ch. 25).

Among

other points worthy of notice are these.
In bk. iii., on the value of uniformity, Micius
holds that men originally were hopelessly at sixes
and sevens, each having his own view of right, and
that order is based on submissive acceptance of
the judgment of the supreme ruler, whose judgment, however, must conform to heaven if heavensent punishments are to be avoided.
Hence the
piety of the ancient kings.
Micius is firmly convinced of the existence of spiritual beings, the
instruments of heaven's righteous administration,
and so far affirms the necessity of religious belief
for social stabDity (bk. viii.).
Of two chapters
criticizing the Confucian school one survives,
though Chinese editors are inclined to deny this
reference of his remarks.
On the whole Micius
deserves Legge's praise of him as
an original
thinker,' who exercised a bolder judgment on
things than Confucius or any of his followers.
'

—

Literature. J. Legrge, Chinese Classics, London, 1867-76,
ii.
Prolefjomena ; E. Faber, Die Grundgedanken des alien
chinesischen SociaUs7mcs, Elberfeld, 1877.

P. J.

Maclagan.

MICMACS.— See Algonquins (Eastern).
MIDRASH AND MIDRASHIC LITERATURE. —The term midrash (from the root darash,
'to seek,' 'inquire') signifies 'research,' 'inquiry,'
'study.' Applied by the Chronicler to historical
writings of didactic import,' as the Midrash of the
Prophet Iddo (2 Ch 13--') and the Midrash of the

book of Kings (2 Ch 24"), it assumed later, with
the advent of the s6f'rim, or scribes, upon the stage
of Jewish history, the connotation of free exposition or exegesis of Scripture, eventually becoming
a general term for pure theoretic study as opposed
to a practical pursuit of knowledge.^ From the
latter usage the Jewish academy received its name
he,th ham-inidrdsh,
house of study.
In a nar'

'

rower sense, midrash is employed to mean any
specific exposition of a Scriptural passage differing
essentially from the p'shdt, the literal meaning
(the plural form in such case being midrclshCth),
and the name is then transferred to a collection of
such free expositions, known collectively as inidrashim, Midrashic works.'
The intellectual activity of the Rabbis with regard to this free exposition of the Bible was developed along two distinct lines, the Halakhah and
the Haggadah, and a few brief remarks on the
basic difi'erences between these two currents of
Rabbinic thouglit, flowing in parallel streams, are
of paramount importance.
Reduced to their bare
etymology, the terms signify hdlakhdh, way of
acting,' 'habit,' rule of conduct'
haggadah (also
'

:

'

known

in its

;

Aramaic form 'aggdddh

or 'agddd),

'narrative," explanation.'^ The Halakhah confines
itself to the legalistic aspect of the Scriptures
the
Haggadah to their moralizing and edifying aspect.
From the Rabbinic standpoint, the Bible is a microcosm in which is reflected every move and event of
the great universe. One teacher comments
Turn
it, and again turn it
for the all is therein, and
;

'

:

;

1

Of. S.

R. Driver, Introduction

Edinburgh, 1913,

to the

Literature of the OT^,

p. 629.

- e.g., Rabban .Simeon, the son of Gamaliel, adda
Not the
midrash (pare theoretic stud}') is the ground worii, but the deed
(Saj/ings of the Jewish Fathers, ed. C. Taylor^, Cambridge, 1897,
:

p. 5, Heb. text).
^ Cf. W. Bacher,

'

Die exegetische Terminologie der jiidischen
TraditionsUleratur, Leipzig, 1899-1905, i. 103.
Bacher (.JQR iv. [1892] 406-429) derives this word from the
formula maggtd sh^, the text explains that,' in use in the
earliest Midrashic works.
••

'

thy all is therein {Sayings of the Jewish Fathers,
It requires only the light of a great thinker
to extract from its compact pages all this esoteric
wisdom like a hammer which strikes the inherent
sparks from the rock, it is possible to unravel all
the secrets which lie beneath the surface of the
cold letter of the text {Sanh. 34a).
The Halakhah
takes up this work of rekindling the mystic spark
of knowledge in the legal field ; in all other fields
of human activity that task is undertaken by the
Haggadah. The Halakhah relies, for its powers,
mainly on the intellectual and logical faculties
of man ; the Haggadah on the imaginative and
emotional faculties. The Halakhah strives to preserve the letter of the law by insisting on the
observance of all the detaUs in the ritual ; the
Haggadah, by a well-defined analysis of the relation
of man to his environment, seeks to preserve its
'

p. 96).

;

spirit.'

Midrashic study, therefore, assumes a twofold
On the one hand, it is concerned with the
evolution of legalism the Halakhah on the other,
it centres about the problems of God, man, and the
universe the Haggadah. The origin of Midrashic
study is shrouded in the gloom of antiquity. The
Rabbis themselves often assign Midrashic interpretations of Scripture to Biblical personages, but
such statements are not to be taken literally.
noteworthy instance of this occurs in the Mishna
{Sh'kdlim, vi. 6)
This is the midrash which Jehoiada, the high-priest, taught,' etc. By such assertions the Rabbis probably meant to emphasize the
continuity and binding force of the traditional law.
There can be no doubt, however, that this free
aspect.

—

;

—

A

:

'

method

of inquiry into Scripture was well established during the period of the early scribes, the
men of the Great Synagogue, who took up the reconstructive work initiated by Ezra.^ The author
of Daniel uses Midrashic exegesis quite liberally in
interpreting the words of Jeremiah (25"'- 29'") in
his famous prophecy of the weeks (ch. 9).
With
the advent of the scribes Midrashic study becomes
a permanent institution in the Jewish intellectual
world and passes through its process of evolution
during the succeeding ages.
Three historical
periods are generally distinguished : {a) the period
of the s6f'rtm, or scribes, 400 B.C.-A.D. 10 ; (6)
the period of the Tanndim, the early Rabbinical
authorities, A.D. 10-220 ; (c) the period of the
Anidrdim, later Rabbinic authorities, A.D. 220-500.
The historical side of the development of Midrashic
study has been ably dealt with in the works of L.
Zunz, Die gottesdienstlichen Vortrdge der Juden,
Frankfort, 1892 ; Z. Frankel, Hodegetica in Mischnam, Leipzig, 1859, and Introductio in Talmud
Hierosolymitanum, Breslau, 1870 ; D. Hoffinann,
'
Zur Einleitung in die halachischen Midraschim
(Beilage des Rabbiner-Seminars zu Berlin), 1887 ;
and especially in the works of W. Bacher, Die
Agada der Tannaiten, Strassburg, 1903, Die Agada
der babylonischen Amorder, do. 1878, and Die
Agada der paldstinischen Amorder, do. 1892-99.
Only few traces remain of the Midrashic exegesis
of the early scribes (cf. Mishndh Sdtdh, viii. ;
Ma'dser Sheni, V. 10 f.). During the second period,
the Tannaitic, Midrashic study must have developed to grand proportions, as is evident from
the fact that the various schools of Rabbis, begin1 Cf. I. H. Weiss, Zur Geschichte der jiidischen Tradition"^,
Wilna, 1904, iii. 220.
2 The following passage ia of interest as confinning this posiRabbi Levi says: *We have received this midrash from
tion.
the men of the Great Synagogue. Wherever Scripture uses the
expression "and it came to pass," the phrase generally impUes
calamity' {M'-gilldh, 106). Parallel passages on the authority
of a number of different teachers are found in B'^reshlth Rabbd,
xlii. 3; Wayikrd liahhd, xi. 7; Ruth Rabbd, i. 7procem.
Ester
Babbd, i. 1 proosm.; P'^slktd Rabbdthi, 5. In these the period
of the Babylonian Exile is assigned aa the date for this midrash
(cf. N. Krochmal, Moreh NebitkM haz-Z^mdn^, Warsaw, 1894,
;

p. 224).
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ning with Hillel, laid down specilic rules for exefesia to keep tlie_ study witliin definite bounds.'
'he period of the
field of

in fact,

AmOraim was most

prolilic in

the

Midrashic research, most of the collections,
liaving tlieir beginnings during that period.

—

-The legalistic exegeMis
I. Halakhic Midrashim.
of Scripture did not proceed in an unsystematic
Each
school
of
Rabbis
would hand over
manner.
the results of its work to the next in tlie form of
rules of legal hermeneutics which were derived
from a collation of similarly worded passages in the
Pentateuch.
Accordingly, the school of Hillel,
at the beginning of the first century of our era,
left seven such rules, which, in the scliool of Rabbi
Ishmael, were later amplified into thirteen.^
These are either based on some logical syllogism or
of purely exegetical character.
Thus the seven
original rules laid down by the school of Hillel

embrace the following: (1) the inference from
minor and major (at the bottom of which is a
fortiori reasoning)
(2) the analogy of expressions
;

;

the generalization of one special provision
the generalization of two special provisions
the
effect of general and particular terms
(5)
(6)
the analogy made from anotner passage ; (7) the
explanation derived from the conte.xt.'
From the school of Rabbi Ishmael a complete
commentary on the legal portion of the Pentateuch
was issued, the following parts of which have been
preserved.
(a) The M'khUtd (Aramaic for 'rule' or 'measure '), which is the earliest Rabbinic work extant,
is a running commentary to the legal portions of
Exodus. It begins with the injunction concerning
the Paschal lamb in 12'^-, and ends with the injunction concerning the kindling of fires on the
Sabbath (35^). A large portion of Haggadic material
has also been added. In the M'khUtd, as well as
in all the other Halakhic Midrashim, the activity
of the Rabbis in the legal field is analyzed
in
the Mishna it is synthesized. The M'khilta went
through the hands of later redactors, whose work is
still traceable.
The editio princeps was Constantinople, 1515, and the two critical editions are
Mechilta
von I. H. Weiss (Vienna, 1865) and
Mechilta de Rabbi Ismael
von M. Friedmann
(3)
(4)

;

;

.

.

.

.

.

.

(do. 1870).''

The

existence of a commentary to Leviticus
is posited by Hoffmann (' Einleitung,' pp. 72-76) from fragments preserved in
various places in Rabbinic literature.
(c) The Halakhic Midrash to Numbers from the
same school is the Sifre to Numbers, forming a
running commentary to 5-35''' with omissions. The
work is generally bound together with the Sifre to
Deuteronomy, and both were, for a long time, considered of similar origin. The latter work, however, originated in the school of Rabbi Akiba.
The name Sifre probably means books.' The first
edition was printed in Venice, 1545, and a critical
edition was issued by M. Friedmann, Sifre debi
iifi* (Vienna, 1864).
(d) Fragments, from the same school, of a commentary to Deuteronomy were published by D.
Hoffmann, in Jubelschrift zum siebzigsten Geburtstag des Dr. Israel Hildesheimer, Berlin, 1890,
(6)

from the same school

'

pp. 1-32.

Opposed to the methods pursued by the school of
Rabbi Ishmael was the more rigoristie school of
Rabbi Akiba. The latter, in expounding the law,
followed a method known as extension and limitation
(ribbut il-mt'ut), introduced by his teacher,
Nahum of Gimzo. According to this system, it
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was necessary to consider the amplifying or limiting
value of certain particles used in the Pentateucii
when considering the legal question involved in the
passage, in order to include the additions of tradition or to exclude what it no longer sanctions.
Tlius the particles 'even,' 'every,' 'also,' 'with'
were considered as amplifying, the particles but,'
only,' from as limiting, the original law. Rabbi
Al>iba's disciples included the most distinguished
teachers of the Law, such as Rabbi Me'tr, Judah
ben 'Ilai, Simeon ben YOhai, and Y6s6 bar ^alafta.
His disciple, Aquila, followed his methods of exegesis in Ids Greek version of the OT.
From the
school of Rabbi Aljiba the following Halakhic
Midrashim have been preserved (i.) &e M'khUtd
of Rabbi Simeon ben YOhai on Exodus, contained
in the Midrash hag-GddhOl, and published by D.
Hoffmann {Mechilta de Babbi Simon b. Jochai,
Frankfort a. M., 1905);' (ii.) t\\<i Sifra or TOrath
KShdnim, the Law of the Priesthood,' which is a
most complete running Halakhic commentary to
Leviticus, and was edited by Rabbi Hiyya (middle
of 2nd cent. cf. Hott'mann, Einleitung,' p. 22) the
editio princeps was Venice, 1545, and the standard
edition is Sifra, Commentar zu Leviticus
nebst
Erlduterung des R. A braham ben David und I. H.
Weiss
herausgegeben von Jakob Schlossberg,
Vienna, 1862; (iii.) the Sifre Zutd, the Halakhic
commentary to Numbers from the school of Rabbi
Akiba, existing only in fragmentary form in various
collections, foremost among which is the Yalkut
Shim''6ni, the editio princeps of which uses the
expression Zutd, smaller,' to distinguish this Midrash from the Sifre to Numbers mentioned above
(cf. Hott'mann, 'Einleitung,' pp. 59-66); and(iv.)the
Sifre to Deuteronomy, which is the legal commentary to this book issuing from the same school. It is
usually bound with the SifrU to Numbers emanating
from the scliool of Rabbi Ishmael (cf. above).
These Midrashic collections are but small remnants of the great number of such works which
the ravages of time have destroyed. They were
compiled, for the most part, during the first two
centuries of our era. While their scope is primarily Halakhic, the Haggadic content in each
instance forms no mean proportion, for the Rabbis
felt themselves bound by no rigorous division-line
in arranging their material.
The later Mishna
and Talmud are similar extensive collections which
comprise the greatest eftbrts of the Rabbis in the
realm of Halakhah and Haggadah.
To illustrate the methods of the Halakhic
Midrash the following passage, in which the legal
aspect of tort is discussed, will be of interest
'

'

'

'

:

'

'

;

;

.

.

.

.

.

.

'

" Eye for eye " [Ex 2124] means a money-compensation.
is a mere assertion
perhaps we are actually to
understand the passage in its literal sense. Says Rabbi Eleazar
" Scripture unites in one passage [Lv 2421] the two injunctions,
He that killeth a beast shall make it good and he that killetb
a man shall be put to death.' For what purpose is this collation ? in order to establish a like precedent for the laws of tort
Just as the damage inflicted on
in the case of man and beast.
a beast is punishable by a fine, so the damage inflicted on a
human being is punishable by a fine." Rabbi Isaac adds "In
the case where one's beast had repeatedly inflicted death on
several human beings, Scripture specifically imposes a fine on
the owner to escape a deserved death-penalty [Ex 21*^f-] in
this case, where the Scriptural penalty is only the loss of an
'

This, however,

;

:

*

;

—

:

;

eye, there is all the
to allow a money

more reason to

compensation "
Ishmael, Mishpdpin, 8).

believe that the text
'

(cf.

meant

M'khUtd of Rabbi

The binding force of the decisions of the Rabbis
with regard to their interpretations of the Mosaic
law is clearly expressed in the following
:

'

'

01. S. Horovitz, in

1

JE viii.

649.

For these see JE x. 611 f.
Sanhedrln, ch. 7 IbMth of Rabbi Nathan, ch.
B7 and Sifrd, introductory ch.
* Cf. J. winter and A. Wiinsche, Die judische Litteratur,
Irives, 1894, i. 371-410 and JE viii. 664 f.
2

s Cf. TOseftd,

;

:

;

VOL. VIII.

—40

'Concerning the authority of the words of the scribes.
Scripture says [Dt 17"] : " According to the tenor of the law
wliich they shall teach thee." It does not say which the Torah
1 Cf. S. Schechter,
Midrash Haggadol, Heb. preface, CamEin Wort fiber die Mechilta des R.
I. Lewy,
Simon,' Jahresbericht des jildisch-iheologischen Seminars
Franckelscher Stiftung,' Breslau, 1889 and L. Ginzberg, in
Festschrift zu I. Lewi's 70ten Geburtstag, do. 1911, pp. 403-

bridge, 1902
'

436.

;

'

;
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.
but rather which they shall teach thee.
Furthermore, it enjoins, "Thou ehalt not turn aside from the
sentence which they shall shew thee, to the right hand, nor to
the left," which means that thou shalt listen to their opinions
in reference to what is right, if they tell thee that it is right,
and in reference to what is left, if they tell thee that it is left
and even if they were to tell thee concerning the right that it
is left, and concerning the left that it is right, thou must yield
to their opinion (Shir hash-Shirim Rabbd^ i. 2).

shall teach thee,

.

'

.

—

Hag-gadic Midrashim. The Haggadah is the
expression of the philosophy of Jewish life, and, as
a result, had a wider appeal than the more abstruse
With a Keen appreciation of the
Halakhah.
consoling powers of the Haggadah, Rabbi Isaac
informs us
2.

:

Generations before, when the penny had a freer circulation,
there was a desire to listen to lectures on Mishnah and Talmud
is scarce, there is only a
but to-day, however, when the penny"""
"
" >Eahana,
desire for Scripture and Haggadah' (P^si^ta of" Rav
Baii6desh hash-Shelisht).
*

:

of two kinds
and (2) homiletic. The first form
running commentaries to the text of the various
books of the OT, and in this respect follow the
method of the Halakhic Midrashim. They are,
however, frequently introduced by several proems
opening remarks generally based on some text
in the Hagiographa which is rather a character-

The Haggadic Midrashim are

(1)

exegetical,

—

istic of

—

The

the homiletic Midrashim.

latter are

sermons which were
delivered during the Sabbath and festival services
in the synagogues, and which were based on the
portion of the law read during such service. The
homiletic Midrashim, therefore, differ essentially,
in structure as well as in the treatment of their
subject-matter, from all the other Midrashic works.
They are regularly introduced by proems in which
a passage from the Hagiographa or Prophets is
explained and introduced into the context.
collections of homilies

or

Several homiletic works (notably the

Tankumd)
The lesson

also resort to a Halakhic exordium.
of the day is then attached to the opening verses
of the portion of the law read during the service,
the text being often used merely as a basis for
The
a lesson on morals quite fully developed.
homilies close, for the most part, with verses of
encouragement, prophesying the redemption of
Two
Israel and the advent of the Messianic era.
cycles of homiletic Midrashim are in existence
(a) those originating in the three-jrear-cycle of
Scriptural Sabbath readings then in vogue in

Palestine

—the

S'dharhn cycle'

—and

(6)

those

based on the readings during the special Sabbaths
in the Jewish calendar (occurring before Purim
and Passover) and on the festivals and fast-days
the P'siktd cycle.
3. Exegetical Midrashim.— Of these the oldest
and most important is B'reshtth Rabba, a Haggadic
commentary to Genesis.^ It is the first in the

—

collection

known

as

Midrash Babbd, or Midrash

Habbdth, which comprises ten Midrashic works,
one for each book of the Pentateuch, and one for
each of the Five Scrolls (the books of Esther,
Canticles, Ruth, Lamentations, and Ecclesiastes).
The works included in this collection are of a
miscellaneous character, and their time of composition extends from the 6th to the 12th cent.
the period in which the different Haggadic Midra-

shim were redacted.

Of the Haggadic Midrashim

B'reshtth Babbd is, no doubt, the oldest as well as
the richest from the point of view of subjectmatter. Like most of the Midrashim, it had its
origin in Palestine, and was put into its final form
no later than the 6th century. Older authorities
assign the work to Rabbi Hoshaiah, a Palestinian
teacher of the 3rd cent, (with whose remarks the
book opens), but he cannot be responsible for the
1 Cf. J. Theodor, in Monatsschrift/iir Geschichte und WissenBcha/t des Judsnthuina, xxxiv. [1835-87] 356.
2 For introductions to the various Midrashic works ct. JB,

title
Winter and Wiinsche,
introductions to the separate works.

under each

;

i.

411-601

;

and the

work

in

its

present

form.

The

historical

and

legendary content of Genesis furnishes ample
The ten
material for Haggadic exposition.
Midrashic works forming the collection Midrash
Babbd were printed for the first time in Venice,
The standard edition is that of Wilna,
1545.
1878-87.
The collection was translated into
German by August Wiinsche in Bibliotheca
Babbinica, eine Sammlung alter Midraschvm,
Leipzig, 1880-85, and L. Shapiro translated a part
of B'reshtth Babbd into English (Midrash Babba,

New York,

1906).

Ekhd Babbdtht, a Haggadic commentary

to

Lamentations, is also a very early exegetical
Midrash, and is included in the Mlidrdsh Babba.
This work (as well as B'reshtth Babba) is introduced by many elaborate proems followed by
commentary to the text of Lamentations. The
book is especially rich in anecdotes and legends of
the pathetic events that transpired during the
destruction of Jerusalem. A critical edition has
been issued by S. Ruber, Echa Babbati, Wilna,
1899.

SMr

hash-Shtrtm Babbd

is

an exegetical Midrash

The
to Canticles, included in the Midrash Babbd.
entire work is an elaborate allegorical rendition of
the relation between God and Israel implied in the
dialogues between the shepherd and his bride.
Buth Babbd (also included in the Midrdsh Babbd)
The book is
is an exegetical Midrash to Ruth.
introduced by a series of proems, and the conversion of Ruth furnishes many a beautiful lesson to
the Rabbinical commentators.
Kdheleth Babbd (also included in the aliove
collection) is an almost complete exegetical com-

The author utilized
Ecclesiastes.
of the material found in the Talmud and in
various earlier Midrashic works, and mentions
several sources by name a sign of the late origin
mentary on

much

—

of the Midrash.
Finally, Ester

Babbd is an exegetical commentary on Esther included in the Midrdsh Babbd.
This is one of a number of extant Haggadic
Midrashim to the book of Esther, very popular
because of its use during the Purim festival. The
otiiers were published by S. Ruber, Sammhing
agadischer Commentare zum Buche Esther, Wilna,
1886,

and Agadisehe Abhandlungen zum Buche

Esther, Cracow, 1897.
Besides the above-mentioned Midrashim to the
Five Scrolls, Ruber published several other extant
Midrashim to the books of Canticles, Ruth,
Lamentations, and Ecclesiastes, in Midrasch Suta,
Berlin, 1894.
There are still extant several

Haggadic Midrashim dealing with the remaining books of Scripture.
There can be no doubt that originally such exegetical works existed on all the books, but they
have been lost. Foremost among them is Midrdsh
T'hilltm, a Haggadic commentary to the book of
Psalms. It is also known as SkSher fObh, He
that seeketh good' (Pr 11"'), which are also the
opening words of the book. This Midrash is
especially rich in the rhetorical devices employed
by the Haggadists analogies, legends, fables,
critical edition was issued by
niaxims, etc.
Ruber (Midrasch Tehillim, Wilna, 1891).
Midrash to the book of Samuel has, likewise, been
'

A

preserved,

known

collection

of

—

A

It is a
as Midrdsh Sh'miVel.
Haggadic comments on the book,

gleaned from various parts of Rabbinic literature.
The first edition of the work was Constantinople,

1517.
A critical edition was issued by S. Ruber
(Midrasch Samuel, Cracow, 1893). Midrdsh Mishle
is an incomplete Haggadic Midrash to Proverbs.
The comments in this Midrash are exceptionally
brief, so that the work approaches the character
A critical edition was
of a Biblical commentary.

issued

by
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Buber (Midrasch Mischle, Wilna, — In order to make their tcaohingB

S.

Midrasbim to the books of Isaiali and
Job are mentioned by older authorities, and, of
1893).

iHie

the latter, extracts are found in the collection,
Ycdkut Makhiri (to Is 61"), and in a few other old
works. Several fragments of a Midrash to the
book of Jonah have been published by A. Jellinek
{Beth ham-Midrasch, Leipzig, 1853-77, i. 96-105)
;

C. M. Horowitz (Sammlung Icleiner Midraschim, Berlin, 1881).
Finally, there are in existence a number of works
known as Yalkiliim, ' collections,' which are in the
nature of thesauri to all the books of Scripture,
and which give (with their proper sources) a wealth
of Haggadic material for each of the books. Three
the Yalkut
of these works are very important

and by

:

Shim^'Cni, frequently known merely as Yalkut,
ascribed to Rabbi Simeon, the preacher (last
edition, Wilna, 1898), the Yalkut ham-Mdkhiri,
ascribed to Rabbi Maohir ben Abba Mari, only
portions of which have appeared (Buber, Yalkut

zu den 150 Psalmen, Berdyczew,
Machiri
1899), and the Midrash hag-Gadh6l, of which the
part to Genesis has been published by Schechter
(op. cit.), and the part to Exodus by D. Hofi'mann
.

.

.

(Berlin, 1913-15).i

:

'

A critical edition was issued by
to nave existed.
Buber (Midrasch Tanchuma, WOna, 1885). Sh'mdth
Rabbd on Exodus, Wayikrd Rabbd on Leviticus,
B'midhbar Rabbd on Numbers, and D'bhdrtm
Rabbd on Deuteronomy are four homiletic works
Of
of different origin belonging to the same cycle.
these the homilies to Leviticus are, no doubt, among
the oldest, and are characterized by a frequent use
of popular sayings and proverbs to illustrate the
The other three works include
lesson of the day.
many homilies that are already found in the Tanhumd collection. Aggddath B'reshith is a collection of homilies to portions of Genesis and to portions of the Prophets and Psalms, and was edited
by Buber (Agadath Bereshith, Cracow, 1902).
collections of homilies of the P'siktd cycle

have been preserved
1 ) P'siktd of Rav Kahana,
and (2) P'siktd Rabbdthi. The first consists of
thirty-four homilies on the lessons for the special
Sabbaths and the feast days. It was edited by
Buber (Pesikta
von Rav Kahana, Lyck, 1868).
The P'siktd Rabbdthi is a later work, and also contains homilies for the special days of the P'siktd
It was edited critically by M. Friedmann
cycle.
(Pesikta Rabbathi, Vienna, 1880).
5. Style and content of the Haggadic Midrash.
:

.

.

mcst

eflective,

the Rabbis resort to well-known rhetorical devices.'
Foremost among these is the use of the iimshdl,
The analogy, or extended metaphor,
analoj'y.'
in
is a well-known figure in literary composition
the hands of the Rabbis it reached the zeuitli of its
The analogies were drawn from
didactic powers.
two sources first, from the events of evcry-day
life, and, secondly, from the institutions of the
Roman empire, during which period the Rabbis
lived.
On the subject of the political institutions
of Rome as depicted in the mds/idl an interesting
volumeof no mean size has been written (I. Ziegler,
Die Konigsgleichnisse des Midrasch beteuchtet darch
On the
die romische Kaiserzeit, Breslau, 1903).
comparative side, Paul Fiebig has contributed an
interesting volume on the differences between the
use of the mdslidl (Altjudische
Rabbinic and the
Gleichnisse und die Gleichnisse Jesu, Tubingen and
The analogy was most helpful in
Leipzig, 1904).
explaining difficulties in the textual narrative, and
often in accounting for extraneous matter in Scripture not quite adaptable to preaching purposes.
few examples will suffice to illustrate the use of
the mdshdl.
A matrona once asked Rabbi YdsS bar ^^lafta, Why does
Scripture aay *'He giveth wisdom unto the wise, and knowledge to them that know understanding" [Dn 221]? it were
meet that the passage should read, " He giveth wisdom unto
the unwise, and knowledge to them that have no understandLet me give
This Rabbi YOsS met with the following
ing."
you an analogy. If two men, one poor and one wealthy, were
'

;

—

NT

A

'

—

Homiletic Midrashim. The purely homiletic
Midrashtm belonging to the S'dhdrim cycle (based
on the triennial readings of the Pentateuch in the
synagogues of Palestine) are
(1) the Tanhumd,
(2) Aggrxdath B'reshith, and (3) the four remaining
works in the Midrash Rabbd on the four last books
The Tanhumd (also known as
of the Pentateuch.
Y'lamm'denii, Let him teach us,' because of the
frequent use of this formula to introduce the Halakhic exordiums in the Midrash) is a complete homiletic commentary to the Pentateuch, extant in two
versions, containing also special homilies for the
days of the P'stktd cycle. A third version is known
4.

Two
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(

.

Besides the collectiong already mentioned, there are special
of didactic import based upon a large amount
of material in previous works, but not arranged in the form of
Opmmentaries to the Scriptures. Such aje the Pirka d' Habhi
1

Haggadic works

Warsaw, 1879; Tannd d'bhe EllyAhu, crit. ed., 11.
Friedmann, Vienna, 1907 and the whole collection known as
Smaller Midrdshtvfi, dealing with Haggadahs on special subiects, such as the Decalogue, the death of Moses and Aaron,
etc., scattered in various collections, and especially in the
works of Jellinek (fip. cit.) C. M. Horowitz (op. cit., and Beth
'Elfedh Ha'agadoth, Frankfort, 1831) S. A. Wertheimer (JSaMe
jSU'ezer,

;

;

;

Midrdskdtk, Jerusalem, 1893) L. Griinhut {Sammlung dlterer
Midrasckim, do. 1858-94); and J. D. Eisenstein ((^gar J/idrdshim, New York, 1915). The Midrash known as Lel^aft. J6bh
(ed. Buber, Wilna, 1880), of Tobiah ben Eliezer, is not a true
Midrash, but rather a commentary on the Pentateuch.
;

:

'

:

'

to approach thee to borrow a sum of money, to whom wouldst
?
'Of
thou lend the money, to the poor man or to the rich
course to the rich man,' she replied, ' for, in the event of its
whereas
recover,
I
might
assets
from
which
he
still
has
loss,
from the poor man I could not get a penny.' Thereupon Rabbi
Y6s6 replied : ' Would that thy ears would hear what thy
If the Holy One, Blessed be He, were to
mouth doth utter
grant wisdom to simpletons and fools, they would decant this
wisdom from the public baths, the theatres, and at other unseemly moments ; He therefore granted wisdom to the wise,
who confine it to its proper place in the synagogue and the
'

!

academy (^6heleth Rabbd,
'

i.

7).

In commenting upon the fact that the Pentateuch
does not enumerate by name the participants in
the sedition of Korah, the Rabbis use the following mdshdl
:

Rabbi Judah, the son of Simon, explained, on the authority
This may be compared to the son of
Rabbi Levi hen Parta
a decurion who once committed a theft in ttie public bath, and
the keeper of the bath does not desire, for tactful reasons, to
hut describes him as " a handsome youth
reveal his name
dressed in white." Similarly the Pentateuch does not mention
the names of all the participants in the sedition of Korah, but
merely describes them in the following terms "princes of the

—

of

'

;

:

congregation, called to the assembly,
cf.

B'midhbar Rabbd,

men of renown " (Nu 162
'

;

xiii. 6).

Another form of the mdshdl was the fable or
Collections of parables are already assoparable.
ciated in the Jewish world with the name of the
wise king, Solomon, who is said to have spoken of
beasts, and of fowl, and of creeping things, and of
4^").
In the Talmud two collections
fishes' (1
are mentioned on several occasions a collection of
fox-fables and a collection of date-tree parables
'

K

Sukkdh, 28a

(cf.

—

;

Bdbhd Bathra,

uses the parable in the speech of

K

The OT
134a).
Jotham (Jg g^''')

A

14^).
casual example
in that of Jehoash (2
In the
illustrate its use in the Midrash.
following, the fable of the fox and the fishes is
effectively employed by Rabbi Akiba :
During one of tlie persecutions, when the study of the Torah
was forbidden under penalty of death, Pappus discovered Rabbi
Aljiba busily engaged in its study. Pappus asked him, Rabbi,
art thou not endangering thy life in transgressing the royal
\\^lereupon Rabbi Akiba replied, Let me give thee
mandate 1
an analogy in the following story Once the fox rambled alongside the bank of a river and, beholding the fishes, exclaimed,
" Come out to me, and I shall hide you from aU harm in the
crevices of the rock, where you will never fear capture." To
which the fishes replied, "Thou, who art the most clever of
beasts, art nothing more than a simpleton. Our whole life depends on the element of water, and thou wouldst have us leave
Similarly, the life of Israel is wrapped up
it for the dry land."

and

will

'

'

'

:

1

For the following,

pp. 222-230.

cf.

Zunz, pp. 102-179

;

and Krochmal,

MIKIES
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—

one element the study of the Torah, as it is written, *' For
he is thy lite, and the length of thy days " [Dt 30-0], and thou
wouldst have me leave it because of personal danger (Tanhunid
Tabli6, i
B'rdklMh, 6U).
in

'

;

Another means of impressing a lesson is the
aphorism, maxim, or proverb. The OT already
contains extensive gnomologies in proverbial form.
The wisdom of the great Ben Sira later added to
this original store, and the Sayings of the Je%vish
Fathers is a historically arranged gnomology written in the Tannaitic period, and comprising tlie most
important maxims of the learned teachers from the
time of Simon the Just to the period of the
Am6ralm.
later author. Rabbi Nathan, is said
to have made a large collection of such maxims
and in the AbhGth of Eabbi Nathan (ed. Schechter,
Vienna, 1887) a substratum of his original work
remains. This work is characterized by the frequent use of the numerical proverb, in which a
number of sayings are associated by means of a
numerical key.' The material in these collections,
as well as the sayings current among the masses
(generally introduced by the formula 'as the
people say '), was employed by the Rabbis in
teaching their lessons. Many of these proverbs
are also found in the Gospels.^ For example, the
well-known saying in the Sermon on the iSIount,
' With what measure
ye mete, it shall be measured
unto you' (Mt 7-), is very frequent in Haggadic
literature (cf. Tanhilma, B'reshith, 33 ; T'hilliin,
xxii. 2; and Mislinah Sotah, i. 17).
Similarly,
Enough for the servant that he be as his lord (Mt
10^) is found in Tanhuma, L'lch L'kha, 23 T'hiUim,
xxvii. 5 and in the Talmud {B'ra/chdth, 58J). Only
a few of these gems can be quoted here
A single coin in an empty jar makes a loud noise (T'^hilltm,
i.
21, and, in the Talmud, Babhd M'ft'a, 856).
'Say to the
bee, I want not thy honey and I crave not thy sting (T'^hilllm,
i. 21
B'midhbar Rabba, xx. 10).
Woe to the dough which
the haker condemns as unfit (T'^hiUim, ciii. 14).
Woe to the
living who implores aid of the dead, woe to the hero who intercedes with the weakling, woe to the seeing who ask help from
the blind, and woe to the generation whose leaders are women

A

;

'

'

;

;

:

*

'

'

'

;

'

'

'

{ib. xxii. 20).3

Another rhetorical device

for impressing a lesson
This leads into the field of Rabbinic
humour. Scripture has set the precedent for its
usage in carefully executed word-plays and puns
especially on the names of individuals.
And she bare Cain, and said, I have gotten (Heb. ffdnithi)

the pun.

is

'

defective writing in the text or for the marginal
variations {k^H and Icthib). The following is an

example
" When

:

'

it

giveth

'

colour

(lit

'

eye*) in the

'

in the

cup

" (Pr. 2331)

'

'

;

'

The Midrash
balistic method

also employs the well-kno^vn kabof exposition, g'lnairia, which con-

deducing hidden meanings from the numeriHeb. words.'
Finally, the Midrash employs the anecdote to
advantage. The value of the anecdote as a didactic
force is generally recognized.
But, more than this,
we are to seek in the anecdote for historical events
witnessed by contemporaries, for folk-lore, for
sists in

cal value of the letters in the

primitive conceptions of natural science, etc.
Only
a few examples can be given here. The following
pathetic tale is one of a series of anecdotes depicting the events tliat transpired during the destruc-

Holy City

tion of the

The story

:

told of Miriam, the daughter of Naljdimdn [Nicodemus], whom the sages had granted an allowance of 500 (sic)
gold denarii for her daily omtment expenditures, and who
maligned them for it in the words "Thus mistreat your own
daughters 1"
Says Rabbi Eleazar "So sure may 1 be of
seeing [Zion's] consolation as I am that I saw her [some time
after the destruction] in Acco, picking barley-grains from beneath
the stalls of horses, and I applied the Biblical verse to her case,
If thou know not, O thou fairest among women, go thy way
forth by the footsteps of the_flock, and feed thv kids beside the
shepherds' tent'" (Oa 18)' (Ekhd Rabbdtht, 1, 4S).
'

is

.

.

.

:

'

The superstitions of the day were shared alike
by Rabbi and priest. Many are the stories told
of demons infesting wells and desert places (cf.
Tanhuma, B'reshith, 27 ib. ^'dhdshim, 9), often
;

driven out through the opportune intervention of
the Rabbi who called magical formulse to his aid.
Very often the heathen practices of antiquity are
recorded. Thus, in Ekhd Rabbdtht (proem 23),
it is said,
The Arab slays a lamb and inspects the
liver for the purpose of auguring future events.'
This practice is well known to students of KulturPhilosophy, primitive conceptions of
geschichte.
science, natural history all cater to the one end
of teaching a lesson in ethics or morals, which is
ever the ultimate aim of the Haggadic Midrash.
'

—

LiTEBATURB.

—This

is

given throughout the article.

Solomon

'

(Gn 41).
God shall enlarge (ya/t) Japheth (yefeth) (Gn 9"). The
prophet Isaiah (5') very eloquently says, He looked for judgment {mi'shpatX but behold oppression (mUpdff.) for righteousness (9^dfia^dh), but behold a cry (§^'dlfdk).
Similarly, the Rabbis take great liberties in pun-

its

rendered " the script reads in the purse (Heb. bakkls), not
cup (Heb. bakkds), referring, on the one hand, to the
drunkard, who giveth his eye in the cup and, on the other
hand, to the merchant who fixetb his eye on his purse " {Taivitumd Sh'^mlnt, 7).
is

'

MIGRATION.— See

'

'

T. H.

Hurwitz.

Race.

;

'

ning on proper names.
' Wherefore
was the prophet called Jeremiah ? Because,
during his life, Jerusalem was left in a state of epijjLtia (' desolation') {Kdhdeth Rabbd, i. 2).
'The name of the daughter-inlaw of Naomi was Orpah because she turned her back {'oref)
to her mother-in-law.
The name of the other was Ruth,
because she apprehended {rd'athdh) the words of her motherin-law (Ruth Rabbd, ii. 9).
'

'

The Kabbis

decide from a pun that the language
of the creation was Hebrew.
"She shall be called Woman [Hshshdh], because she was taken
'

out of Man ['tsh] " [Gn 2=3J, from this it is evident that the
Torah was given in the holy tongue.* Rabbi Phinehas and Rabbi
Hilkiah claim the following on the authority of Rabbi Simon
'Just as the Torah was given in the holy tongue, so was the
world created with the holy tongue. For, hast thou ever heard
anyone derive a form gynia from the word gyiie (Gr. yur^,
'woman')? Or does one derive antkropia from the word
antkropos (Gr. 'u'^pujTros, man '), or g'^bhartd from gabhra <Syr.
for man ')? But one does say 'ishshdh [Heb. for woman '] from
ish [Heb. for man '] " {B^reshuh Rabbd, xviii. 4).
The Massoretic variations of the Heb. text of the
Bible open up new channels for Haggadic exegesis.
The Midrash often assigns explanations for the
:

'

'

'

'

'

1 A. Wiinsche hag collected all the numerical proverbs in the
falmud and the Midrash in Die Zahlenspriiche im Talmud wid
Midrasch, Leipzig, 1912 (reprinted from ZDMG Ixv.-lxvi.).
2 For the Haggadah, as used by the Church Fathers, the work
of L. Ginzberg is important (Die Eaggada bei den Kircken-

vatern,

i.,

Amsterdam,

1899,

ii.,

Berlin, 1900).

3 Among the great number of collections of Rabbinic proverbs the work of M. Schul (Sentences et proverbes du Thalmud
et du Midrasch, Paris, 1878) deserves mention.

MIKIRS.— I. Name

and history.— The people
Assamese by the name Mikir are
one of the numerous Tibeto-Burman races of
Assam. Their own name for themselves is Arlfeng,
which (like many other tribal names in this region
and elsewhere) means man in general. Their
numbers, according to the Census of 1911, were
106,259 a large total for a homogeneous TibetoBurman group in Assam of these 736 were classed

known

to the

'

'

—

;

returns as Hindus, 1182 as converts to
The
Christianity, and the remainder as animists.
race occupies the central portion of the Assam
range, looking north to the Brahmaputra, and
the isolated mountainous block south of that river
between Nowgong and Sibsagar called the Mikir
Hills ; a few have settled in the plains of Nowgong and Kamrup, and north of the river in the
Darrang district, and follow plough cultivation,
but the main strength of the tribe is found in
the hilly region of the Kamrup (about 11,000),
Khasi and Jaintia Hills (15,600), Nowgong (45,000)
and Sibsagar (25,000) districts. They are essentially a hill race, practising the form of cultivation
Their
by axe, fire, and hoe known as jhum.
remembered history, like that of most tribes of
the kind, goes back a very short distance in time.
There is reason to believe, from the local names of
places and streams, that they once occupied the
in

the

1

In Heb. the letters have numerical values.

MIKIRS
southern portion of the hill tract north of the
Kachar valley, where they are not tound at the
it is certain that they afterwards
present day
;

in mass in the eastern portion of the
and
Jair-iiia Hills, as subjects of the Jaintia Uaja
a sUll clearer tradition relates that, boinf; harassed
by warfare between Khasi (or Jaintia) chiefs, they
resid';,d

;

move into territory governed by the
Ahoms, and thereupon mit;rated into the tracts
which they now hold in the Nowgong and Sibsagar
resolved to

This migration probably took place, as
can be gathered from the Aliora annals, about
A.D. 1765. As the figures just given show, large
numbers continued to live in the Khasi and Jaintia
Hills and along the Kararup border, which tract
they call Nihilng, the territory into which they
migrated in the east being called Nilip. They are
a peaceful and unwarliUe race, and are said to
have given up the use of arms when they pjaced
themselves under the protection of the Ahom
kings.
Their traditions tell of fights with the
Hill Kacharis, or Dimasa, but these were anterior
to the migration into_ Jaintia territory, or at any
rate to that into the Ahora dominions.
Physically they
2. Physical characteristics.
present the ordinary features of the Tibeto-Burnian hill races of Assam a light yellowish-brown
complexion, an average height of about 5 feet 3
The nose is broad at
inches, cephalic index 77 '9.
the base, and often (but not always) flat, with a
nasal index of 85 •! and an or bi to-nasal of 107 '7.
The facial hair is scanty, and only a thin moustache
The front of the head is sometimes shorn
is worn.
the hair is gathered into a knot behind, which
The body is
hangs over the nape of the neck.
muscular, and the men are capable of prolonged
They have been largely employed (like
exertion.
the Khasis) as porters in frontier expeditions in
Assam, and carry heavy loads, the burden being
borne upon the back and secured by a plaited
bamboo or cane strap passing round the forehead
this, however, is the general method of carriage
from Nepal eastwards along the whole sub-Himalayan region, and not peculiar to the Mikirs. The
staple food is rice, fish, and the flesh of pigs, goats,
and fowls, but meat is chiefly eaten at sacrifices.
The flesh of cows is not eaten, nor is milk drunk.
Large quantities of rice-beer are made and consumed, being prepared bj^ each household, and
Opium is used to a large
spirit is also distilled.
Tobacco and
extent, as by other races in Assam.
districts.
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traces of a former condition of things analogouH
to that which obtains among the Naga tribes, in
which the boys of a village lived together in the
tcrang, or bachelors' house, and the unmarried
girls are said also either to have had their own
terann or to have lived in that of tlie boys, when
promiscuous intercourse and illegitimate births
were common. This practice, however, no longer
obtains anywhere. The marriage-tie is said to be
ordinarily observed with strictness, but divorce )»
Polygamy has been adopted sporadl
permissible.
caliy from the Assamese, but generally monogamy
prevails.
The sons inherit ; if there are none, the
brothers ; after them the deceased's nearest agnate
The wife and
of his own exogamous group.
daughters get nothing, but retain their personal
property, ornaments, clothes, etc.
The religion of the Mikirs has been
4. Gods.
to some extent affected by ideas borrowed from
the Khasis, and in a larger degree by Hinduism.
One of their gods, Pirthit Kecho (the god of

—

but borrowings
thunder), bears a Khasi name
here are chiefly noticeable in the funeral ceremonies
and the methods of divination. Hinduism has
contributed the name of .J6m, or Yama, as the god
of the dead, and the abode of spirits is called Jbmarbng, or Yama's town.' Possibly Mahadeva may
= the great
be the original of Arn^m-kethe (
god'), who is a house-god worshipped by a triennial sacrifice ; and one of the gods, called Arn^mparo ( = 'the hundred-god'), includes under this
name Kamakhya, the Hindu goddess of Nilachal
above Gauhati. The original Mikir conception of
deity is, like that of the rural population of India
generally, open to the adoption into the pantheon
of any divine agency venerated or propitiated by
The word drnani ('god') may
their neighbours.
he generally defined as anything felt to be mighty
or terrible.' All natural objects of a striking or
imposing character have their divinity. The sun
and moon are regarded as divine, but are not speciLocalities of an impressive kind,
ally propitiated.
such as mountains, waterfalls, deep pools in rivers,
great boulders, places where a river disappears
underground, have each their arndm, who is concerned in the affairs of men and has to be placated
by sacrifice. Such local divinities of the jungle
are propitiated chiefly to avert mischief from tigers,
which are a terrible plague in some parts of the
Mikir country.
Besides these divinities of flood or forest, tliere
are other deities of a more specific character.
betel-nut are also commonly used.
These may be classified into house-gods, concerned
3. Marriage and inheritance.— The Mikir people
are divided into three sections, called Chintbng, in the welfare of the household, and gods concerned
Rbnghkng, and Amri. These, however, are only in the prosperity of the village generally, while a
local names, the first representing that portion of third class preside over various kinds of disease or
the tribe inhabiting the Mikir Hills, the second trouble. The most important of the house-gods is
the central portion, in the hilly parts of Now- Hfemphii ('head of the house,' or 'householder'),
gong and N. Kachar, and the third those in the who owns all the Mikir people. With him is asKhasi and Jaintia and Kanirup Hills. The whole sociated Mukrkng, who is slightly lower in dignity.
Tliese two gods, the preservers of men, are aptribe, wherever settled, is divided into live large
exogamous groups, and these into sub-groups. proached by the sacrifice of a fowl or goat. EveryThe five main groups are called Ingti, Terming, body can sacrifice to them at any time, and Hfemphu
Within must be invoked first in every sacrifice, being the
Lfekthe or Inghi, Terbn, and Timung.
each of these groups intermarriage cannot take peculiar owner of men. P^ng, another house-god,
place.
The scheme of society is patriarchal, the lives in the house, and gets the offering of a goat,
children being counted to the father's group. The sacrificed once a year in the space before the house
most usual marriage, however, is between first maize, rice, and a gourd of rice- beer are placed for
cousins on the mother's side, and the maternal him above the verandah of the house, ana the firstuncle occupies a privileged position at the funeral fruits of the harvest are offered to him. Arnimceremonies ; this may be a custom adopted from kethe, already mentioned, is another house-god,
the Khasis, among whom the strictly matriarchal but lives in heaven, not, like Pfeng, in the house
system prevails. Ordinarily the son on marriage itself. He is propitiated by the sacrifice of a casbrings his wife home to his parents' house but, ti-ated pig once in three years. Both Pfeng and
ArnJim-kethe have to be specially invoked to take
if he has to make a payment to his father-inlaw, he may stay a year, two years, or even for up their abode in the house, and their introduction
to it is generally due to the action of a diviner
life, according to agreement, giving his work to
There are (McAe), called in on the occurrence of a case of sickthe familv in return for his bride.
;

—

'

:

'

;

'

;

;

;
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nesa, who declares (after the appropriate incantations) that Arn^m-lcethe or Pfeng wishes to join the
household. If it were not for this, Mikir families
would generally be satisfied with Hfemphu and

Mukrkng.
The village or communal gods are called Rfek^nglbng
= mountain of the community ') or
Inglbng-pi ( = great mountain'), and ArnJim-paro,
already mentioned. The Mikir villages are nomadic,
moving from place to place as the soil in the neighbourhood becomes exhausted. Kbk-^nglbng is the
god of the hill on which the village stands, the deus
loci, with whom they have to be at peace.
He is
worshipped in the field, and only men eat the
(

'

'

which is a fowl or goat per house once
a year. ArnJim-paro is the name of a god who
takes a hundred snares of rice, rice-flour, betel-nut,
and the red spathe of the plantain-tree cut up the
name seems to be a collective, and to indicate all
the divine powers in the neighbourhood.
He is
worshipped with a white goat and a white fowl.
These two gods figure particularly at the Bdng-ker,
or great annual festival, celebrated for the moat part
in June at the beginning of the year's rainy-season
cultivation, or in some villages during the cold
weather. The sacrifice ia eaten in common by the
men only of the village, and they keep apart from
their wives on the night of the festival.
The
observances correspond with the custom of genna
(village tabu), which is common among the neighbouring Naga tribes.
The gods named above are all invoked and propitiated to grant prosperity and avert misfortune,
both generally and specially. There are, besides,
numerous gods who take their titles from the
special diseases over which they preside or which
they are asked to avert such gods are called after
rheumatism, cholera, barrenness among women,
goitre, phthisis, stone, diarrhoea, dysentery, smallpox, black and white leprosy, elephantiasis, etc.
Each worship has its appropriate ritual, often of a
complicated character. Among these deities perhaps a trace of Hinduism may be discovered in the
name for smallpox, pi-amir, the mother's flowers
in Assamese and Hindi the goddess of smallpox is
known as 'the mother' (Mata, or Sitala Mai). It
is difficult to draw the line which divides the gods,
amdm-atum, who preside over these plagues from
the demons or devUs, fii-i, who are also said to
cause continued sickness. They too are propitiated
with sacrificial offerings in the same manner as the
sacrifice,

;

;

'

'

gods.

An interesting name in the list of gods is Lamthe head or master of words,' a power probably of modern origin. He is the deity sacrificed
to by a man who has a case in court
the sacrifice
ia a young. cock, which should be offered at night,
secretly, by the sacriticer alone, in a secret place.
There is no worship of trees or animals, and the
gods have no visible shape, temples, or shrines.
Idols are not in use.
At the time of the sacrifice
the gods to whom it is offered are addressed in set
forms of words by the worshipper, but there does
not appear to be any separate class of priests
charged with the sacrificial ritual. The animal
sacrificed is beheaded, as in Hindu sacrifices, by a
stroke delivered from above with a heavy knife.
The most important person with
S. Diviners.
reference to the worship is the diviner {uche, fem.
uche-pi), who decides on the deity to be invoked.
Here, again, there does not appear to be any caste
or hereditary function any one may be an uche.
The diviners are of two kinds the inferior, generally a man, called s&nq-kelang-dbang, he who inspects grains of rice,* whose art is acquired by
instruction and practice and the superior, called
lodit or lodUpi, invariably a woman, who works
under the inspiration or afflatus of divine powers.
aphii,

'

;

—

:

—

'

;

The

services of these persons are generally sought
lodU being inquired of in

in cases of sickness, the
the more serious cases.

The humbler practitioner proceeda by arranging grains of
taken at random from those left in the pot, in particular
fashion in small heaps ; the grains in the heaps are then counted,
and, if the odd numbers predominate, the omen is good. Cowries are sometimes used instead of grains of rice. Another way,
apparently borrowed from the Khasis, ia to arrange in a circle,
equidistant from a point marked on a board, as many little heaps
of clay as there are gods suspected in the case, each heap being
called by the name of a god. An egg is then sharply thrown at
the pointmarked in the middle of the board when it breaks and
the yolk ia scattered, that heap which receives the largest splash
of yolk, or towards which the largest and longest splash points,
indicates the god responsible for the affliction. Another mode
is to hold upright in the hand a long iron knife of special form,
called the ni)kj%r, which is invoked by a spell to become inspired
and to speak the truth. The holder then asks questions of the
7idkjir as to the probability of the sufferer's recovery and the god
responsible for hia eicknesa, and the Tldkjir shakea at the correct
rice,

;

answer and name.
The loddt is an ordinary woman (not belonging
to any particular family or group) who feels the
divine afflatus, and, when it is upon her, yawns
continually and calls out the names and will of

the gods. Her assistance is invoked when witchcraft (majd) is suspected.
She bathes her hands, feet, and face in water in which the
sacred baail (ocymum sanctum, the tulsi of Indian languages)
has been steeped, and begins to shake and yawn. A gourd of
rice-beer is brought, of which she drinks some, and begins to
call out the names of gods, and they descend upon her.
She ia
now inspired, and, when questioned, indicates, by indirect and
riddling answers, the enemy who has bewitched the sufferer, or
the gods to whom sacrifiGes must he offered.
Charms are much used for the treatment of disease, as they are everywhere else in India, and do
not present any special features. Oaths and imprecations take the place of ordeals, the speaker inviting evil on himself if he swears falsely or fails to

perform a promise.
6, Funeral ceremony.
The most elaborate celebration is the funeral ceremony, of which a long
account, full of detail, is given in Stack and Lyall's
monograph on The Mikirs cited at the end of this
article.
Much money is spent upon it, and it is
spread over several days. It is the only occasion
on which dances are performed by the young men
of the village or music used, except (to a much
less extent) at the harvest-home.
The ceremony i.s
considered obligatory in all cases except that of a
child who has been born dead, or who has died before the after-birth has left the mother in such
cases the body is buried without any ceremon3'.
Victims of smallpox or cholera are buried shortly
after death but the funeral service is performed
for them later on, the bones being dug up and duly
cremated. When a person is killed by a tiger, if
the body or clothes are found, they are buried at a
distance from the village, because the tiger is supposed to visit the burial-place. Such persons cannot gain admittance to Jom-arbng unless elaborate
funeral and expiatory ceremonies are performed
for them.
Being killed by a tiger is generally imputed to the victim's sin his spirit is believed to
dwell in the most dreary of the places where dead
men's spirits go. Except in such cases, the dead
are disposed of by cremation, the burnt bones
being afterwards buried.
What is chiefly noticeable about the ceremony,
as described in the work referred to, is the confident
assumption of the continued existence of the dead
person's spirit, for whom food, specially prepared
by the uche-pi, or divining woman, is set apart
the insistence upon the due performance of the
rites in order to get admission to Jbm-arbng
and
the use of dancing, which is marked by its name
[choinAng-kdn) as adopted from the Khasis, in the
ceremony. If the deceased is a person of unusual
importance, a still more elaborate ceremony ia
required, and monumental stones, upon the model
of those erected by the Khasis, are set up.
Apart from the ritual of
7. Ideas of future life.

—

;

;

;

;

—
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the funeral, the Mikirs seem to have a strong conThey speak
viction of the survival of the dead.
of having seen the shade or ' imago (drjan) of a
dead man ; a sickly or neurotic person catches such
glimpses in the liouae, on tlie road, etc. Pharlo,
'
spirit,' is used both of living persons and dead.
They say of one deceased, ' Last night in my sjiirit
I saw him,' where pharlo is the spirit of the sleeping
'

'

'

man. Wlien such glimpses are experienced, hetel
and food are set aside in the house, and after a
time thrown away. After a death a chant is composed, setting forth the parentage and life of the
dead, and ending
You will now meet your grandparents, fatlier, deceased brother, etc., and will
stay with tliem and eat with them.' As already
:

'

mentioned, food is regularly provided for tlie spirit
until the completion of the funeral ; after that there
are no regular oti'erings, but occasionally a man or
woman puts aside from his or her own share of food
a portion for the dead, as, e.g., when another funeral
reminds them of those who have died before. There
is said to be no fear of the dead coming back to
trouble the living. The Mikirs' conception of
Jbm's town is that everything there is different
from the earth-life. An idea, perhaps borrowed
from Hinduism, is said to prevail that the spirits
of the dead do not stay for ever in J6m-ar6ng, but
are born again as children, and this goes on indefinitely.
On the other hand. Stack records, in the
words of his informant, the following
'

'

:

the names of their dead relations to children
bom afterwards, and say that the dead have come back but
bhey believe that the spirit is with J6m all the same {Mikirs,
'

The Mikira

fjive

;

'

p. 29).

—

The unwarlike character of the
8. Conclusion.
Mikirs has prevented them from becoming, like
their neighbours, the Nagas and Kukis, split up
into different units, with hostile feelings towards
all outside the community, and with languages
gradually diverging more and more from the
common standard. Their speech is very uniform
wherever they are found, and a large amount of
co-operation and friendly intercourse exists among
them. On the other hand, the group differs very
much, in habits, institutions, and particularly in
language, from the other tribes by whom they are
study of their speech and social
surrounded.
institutions has led to the conclusion that they
should be classed with those tribes which form the
connecting link between the Nagas and the KukiChins, and that the preponderance of their affinities
lies ynth the latter race, especially with those
dwelling in the south of the Arakan Roma range,
where the Chin tends to merge into the Burman
of the Irawadi valley.

A

—

Literature. All that has as yet been put on record about
is summarized in the volume in the series of Assam
Ethnographical Monographs entitled The Mikirs, from the
papers of E. Stack, edited, arranged, and supplemented by
C. J. Lyall. London, 1908.
C. J. LyALL.
the Mikirs

—

MILINDA. Milinda is the Indian name for
the Greek king of Bactria called in Greek Menander.
When Alexander's empire broke up on his death,
Greek soldiers on the east of India founded separate
States, and the names of about thirty of them and
their successors are known by their coins. Of these
the most powerful and successful was Menander,
who must have reigned for at least thirty years at
the end of the 2nd and the beginning of the 1st
cent. B.C.
He died probably about 95 B.C., but we
know neither the boundaries of his kingdom nor
how far he was merely over-lord, rather than the
actual administrative sovereign over the various
portions of his vast domain. He is the only one of
those Greek or half-Greek potentates whose meniorj'
has survived in India and he is there remembered,
characteristically enough, not as a political ruler,
nor as a victor in war, but as an intelligent and
;
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sympathetic inquirer into the religious beliefs

of

his subjects.'

This has found expression in a very remarkable
book, the MUinda Panha ('Questions of Milinda ').
Just as in one of the most popular of the Dialogues
of the Buddha Sakka, the king of the gods, is
represented as coming to the Buddha to have his
doubts resolved, so in this work the Greek king
is represented as putting puzzles in religion to
Nagasena, a wise teacher among the Buddhists of
his time. In all probability it was with the Sakica
Panha Suttanta in his mind that the author of the
Milinda Panha, whoever he was, framed his work.
The Milinda Panha is divided into seven books.
The first is introductory, and is very cleverly so
drawn up as gradually to raise the expectations
of the reader regarding the great interest of the
encounter of wit and wisdom which he will find in
the following books. Bk. ii., On ethical Qualities,'
and bk. iii., 'On the Removal of Difficulties,' contain a number of questions, put by the king and
answered by Nagasena, on the elementary doctrines
of Buddhism.
On the conclusion of this book the
king is converted, and devotes himself to a long
and careful study of the text of the Pali canon.
In bk. iv., the Mendaka-paiiha, or 'Dilemmas,' the
king submits to Nagasena the difficulties which he
has met in the course of his studies. The discussion
of these difficulties leads up to and culminates in
the meaning of nirvana, and closes with an eloquent
peroration on that subject.
Having thus brought his reader up to the bracing
plateau of emancipation, the author proceeds in
the next book, the Anumana Panha, Problem of
Inference,' to describe what is to be found there.
In an elaloorate allegory of the City of Righteousness he sets out the various mental and moral
treasures enjoyed by the arahant who has reached
in this life the ideal state.
The next book, the
Dhutahgas, Extra Vows,' is devoted to an exaltation of those who have adopted the ascetic practices
The last book, incomplete in our existso called.
ing MSS, consists of a long list of types of the
arahant, showing how he lias, e.g., five qualities
in common with the ocean, five with the earth, five
with water, and five with fire. The details of
sixty-seven such similes are given. Of the remaining thirty-eight only the list is given, the detailed
explanations being lost.
There are peculiarities both of merit and of
defect in this book. The author, or authors, have
an unusual command of language, both in the
number of words used and in tlie fitness of the
words chosen in each case. There is great charm
in the style, which rises occasionally throughout
the book to real eloq^uence and there is considerable grasp of the difhoult and important questions
involved.
On the other hand, there is a great
weakness in logic. The favourite method is to
invent an analogy to explain some position, and
then to take for granted that the analogy proves
and quite often,
the position taken to be true
when the right answer to a dilemma would be a
simple matter of historical criticism, the answer
given savours of casuistry, or is a mere play on the
ambiguity of words. Then the author, though he
naturally avoids the blunders so often repeated in
European books against Buddhism that nirvana,
e.g., is a state to be reached by a 'soul' after it
has left the body, or a state not attainable except
does not stand on the
by a ' priest or a monk
ancient Path. His description of the arahant,
whom he calls a yogi (a term not found in the older
books), lays more stress on those qualities afterwards ascribed to the hodhisattva (q.v.) than on
those belonging to the Path, or mentioned (of the
1 See the authorities quoted in Rhys Davids, Qaesiions vj
King Milinda, i. {SBE xxxv.) pp. xviii-sxiii.
'

'

'

;

;

—

'

'

'

—
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arahant) in the Nikayas. His Buddliology has
advanced beyond that of the Nikayas. The ethics
the
of the Aryan Path are barely referred to
doctrine of causation, the necessity of seeing things
as they really are (yathdhhutam pi jananam), is
not even mentioned, notwithstanding its cardinal
importance in the earlier teaching. The author
devotes a whole book to the dhutahgas, a term
not occurring in the Nikayas, and in that book
manifests a spirit entirely opposed to the early
teaching.! All these peculiarities of style and
mental attitude are uniform throughout the work.
It would seem, therefore, most probable that it
was the work either of one author or of one school
within a limited period of the history of that school.
Probably the latter will eventually be found to be
the right explanation.
The work is four times quoted as an authority
by the great Buddhist commentator, Buddhaghosa.^
It is the only work outside the Pali canon which
he thus quotes. It is also quoted as an authority
in the Dhammapada commentary (i. 127).' All
these references may be dated in the 5th cent. A.D.
They are taken from the second, third, and fourth
books, which at least must be considerably older
than the works in which the Milinda is quoted as
an authority. None of the quotations is exactly
word for word the same as the corresponding
passage in Trenckner's edition of the text,* and
the present writer has pointed out elsewhere the
;

various interpretations possible of these interesting,
though slight, discrepancies.* In one passage (p.
102 of the text) Buddhaghosa seems to have the
Nagasena is also quoted in the
better reading.
Abhidharma-koiavydkhya, a Sanskrit Buddhist
work which may be dated in the 6th cent. A.D.*
There are also several incidental references in
Chinese translations of Indian books. When we
know the dates of the latter, and can be sure that
the references really occur in them, those references
may have importance.
At the beginning of the work (p. 2 of the text)
there is a table of contents giving the titles of the
subdivisions of the book. The editor, V. Trenckner,
also gives us titles, which differ, however, from
those in the table of contents given in the text.
Hinatikumbure's translation into Shhhalese'' likewise gives titles, presumably from the much
These titles differ
older Pali MSS which he used.
from both the other lists. Trenckner, who has
certainly made one glaring mistake (p. 362), gives
no apparatus criticus for his titles and, as he used
only three of the seven MSS of the work known to
exist in Europe,* one would like to be informed
also as to what readings are given by the other
four. Even for thecanonical books thediscrepancies
in the subsidiary titles are very frequent, and it is
often probable that such titles are later than the
text to which they refer. It is clear that, pending
further information, Trenckner's titles to the
divisions of the Milinda cannot be relied on as
'

'

;

original.

B. Nanjio, in his most useful catalogue of
Chinese Buddhist books,' gives under no. 1358
the title of one called Ndsien Bikhiu King, ' Nagasena the Bhikkhu's Book.' The attempt to reproduce the sound of the words of this title suggests
that the words before the translator must have
1

-

xvi.
3

See above, EJIE ii. 711'.
See the references given in Rhys Davids, op.

cit.

Dhammapada A.

be taken for

another, but

it is

i.

380 might, at

from Majjhima.

il.

first sight,

pp. xiv-

51.

ed. V. Trenckner, London, 1880.
Op. cit. p. XV ff.
5 See Ehys Davids' note in J HAS, 1S91, pp. 476-473, and Max
Miiller, India, What can it teach usi, London, 18S3, p. 209.
7 See on this translation Khye Davids, <Jt(estt07is of King
» i!i. \>. xvii.
Milinda, i. p. xii S.
9 Catalogue of the
Chinese Translation of the Buddhist
Tripitaka, Oxford, 1883.
I
5

The Milinda-panho,

been, not Sanskrit (bhiksxi), but Pali (bhikkhii) or

some other Indian dialect akin to

Pali.

.J.

Takakusu

has discussed the date of this work, which purports
to be a translation of some Indian book with the
same title.' It is first mentioned in a catalogue
dated A.D. 785-804, and subsequently in others.
But, though the compilers of all these catalogues
are usually careful to give the name or names and
the date of the translators or authors of the books
which they mention, they do not do so in this case.
They add, however, a remark
:

'
The translator's name is lost, and we register
to the Eastern Tsin dynasty (a.d. 317-429).'

it

as belonging'

So we have a book known

to have existed at the
end of the 8th cent., and then believed, on grounds
not recorded, to have existed in the 4th cent. A.D.
There is no evidence that the original was in

Sanskrit.
There are two recensions of this book in Chinese,
the longer one about half as long again as the
shorter one. The difierence arises mainly from the
omission in the shorter of two long passages found
In other matters the two are much
in the longer.
the same. These omissions are probably due to a
mere mistake, perhaps of the translator, perhaps
of the printer, and the two recensions may be considered as really one. This bears to the Pali text
the following relation.
The translation into English by the present
writer consists of 580 pages. The Chinese corresponds more or less to 90 of these pages (one
The
recension omitting about 34 of those 90).
paragraphs corresponding in Chinese and Pali are
those on pp. 40-135 of the English version. But
there are seven or eight omissions, and three
additions of whole paragiaphs, and quite a number
It is clear
of smaller variations or discrepancies.^
that there is some connexion between the Chinese
and Pali books. It is possible that the Indian
original (for there was only one) of the Chinese
book may be the original out of which the Pali
was developed, mainly by the addition of the last
It is equally possible that the Indian
three books.
work translated into Chinese was itself derived
from an older work in seven books, and that its
author or authors omitted the last three books as
dealing with arahant-shvp, in which he (or they)
took no interest. This would be precisely in accord
with the general feeling in the north-west of India
at the period in question the end of the 3rd cent.
The doctrine of an emancipation to be reached
B. C.
in this life by strenuous mental exertion was, not
unnaturally, yielding place to a doctrine of salvation in the next life through bhakti, personal
devotion to a deity. The psychological details of
the old system of self-control rather bored people.
So the Milinda may, quite possibly, have been
reduced to a short and easy book, with the sting

—

of arahant-ship taken out of it.
solution of this Milinda problem Avould be of
the utmost importance for the elucidation of the
the history of Indian literature.
darkest period

A

m

Unfortunately, each of the alternatives suggested
above involves great difficulties, and none of the
scholars who have written on the subject has so
far been able to persuade any other to accept his
conclusions. "The evidence at present available is
When the Tibetan translation has
insufficient.
been properly examined, when all the quotations
from the Milinda in the Pali commentaries are
edited, when all the references elsewhere (and
especially those in the numerous Buddhist Sanskrit
works still buried in MSS) have been collected, we
shall be better able to estimate the value of the
external evidence as to the history of the Milinda
When an adequate compariliterature in India.
iJRAS, 1896, p. 12 ff.
2

„,.,„•
Du

See the comparative table given by F. O. Sohrauer,

Fragen des Konigs Menandros,

p. 120

(.
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Bon has lieon made between the words used and the
ideas expressed in the Pali Milinda and those found
in tlie canon on the one hand and the commentaries
on the other, we shall have more valuable internal
evidence than is yet available. The lists of about
a hundred words peculiar to the Milinda published
by the present writer in 1890' was necessarily inadequate, and has not since then been improved
upon.
LlTRRATURE. Milindapafiho, ed. V. Trenckner, London, 1880
T. W. Rhys Davids, Question.^ of King Milinda, SBE xxxv.
F. Otto Schrader, Die Fraijen des KOnigs
Menandros, Berlin, n.d., butprohiibly lOUO R. Garbe, Deutsche
Itundschuu, cxii. [1902] 2G8 tr. (reprinted in lieitrdgp. zxir indiscken Kutturgeschtchte, Berlin, I'.iOc p. 95 ff.); A. Pfungst,
Axis der indischen Ki'.Cturweit, Stuttgart, 1S91 J. Takakusu,
'Chinese Translations of the Milinda Panho,* -'if^5, lSi)6, pp.
1-21; Rhys Davids,
Nagasena,' ib., 1891, pp. 476-178; E.
Specht, Deux Traductions chinoises du Wilindapanho,' Trails,
M.
of the 9th Oriental Congress, London, 1893, i. 618-.529
Winternitz, Gesch, der md. lAtcratur, ii., Leipzif^, 19X3, pp.
139-146 L. A. Waddell, A Historical Basis tor the Questions
;

11800], xxxvi, [1804]

;

;

;

•

'

;

'

;

King "Menander,'"^/;^^, 1897, pp. 227-237; Hinatikumbure Sumangala, Milinda Pra^naya (Sinihalese), Colombo,
1877.
For the historic Milinda see V. Smith, EaHy Hist, of
o(

Indian Oxford,

1914.
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MILITARISM.— See War.

MILK (Primitive Religions).— That milk should
have become an object of sacred importance in the
mind of early man was inevitable. All food was
sacred, and milk, so beneficial in every way, has
been accorded a special place among the objects
of religious veneration by mankind at nearly all
stages of his development. Anthropologists have
not specifically dealt with the first stages in the
domestication of animals, except as a part of the
larger question of totemism. There are people who
have practically no tamable animals, and these are
in the lowest stages of savage culture. An observation of O. T. Mason is clearly indicative of where
these first stages must be looked for.
Women were always associated especially with the milkand fleece-yielding species. Before the domestication of milkyielding: animals and in the two continents where they were not
known in aboriginal times, the human mother had to suckle her
young two or three years until they were able to walk at her
side and partially take care of themselves. The effect of this
upon her nature and all social life was on one side in her favour,
but on the other dreadfully increased her burdens and retarded
the growth of population ( Women's Share in Primitive Culture,
London, 1896, p. 151).
The two continents here referred to are America
and Australia, and E. J. Payne has succinctly
summarized the economical and social results of
the absence of milk-producing animals {Hist, of
America, Oxford, 1892, i. 287-292).
These results may be contrasted with the corresponding condition of tlie people inhabiting the
European, Asiatic, and African continents, who
have, as far as observation goes, always possessed
milk-producing animals. Milk takes an important
part in their religious belief and ceremonial. It is
not clear, however, whether the diverse practices
obtaining among the varied races of these continents have any relationship as stages in the
evolution of man's religious attitude towards milk.
Consideration of the subject from this point of view
can be conducted only by the widest survey of the
evidence, and it will be well to approach it from
the highest form to which religious belief concerning milk has attained and proceed thence to some
of the lower forms of the cult.
The use of milk in religion has reached its climax
among the Toda tribes of India. The sanctity of
the dairy among these people is the chief element
in their religion.
The gods take part in the
'

'

churning, and the dairy organization marks off two
great clan divisions
The most important dairy
Institutions of the Todas belong to the Tartharol,
but their dairymen are Teivaliol (W. H. K. Rivers,
The Todas, London, 1906, p. 680). The milk of the
1 Questiontt of King Milinda, i. p. xlii £f.
:

'

'
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bufialoes is sacred.
The ritual connected with the
buflalo and wiLli the dairy is 'certainly of a religious character,' and there can be little doubt
that the daijy formulie 'are intercessory and that
they liring t)ie dairy operations into definite relations witli the Toda deities' (ib. p. 231).
The
dying are given milk to drink when on the point
of death (vV. E. Marshall, A Ph-enolofiist amongst
the Todas, London, 1873, p. 171), and tlie dead body
is taken into the dairy (Rivers, 33911'.).
From
these facts, carefully mai-shalled bj' Rivers, it is
clear that these people have develojied the sanctity
of milk to its highest point.
With them it is an
essential feature of organized worship.
There is nothing like this in any other part of
the world.
It is the highest siiecialized use of
milk in religious observance.
The sacred character of milk in other parts of the primitive world
is shown by its use in various ceremonies of a religious character, but not in connexion with an
organized religious cult, as among the Todas.

Both

in Africa and in India these ceremonies reach
a high grade in places, but do not attain the Toda
level. Perhaps the royal milk-drinking observances
of the king of the Unyoro, a section of the Bantu
people in Africa, afifords the nearest parallel (J. G.
Frazer, Totemism, London, 1910, ii. 526-528) to
the Toda practice. An interesting Kaffir folktale,
'The Story of the Bird that made Milk' (G. M.
Theal, Kaffir Folk-lore, London, 1882, pp. 1-46),
appears to be founded on the first use of milk and
refers to events which preceded the use of milk, but
it contains details which bring it within the general
condition of the African beliefs.
They used to
get milk from a tree. This was got by squeezing,
and the people who drank it were always thin.'
The Kaffirs now drink a kind of fermented milk,
and it is noticeable that, when poured out for use
by the master of the household, who is the only
one permitted to touch the milk sack, a portion is
always left behind to act as leaven (ib. p. 195).
These are clearly religious practices which require
further investigation, but in the meantime it is
permissible to classify them as less developed in
form than the Toda example.
Every one knows the reverence paid to the cow
in India but, in spite of the attempt of the early
mythologists to identify the cow with the higher
forms of Hindu religion (A. de Gubernatis, Zoological Mythology, London, 1872, i. 1-41), the fact
remains that the cow is not a god. The reverence
for the cow is quite human in its character, and
the 4th book of the Laws of Manu contains the
clearest evidence of this.
Crooke points out that respect for the cow in
India is of comparatively modern date, and gives
some interesting data to show the lines along which
it has developed (PR ii. 226-236).
This view is
confirmed by the uses to which the products of the
cow were put. According to Visnu, a house is
purified by plastering the ground with cow-dung,
and land is cleansed by the same process cows
alone make sacrificial oblations possible by producing sacrificial butter, and among six excellent
productions of a cow which are always propitious
milk and sour milk are included (Institutes of
'

'

'

;

;

Vishnu [SBE

vii. (1900)], xxiii.

[1883] 56-61).

On

the other hand, the evidence from the Panjab
is that, when a cow or buflalo first gives milk after
calving, the first five streams of milk drawn from
her are allowed to fall on the ground in honour of
the goddess (D. C. J. Ibbetson, Punjab Ethnology,
Calcutta, 1883, p. 114). It is also a protective from
the evil eye, and has various uses in magic and
divination. This suggests that in the Panjab milk
is

on

its

way towards a

definitely religious position.

In Europe the once sacred character of milk is
indicated by the evidence of folk-lore, which records
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the protective measures which hare to be taken to
secure it against harm from witches and other malevolent powers (GB'^, pt. i., The Magic Art, London,
1911, ii. 52 f.).
The best examples are found in Russia, where
the people on Midsummer eve drive tlie cattle
through the fire to protect the animals against
wizards and witches, who are then ravenous after
mUk' (W. R. S. Ralston, Songs of the Bunsian
PeopW, London, 1872, p. 391). This rite aftbrds
the explanation of a curious story told of an Irish
prince, Bress, son of the Fomorian Elatha.
It is
related of him that he arrogated to himself the
hairless
milk of all the
dun cows in the land,' and
he caused a great fire of ferns to be made, and all
the cows in Munster to pass through it, so that
they might fulfil the necessary conditions, and
their milk become the royal property' (H. d'Arbois
de Jubainville, Irish Mythological Cycle, Eng. tr.,
Dublin, 1903, p. 95). Included in this tradition are
the following ritual observances the restriction to
cows of a single colour, the passing through fire to
secure protection, and the right of the king to a
royal supply of milk. The restriction as to colour
also appears elsewhere inlrish folldore (C. Plummer,
VitcB Sanctorum HibernicB, Oxford, 1910, vol. i.
p. cxlvi, and K. Meyer and A. Nutt, Voyage of
Bran, London, 1895-9"7, ii. 1S6). The legeni of the
Dun Cow of Whittingham near Preston is of the
same order, the attacking witch being successful in
this case (J. Harland and T. T. WUkinson, Lancashire Legends, London, 1882, pp. 16-19).
Ritual in custom and ritual in myth are parallels,
and it would be well to inquire whether in folklore
there is more than this suspicion of sanctity in the
attitude of popular belief as to milk. The mUkmaid is almost everywhere an important personage
in the social fabric of the village, and her uteusUs
share her importance. The present writer difl'ers
from Lady Gomme in her explanation of the famous
game of Milking Pails as a mere teasing of the
mother {Diet, of Traditional Gaines, London, 189498, s.v.) in that it appears to be a cumulative estimate of the superior value of the milking-pail as
an article of domestic use, and it is pertinent to
note in this connexion that the Irish chieftain had
'in his house constantly a cask of milk' (Anc.
Laws of Ireland, Dublin, 1865-1901, iv. 311). That
milk was poured on the ground is attested by J. G.
Dalyell {Darker Superstitions of Scotland, Glasgow,
1835, p. 193), and W. Gregor states that at death
all the milk in the house was poured out on the
ground {Folklore of N.E. of Scotland, London, 1881,
This must have originally been an offering
p. 206).
to the earth-god as in the Panjab.
In Ireland it is
called an oblation to the fairies (W. G. WoodMartin, Traces of the Elder Faiths of Ireland,
London, 1902, ii. 7), and the fairies are the
successors of the gods. It was offered every Sunday
on Brownie's stone in the island of Valay and other
islands (M. Martin, Western Islands, London, 1716,
'

'

'

—

'

'

pp. 67, 110).

This brings us very close to the stage when milk
was a sacred object in the cult of the gods.
In the Christian Church it was substituted for
wine in the elements of the communion. This was
afterwards prohibited by canon law (Dalyell, p. 193,
quoting Gratian, Decretalia, p. Ill), but it may be
surmised that it originated as one of the surviving
rites of ancient pagan religion.
St. Bridget was in
some degree regarded as the special patron of milking, as appears in the beautiful milking-songs
of Scotland (A. Camiichael, Carmina Gadelica,
Edinburgh, 1900, i. 261-275), and she was at her
birth bathed in milk {Lives of Saints from the
Book of Lismore, ed. Whitley Stokes, Oxford, 1890,
St. Bridget is in many of her attripp. 184, 318).
butes a pre-Christian goddess, and her association

with milk in the surviving forms once more takes
us back to ancient pagan religion.
That bathing in milk was also a death rite is
shown both in traditional ballad lore and in traditional games.
In the beautiful ballad of ' Burd
Ellen,' preserved by R. Jamieson {Popular Ballads
and Songs from Tradition, etc., Edinburgh, 1806,
p. 125), is

the verse

:

my bonny young son.
Gar wash him wi' the milk.
Tak up, tak up my fair lady,
Gar row her in the silk.'

'Tak up, tak up

Lady Gomme has analyzed the different versions
game of 'Green Gravel,' and has
shown from the general movements of the game

of the children's

that it is derived from a funeral rite. This riew
confirmed by the fact that the most constant
formulae in the game rhymes include the line,
Wash them in milk and clothe them in silk

is

'

(i.

172).

There seems little doubt that these words are
survivals of an ancient burial rite.
In the religions of antiquity there is more definite
evidence.
J. E. Harrison, in her discussion of
primitive baptism {Prolegomena to the Study of
Greek Religion, Cambridge, 1903, p. 596 f.), asks
what was the exact ritual of the falling into mUk ?
Did the neophyte actually fall into a bath of
mUk, or ... is the ritual act of drinking mUk
from the beginning metaphorically described ? and,
in spite of a useful parallel from Egyptian ritual,
comes to the conclusion that of a rite of immersion
in milk we have no evidence.' This, however, cannot be quite true if St. Bridget represents, as there
is strong evidence to prove, an early Celtic goddess
who has brought into her Christian attributes traditions and rites of pre-Christian origin. There is
the further example of the Picts in Ireland saving
themselves from the poisoned arrows of their Fir•

.

.

.

'

'

Fidga enemies by taking a bath filled with the
of one hundred and twenty white hornless
cows, where the single colour condition is again
repeated. The rite of bathing in milk attributed

mUk

to St. Bridget was certainly not of Christian origin
any more Uian the ottering of milk and honey in
early baptismal rites was Christian {ib. p. 597 f ),
and we must take it that these rites come from
The offerings of mUk and
early Celtic religion.
honey were made to the nymphs and to Pan
(Theocr. Id. v. 53 f. and 58 f.), and to this day
.

Greece they are made to the Nereids
C. Lawson, Modern Greek Folklore, Cambridge,
1910, p. 150 f.).

modem

in

(J.

To sum up the evidence — it would appear that

in primitive religions there are three stages in the
sacred characteristics attributed to
( 1 ) where
it is a definite part of the dominant religious cult
(2) where it is extensively used in religious ceremonial, but is not an exclusive or predominant

mUk

element in the ceremonial

upon as a

religious object,

;

(3)

and

:

where
is,

it is looked
consequently,

subject to danger from outside forces, from which
demands various forms of protection. The survey
seems to make it clear that the unique example of
the Todas is a highly specialized development of
the religious conception of mUk, and not a normal
condition, while the evidence of folklore and of the
religion of antiquity leads us to conclude that the
endowment of mUk with sacred properties arose
from its enormous social influences, which led to
specialization of its use on solemn and important
This would be the normal position of
occasions.
last stage is repremilk in religious thought.
sented by the necessitj' of protecting it from malignant influences. Tliis is survival from the normal
stage, and arises only when it was no longer a protective force itself.
it

A

Lttkrature.

—This

is

given fully in the article.

L.

Gomme.

MILK
MILK

— Since

man

versally

known

and, as

;

is

—

i. As food and
mammal, milk is uniman early learned to use

(Civilized Religions).

sacrifice.

(Civilized Religions)

a

milk of goats, cows, and camels, milk became
a natural symbol of nourishment. The ancient
Egyptians sometimes pictured the heavens as o.
woman with hanging breasts, and sometimes as a
cow with full udder,' thus suggesting that the
heavens nourished men. The IJabylonians suggested, similarly, that milk is the divinely given
nourisliment of man by picturing the mothergoddess with breasts so full that she must support
them with her hands.^ Since milk is so universal
an element of human diet, it is but natural that it
should have been ottered at times in sacrihce to
deities, as meat, meal, and lirstfruits were.
Thus
in YaSt xv. of the Avesta there is frequent mention of a sacrificial gift of boiled milk, and it was
mingled with haoma {q^.v.) in sacrifice." Among
the Arabs Hesh seethed in milk is still a common
dish,* yet the Hebrews were prohibited from boiling a kid in its mother's milk. AV. R. Smith
thought that this was because milk for boiling is
usually sour, so that such boiling would involve
the oti'erin" of a fermented sacrifice, or that
possibly milli was here regarded as a substitute for
tlie

ate scheme of Hebrew mj'tholugy, which formed, he
believed, the ba.si.M of the proplietic eschatology.
Before accejiting this view, it should be noted
just what part milk and curdled milk, or laban,
played in the life of the Hebrews. Milk, like
wine, w^as in early Israel a symljol of prosperity and
jjlenty.
An old poet sang of Judah
:

'Hia eyes shall be red with wine
And his teeth white with milk "' (Gn

honey and laban along with wheat, barley-meal,
beans, and lentils were furnished as food to David
and his men (2 S 17-''^). It is natural, therefore,
that laban and honey, the two most delicious viands
known to them, should enter into poetical descriptions of abundance, fertility, or prosperity (see
Dt 32"'-, Job 20" 29», Sir 39-"). The natural uses
of these articles of food are sufficient to account for
these poetic allusions.
The strongest arguments of the mythological
school rest, however, on the highly-coloured language of Joel and later apocalyptic writers, and
4"
.)!
upon supposed Assyrian parallels.
In

(EV

'

'

'

Breasted, History of Egypt, New York, 1909, p. 66.
M. Jastrow, Bildermappe ziir Religion Babyloniens
und Assyriens, Giesaen, 1912, Tafel 7, No. 23.
3 Tasna, X. 13 ; i^ydyikn, i. 16 ; Nirangistdn, 76 ; it is also
an offering bv itself in Tainia, iii. 1, S, iv. 1 ; Vlsparad, xi 3
J. H.
2 See, e.g.,

See

iVir. 67, 60, lOS.
i

1894, p. 221 n.

5

W. E.

7

Rkein.

»

ZATWxxn.Sil-iii.

10

Sniitti, loc. cit.

Museum filr

Ursprung der

:

the hills shall flow with milk
all the water-courses of Judah
Shall flow with water.
And a spring shall come forth from the house of
And water the valley of Shittim ;

6

Phil.

Ivil.

EBi ii.

2104

EAT3,

p. bi6.

f.

177-196.
«

isToei.-jild. Eschatologie, pp. 209-221.

Yahweh

'

in the Sibylline Oracles,
*

744

iii.

fl'.

:

For Earth the universal mother shall give to mortals her
best
Fruit in countless store of corn, wine and

oil.

Yea, from heaven shall come a sweet draught of luscious honey.
trees shall yield their proper fruits, and rich flocks.
And kine and lambs of sheep and kids of goats.
He will cause sweet fountains of white milk to burst forth

The

'

and again,

ib. v. 281 f.
But the holy land of the godly alone shall bear all these things.
An ambrosial stream distilling honey and milk shall flow from
rock and fountain for all the righteous.'
In view of the aridity of the desert, it would
seem to need no mythology, but only a little poetic
exaggeration, to lead to the designation of Palestine by the nomads as a land flowing with milk
and honey.' The use of these viands in the life of
the Hebrew nation easily accounts for the poetic
use in Deut. and Job, and these in turn furnish the
point of departure for the later more hyperbolic
language in Joel and the Sib. Or. Unless we can
find some outside parallels, there is, then, no need
for the mythological hypothesis.
Most of the Assyrian parallels hitherto cited
turn out to be unreal. Thus a passage cited by
:

'

'

Zimmern simply enumerates honey and laban
oil, wool, gold, and silver as desirable
Another passage deserves more attention.
is part of an incantation for driving the demon
It runs
siclcness from a man's body.

along with
things.'
It
of

'

Laban from a pure stable they shall bring.
Milk from a pure corral they shall bring.
Over the pure laban from tiie pure stable utter
an incantation
May the man, son of his god, become pure
May that man become pure as laban
Like that milk may he become pure **
I

I

1

It is clear that no mythological meaning can be
involved in this passage. It is the purity of the
laban and the milk that is emphasized.
mythological quality is as much out of place as it would
Avesta,
when
milk
is
enumerated
among
be in the
the foods which may be given to a woman who has

A

1

So

J. A.

Bewer, in ICC,

*

Obadiah and

Joel,'

Edinburgh,

MOf.

1912, p.

H. C. O. Lanchester, in R. H. Charles, Apocrypha and
Pseudepigrapha, Oxford, 1913, ii. 391, 402.
3 H. Zimmern, Ritualtafeln fiir den Wahrsager, Beschworer
und Sanger, Leipzig, 1901, p. 239.
4 Cuneiform Texts from Rab. Tab. etc, in Br. Museivm, xvii.,
London, 1903, pi. 23, II. 170-181 of. Jastrow, Rel. Bab. und
2

See PEFSt, 188S, p. 18S, and W. R. Smith, Rcl. of Semitufl,

London,

we read

it shall come to pass in that day that
The mountains shall drop sweet wine,

'

of mythological origin, though he ottered little
proof for the statement. Finally, Gressmann "> in
1905 endeavoured to work this view into an elabor1

3"»)

And

And
And

'

'

so relished as an article of diet
said to have ottered it to his
18"), and Jael to the tired Sisera (Jg 5")

guests (Gn

—

2. In a supposed Semitic myth.
In the OT
flowing with milk and honey is a phrase frequently used to designate the fertility of Palestine.
It occurs in Ex 3«- " 131* 33', Lv 20**, Jer 11' 33^-, and
Ezk 20*-". Curdled milk (the modern laban) and
honey are also mentioned in Is 7" as the food of
the child that ia to be named Imraanuel.' It occurs
igain in the same chapter (7^^), where it is more
difficult to interpret, and where its occurrence may
be due to editorial redaction. The phrase flowing
with milk and honey' occurs in the J document
(c.
850 B.C.), and continued to be used till the
time of Ezekiel. T. K. Cheyne « in 1901 noted that
the phrase is more poetical than the context seems
to justify, and suggested that it might be a survival
of a description of Israel's idealized past.
Since
ancient poetry is always tinged with mythology, he
thought it not improbable that this phrase was of
mythological origin. Usener' in 1902 held that
the phrase was of mythological origin, and that
it was borrowed by the Hebrews from Iranian
mythology, where, according to him, we hear of
heavenly honey and holy cows. The phrase had,
he thought, descended by one line to the Hebrews
and by another to the Greeks, who described the
food of the infant Zeus on Crete as curds and honey.
Stade,' in commenting on Usener's article, claimed
that the phrase ' flowing with milk and honey was
not used earlier than the time of Ezekiel, that in
the J document and Jeremiah it was a later addition, and that Usener was right in claiming that
in Jl 3'^ the use of the figure was due to Greek
influence.
Whether curd and honey could have
been a mythological phrase introduced from Assyria,
he thought, was a problem for Assyriologists. H.
Zimmern ^ in the next year, 1903, claimed from the
Assyriological side that honey and curd played a
great role in the Babylonian cult, and that it was
'

49'2).

Laban was a dish
that Abraham is

'

blood.'
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Assyr.

i.

(Qiessen, 1906) 347.
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brought forth a

still-born child, in order to effect
her purification (see Vendlddd, v. 52, vii. 67).
Milk is here only one of several ingredients meat,
bread, wine, water. As she had tirst to drink oxurine, the milk can hardly have been chosen for
mythological reasons. Another fragmentary text
which has been frequently cited on tiie basis of an
indefinite reference by Friedrich Delitzsch ' runs

—

'

as follows
*

Crown

of

.

.

pray a prayer

.

of the black-headed [people]
.

.

.

,

.

A

sceptre of lapis lazuli may his hand [grasp]
For the shepherd of the black-headed [people]

.

.

.

.
.

.

Honey and laban abundantly
The mountain bearing: produce
The steppe, the field bearing fruit
.
The orchards bearing fruit
On his left hand may the god Sin
To the king in person may they do homage
This is clearly a prayer for a Babylonian ruler.
The petitioner asks that great fertility and prosperity may come in his time.
The language
resembles that of Joel and the Sibyl, but the
imagery is capable of as natural an explanation as
is that of the Hebrew seers.
.

.

.

.

.

.

.

.

.

,

.

.

.

.

1

The other passage which has been thought to
show that the Babylonians and Assyrians held
mythological views of milk and honey occurs in an
incantation.
The part in question reads
:

'

—

future.

.

For the shepherd
I

accounts are doubtless both variants of the same
primitive paradise myth, it is impossible to resist
the conviction that milk and honey formed no part
of that myth among the Semites, but was simply
a descriptive phrase employed by the dwellers in
the desert to describe fertile lands a phrase which
survived both in Babylonia and in Palestine, and
which came only in post-Exilic times among the
Hebrews to designate a Golden Age that was still

Pure water bring into its midst.
The exalted lord, the great serpent of heaven.
By his pure hands shall establish thee

Ea to a place of purity shall bring thee,
To a place of purity shall bring thee,
With his pure hands shall bring thee,
Into honey and laban shall bring thee.
Water of an incantation he shall put to thy lips.
Thy mouth with an incantation he shall open.' 3
Here at last we have a passage that moves in
such a realm of heavenly unreality that it may
fairly be regarded as based on a myth, but the
mythical part does not centre at all in the honey
and laban, but in the action of the god. Honey
and laban are used to denote a place of fertility
and plenty, and it may fairly be claimed that they
were introduced here from such usage as that of
the preceding passage, and are no necessary part

myth.
The Semites probably had their origin as a
separate people in Arabia,"* which was a land of
deserts and oases.
It was thus that the oasis and
its palm-tree became one of the symbols of paradise and an emblem of the Golden Age, and finally
entered as one of the elements into the Christian
symbolism of the New Jerusalem.^ It seems probable that in the primitive language of the desert
an oasis or a fertile land like Babylonia and Palestine may have been designated as a land flowing
with milk and honey.'
The occurrence of the
phrase among botli Babylonians and Hebrews
points in this direction it probably had an origin

prominent role. Milk was ofiered in sacrifice and
was used in certain incantations, as noted above.
Homage was rendered to it,' and it was regarded
as a divinely purified provision in the breasts of
females, as was the seed in males ; ^ a prosperous
woman was 'rich in children and rich in milk.''
The cow was regarded as a beneficent animal
guarded by Ahura Mazda as he guarded all other
things on which the prosperity of people depends,*
but in no sense a heavenly animal. So far from
Jews having borrowed a myth from Persians, as
Usener thought, the elements of the supposed
myth appear only in the later syncretistic Mithra
cult, and would seem to have been borrowed from

the Semites.
4. In the Vedas.

;

in their common ancestry.
As the phrase is lacking, however, in the description of paradise both
in Gn 2, 3 and in Ezk 28, it can hardly have formed
an integral part of the traditions of the Golden

Age, or have entered as an important element into
the mythology of the Semites.
Indeed, in the paradise story of Gn 3 the food
which makes man like God is not milk and honey,
but the fruit of a tree. So in the corresponding
Babylonian story, the Adapa myth, it was not
milk and honey, but food and water,' that might
have gained immortality for Adapa.* As these
'

In George Smith,

Chalddische Genesis, Leipzig, 1S76, p.
285 n.
cf. Kennedy,
Honey,' in EBi, col. 2104, and G. B. Gray,
in IOC, 'Isaiah,' Edinburgh, 1312, i. 129 f.
2 H. C. Rawlinson, Cuneiform Inscriptions of Westei-n Asia,
1

'

;

iv,,

London,

1S91, no. 3, 1-27.

3 lb. 25, 39-56a.

See G. A. Barton, Sem. OHgins, New York, 1902, ch. i.
and Barton, The Roots of Christian Teaching
as found in the OT, Philadelphia, 1902, pp. 262-266.
"*

5 i6. p. 9tj, n. 1,

6 Cf.

KB vi.

97-99.

—

In India milk was viewed as
a symbol of nourishment.
The Atharvaveda
regards a house full of nurture as one full of milk,^
and the earth is a mother who can pour forth milk
for her suppliants.'' Nevertheless in the Rigveda
both milk and honey were employed in the ritual,
though they were both subordinate to the all-prevailing soma. When milk was used as an offering,
it was sometimes sweet and sometimes sour, both
kinds of offerings being recognized.' As in Iranian
ritual, the milk was often mixed with soma, the
lacteal element sometimes being sour.^
Honey
was in the same way used as an ofl'ering sometimes it was mixed with soma,^ but sometimes
with milk. Thus Kigveda, VIII. iv. 8, addi'esses
Indra '»
;

:

'

with honey

Come

of the

'

—

Among the Persians these
3. In the Avesta.
ideas apparently did not in the early time play a

of the bees is the milk
quick, run and drink

mixed

;

!

Milk was created

in kine by Varuna, even as he
gave cool breezes to the forests, swiftness to horses,
wisdom to the heart of man, lightning to the
clouds, the sun to the sky, and soma to the

mountains (Rigveda,

v. Ixxxv. 2).
This reveals a
high estimate placed upon milk and honey as foods,
but lacks any mj'thical element," as does the
passage (X. Ixiii. 3) in which the sky {dyau) gives
milk to the All-Gods.
The Sanskrit poets often allude to the ability of
the swan to separate milk from water but this, as
C. R. Lanman has shown, has no mythological
It is a reference rather to the fact
significance.
that these birds fed on the milk-like juice of the
lotus stalks, which grew beneath the water."
Similarly the religious teachers of India often use
as an illustration of a changing existence the relationship between sweet milk, sour cream, and
butter, not because they saw anything mythological in them, but because they illustrated change
in forms of existence.'^
In India, then, it can onlj' be said that milk and
honey were so highly valued as food that they
;

1

3
5

Yasna, vi. 17, vii. 26, viii, 1, xvi. 8.
Vend. xxi. 6, 7 Yait xxiv. 13, 49.
Atharvaveda, ix. hi. 16.
Cf. HiUebrandt, Ved. Myth. i. 219-222.
;

7
8 lb. p. 222.

9 lb. p.

243

f.

- lb. Ixv. 5.
*

Vend.

6 /;,.

xn.

v. 20.
i.

9f., 59.

1« lb. p. 23S.

11 For the various sacrifices into which milk entered as an
element (sacrifices to the dead, new and full-moon sacrifices,
etc.) see A. HiUebrandt, Rituallittcratur : Vedische Opfer und

GlAP

Zauber( =
iii. 2), Strassburg, 1S97, pp. 96, 110, 111, 117,
131, 135, 160, 172, 186.
12,/^OSxix. [1S9S] 161-158.
13 Cf. H. C. Warren, Buddhism in Translations, Cambridge,
Mass., 1900, pp. 114-, 134, 149.
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natui-ally formed a part of the most valued oflerings to the gods. Perhaps tlie proper mixture of
these viands was supijosed to nave some magic
sigiiilicance, for one jiar-sage (Rigveda, IX. xi. 2)

but
says that they were mixed by tlie atharvans
there is no trace of such a myth as some have
supposed for tlie Semites.
In Egypt, as already noted, the
5. In Egypt.
sky-goddess was pictured as either a woman or a
«ow with full breasts but this was only to symbolize
her nurture of her cartlily children. If milk had
in earl}' Egyptian thought any mythological significance, we should expect to find it prominent
among the foods promised to the deified kings to
whom the pyramid-texts of the Old Kingdom
True, the
promised a place among the gods.
departed king is frequently represented as suckled
by the sky-goddess or some other divinity conThe goddess is once thus adnected with Re.
give
dressed
O mother of this king Pepi
thy breast to this king Pepi, suckle this king Pepi
O my son Pepi,
therewith.' The goddess replies
my king, my breast is extended to thee, that thou
mayest suck it, my king, and live, my king, as
long as thou art little."' Milk was, then, the food
of the celestials only during their heavenly childWhen Pepi was grown, he was promised
hood.
'
beer which
bread which cannot dry up and
cannot grow stale.'^ Later he is given a 'snared
fowl.'* Bread is called 'the bread of the god.'
Pepi is invited to sit down to thy thousand of bread,
thy thousand of beer, thy thousand of oxen, thy
;

'

—

;

'

:

.

:

.

.

'

'

thousand of geese, thy thousand of everything
liveth.'' Another source of food
for the deified king is the tree of life situated in a
mysterious isle at a distance, and this king Pepi
sought and attained.* This tree of life is probably
a survival from a desert and oasis life similar to
that of the Semites.' Milk plays vei-y little part in
these Egyptian myths." It is only the food of the
deified kings during that part of their celestial life
which corresponds to childhood on earth.
6.
In GrEeco-Roman literature. Among the

whereon the god

—

Greeks and Romans, as among the Semites and
people of India, milk and honey were delicacies
that were much appreciated, and their use goes
Libations of mUk and
back to an early time.
honey were, according to the Iliad,^ poured out for
the dead, and such libations appear to have con-

down to the Christian era.'" In case of
pestilence milk and honey were among the oiJ'erings presented at the sacred mountains of Pelion
and Ida ; " and, before eating, milk, honey, and
bread were ottered to Hestia.'^ Milk and honey
were also symbols of plenty and prosperity. Thus

tinued

442 B.C.) says
my friend Lo, I send you, though at late hour,
honey mixed with white milk, fringed with the froth of
blending, a draught of song conveyed in the breathings of

Pindar

(t
Rejoice,

'

:

!

this

Aeolian

flutes.'

Similarly Ovid
'

i-^

Though here metaphorical

for sweet poetry, the
attests the use of milk and honey as
In course of time both milk and honey
delicacies.
became symbols of plenty. Thus TibuUus (t 18 B.C.

metaphor

says

Now

:

now

rivers of milk,

And yellow honey

rivers o( nectar run.

dihlih from the grc-en

ili;.\.'i

With these poets milk and honey have l>ecome
emblems of the Golden Age, but with many others
they are simply symbols of plenty.^
Latin writers are, of course, dependent on Greek
models for their imagery, and it is possible that
Tibullus and Ovid were influenced directly or inusage of milk and
directly by Semitic ideas.
honey, however, which goes back to Homeric

A

have

cannot

times

Possibly

Persians.

borrowed

been

from the
Semitic

may have come from

it

Mesopotamia through the Hittites, since Hittitea
appear to be mentioned in the Odyssey,^ but we
know as yet too little of Ilittite ritual to regard
Possibly,
this as more than a remote possibility.
too, it may have been carried to the jEgean
lands by Phoenicians, but it is quite as probable that the uses of milk and honey developed
in the jEgean lands independently of Semitic
ideas.

'

'
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7.

Among

Christians.

—The many references to

milk and honey in Patristic literature collected by
Usener'' are clearly echoes of Joel and the Sibyl.
curious Christian myths connected with the
milk of the Virgin Mary are, however, still current
There is at Bethlein Bethlehem and its vicinity.
legend
hem a cave called the ' Milk Grotto.'"

Some

A

that the Holy Family once took refuge
there, and that, as the Virgin nursed the Child, a
drop of her milk fell on the floor. Because of this
it is still believed that a sojourn in the grotto not
only increases the milk of women and animals,
but cures them of barrenness. In reality this
legend arose to Christianize a grotto that was
originally a shrine of Ashtoreth.*
All about Bethlehem the limestone crumbles
and forms little white pebbles about the size of
These are accounted for by the story that
peas.
a drop of the Virgin's milk fell on the rock, and
that these pebbles are the miraculous result.
Similarly it is said that, as the Virgin nursed the
Child by the wayside, a drop of her milk fell on
a thistle, which on this account became flecked

has

it

with white and

is

called

'

Mary's

thistle.'

These

'

the transfer to the
Virgin of the old grotto of the mother-goddess, and
are really much more exotic to Christianity than
the quotation in the Patristic writers about the

myths are the outgrowth

of

Golden Age.
In the early Church the newly baptized were
given milk and honey to taste (or, in some Western
churches, milk and wine) as symbolizing their
regeneration through baptism (cf. 1 Co 3^, He 5",
1 P 2-).
By the twenty-fourth canon of the Third
Council of Carthage (397) this milk and honey was
to be consecrated at the altar on Easter Even,
but the use
the most solemn day for baptism
has been forbidden since the Trullan Council of
;

692.8

LiTEEATimE.— A. Hillebrandt, Vedisehe Mythologie, Breslau,
219-a22, 238-244
A. A. Macdonell and A. B.
i.
Keith, Yedie Index, London, 1912, i. 67, 208 f., 234, 338, 490 f.
T. K. Cheyne, EBi, 2104 H. Usener, in Rheinisches Museum
fiir Philotogie, Ivii. [1902] 177-195; B. Stade, in Z AT W xxii.
H. Gressmann, Ursprung der israelitisch[1902] 321-327
1891-1902,

;

;

The oaks themselves give honey, and beyond the sheep
Bring udders of milk ready to the hand of the care-free.' 1*
See Hillebrandt, Ved. Myth. i. 238.
2 See
K. Sethe, Die altdgyptischen Pyramidentexte^ ii.
(Leipzig, 1910) §§ 910-913, and J. H. Breasted, Development of
EeUgi&n and Thought in Ancient Egypt, London and New
York, 1912, p. 130.
1

*

3 Sethe, i. [1908] § 859.
6 lb. % 2026 f. ; Breasted, p. 132.
6
i. § 484 ; Breasted, p. 134.
? Barton, Sem. Or. p. 117 f.

Ih.

ii.

§ 1394.

So W. Max Miiller in a private letter to the writer.
Sxxiii. 170 f.
10 Of. Eur. Orestes, 114 f., and Vergil,
iii. 66.
11 O. Gruppe, Griech. Uvthol. und Religionsgeseh., Munich,
1906, p. 248.
i. in. 46 1.
I! Silius Ital. vii. 184.
jVem. iii. 76 ff.
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"

1906,
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Geokge a. Barton.
1
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8
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;
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MILL, TAMES

JAMBS AND JOHN STUART

AND JOHN STUART.—

Mills, father and son, occupy a unique
position in the history of British thought. They
were, after Bentham, the greatest figures in the
utilitarian school and the leaders of the philosophical radicals in politics.
Next to Bentham, James Mill
I. James Mill.
was the force that moulded the early expression of
utilitarian doctrine.
He was a Scotsman by birth,
the son of humble parents (his father a country
shoemaker and his mother a farmer's daughter),

The two

—

born at North Water Bridge, on the North Esk,
in the parish of Logie-Pert, Forfarshire, on 6th
April 1773. By his intellectual ability and his
indomitable power of work, he raised himself to
the commanding position that he ultimately attained.
His early education was received at the
parish school of his native place, and afterwards
at Montrose Academy, where he had as schoolfellow Joseph Hume.
From Montrose Academy
he went to Edinburgh University (in the palmy
days of Dugald Stewart), where he graduated
M. A. in 1794, and forthwith proceeded to the study
of Divinity, and was licensed as a preacher of the
gospel in the Church of Scotland in 179S. The
ministry, however, was not destined to keep him
long.
Being appointed tutor to the only daughter
of Sir John Stuart of Fettercairn (Member of
Parliament for Kincardineshire), he came under
the special notice of Sir John, and went with him
to settle in London in 1802.
He was not long in
London before he made his presence felt. In 1803
we find him active in originating The Literary
Journal and making many contributions to it.
In 1804 he produced his pamphlet on the Corn
Trade. Thenceforth he contributed articles, in an
unceasing flow, to innumerable periodicals and
magazines The Philanthropist, The Annual Review, The Westminster Bevieio, The London Review,
The Edinburgh Review. But his most outstanding
essays were written for the Supplement to the fifth
edition of the Erwyclopcedia Britannica, the chief
of them being on 'Government,' 'Education,'

A

'Jurisprudence,' and 'Laws of Nations.'
reprint of the Encyclopcedia articles was made in
book form and had a wide influence. For about
eleven years (from 1806 to the end of 1817) he
worked strenuously at his History of British India,
which, on its publication, produced a great impression.
The immediate result was his appointment to a post in the India House, in the depart-

ment of Examiner of India Correspondence, where
he became head of the office in 1830. Besides a
little book on the Elements of Political Econoyny
(1821), largely reproducing Adam Smith, but embodying also the distinctive principles of Ricardo,
he produced his great psychological work, the
Analysis of the Phenomena of the Human Mind,
which was brought out in 1829. This at once

raised him to the position of psychologist in chief
of the utilitarian school, filling the gap that had
been left in the elaborate and multifarious teaching
of Bentham.
With Bentham himself Mill was on
terms of the most intimate friendship, and the
master regarded him as his most stalwart disciple.
So staunch a Benthamite, indeed, was Mill that it

has been doubted whether he was anything more
than a brilliant reproducer of Bentham's opinions.
That, however, does Mill an injustice. He was no
mere echo, but a voice. His psychology alone
proves it and he was potent as a political force to
an extent that even Bentham hardly equalled.
When he died (his death took place in London, on
23rd June 1836), he was generally admitted to be
the great inspiring spirit of radicalism and the
one man who could have made the radical propaganda the success that it had become. In the
year before his death (1835) appeared his Fragment
;

on Mackintosh. This is really a vigorous defence of
empiricism against intuitionism, though it assumes
the form of a vehement criticism of Mackintosh,
and is chiefly valuable as presenting Mill's phOosophical positions in a clear and condensed light,
rendered all the more efl'ective by the polemic
setting.
Mill's fame as a psychologist rests on his consistent experientialism, his thoroughgoing a{)plication of association to the phenomena of the mind,
and his uncompromising insistence on the power
of associationism to explain the mind and all its
processes.
But this has already been brought out
in the art. Association, and need not be further
dwelt on.
word, however, may be said on his
psychological ethics. Mill's ethics is essentially
hedonistic the human will is moved by pleasure
(or the avoidance of pain) and by this alone ; and
with a view to the attainment of pleasure (or to
the getting rid of pain) men habitually act. But

A

:

there is such a thing as disinterested conduct ; and
by the utilitarian himself benevolence is regarded
as the supreme virtue.
How, then, explain this ?
In the first place. Mill has recourse to the distinction (of which Bentham had made so much) between
motive and intention, and maintains that, while
our intention in benevolence is disinterested, our
motive is interested ; in other words, a benevolent
action pleases the individual, gives him satisfaction,
else he would not do it, but it also promotes the
happiness of others. Now, this being pleased with

—

acting benevolently towards another what else is
it than the individual identifying another's happiness with his own ? And what more could be demanded of him ?
Can anj' greater degree of social
love be required,' asks Mill, than that the good of
others should cause us pleasure in other words, that
their good should be ours ? {Frag, on Mackintosh,
Then, again, there is the ethical principle
p. 294).
of transformation (the phrase is not Mill's) to be
considered the principle that we see at work in
the miser, whose nature is so changed by his traffic
with money that the original desire of money for
the pleasure that it can procure him becomes ultimately the desire of money for its own sake. What
happens in the case of the miser happens in the case
of disinterestedness and benevolence.
Although
individual pleasure lies at the root of a man's
benevolent action, he has come, through continued
intercourse with men and the experience of mutual
help, to submerge the thought of his own pleasure
and make benevolence itself his end.
What, then, of conscience, with its intuitions
and its vaticinations ? Conscience to Mill is not a
simple and elementary faculty in human nature,
but the product of association. That gives to it
its power, and explains its peculiarities, and indeed
constitutes its value. The ultimate test of morality
right and wrong are qualities of conduct
is utility
and are to be gauged by the tendency of actions to
produce pleasure or pain.
Education occupied a large share of Mill's attention.
As a utilitarian radical, he was eager that
the people should be educated educated so as to
develop and improve their intelligence, and render
them fit to be worthy citizens. Hence, he took a
practical interest in the educational movement of
the time, and entered as a keen polemic into the
controversy between the Lancasterian and the Bell
systems of education he tried to establish a school
(but failed) on the principles of Bentham laid dov/n
in his Chrestomathia ('Study of useful things');
and he was one of the small band of ardent educationists who originated the University of London.
But his claim to honour as an educationist rests on
his broad-minded theory of education, as developed
in his Encyclopedia article, where education is
shown to be the work of a man's life-time, where
'

'

;

'

—

:

—

;
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are laid in associationist psyclioloKy.

and where the principles of Helvctius regarding,'
the almost unlimited power of education in transforming the individual are vigorously enforced.
In the realm of jurisprudence Mill made for
himself a great name in the sphere of international
His Encydojxedia article on that subject is,
law.

within its limits, almost perfect. It might be
elaborated at points and more fully illustrated, but
Particularly
it is everywhere wise and suggestive.
striking are its handling of the rights of nations in
the time of war, and its treatment of the possibility
of an effective court of arbitration in international
quarrels.
As a philosophical politician Mill achieved fame
by his theory of government. It is not a theory
that is invulnerable. It lays itself open to objection as to the adequacy of its analysis of human

nature

;

it

was attacked by Macaulay on the

of its deductive method and disregard of
the inductive mode of procedure and Sir James
Mackintosh attacked it on the side of its extreme
advocacy of popular representation, which seemed
to ignore the danger of democratic tyranny, or
the abuse of power on the part of the ' masses ' in
The
defiance of the interests of the 'classes.'
foundation of the theory is that the individual
man is by nature self-centred, that he aims at
pleasure for self and as much of it as he can obtain,
and that, in his pursuit of personal interest, he is
ready to lay hold of everything that ministers to
his gratification, regardless of the pleasures and
desires of others.
Hence the need of government,

ground

;

meaning government just signifies keeping
man from grasping at and mercilessly pursuing
Avhat belongs to another. But the members of a
government are themselves men, with men's selfish
passions and readiness to tyrannize over others,
and
one

its

:

and, consequently, need themselves to be restrained.
The restraint comes and only can come from the
people ; and the only tolerable form of government
is a representative government
a government
where the people's representatives act as a check
on legislative abuse. It is only when the people
are governed by men elected by themselves and
representing them that the interests of governors
and governed can be identified. Yet this identification of interest is liable to be broken through,
if the representatives are not themselves watched.
body of representative men, if left entirely to

—

A

their

own

have

actions, will

'

sinister

'

interests

may become as selfish and oppressive as an
individual may be. The safeguard lies in frequent
and

parliamentary elections thus only (so it appeared
to Mill) could the people retain a proper hold on
:

their

own

representatives.

Into social reform Mill threw himself with much
energy. Reforming zeal was the great characteristic of the utilitarians.
This was but the practical
side of their all-controlling principle, the general
welfare, or the greatest happiness of the greatest
number.
Prisons and prison discipline, mendicancy, the Poor Laws, and such like engaged his
pen ; and it was through the influence of his views,
to no small extent, that subsequent reforms were
effected.

—

2. John Stuart Mill.
The eldest child of James
Mill was John Stuart Mill (born in London on 20th
May 1806 ; died at Avignon, in France, on 8th
May 1873). His early education was conducted
solely by his father, who, although constantly
occupied in literary and exacting work, did not
grudge to act as schoolmaster to his son. His
method of teaching was altogether of an exceptional kind
and, although the result of it was
also exceptional, the method has not been imitated
by others or regarded as generally practicable.
At three years of age the boy was set to learn
;
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Greek, which was his chief study for the next
five years, Kn^lish and arithmetic being added as
secondary subjects. This created in the youthful
learner a love for Greek not only for the language,
but for the literature and the thought of Greece
that lasted throughout his life. There is nothing
more noticeable in his writings than his genuine
appreciation of the dialectic method of Plato and
his constant use of the Socratic mode of inductive
defining, in order to secure clear concepts and
exact verbal expression of them, with a view to
truth.
At the age of eight, the boy had Latin
added to his Greek and, by the time that he was
fourteen years of age, he was indoctrinated into

—

;

the principles of logic, psychologj', and political
economy. These were stiff subjects for a boy of
that age but they were the subjects in which he
;

afterwards excelled.
All the time that these subjects were being set
as tasks, the father was making the boy hia
constant companion, sharer in his daily walks,
and, through his conversation and judicious crossquestioning, was gradually developing the boy's
mind and imparting to him clearness and exactness of thouglit and confidence in thinking. This
Socratic procedure was supplemented at the
earliest moment by making the boy himself a
teacher.
He was set to superintend the education
of the younger members of the famUy, thereby enabling him to gain further clearness of ideas and
to strengthen his intellectual faculty.
No wonder
that the precocity of young Mill became proverbial.

A

further stage in his education was a year's
sojourn in Fi-ance, as the guest of Sir Samuel
Bentham, at the age of fourteen. This introduced
him to the French language and to French literature and politics and, through excursions in the
Pyrenees and elsewhere, aroused in him an enthusiasm for natural scenery and a love for botany and
zoology. These things all influenced him in later
;

life.

On

his return from France, he was further taken
hand by his father. He was now directly introduced to Bentham's teaching, in the French translation and exposition of it in P. E. L. Dumont's
Trait6s de Ugislation (London, 1802).
The readin

'

ing of this book,' he says (Autobiography, p. 64),
was an epoch in my life ; one of the turning
points in my mental history.' At this time also he
studied Roman law under John Austin, the jurist.
At the age of sixteen, the youth was beginning
to feel his intellectual independence.
Burning
with enthiisiasm for Bentham, he started a
Bentham Club of young men, which he designated
'

The Utilitarian Society.' Somewhat later he
became a member of The Speculative Society,'
and was also a prominent figure among the youths
'

'

who met,

at stated times, in George Grote's house
discussion of philosophical and economic
questions.
Later he took an active share in ' The
Political Economy Club.
Thus was the development of young IMill's thought and mind further
aided by a variety of powerful intellectual
agencies.
In 1823, at the age of seventeen, came his apfor

'

pointment, by the East India Company, to the
post of Assistant Examiner, under his father, in
the Office of the Examiner of India Correspondence.
This continued till he reached the position of Chief
of the office in 1856 two years before the abolition
of the East India Company.

—

A turning-point in his life was his break-down
There is little doubt that hard
work, long-continued and unintermitted, and the
over-strain of early education under his father's
tuition were largely the cause of this.
But there
was something more. There was the emotional
in health in 1826.
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nature of the young man, which had been cramped
but not destroyed by hia father's one-sided training,
The end of the crisis
craving for satisfaction.
was what he liimself regards as analogous to a
'conversion.' It came in large measure through
study of the poetry of Wordsworth and the philosophy of Coleridge, and showed itself in a revolution both in his intellectual opinions and in his
character.
He was no longer the undiscriminating
follower of Bentham that he had been he was no
longer neglectful of the emotional side of human
nature. He emerged from the ordeal a new man,
with wider mental outlook and deeper and intenser
sympathies.
The extent of the change may be
seen by reference to his two remarkable essays on
Bentham and Coleridge, republished in vol. i. of his
Dissertations and Discussions (London, 1859-67).
Another important factor in his life was the
influence over him of Mrs. Taylor, who became his
wife in 1851.
His work in connexion with literary journals
was enormous. He wrote articles almost without
number and on an exhaustless variety of subjects
(philosophical, political, economic, social).
They
Ijegan with The Westminster Review and extended
to other magazines
especially The London Review
and, afterwards, The London and Westminster
Review. They are valuable as enabling us to trace
the development of his opinions, the growth of his
views in philosophy, and the gradual modification
;

—

of his radicalism in politics.
His first great intellectual

work was

his Sys-

tem of Logic, Ratiocinative and Indtictive, which
appeared in 1843.
This was followed, in due
course, by his Essays on some IJnicttled Questions
of Political Economy (1844), and Principles of
Political Economy (1848).
In 1859 appeared his
little treatise on Liberty, and his Thoughts on
Parliamentary Reform.
His Considerations on
Representative Government belongs to the year
1860 ; and in 1863 (after first appearing in magazine
form) came his Utilitarianism. In 1865 came his
Examination of Sir William Hamilton's Philosophy in 1867 his Rectorial Inaugural Address at
St. Andrews University, on the value of culture
in 1868 his pamphlet on England and Ireland
and in 1869 his treatise on The Subjection of Women.
In 1869 also was published his edition of liis father's
Analysis of the Phenomena of the Human Mind,
with many valuable
notes
illustrative
and
critical by J. S. Mill himself, by Bain and Grote,
and by Andrew Findlater. His two posthumous
works are his Autobiography (1873) and his Three
Essays on Religion (1874). To these have to be
added the two large volumes of Letters (ed. Hugh
S. K. Elliot) published in 1910.
phase of Mill's life has still to be noted his
parliamentary career. In the Parliament of 186568 he sat as Radical member for Westminster.
Three things in chief did he advocate in the House
of Commons women suffrage, the interests of the
labouring classes, and land reform in Ireland.
In philosophy J. S. Mill's fame rests chiefly on
;

;

—

A

—

his Logic, his Political

Economy, and

his

Exami-

nation of Sir William Hamilton, to be taken in
connexion with his notes in his edition of his
father's Analysis.
As a logician he stands out as the great empiricist
who formulated and elaborated inductive logic,
who re-stated and in part revolutionized deductive
logic, who made systematic application of logical
principles to the moral sciences (including politics),
and who enforced, in polemic form, the power of
experience to be the criterion or ultimate test
of truth.
The brilliancy of his thought and the
clearness of his stj'le (including an unwonted apti-

tude for felicitous illustration, ranging over a wide
field of knowledge) cannot be too highly praised.

The stimulus

to the student derivable from a study
Logic is undoubted.
The epoch-making
character of his great work must be acknowledged
without reserve. But how far he has succeeded in
bridging the gulf between inductive and syllogistic
logic may be disputed even Bain, his intimate
friend and associate, has his doubts (see his Disof

his

—

sertations on Leading Philosophical Topics, London,
1903, pp. 21-26) ; and empirical logic has made
great advances since his day. On the other hand,
it must be allowed that these advances were
rendered possible only through Mill's work.
In psychology Mill upheld the associationism of
his father, but gave a more attractive expression
of it as ' mental chemistry.' He carried forward
his psychology into theory of knowledge and formulated his doctrine of psychological idealism (founding on Berkeley), which, resting on the empirical
genesis of knowledge through the various senses
operated by association, issues in the conception of
matter or objective reality as ' the permanent
possibility of sensations' and of mind as 'the permanent possibility of feeling.' In the ease of
mind, however, there is a peculiarity
it is
conscious of its states. This we must accept, as it
is given in our experience, but we must accept it
as inexplicable no further account of it is possible.
He was unbending in his opposition to those who
base truth on intuition. Not that he denied the
fact of intuition, but he demanded that it should
be tested by experience, so that it may not become
(as it had become to a school of philosophers at
the time) the bulwark of prejudice and irrationality and the hindrance to intellectual, political,
and social progress.
Mill's great work on Political Economy (equal
in originality of thought and in importance to his
Logic) is a clear exposition of the various branches
of the science wealth, distribution, consumption,
and exchange, and all the various topics that arise
out of these. It shows him also as a keen, but
fair, critic.
But his chief merit lies in his widen:

—

—

ing the scope of political economy and removing
from it the reproach of being the dismal science.'
This he did (partly under the influence of Auguste
Comte) by infusing into ithuman feeling and associating it with the philosophy of society. Economic
principles were now conjoined with their practical
applications, and a transformation took place.
Not only do we have a minute and scientific handling of such things as labour, capital, rate of
interest, money, international trade, and all the
other points that the ordinary political economy
dealt with, but also a stimulating discussion and
wise treatment of such deeply interesting problems
as the future of the labouring classes, the land
In explanation of the
question, socialism, etc.
exceptional popularity of the treatise he himself
says
'

:

was, from the first, continually cited and referred to aa
an authority, because it was not a book merely of abstract
science, but also of application, and treated Political Economy
not as a thing by itself, but as a fragment of a greater whole ;
a branch of Social Philosopliy, so interlinked with all the other
branches, that its conclusions, even in its own peculiar province,
are only true conditionally, subject to interference and counteraction from causes not directly within its scope while to the
character of a practical guide it has no pretension, apart from
other classes of considerations {Autobiog., p. 236).
'

It

;

'

That

doubtless, absolutely correct.
ethics, as expounded in his
Utilitarianism,
extraordinarily significant
is
both the matter and the style fascinate, not less
than the glow of conviction that permeates the
whole.
Justice has rarely been done to it by
opponents, because they have failed to see (a) that
it is not a treatise of pure abstract reasoning, but one
written out of the living conviction of a man who
loved his fellow-men (b) that it is practical in ita
object, and not merely theoretical ; and (c) tha%
is,

Mill's utilitarian

;

MILTON
although it sets forth pleasure or hapjiiness as the
standard and test of human conduct, it makes
supreme the conception of man as a social being and
conditions

all

by the conception

of the general wel-

His view of the liuman will as determined by
character, and of character as formed by a man,
and not /or liini, is his contriVjution to tlie solution of the free will problem, and his defence of
the position that there can be such a thing as a
science of ethics and, if of ethics, then also of
economics.
Mill as a political thinker is a great subject.
As a radical democrat, he loved the people and
worked hard for them in parliament and out of it.
But he would not submit in any degree or for a
fare.

—

moment to
They had

their irrational desires and expectations.
to be led and not followed.
He was
acutely conscious of their tendency to tyrannize
and their selhsh disregard of justice. He was
exceptionally alive to their readiness to domineer

over minorities
hence, he powerfully advocated
the principle of parliamentary proportional reThus alone, he thought, could
presentation.
He saw
minorities of electors ^et their rights.
the people's jealousy and suspicion of the educated
of
hence,
he
stood
fast
and refined classes
society
by the principle of plurality of votes, as determined
He was very
by culture and social position.
sensitive to the tendency in the masses to act unscrupulously and in an underhand fashion ; therefore ne opposed vote by ballot.
On the other hand, he was a strong upholder of
the liberty of the individual
and he gave a
powerful defence of individualism in his treatise
Liberty a defence of the right of the individual
to hold his own opinions and to give free expression to them, and his right to live in such a way
as seemed fit to himself, so long as his mode of
living did not interfere with the rights and liberties
of others.
In the same spirit, though he was quite
alive to the necessity of the government dictating
and controllino' within limits, and, therefore, restricting the liberty of the individual to that
extent, he thought that the less government interfered the better
his legislative principle, with
necessary qualifications, was laissez-faire.
Another object that lay near to Mill's heart was
that of women suffrage. His book on the subject
has exhausted the handling of the theme from
that point of view. But he added active support
to theory by consistently advocating universal
franchise in parliament, and by pushing on and
personally guiding the Women Movement in
London and the provinces.
The problems of the universe were constantly in
Mill's thoughts.
He puzzled himself long and
anxiously over the question of the freedom of the
will, and ultimately reached the deterministic
solution that has just been referred to.
The
nature of the external world and of the human
ego also exercised his mind and his doctrine of
psychological idealism was the result. But there
still remained the problem of God.
With the conception of the Deity as the Absolute,' unknown
and unknowable, to whom no attributes (such as
knowledge, mercy, and love) could be applied, he
had no sympathy. His criticism of H. L. Mansel's
view, as set forth in his Bampton Lectures on The
Limits of Religious Thought (' London, 1870), is
scathing and efSfective. But Mill's thought on the
great theme is best given in his supremely interesting posthumous Essays.
His honesty of character and his
indifi'erency to truth (as Locke
would express it) here come out in a very striking
fashion.
Discouraged from theistic thinking by
his father in his early training, and not encouraged
to it by his utilitarian friends and fellow-thinkers
in after life, he yet had that openness of mind that
VOL. VIII.
41
;

;

;

—

:

;

'

'

'

'

—

'
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would willingly receive truth to whatever extent
might reveal itself. Ho fain would iiave been
optimistic in his view of the universe, but he could
not; and the most that he could do was to allow
a conception of God that conserved His goodness
but limited His power. In face of our harrowing
experience of Nature red in tooth and claw with
ravin
and of the unutterably hard and harsh
it

'

'

experiences of life in general, he could not rise to
the idea of a Great Power who was All-loving,
Omniscient, and Omnipotent. But he was willing,
or, at any rate, not unwilling, to believe in a Power
of Goodness or of Love who would, if He could,

subdue evil and put an end to sutlering and misery
and was only hindered by the recalcitrant circumstances of the world. This admission, combined
with his admiration of Jesus of Nazareth as the
highest of ethical teachers, shows his power of
detachment from early upbringing and from immediate social environment, and his readiness to
respond to the light whenever it came. This was
the noblest trait of his character.
Mill's nature was, in many ways, an attractive
one, characterized by high and sterling qualities.
He was generous in his outlook and sympathetic

men in their struggles, aspirations, and
doubts.
He was eager to be fair in his estimate
of others and of their opinions, and always ready
to admit that there is likely to be some truth in
every doctrine and belief that has been sincerely
held there was nothing of the persecutor in him.
His disinterested regard for truth was unbounded ;
and he took little care to cloak or hide unpalatable
opinions, but expressed himself freely without regard to personal consequences. He delighted in
championing persons and causes that he conceived
to be unjustly treated by society or by the law of
the land. His public spirit was intense and he
never feared to attack legislative or other injustices, and to uphold unpopular views, in the
interest of the working classes or of the downtrodden.
His life was consistently devoted to one
end furtherance of the good and welfare of his
fellow-men.
with

;

;

—

—
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MILLENNIUM.— See Eschatology.
MILTON— I. Life.—John Milton was
London

born in

the Spread Eagle in Bread Street,
Cheapside, on 9th Dec. 1608. He was the eldest
son of John Milton, a London scrivener, whose
conversion to the faith of the Anglican Church
had led to his being disinherited by his father, a
yeoman of Sliotover Forest and a staunch Roman
Catholic.
The poet inherited the stubborn self-will
of his grandfather and the more sensitive and
cultured spirit of his father, from whom he also
derived his taste for music. From the first the
boy was studious, and his father supplied him
with the best teachers. When in 1625 (Feb. 12)
he entered Christ's College, Cambridge, at the
age of sixteen, he had already acquired, under
his

first

at

tutor,

Thomas Young

(a

graduate

of

MILTON
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Andrews), and at St. Paul's School, under the
older and the younger Alexander Gill, a mastery
of Latin, a competent knowledge of Greek, and
From the
even some acquaintance with Hebrew.
twelfth year of my age I scarce ever forsook my
nightly studies for bed before midnight' [Defensio
Secunda, 1654). In English poetry he was familiar
with Joshua Sylvester's translation of Du Bartas
(1605), Fairfax's TfltMo (1600), and probably Spenser,
Drummond, and others. 'The older Gill was a
reader of English literature, but probably Shakespeare and play-books were not welcomed in a
religious family like that of the scrivener's, where
last of all, not in time, but as perfection is last,
that care was ever had of me, with my earliest
capacity, not to be negligently trained in the precepts of Christian religion' {Apology for Smectymnuus, 1642). Milton was not attracted by the
dialectical and theological studies of Cambridge.
The lines At a Vacation Exejxise and some Latin
pieces show that he took his part in the prescribed
work, but his favourite studies were literary and
classical, grave orators and historians,' the 'smooth
elegiac poets,' from whom he passed in riper years
to ' the shady spaces of philosophy ; but chiefly to
the divine volumes of Plato and his equal [i.e. contemporary] Xenophon.' To a knowledge of the
classical poets he added now the Italians, ' the two
famous renowners of Beatrice and Laura,' the
' lofty
fables and romances of Boiardo and Ariosto
(Apology for Smectymnuus, Introd.).
On the
world of mediteval romance Milton looked out
through Italian windows, but he was familiar
(later, at any rate) with Geoffrey of Monmouth

St.

'

'

'

'

'

and probably with Malory. The poems of this
period, both English and Latin, bear witness to
the double source of Milton's poetic inspiration
classical literature and the Biblical Christianity of
Puritan England. The finest expression of these,
not always entirely compatible, tastes is the tender
(an epithet so rarely applicable to Milton's poetry)
and beautiful ode. On the Morning of Christ's
Nativity (1629); while some lines of the At a
Vacation Exercise and the short odes. On Time
and At a Solemn Mlusic, show the poet of Paradise
Lost ' mewing his mighty youth and meditating
the sublimest flights of religious song
Yet I had rather, if I were to choose,
Thy service in some graver subject use,
Such as may make tliee search thy coffers round,
Before thou clothe my fancy in fit sound
Such where the deep transported mind may soar
Above the wheeling poles, and at Heaven's door
Lools in, and see each blissful deity,' etc.
{At a Vacation Exercise, 29 ff.).

—

'

:

'

:

Milton

left the University in 1632 without taking
and the next six years of his life were
spent at Horton in the quiet prosecution of his

any English pieces (some

of the Latin elegies are
very much in this vein) had been or were ever
again to be written by Milton. But in Comus, or
A Maske Presented at Ludlow Castle (1634), which
he composed at the invitation of Henry Lawes, all
the resources of Milton's learning and art were employed to set forth his deepest ethical and religious

convictions, his passionate love of purity, his sense
of the dependence of all human virtue on the protecting grace of God. The theme of the second
book of the Faerie Queene is rehandled by a poet
of a higher moral temper and a no less, though
more controlled and classically educated, sense of

beauty.

Milton had gone to Cambridge with a view to
taking orders, and, though he left without doing
so, there is no evidence that he had ceased to be,
when he settled at Horton, an orthodox Anglican.
He was a communicant ; he had signed the Articles ;
nothing had yet betrayed that he was by conviction
a Presbyterian in his views on Church government
while on the doctrine of predestination in its relation to the human will his position was always
closer to that of the Arminians than to that of the
Cal vinists. What alienated Milton from the Church
of England was less its dogma than its practice, the
rigour of Laud and the identification of Episcopacy
with the Court and its arbitrary policy. His intense and ideal love of liberty was awakened, and
the first notes of the coming storm were heard in
Lycidas (1638), the most passionate, plangent, and
musical poem which Milton had yet written. In
the same year he went abroad, still intent rather
on self-culture and the preparation for the task of
writing a great poem than on controversy and
theology.
In Paris he met the Dutch savant Hugo
Grotius, whose Adamtis Exul was one of t£e
sources of Paradise Lost. He spent two months
in Florence, conversing and interchanging Latin
and Italian verses with young Academicians. He
proceeded to Rome, where he visited the Vatican
Library and the English College, and heard Leonora Baroni sing at the palace of Cardinal Barberini.
The elevated strain of compliment in the
Latin verses addressed to her betrays the influence
of Italian preciosity.
At Naples he met Manso,
Marquis of Villa, Tasso's patron and Marino's,
and in a Latin poem addressed to him prays that
he may find a like patron when he undertakes to
sing of
'

'

'

company of friends, among whom
was held by Charles Diodati. A
girl, too, of whom we know only
name was Emilia, seems to have

and

to enjoy the

the

first

young

place
Italian

that her

first

touched his fancy and occasioned the writing of
his earliest Italian verses.
The experience is
perhaps referred to in the seventh of his Latin
elegies.
During these years he also extended his
knowledge of English poetry from Chaucer and
Piers Plowman to Shakespeare (at Cambridge he
had already written his famous lines for the second
folio), Jonson, and the later Elizabethans.
All
the poems written at this period bear witness to
this native and Elizabethan iafluenoe, and some of
them, as L' Allegro and II Penseroso, are composed
in a lighter, more secular and Epicurean vein than

1

(Sylvce, 'Mansus,' SO

orders,

studies in classical literature, history, mathematics,
and music, with occasional visits' to London to
purchase books, to visit the theatre, to be an
onlooker perhaps at Court ceremonials,
Where throngs of knights and barons bold
In weeds of peace high triumphs hold {U Allegro, 119 f.),

reges,

Arturumque etiam sub terris bella moventem,
Aut dieam invictae sociali foedere menaae
Magnanimos Heroas, et (0 modo spiritus adsit !)
Fraugam Saxonicas Britonum sub Marte phalanges

ft.).

But Milton was not destined

to sing of kings or
the knights of the Round Table. The meeting of
the Long Parliament determined him to return
home, and he made his way back to England by
Venice and Geneva to plunge soon into that long
course of controversy, ecclesiastical and political,
which determined the choice of themes, the doctrinal framework, and the temper and spirit of
Paradise Lost, Paradise Regained, and Samson
Ago7ustes.
The first of the controversies into which Milton
plunged with ardour and vehemence was that concerning Church government, and the rival claims
of a Presbyterian and Prelatical organization.
In
the first pamphlet. Of lieformation in England
(May-June 1641), he raises the question why the

English Reformation had lagged behind that on
the Continent and attacks Episcopacy and English
bishops and their
policy
from Cranmer and
Ridley to the promoters of the war with Scotland,
closing with an amazing denunciatory prayer.
OJF
Prelatical Episcopacy (June-July 1641) is an examination of the origin of Episcopacy in reply to a
'

'

MILTON
tract by Archbishop Uasher. Of the otlier pamphlets two, Animadversions upon the Remonstrant's
Defence against Bmeotymnuus (3-a\y 1641) and /In
Apology against a Pamphlet called a Modest Confutation of the Animadversions of the Remonstrant

against Smectymnuus (March-April 1G42), were
contributions to a controversy on Episcopacy between Hall and certain now little-known Puritan

The
divines, of whom Thomas YounK was one.
most fully reasoned and interesting statement of
Milton's ideal Presbyterianism is contained in Tlie
Reason of Church Government urged against Prelaty (Jan. -March 1641-42). Two undercurrents of
thought run through the main stream of controversy, rising to the surface from time to time, the one
with unmistakable and eloquent distinctness, the
other with less obtrusive yet sufficient clearness.
The first of these concerns the great poem which
he was meditating the other shows nim full of
high thoughts concerning the mysteries of love and
;

marriage. The Puritan movement had heightened
men's ideals both of purity and of marriage, and
Milton was as impassioned a champion of chastity
Love had
as he was an enemy of asceticism.
touched his fancy in youth, but, when in May
1643 he married, it was clearly the act of one
whose choice of the individual was too hastily
determined by an ideal regard for the wedded
estate ; and the result was, what, as Milton himself complains, is more often the fate of the chaste
and unworldly student than of the libertine, the
discovery that in the wife whom he had chosen
was to be found none of the qualities that he had
so fondly anticipated, no intellectual help-meet,
but an unconversing inability of mind,' a mute
and spiritless mate,' begetting that melancholy
despair which we see in many wedded persons'
(Doctrine and Discipline of Divorce, i. 4). Others
have experienced the same misfortune and in the
end have managed to work along ; but Milton
was no average man, and he turned passionately
round to discover an escape, and that one which
should enjoy the approval of his own conscience
The Doctrine and
and the Christian Church.
Discipline of Divorce Restored (Aug. 1643) was
written and published (anonymously and without
licence) before his wife had given any definite
ground for separation. An enlarged and improved
edition appeared in February 1644 with a signed
introductory letter to ' the Parliament of England
second tract, The Judgwith the Assembly.'
ment of Martin Bucer concerning Divorce, followed
vindicating Milton's
the
same
year,
In July of
and to the same end he
position against critics
issued in March 1645 Tetrachordon, a discussion
of four passages in Scripture, and Colasterion, a
savage onslaught upon a certain Joseph Caryl, one
Incidentally the divorce controof the licencers.
versy called forth the most famous of Milton's
pamphlets, Areopagitica, A Speech
for the
Liberty of Unlicens'd Printing (Nov. 1644).
The outcry which the divorce pamphlets evoked
opened Milton's eyes to the interval tnat separated
his ideal Church from the Presbyterian Church
which its votaries were seeking to invest with all
the divine right and intolerant authority of the
overthrown Episcopal Church of England, and
helped him to formulate his own conception of
Christianity as independent of any visiole and
authoritative Church. He never, therefore, identified himself with the Independents, but from this
time to the close of the Commonwealth his symand,
pathies were with that party in politics
when the death of the king completed the rupture
between them and the Presbyterians, Milton came
forward as the champion of regicide and the impugner of all connexion, whether of authority or
'

'

'

A
;

.

.

.

;

endowment, between Church and State.
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—

On 13Lh February 164!l a fortnlglit after the
execution of Cliarlcs appeared The Tenure of
Kings and Magistrates, proving that it is lawful!,
and'hath been held so through all Ages, for any
who have the Power, to call to account a Tyrant
or wicked King, and after due conviction to depose
and put him to death, if the ordinary Magistrate
have neglected, or deny'd to do it. And that they
who, of late, so much blame deposing are Men
that did it themselves.' The sting in the tail of
this bold title is intended for the Presbyterians,
who are roughly handled throughout as hypocrites

—

'

and revolters from their own

principles.

The

Eikonoklastes, of the same year, follows chapter
by chapter the Eikon Basilike in Milton's most
scornful style. To Salmasius and otlier inipugners
of the King's execution Milton replied in his first
and second Defensio pro populo Anglicano (1651,
The Defensio contra Morum (1655) was a
1654).

savage onslaught on one who, he believed, had
His last purely political
slandered himself.
pamphlet, the Ready and Easy Way to Establish
a Free Commonwealth (March 1660), was published
on the eve of the Restoration.
That conception of the Church's influence and
authority as purely spiritual which is evident in
Milton's first sketch of an ideal Presbyterianism,
and had been intensified by his rupture with the
Presbyterians, led him to disapprove of Cromwell's
attempt to combine religious endowment with a
wide though still limited toleration and his own
;

was expounded in the Defensio Secunda
the middle of a eulogy of the Protector and
his associates) and, after Cromwell's death, in
A Treatise of Civil Power in Ecclesiastical Cases
(Feb.-March 1659). When the Rump superseded
Richard Cromwell and the question of tithes was
raised, Milton published his Considerations touching the likeliest Means to remove Hirelings out of
the Church (Aug. 1659), a bitter onslaught on the
clergy, Presbyterian or Independent, who claimed
tithes or fees instead of trusting to the benevolence and free gratitude' of their flocks. Milton's
last religious works were the short pamphlet Of
True Religion, Heresy, Schism, and what best
Means may be xised against the Growth of Popery
(1673) and the body of divinity De Doctrina Christiana, on which he had been busy for many years,
but which was not printed till 1825.
'Throughout the rule of the Commonwealth
Milton's life had been the twofold one of a private
student and tutor (to children living in or coming
to his house) and of a servant of the State as Latin
secretary to the Council of State (1649-59). The
In 1653 his
incidents of his private life are few.
wife died, and in 1656 he married Catharine
Woodcock, whose early death in 1658 is referred
His
to in the most touching of his sonnets.
marriage with Elizabeth MinshuU in 1663 was a
convenient arrangement.
During all these years Milton had written very
From 1640 to 1642 his mind had
little poetry.
been full of his great projected work, and the
commonplace-book preserved at Trinity College,
Cambridge, shows the steady trend of his thoughts
towards a drama on the subject of the Fall. Two
sketches of the drama are set down, and his nephew,
Edward Phillips, reports that the speech of Satan
at the opening of the fourth book of Paradise Lost
The interest of conis part of the original scheme.
troversy and the shock of his unhappy niarriaoe
interrupted the work and it was not resumed till
1658.
In the interval the only English poenis which
Milton wrote were some sonnets on public events
or persons and private incidents in the dignified
manner of his Italian predecessors in similar poems,
and in Italian form, for even the device of running
the sense on from octave to sestet (which has been
position
(in

'
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thought a device peculiar to himself) had been
practised by Italian poets known to Milton.
In
1658 Paradise Lost was resumed in epic, not drawas composed to dictation, corrected,
luatic, form
and completed by 1665 and published in 1667.
It was followed in 1670 by Paradise Regained, an
epic on the brief model of the book of Job, and
Samson Agonistes, Milton's sole experiment in
dramatic constitutions wherein Sophocles
those
;

;

'

'

'

and Euripides

reign.'

—

Thought and works.
Of Milton's early
poems no more need be said here. Apart from
2.

their rare poetic beauty they bear delightful witness to the delicate purity and profound piety of
the poet's childhood and youth, combining in
an effect of unique and too transitory loveliness
literary and classical culture with the finer spirit

a Puritanism which was not yet heated and
hardened by the fires of religious and political
of

controversy. The purpose of the present article is
to outline the creed of Milton as it took shape in
the years of storm and stress which followed his
return to England and to consider the reflexion of
this creed, and the temper which it at once expressed and intensified, in his longer poems.
In his earliest pamphlets Milton ranges himself
on the side of the Presbyterian reformers of the
Anglican Church.
The Scriptures are the sole
authority for the right government of the Church,
which is not a matter that has been left to human
discretion and experience to devise.
God, who
shaped to its minutest detail the government and
worship of the Jewish temple,
should he not
rather now by his own prescribed discipline have
cast his line and level upon the soul of man which
is his rational temple, and, by the divine square
and compass thereof, form and regenerate in us
the lovely shapes of virtues and graces, the sooner
to edify and accomplish that immortal stature of
Christ's body which is his church, in all her
glorious lineaments and proportions ? (Reason of
Church Government, i. 2). But the
recognizes
only two orders, bishops or presbyters (they are
the same thing) and deacons so Paul writes to
Timothy ( not once naming any other order in the
Church '). Prelacy is an addition of man's devising
and ambition ( Lucifer
was the first prelate
angel'} opposed to 'the reason and end of the
gospel (lb. i. 3 ff. ).
But, when Milton came to state the respect in
which Episcopal jurisdiction opposes the reason
and end of the gospel, he parted company at once
(how far consciously it is hard to say) with his
Scottish and English sympathizers, and with the
actual practice of dominant Presbyterianism. For
his objection to Episcopal jurisdiction is the, for
Milton, fundamental principle
that jurisdictive
power in the Church there ought to be none at
all.'
His objection is to the archidiaconal courts
with their penalties and fines, and the Star
Chamber.
Over the outward man, person, and
property, authority belongs to the State, which is
not concerned with inner motives but with 'the outward peace and welfare of the commonwealth, and
civil happiness in life (ib. ii. 3).
The authority of
the Church is over the inward and spiritual man,
and her sole weapons are instruction, admonition,
reproof, and, finally, excommunication, the last
to be so used as always to keep open the door of
reconciliation to repentance.
The motive to which
the Church appeals is not terror, but shame, the
reverence and due esteem in which a man holds
liimself both for the dignity of God's image upon
him and for the price of his redemption which,
he thinks, is visibly marked upon his forehead,'
making him account himself a fit person to do
the noblest and godliest deeds, and much better
worth than to deject and defile, with such a debase'

'

NT

—

'

'

.

.

.

'

'

'

'

'

'

'

ment, and such a pollution as sin is, himself so
highly ransomed and ennobled to a new friendship
and filial relation with God (ib.). Such a conception of Christian conduct as springing from a
man's sense of his o^vn worth, a worth conferred
by God from the beginning and renewed by redemption, is as characteristic of Milton, nurtured on the
Bible but nurtured also upon the classics, as it is
alien to the general trend of Protestant thought in
Milton's England, which laid more stress on man's
worthlessness than on his worth, and appealed less
to shame as a motive than to fear of death and the
judgment to come. Bunyan and Milton are separated by a wide gulf
and the noble temper of
Milton's early lines On Time shows as little of
Ronsard's or Shakespeare's regretful sense of
the ravages of
Time's fell hand as of such a
preacher as Donne's awed apprehension of the
'

;

'

'

and the ecstasy of the Christian's death.
And the idea of a Church whose authority is purely
spiritual is even more remote from the thought
and practice of Presbyterianism in power whether
in Geneva, Holland, or Scotland.
It was not to
promote general toleration that the Scottish
Presbyterians signed the Solemn League and
terror

Covenant.
Milton was quickly made aware of the interval
that separated him from the Presbyterians by the
publication of his pamphlets on divorce.
The
opposition which they excited seems to have taken
him by surprise, but the anger which followed
was intense and coloured all his subsequent
thought.
Bepelled by Protestant orthodoxy
though he maintained strenuously that some of
the greatest Protestant divines were on his side
he was driven to reconsider the whole question of
orthodoxy and he set out, with all the confidence
wild abyss of
of Satan voyaging across the
chaos, to articulate a creed for himself in the dogmatic manner of Trent and Westminster. The
record of this progress is to be found in the controversial pamphlets, the
elaborate De Doctrina
Christiana, and, finally, in Paradise Lost and
Paradise Regained.

—

;

'

Two

'

control all MOton's findings.
that the ultimate arbiter of every question is the individual reason and conscience than
which God only is greater.' The mind of each
man is absolutely free to try all things and hold
fast by his own conclusions uncontrolled by State
or Church.
This liberty is 'the fundamental
privilege of the Gosjjel, the new birthright of every
true believer. Christian liberty' (A Treatise of Civil
Power, etc., also De Doctrina Christiana, Dedicatory Epistle). No one could assert more absolutely the fundamental principle of the Renaissance
the emancipation of the individual and Milton
approaches the solution of each question in the
spirit of the later age of reason, with this difference
that he accepts as a fundamental experience not to
be reasoned upon more than one can reason upon
the fact of an external world the Christian consciousness of sin and of redemption and regeneration through Christ as set forth in the Scriptures.
This directs us to the second of the principles on
which Milton's conclusions rest. The final source
It
of all saving religious knowledge is the Bible.
is on this that the emancipated mind must exercise
itself, from this its conclusions must be drawn.
Milton's method, therefore, in discussing every
question which he takes up, from the divinity of
Christ to the liberty of the press, is twofold when
the subject admits of both lines of argument
and Milton is as
firstly, what does reason declare?
confident of the competence of a priori reasoning
on political and social questions as any later theorist
secondly, what has Scripture deof revolution
clared, to what conclusion does it lead us when

The

principles

first is

'

—

;

—

—

—

;
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different passages are duly compared and when all
are interpreted in the liglit of the Christian law of
charity, in the spirit of the words ' the sabbath
was made for man, and not man for the sabbath ?
The one consideration to which Milton never condescends is expedience, the difBculties and the
practical nioaua of obviating these revealed by experience ; he has none of Burke's reverence for
prudence constituted as the god of this lower
world.'
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classical republicanism and
history,
by the fires of civil war
There can be sluin
*

No sacrifice to God more acceptable
Than an unjust and wicked kini;

'

'

MUton's polemical pamphlets

are, accordingly,

bewildering blend of ideal reasonings, high
a priori principles set forth in glowing and
harmonious but elaborately Latinized periods ; a
pedantic, at times captious and wrong-headed,
citation and cross-examination of Biblical texts
truculent polemic, condescending not infrequently
to coarse personal abuse ; and withal a general
absence of the mellower wisdom that proceeds
from experience and charity. There is much to
inspire and delight in these pages burning with
fires that are perhaps not yet altogether extinct
but in general have died down there is little
If Milton's pamto interest the statesman.
phlets yet live, it is as eloquent statements of
high and abstract ideals, to ignore which altogether is to reduce political expedience to sheer
opportunism.
The divorce pamphlets have nothing to say upon
the difficult problems of children and the mutual
relations of the family and the State. They combine elevated reflexions on the ideal significance
of marriage as a spiritual rather than a carnal
union (regarded solely from the point of view of
the man) with a tedious, passionate, wrong-headed
attempt to reconcile Christ's prohibition of divorce
'but for adultery' with Moses' permission. God
cannot have at any time permitted sin. The later
command cannot have been intended, therefore,
to annul the earlier, but merely to check certain
prevalent abuses. Milton was not without apprehension of the fact of moral and religious progress.
He went beyond the English Protestantism of his
day in asserting that under the new dispensation
the Mosaic moral as well as ceremonial law had
been abolished. But the new law was, he maintained, a law of liberty, of greater responsibility
because of greater freedom. Such a rigid law of
marriage as the Churches asserted was a curtailment of the liberty which even the Law had
granted, a fresh enslavement of the spirit to the
Looking at the question exclusively from
letter.
the man's point of view, he advanced to an assertion of divorce as the private concern of the individual and to a defence of polygamy (De Doctr.

a

;

;

Christ,

i.

'

(Seneca, Uerc. I'ur. 092, Ir. in The Tenure
of Kini/s and Magutrates).

The doctrine

of the civil contract is buttressed by
precedents from the turbulent annals of Israel,
the early history of the Britons, the rebellions in
Scotland and Holland. Of the real ditlicullies of
the problem, as Hobbes saw them, of the fact
that somewhere in every society there is and must
be an authority against which no rights can be
pleaded, Milton shows no suspicion.
He was at
work recasting with the utmost confidence the
government of England at the moment of the
Restoration.
His sympathies were aristocratic
Of the difficulty of securing
the best should rule.
this he knows nothing.
Hooker's claim for a
divine sanction attaching to usage and expedience
contempt for tradition,
is spurned by Milton's
confidence in a priori reasoning, and conception of
sole
oracle
of God, of authority in
the Bible as the
all fields of thought and experience.
His Latin
orations and English pamphlets on the issue between parliament and kmg made no enduring contribution to the political thought of the 17th century.
Milton's denunciation of an endowed clergy
subject on which he found himself at variance
and his claim for comwitli his hero Cromwell
plete tolerance of all religious differences of
opinion were the natural outcome of that conception of the purely spiritual character of ecclesiastical authority with which he set out, of his
growing dislike of the Presbyterian clergy and
their claim to usurp the privileges and intolerance
of their Anglican predecessors, and of the purely
philosophical
of
his
individualistic character
:

—

—

Christianity.

The Areopagitica was an overflow from the
divorce controversy, and is a magnificent a priori
vindication of freedom of thought and speech
as the fundamental condition of the successful
quest of truth. The practical difficulties which
have beset the attempt to find a solution, other
than a compromise varying in different countries,
lay outside Milton's ken nor could he foresee all
the evils that have attended the freedom allowed
to a Chauvinist or a commercial press to deceive
;

and to pervert.
The same lofty but a priori idealism combined
with exposition of texts and interchange of personalities characterizes the pamphlets, Latin and
English, written to vindicate the execution of
Charles I., and those on, what became his
favourite themes, an unendowed clergy and a
universal toleration of all religious bodies, the
Koman Catholic Church alone excluded. Of the
original and inalienable rights of subjects and the
duties and responsibilities of kings Milton -writes
with all the passion of a mind nurtured upon

From

rejecting ecclesiastical discip-

and authority Milton was driven onward by a
ruthless logic to the denial that any regard is due,
line

in religion or ethics, to the collective consciousness
Yet without such collective
of Church or society.

consciousness, however imperfectly developed, is
either religion or morality possible ? For Milton
every man is his own Church his creed the product of his own study of the inspired text. The
true heretics are those who follow a Church against
their conscience and their convictions based on
Congregations of like-minded men,
Scripture.
meeting to worship together, Milton seems to
assume there will always be ; but for the service
of a clergy, except to teach the young and to
exhort the careless, there is no need.
;

men be not all their life-time under a teacher to learn
natural philosophy, ethics or mathematics, which are more
certainly it is not necessary to the attainment of
difficult
Christian Icnowledtje that men should sit all their life long at
the feet of a pulpited divine ' (The likeliest Meaiis to remove
Hirelings).
'

If

logric,

10).

and heated

:

—

Let there be a voluntary, simple, itinerant clergy
living by the labour of their hands and the freewill offerings of the richer congregations.
This conception of Christian doctrine as something as definable and demonstrable as mathematics (but easier of comprehension) is crucial for
a right apprehension of what Milton was in
quest of throughout these years of theological and
political polemic that justification of God's ways
to men which was to be the theme of his great
poem. For a study of that thought as finally articulated we must go to the De Doctrina Christiana.
'
Joannes Milton Angius Universis Christi Ecclesiis

—

Necnon Omnibus Fidem Christianam Ubicunque
Gentium Profitentibus are the dedicatory words
of the MS in which was set down the creed of the
Church of John Milton, the final result of his resolve
'

to

have done with traditions and definitions, counand assemblies, and to formulate for himself,

cils
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from a study of the text of Scripture, a complete
and articulate body of divinity and morality.
The creed so formulated is, as might have been
anticipated, at variance in essential respects with

the creed both of orthodox Protestantism and of
Milton's faith might be
historical Christianity.
described as Protestant Christianity accommodated
to the spirit of the classical Kenaissance, for the
points on which Milton stands most resolutely
aloof from orthodox Calvinist Protestantism are
just those in which the latter seemed to compromise the dignity and liberty of the human
mind which the Renaissance had re-asserted.
In this respect Milton's Arianism, though the
most startling, is not the most important of the
dogmas which he formulates. Yet it reflects the
poet's temperament, and is in harmony with the
religious tone of the two epics.
The doctrine of
the divinity of Christ regarded on its psychological
worth
e.\pression
of
the
transcendent
side is the
ascribed by the Christian consciousness to the
personality and life of Jesus ; it is the intellectual
Milton's
expression of a passionate devotion.
reverence for the 'author and finisher' of the
Christian faith is sincere and profound, but it is
not animated with the ardent flame of love which
throbs in Dante's Divina Commedia or Bunyan's
Pilgrim's Progress or Thomas h, Kempis' Musica
Ecdesiastica, or many others of the great distinctively Christian works of feeling and imagination.
high and austere monotheism is of the innermost
texture of Milton's soul.
The same high, not to say proud, soul is revealed
in Milton's refusal to accept the Calvinist doctrine
of predestination and the complete corruption of
man's soul after the Fall his refusal to sacrifice
the reality of human freedom, the intrinsic worth
Predestination, he declares,
of human nature.
extends to election only, not to reprobation. It
did not determine man's fall, but the means of his
redemption, since God foresaw that of his own

A

—

free will man
For man
'

would

fall

will hearken to his glozln^ lies,
easily transgress the sole command,
Sole pled(2:e of his obedience : so will fall
He and his faithless progeny. Whose fault ?
Whose but his own ? Ingrate, he had of me
All he could have ; I made him just and right,
Sufficient to have stood, though free to fall
{Paradise Lost, iii. 93

And

The redemption purchased by Christ

ff.).

is in

'

'

'

for

I will

clear their senses

dark

and soften stony hearts
To pray, repent, and bring obedience due.
To prayer, repentance, and obedience due,
Though but endeavoured with sincere intent,
Mine ear shall not be slow, mine eye not shut'

Nor

suffice,

— and

liere again
Protestantism

—

188

ff.).

Milton
is

all

'

This

evident, not only from the

wisdom and

holiness of
many of the heathen, manifested both in words and deeds, but
also from what is said Gen. ix. 2 the dread of you. shall be upon
every beast of the earth, v. 6. whoso sheddeth man's blood by man
shall his blood be shed ; for in the image of God made Be man.
These vestiges of original excellence are visible, first, in the
understanding. Ps. xix. 1 the heavens declare the glory of God ;
which could not be if man were incapable of hearing their
voice.
Nor, secondly, is the liberty of the will entirely
.
destroyed {De Doctr, Christ, i. 12 [Sumner's tr.]).
.

is

.

'

Man

'

For Paul does not say simply that a man
works, but without the works of the law
'

is
;

justified without
nor yet by faith

alone, but " by faith which worketh by love," Gal. v. 6. Faith
has its own works which may be different from the works of
the law.
are justified therefore by faith, but by a living
not a dead faith ; and that faith alone which acts is accounted
living.
James ii. 17. 20. 26' (». i. 22).

We

spirit makes Milton assert more completely than the Westminster Confession the
liberty of the Christian under the new dispensaIt is not the ceremonial law alone that is
tion.
abolished, but the entire Mosaic law, including
the Decalogue {ib. i. 26 f.), the place of which is
taken by a higher law ' wnritten not in tables of
stone, but in fleshy tables of the heart,' the law
of love given in our Lord's words, ' Thou slialt love
the Lord thy God with all thy heart, and with all
thy soul, and with all thy strength, and with all thy
mind ; and thy neighbour as thyself (Lk 10^). In
the Decalogue is included the Fourth Command-

The same

ment

on which English Puritanism
In his first pamphlet Milton
had joined in the general condemnation of the Book
of Sports and its instigation to gaming, jigging,
wassailing and mixed dancing on that day which
God's law, and even our reason, hath consecrated.'
But in The likeliest Means to remove Hirelings,
'the seventh day is not moral, but a convenient
recourse of worship in fit season, whether seventh
or other number.' Our rigid observance is an unnecessary cause of separation from the Reformed
Churches of the Continent. The argument (e.g.,
of the Westminster Confession) that the Jewish
law of the Sabbath had been transferred intact to
the first day of the week is invalid (De Doctr.
{ib.

laid so

i.

10, ii. 7),
stress.

much

'

'

'

members, wherein, relinquishing all worldly affairs, we may
dedicate ourselves wholly to religious services as far aa is
consistent with the duties of charity {ib.).
'

Such are some of the most important divergences
MUton's creed from the creed of the Protestant
Churches around him. Of this creed Paradise
Lost and Paradise Regained are the poetical
Like the Divina Commedia, the
setting forth.
Paradise Lost is not primarily an epic, but a
of

didactic exposition of a theological creed and, as
all the details of Dante's creed may be discovered
in the Summa of Thomas Aquinas, so Milton's
conception of God, of Christ, and of the angels and
devils is that which he has set down more drily
in the

De Doctrina

;

and the purpose which Milton

declares he has in view—
To justify the ways of God to men
His poem is not an atis theologically conceived.
tempt to reconcile the heart and the imagination to
It is a restatement in
truths already accepted.
poetic form of these doctrines in such a way as will
Therefore thoa
finally justify God and indict man.
art inexcusable, O man, whosoever thou art that
'

'

'

extinguished.
*

'

;

(ib.

diverged from
apprehension of
and aspiration after good extinguished in man as
a result of the Fall. The result, indeed, of Adam's
sin is not only guilt but spiritual death, which is
'the obscuration to a great extent of that right
reason which enabled man to discern the chief
good,' that slavish subjection to sin and the devil
which constitutes, as it were, the death of the will.'
Vet the divine image in man's soul is not wholly

orthodox

small as to afford him no subject for boasting.
In accordance with the same high regard for the
will, for conduct as the test of a living religion,
MUton refuses to accept the orthodox distinction
of faith and works and the ascription of justificaIn the text 'A man
tion to the former alone.
is justified by faith without the deeds of the law
(Ro 3^), he insists that stress must be laid on the
words of the law.'

Christ, ii. 7).
* Under the gospel no one day is appointed for divine worship
in preference to another, except such as the church may set
apart of its own authority for the voluntary assembling of its

the same
way freely ottered to all, not to an elect, predestined
number. To all, God gives grace, though not in
equal measure yet sufficient for attaining knowledge
of the truth and final salvation

What may

deavour after righteousness, at least to make him
responsible for his sins, though its power is so

retains suflicient liberty at least to en-

judgest

'

(Ro

Looked at

2').

steadily from this point of view, it

cannot justly be said that Paradise Lost will bear
comparison with the Divina Commedia or the Dc

Natura of Lucretius. Take away from either of
these poems the high purpose that shines through
them, and half their beauty is gone. It is its
symbolic, mystic character that gives sublimity to

MILTON
every detail of Dante's heaven and hell. Few today read Paradise Lost with any desire to discover
Milton's creed, or, if they do, will accept with any
convictio'.!, any such willing suspension of criticism
as it is the function of poetry to beget, his justification of God's way to men, this stern and harsh
rendering of Paul's 'as in Adam all died.' The
time is past in which Milton's poem was read
almost as if it were the Bible itself, the poetic
presentation of those momentous events as if they
actually occurred, to judge of the justice or inNow we can see
justice of which was forbidden.
that the epic form and the spiritual intention of
the poem are not capable or being harmonized.
The poem is held together from the first line to
the last by the miracle of Milton's style a veritable
cloth of gold encrusted with all the barbaric
spoil of his multifarious learning^and by the
miracle of his verse harmonies. But, when we
look beneath this dazzling surface, we see that the
unity is not so complete as we imagined, that a
magnificent epic story is troubled and rendered
abortive by the crampmg theological purpose. All
that is greatest in Paradise Lost is the product of
Milton's creative, mythopoeic faculty working as
freely on the scanty material of Biblical record
and ecclesiastical tradition as did Homer or any
primitive poet when shaping and embroidering
popular myths. But the result has nothing in it
that is essentially Christian. The splendid scenes
of the openin" books Satan and his companions
debating in hell, Satan voyaging through chaos or
descending through the heavenly bodies in the first
freshness of their creation, the scenes in Eden, the
wars in heaven these might be fragments from
the primitive myths of some forgotten religion,
and perhaps nowadays we should read them witli
greater and less troubled interest if we might do
so without the necessity of a reference to our own

—

'

'

—

—

religious traditions and feelings, without having to
ask ourselves Is this our God ? Is this the Second
Person of the Trinity ? For, as Milton approaches
his proper theme, in the theological disquisition in
heaven, in the story of tlie Temptation and what
follows, we cannot but feel, despite frequent beauties, a steady subsidence of the creative power of
the opening the didactic displaces the epic poem.
The magnificent promise of the opening books
seems to be unfulfilled. The great characters there
brought upon the stage achieve nothing.
Even
the Satan of the Temptation strikes us as not quite
the Satan of the first and second books, of whose
dauntless, passionate soul we should have expected
some action larger, more magnificent, than this
rather over-elaborately treated temptation of a not
too wise woman. The simple Bible story will not
adapt itself to the classical epic treatment. The
'

'

;

large, creative movement of the earlier episodes
is lost as the poet feels himself confined by the
original story and the didactic purpose.
The harmonizing of story and didactic is better
achieved in Paradise Regained, Milton's epic on the
' brief model' of
the book of Job ; but it is so because
the didactic and argumentative strain is, as in Job,
dominant throughout. The poem is a finely wrought
presentation of Milton's ideal Christian virtues,
obedience, temperance, and the scorn of worldly
glory.
But, beautiful poem as it is, austere in
spirit and chaste yet rich in texture, there is none
of the wonderful creative power of the great episodes and characters in the longer poem ; and its
austerity of tone marks its limits as a religious
poem, for obedience, temperance, and unworldliness

are Christian virtues only as they flow from or
lead to charity, and but little of the radiance of
Christian love illumines and warms this severe

and

statelj'

poem.

The passion which

sleeps

under Milton's austerest
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Uowed

forth like a Hood of lava in the work
his career.
HuDhion Af/unisles has the
rare interest and beauty of the personal passages
in Lycidas and Paradise Lost.
Unfettered oy
Scriptural details or didactic jiurpose, Milton pours
into the artificial mould of classical tragedy all the
passionate feeling with which he reviewed the
course of his own life and the history of the cause
with which he had identified himself so wholeheartedly.
The never-closed wound of his first
marriage, the loss of his sight, the defeat of the
lines

which closed

high hopes which he had conceived for his country
as a chosen people, a Kingdom of God on earth, the
triumph of the hated prelates and the despised
'sons
Of Belial flown with insolence and wine

'

found utterance in the severely moulded lines
and choruses of this tragedy, not a lauient, as
Treitschke called it, but the last utterance of
Milton's indomitable will, that unshakable selfconfidence which he called faith in God a fitting
all

—

the career of the loftiest soul
English poets
Samson hatii quit himself
close

to

among

'

Like Samson, and heroicly hath finish'd
A life heroic (Sainton Agonistes, 1709 ff.).
'

Of Milton's supreme greatness as a poet there
no question. In sustained loftiness of soul,
elaborate magnificence of language, and mastery
of varied cadences he has no superior.
His works
have become the touchstone of poetic taste, for,
unless a reader has an ear and taste for the technique
and music of poetry, he may not find much to
attract him in Milton if he does, he will find endless delight.
To the question whether he is also
to be considered a great Christian poet a more
modified answer must be given. A study of his
is

;

articulated creed bears out the impression comhis poetry that Milton's was not an
anima naturaliter Christiana. His was rather
the soul of an ancient Stoic, blended with that of
a Jewish prophet, which had accepted with conviction the Christian doctrine of sin and redemption.
The spirit of his poetry wants two of the
most distinctively Christian notes humility and
love.
Milton's soul was as proud as Dante s he
was less conscious of the faUing (Purg. xiii. 186 ff.).
It is the absence in all his poetry of the note of
passionate self-surrender to the love of Christ that
separates him, not only from Dante, but from a
Puritan like Bunyan, an Anglican like Herbert,
a Roman like Crashaw and Vondel, among his
contemporaries.
It was on another side that
His work begins
Christianity claimed Milton.
and ends in the idea of liberty and its correlative
duty, human freedom and the responsibility that
it carries with it of living
As ever in the great Taskmaster's eye.'
God is, for Milton, indeed the great Taskmaster,
but he rejoices in the tasks ; the victories of the
conscience are gained by the commanding charm
which all the severe and restrictive virtues have

municated by

—

;

'

'

for

him (Emerson,
'

in

North Amer. Review,

xlvii.

Milton freedom is obedience in the
highest and hardest tasks. To restore this freedom
is the great service of Christianity, the fruit of
Christ's perfect obedience and the regenerating
work of the Holy Spirit. Christianity alone is
perfect liberty, a liberty that no human authority.
Church or State, may limit. Milton, with all his
defects, is an ethical and religious poet because of
the conviction which his poetry imparts that, in
the words of a recent French writer,
[1838] 65)

;

for

'God is for Milton the all in all of life. There is no more
terrible evil than sin which separates us from God there is no
more sublime mystery than the Redemption which reconciles ua
to God ' (P. Chauvet, La Religion de Milton, Paris, 1909, p. 241).
;

All his acts and writings
desire that the Kingdom of

were inspired by his
God might come on
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Kingdom
was in some way maimed and incomplete, that it
was not always given him to distinguish between
earth, be it that his conception of that

his
'

own

will and God's
may we soon again renew that song.
And keep in tune witli Heaven, till God
:

O,

ere long

To His celestial consort us unite,
To live with Him, and sing in endless morn of light
(At a Solemn Music, 25 ff.)Lfferature.
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MIM

ATillS A.— Mt.7narhsa in Sanskrit signifies
investigation,' 'explanation.' The word is usually
employed as the title of one of the six systems of
philosophy recognized as orthodox by the Brahmans. The Mimamsa system is most closely related to the Vedanta (see art. Vedanta) ; for
in them both the subjects of ancient Indian speculation which meet us in the Brahmanas and
Upanisads are methodically developed.
'

The two systems form a connected whole in the
sense_ that the Mimamsa comprises the ritualistic
doctrine of works, the Vedanta the doctrine of
salvation by knowledge. Each, while limited to
its own sphere, makes reference also to the other,
so that it is impossible to doubt that they received
a literary form at the same time. It is due chiefly
to this close connexion with the Vedanta doctrine, and in the second place probably to the form
into which it has been cast, that the Mimariisa
has found a place in India among the philosophical systems ; for with phUosopliy its particular
subject-matter has nothing to do.
Mimamsa as a name of the ritualistic system is
an abbreviation of Purva- or Karma-mimdnisd,
first explanation,' or explanation of the function
of work.' These names are explained by the con'

'

nexion of the system with the Vedanta, which on
its side is termed Uttara- or Brahma-munamsa,
' second
explana-tion or ' explanation of the AllSoul,' also Sdnraka-inimamsa,
explanation of
the incarnation' (of Brahma).
The oldest and
most important text-book of the Mimariisa is the
Mimdmsadariana of Jaimini. H. Jacobi places
the composition of this work (and the contemporary
completion of the Vedanta- or Brahma-sutras) between c. A.D. 200 and 450 (JAOS xxxi. [1911] 1 ff.).
The aim of the Mimariisa is to give rules for the
correct interpretation of those Vedic texts whose
subject is the Brahmanical ritual.
Since these
texts contain in great parts an imperfect and
obscure description of the ceremonies, and, besides,
are interspersed at every step with speculations
on the mystical meaning of the separate acts and
implements, the assistance of rules was, in fact,
absolutely necessary for the sacrificer, who believed that he had to dread the most serious con'

'

.

sequences from the least mistake in ceremonial
observance. The Mimariisa offers a solution of all
doubts which might present themselves with
regard to tlie details of the sacrifice, and also
professes to remove the discrepancies which are
actually found in the Vedic texts. These last,
however, according to the view of the Mimariisa,
are in every instance only apparent. The system,
moreover, discusses at the same time the rewards
which are offered for the correct performance of
the sacrifice
so that the Mimariisa is a compendium of the special theology of the Brahmans.
The Mimariisa does not recognize the existence
of God.
Nevertheless this fact interferes as
little here as in the Sarikhya and the
other
systems with belief in the supernatural beings of
the popular Indian faith.
If we ask on what
authority the instruction given with regard to the
sacrifice and its consequences rests, the Mimariisa
answers that the Veda needs no authority, but is
eternal and uncreated ; and that its revelation
concerns only things existing from eternity, and
self-evident.
This conviction is in India maintained with remarkable tenacity, and is strangely
opposed to the entirely personal wishes, for the
most part quite worldly, which were continually
presented to the gods by the authors of the ancient
Vedic hymns.
In reality the teachers of the
Mimarhsa associate the word Veda less with these
ancient hymns than with the ritualistic texts of
the second period of Vedic literature, in which the
individuality of the authors is not so prominent.
It has been already remarked that the form in
which the Mimariisa is presented may have contributed towards its being regarded, in spite of its
essentially unphilosophical character, as a system
on a level with the other five systems of Indian
philosophy.
For the contents of the Veda are
here classified under definite categories, and every
subject of investigation is explained according to
a method which represents already a high degree
of logical skill in arrangement.
This methodical
and established scheme, which the other schools
also adopt as their standard, contains the following
five divisions: (1) the proposition, (2) the doubt
as to its correctness, (3) the erroneous method of
treating the question, (4) the refutation of the
erroneous method by the true argument, (5) the
result of the investigation.
Occasionally also, for
the purpose of establishing the special doctrines of
the Mimamsa, questions of philosophical import
are discussed. This is true especially of the proposition that sounds and therefore words are
eternal, and likewise the connexion of words mth
their meaning.
On the basis of this theory the
Mimariisa teaches that the relation of word and
meaning is not dependent on general agreement,
but that the meaning is naturally inherent in the
word. The Mimariisa was compelled to propound
this theory in order to protect the Veda from the
suspicion of fallibility which attaches to all human
works. If the Veda were to be regarded not as a
collection of books composed or inspired, but as
something uncreated, existing independently from
eternity, then the connexion of the words of which
the Veda is composed, with their meaning, could
not be the result of human activity ; but the
words, and in the last resort the sounds that form
the words, must have existed from all eternity
a view which could have held sway only within
the narrow horizon of a school to which one language alone was known.
;
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to music, but

who

also considers the person of the

artist, the relation of the mu.-jic to tlie

MIND. — Questions
of tlie relations

of empirical psychology

and

between body and mind are

dis-

cussed in other articles (see

Body, Uody and

Mind, Brain and Mind). The present article
must be limited to a discussion of the metaphysical
theories of mind.
Owing to the peculiar position
which these problems occupy in philosophy, as well
as in the study of ethical and religious problems,
it is advisable, first of all, to make explicit some
of the eijistemological problems which especially
confront the student of the nature of mind ; and,
in order to do this, we must, in view of numerous
traditional complications which beset the theory
of the knowledge of mind, open our discussion with
some general statements concerning the nature of
pi'oblems of knowledge.
The history of epistemology has been dominated
by a well-known contrast between two kinds of
knowledge, namely, perceptual knowledge and
conceptual knowledge. This dual contrast seems
insufficient to supply us with a basis for a really
adequate classification of the fundamental types
It is proposed in the present article
of knowledge.
to base the whole discussion upon a threefold
classification of knowledge.
Having begun with
this threefold classification and briefly illustrated
it, we shall go on to apply it to the special problems
which we have to face in dealing with mind.
shall then consider in some detail what kinds of
mental facts correspond to the three difl'erent kinds
In conclusion, we shall
of knowledge thus defined.
deal with some problems of the philosophy of mind
in the light of the previous discussion.

programme,

the name of tlio coinposer, or the place ol this experience in his own life, has in bis knowledge that
>vhich is more than the immediate hearing of the
music.
'
Knowledge about' includes, on occasion, mental
processes which may vary very widely and which
may be mingled with knowledge of acquaintance
in ways whicli are far too complex to analj'ze here.
'

But 'knowledge about' is especially opposed to
'knowledge of acquaintance' in one. class of cases
which need to be emphasized through the use of a

name. We may name that class by calling
the kind of knowledge involved in it by the name
already used, conceptual knowledge.' Conceptual
special

'

knowledge

is

knowledge

of universals, of relations,

abstract' objects. The SocraticPlatonic theory of knowledge called attention from
its very beginning to universals and relations, and
or of other such

consequently

'

made

this type of

knowledge

speci-

ally prominent.

No doubt, even if one is disposed to cling to this
merely dual classification of knowledge, one may
well question whether all knowledge which is not
merely knowledge of acquaintance is of the grade
of conceptual knowledge.
For there is much
knowledge about concerning which we should
all hesitate to say that it is knowledge of universals.
'

'

'

'

Socrates himself, in his effort to define the knowledge of universals, met at the start with the fact
that much of our knowledge of universals is confused and inarticulate. But if, for the moment,
we neglect the intermediate cognitive states in
which we more or less mingle knowledge of acquaintance and conceptual knowledge, or possess
I. Perception and conception as fundamental
conceptual knowledge in imperfect degrees of decognitive processes.— careful study of the pro- velopment, we may readily admit that this tradicesses of knowledge, whether these occur in the tional dual classification of cognitive states is suffiwork of science or in the efforts of common sense cient to call attention to a distinction which is of
the utmost importance, both for empirical science
to obtain knowledge, shows us three, and only
three, fundamental processes which are present in and for metaphysics.
every developed cognitive activity and interwoven
While the distinction between perceptual and
in more or less complicated fashion.
Of these two conceptual knowledge is of great importance in
have been recognized throughout the history of determining the distinction between the deductive
science and philosophy, and their familiar contrast and the inductive methods in the sciences, the
has dominated epistemology
The third, although classification of these two modes of cognition does
familiar and often more or less explicitly mentioned, not of itself suffice to determine what constitutes
was first distinguished with sharpness, for epistemo- the difference between inductive and deductive
logical purposes, by the American logician, Charles science.
When we have clear and accurate concepPeirce. We shall speak first of the two well-known tual knowledge, we are in general prepared to undertypes of cognitive process, perception and con- take scientific processes that in the case of furception.
ther development will involve deductive methods.
The name perception is used in psychology Thus, in particular, a conceptual knowledge of
with special reference to the perceptions of the universals leads, in the mathematical sciences, to
various senses.
are here interested only in the assertion of propositions. Some of these prothe most general characteristics of perception. positions may appear at the outset of a science as
William James has used, for what is here called axioms {q.v.). Whether accepted as necessarilyperception, the term knowledge of acquaintance.' true or used merely as hypotheses, these proposiHe distinguishes knowledge of acquaintance tions, either alone or in combination, may, and in
from knowledge about.' In the simplest possible the mathematical sciences do, form the startingcase one who listens to music has knowledge of point for a system of rational deductions. The
acquaintance' with the music; the musician who type of knowledge involved in this deductive prolistens in the light of his professional knowledge
cess will be, in the main, the conceptual type.
In
has not only knowledge of ac<juaintance,' but also what sense and to what degree a knowledge of
knowledge about he recognizes what changes of acquaintance enters into a process of mathematical
key take place and what rules of harmony are reasoning we have not here to consider. All wDl
illustrated.
deaf man who has learned about admit that the sort of knowledge which dominates
the nature of music through other people, in so far such a deductive process is 'abstract,' is concerned
as they can tell him about it, but who has never in reaching results which are true about the proheard music, has no knowledge of acquaintance,' positions that themselves form the premisses of the
but is limited to ' knowledge about.'
Knowledge deduction. And so our knowledge concerning
of acquaintance 'is also sometimes called 'immedinumbers, the operations of a mathematical science,
ate knowledge.' In the actual cognitive process of and similar cases form exceptionally good instances
the individual human being it never occurs quite of what characterizes conceptual knowledge in its
alone, since, when we know something perceptu- exact and developed form.
ally or by acquaintance, we also always have more
In the inductive use of scientific methods we
or less 'mediate' knowledge, i.e., one who listens find a more complicated union of the perceptual

We

'

'

A

'

'

We

'

'

'

'

'

'

'

'

;

'

A

'

'
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and the conceptual types of knowledge. When a
hypothesis, such as Newton's formula for gravitation, or Galileo's hypothesis concerning the laws
of falling bodies, is stated, the type of knowledge involved in formulating and in understanding
the hypothesis is prevailingly conceptual. When
the hypothesis is tested by comparing the predictions based upon it with experience, the test involves appealing at some point to perceptual knowThe
ledge, or 'knowledge of acquaintance.'
processes of experiment used in an inductive
science might seem to be typical cases of processes
involving perceptual knowledge. And experiments
unquestionably do involve such knowledge. But
an experiment reveals a truth, because it brings
concepts and percepts into some sort of active
synthesis.
Upon such active synthesis depends
the process of validation which is used as the basis
for the definition of truth used by recent pragmatists (see Error and Truth).
In so far as we insist upon this dual classification
of fundamental processes of cognition, the questions which most come to our notice, regarding

both knowledge and its objects, concern (1) the
relative value of these two cognitive processes, and
(2) the degree to which, in our actual cognitive
processes, or in ideal cognitive processes (such as
we may ascribe to beings of some higher order
than ours), the two can ever be separated. These
two questions have proved especially momentous
for the theory both of knowledge and of reality.
(1) Regarding the relative value of the two
fundamental types of cognition, Plato, as is well

known, held that conceptual knowledge

is

the

ideal type, the right result an expression of reason.
Conceptual knowledge gives truth ; perceptual
knowledge gives illusion or appearance ^such is,

—

on the whole, the Platonic

(doctrine.

—

In recent

discussion the pragraatists and still more emphatically Bergson have insisted upon the relative
superiority of the perceptual type of knowledge.
The familiar expression of this view is the thesis
of recent pragmatism that conceptual knowledge
has only a sort of credit value ; perceptual knowledge furnishes the 'cash of experience' ; conceptions are bank notes
perceptions, and perceptions
only, are cash.' The statement of Bergson goes
further, and declares that, if we had unlimited
perceptual knowledge, i.e. knowledge of acquaintance' whose limits and imperfections we had no
occasion to feel, because it had no limits and
no imperfections, then conceptions could have no
possible interest for us as cognitive beings.
In
other words, we use concepts, i.e., we seek for a
knowledge of universals, only when our perceptions in some way fail us. Conceptual knowledge
is in its very essence a substitute for failing perceptual knowledge. The opposition between Plato
and Bergson regarding this estimate of the relative
significance and truthfulness of the two kinds of
cognitive processes is thus characteristic of the
contrast which is here in question. Of course all
the philosophers admit that, in practice, our knowledge makes use of, and from moment to moment
consists in, a union which involves both conceptual
and perceptual processes.
(2) On the question whether the two foregoing
types of knowledge, however closely linked in our
normal human experience, can, at least in ideal,

—

'

'

'

'

;

'

'

be separated i.e., whether a knowledge by 'pure
reason is possible on the one hand, or a knowledge of pure experience is ever attainable on
the other hand —the historical differences of opinion
are closely related to well-known metaphysical
controversies.
For Plato, as (in another age, and
in a largely different metaphysical context) for
Spinoza, it is at least in ideal possible for philosophy,
or for the individual philosopher, to attain a purely
'

'

'

intellectual insight into the realm of ideas or
into the nature of the 'substance.' For various
forms of mysticism, as well as for theories such as
the one set forth in the Kritik der reinen Erfahrung (Leipzig, 1888-90) of K. H. L. Avenarius,
'

'

a mental transformation may be brought about
through a process which involves either a practical
or a scientitic correction and gradual suppression
of erroneous intellectual illusion ; and, at the limit
of this process, reality becomes immediately and

perceptually known,

without confusion through

abstractions.
The ' radical empiricism of James's later essays
makes use of a theory of knowledge which attempts,
as far as possible, to report, apart from conceptual
constructions, the data of pure experience.
2. Interpretation through comparison of ideas
as a third fundamental cognitive process. It is
an extraordinary example of a failure to reflect in
a thoroughgoing way upon the process of knowledge that until recently the third type of cognitive
process to which we must next refer has been
neglected, although every one is constantly engaged
in using and in exemplifying it.
When a man understands a spoken or written
word or sentence, what he perceives is some sign,
or expression of an idea or meaning, which in
general belongs to the mind of some fellow-man.
When this sign or expression is understood by the
one who hears or who reads, what is made present
to the consciousness of the reader or hearer may
be any combination of perceptual or conceptual
knowledge that chances to be in question. But, if
any one cries ' Fire ', the sort of knowledge which
takes place in my mind when I hear and understand this cry essentially depends upon this fact
I regard
fellow's cry as a sign or expression of
the fact either that he himself sees a lire or that
he believes that there is a fire, or that, at the very
least, he intends me to understand him as asserting that there is a fire, or as taking an interest of
his own in what he calls a fire.
Thus, while I
cannot understand my fellow's cry unless I hear
it, unless I have at least some perceptual knowledge, and while I equally shall not have a
'knowledge about' the nature of fire, and so
a 'knowledge about' the object to which the cry
refers, unless I am possessed of something which
tends to be conceptual knowledge of his object,
'
my knowledge of my fellow's meaning,
grasping of his idea,' consists neither in the percept
of the sign nor in a concept of its object which the
sign arouses, but in my interpretation of the sign
as an indication of an idea which is distinct from
any idea of mine, and which I refer to a mind not
my own, or in some wise distinct from mine.
It is to be noted that, however we reach the
belief in the existence of minds distinct from our
own, we do not regard these minds, at least in
ordinary conditions, as objects of our own perceptual knowledge.
For the very motives, whatever
they are, which lead me to regard
perceptions
as my own even thereby lead me to regard
fellows' perceptions as never present within my
own field of awareness.
knowledge of
own
physical pains, of the colours that I see, or of the
'

—

I

my

my

my

my

My

my

knowledge that may be
That is, these
are objects with which I am, or upon occasion
could be, acquainted. But with my fellow's pains
I am not acquainted.
To say this is merely t d say
that, whatever I mean by myself and by the
Alter,' the very distinction between the two is so
bound up with the type of cognition that is in
question that whatever I am acquainted with
through my own perception is ipso facto my own
sounds that

I

hear

is

called, in general terms, perceptual.

'

'

'

object of acquaintance. Thus, then, in general,
perceptual knowledge has not as its object what is
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human world. In brief, man'a
knowledge, both of himself and of his neighbour,
is a knowledge which involves an interjiretation of
This thesis, very ably maintained by Peirce
signs.
in some of his early essays, involves consequences
which are at once familiar and momentous for the
theory of knowledge.
That the type of knowledge involved whenever
signs are interpreted is a fundamental type of
knowledge which cannot be represented eitlier to
perception or to conception can be exemplified in
most manifold ways, and will appear somewhat
more clearly through the illustrations given below.
It may be useful to point out here that, while all
our interpretations, like all our perceptual and
conceptual knowledge, are subject to the most
manifold illusions in detail, it still remains the
case that, whenever one is led to attempt, propose,
or believe an interpretation of a sign, he has actually become aware, at the moment of his interpretation, that there is present in his world some
meanin", some significant idea, plan, purpose,
undertaking, or intent, which, at the moment
when he discovers its presence, is from his point of
view not identical witli whatever idea or meaning
tion is a third type of knowledge which is closely is then his own.
If somebody speaking to me uses words which I
interwoven with perceptual and conceptual knowledge, very much as they in turn are bound up had not intended to use, I may misunderstand the
with it, but which is not reducible to any complex words, or I may not understand them at all. But,
or combination consisting of elements which are in so far as I take these words to be the expression
of a meaning, this meaning is one that just then I
merely perceptual or merely conceptual.
Every case of social intercourse between man cannot find to be my own i.e., these words do not
and man, or (what is still more important) every express my ideas, in so far as these ideas are by
process of inner self-comprehension carried on me interpreted as my own. The cognitive process
when a man endeavours to make up his own here in question divides, or at least distinguishes,
mind or to understand what he is about,' involves that part of the objects, ideas, or meanings in
question into two distinct regions, provinces, or
this third type of cognition, which cannot be
reduced to perception or to conception. It is to modes of mental activity. One of these regions is

at the same time regarded as the state of another
mind than my own.
But, if the mind of my fellow, in particular his
ideas, his feelings, his intentions, are never objects
of perceptual knowledge for me, so that I am not
directly acquainted with any of these states, must
we regard our knowledge of the mind, of the ideas,
of the intents, purposes, feelings, interests of our
Is our
fellow-man as a conceptual knowledge?
fellow-man's mind the object of a concept of our
own ? Is the fellow-man a universal, or a relation,
or a Platonic idea ? Wherein does he ditter from
a mathematical entity or a law of nature? Unquestionably we regard him as possessing conceptual knowledge of his own, and also as engaged
in processes of knowledge which may be conceptual,
or which may involve any union of percept and
But the fact remains that neither by
concept.
our own perceptions can we become acquainted
with his states of mind, nor yet by our own conceptions can we become able to know the objects
which constitute his mental process. In fact, we
come to know that there are in the world minds
not our own by interpreting the signs that these
minds give us of their presence. This interpreta-

characterizing our

'

'

'

this third cognitive process that,

terminology which Peirce proposed,
the

name

following the
here apply

we

'interpretation.'

In order to distinguish more clearly the three
types of cognition, we may say that the natural
object of perception is some inner or outer datum
of sense or of feeling, such as a musical tone, a
colour, an emotional state, or the continual flow of
the inner life upon which Bergson so much insists.
For these are typical objects of perceptual knowknowledge of acquaintance.' The
ledge, i.e. of
typical objects of conceptual knowledge are such
objects as numbers, and relations such as identity
and difl'erence, equality, and so on. But typical
objects of interpretation are signs which express
the meaning of some mind. These signs may be
expressions of the meaning of the very mind which
also interprets them.
This is actually the case
'

whenever

when we

in

memory we review our own past,
upon our own meaning, when we
or when we ask ourselves what we

reflect

form a plan,
or engage in any of the inner conversation
which forms the commonest expression of the
activity whereby an individual man attains some
sort of explicit knowledge of himself.
The form of cognitive process involved in the
social relations between man and man is essentially

mean

same as that involved in the cognitive process
by whicli a man makes clear to himself his own
intent and meaning.
For, despite well-known
the

assertions to the contrary on the part of Bergson,
nobody has any adequate intuitive ' knowledge of
If such perceptual
accjuaintance with himself.
or intuitive knowledge of the self by the self were
possible, we should not be obliged to acknowledge
'

that the world of human beings is dominated by
such colossal and often disastrous ignorance of
every man regarding himself, his true interests,
his real happiness, his moral and personal value,
his intents, and his powers, as we actually find

interpreted at the moment as my own present
idea,
my o-wn purpose,' my own meaning' ; the
other is interpreted as 'some meaning not just
now my own,' or as some idea or meaning that
was once ray own' i.e., as 'my own past idea,' or
my neighbour's meaning,' or perhaps as a
as
meaning that belongs to my social order,' or 'to
the world,' or, if I am religiously minded, to God.'
In each case the interpretation that is asserted
may prove to be a wrong one. Interpretation is
fallible.
So, too, is conception, when viewed as a
cognitive process, and so is perception, whose
character as acquaintance with is no guarantee
of its accuracy, whether mystical apprehension or
ordinary observation is in question. The fact for
our present purpose is not that our human knowledge is at any point infallible, but that there is
the mode or type of cognition here defined as
Interpretation is the knowledge
interpretation.
Such a knowledge is
of the meaning of a sign.
not a merely immediate apprehension, nor yet a
merely conceptual process it is the essentially
social process whereby the knower at once distinguishes himself, with his own meanings, ideas,
and expressions, from some other self, and at the
same time knows that these selves have their contrasted meanings, while one of them at the moment
Knowledge
is expressing its meaning to the other.
by interpretation is, therefore, in its essence
neither mere acquaintance nor yet knowledge
about.'
There is another way of expressing the distinction of these three kinds of knowledge which proves
Knowledge of the first
useful for many purposes.
kind, knowledge of acquaintance,' may for certain
purposes be characterized as appreciation.' Conceptual knowledge, owing to the means often
employed in making a concept explicit, may be
In each
for many purposes called 'description.'
case, as will be noted, the main character of the
'

'

'

'

'

'

'

'

'

;

'

'

'

'

'
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type of knowledge in question can be designated
by a single term, namely, appreciation or description, just as in the foregoing these two types of
knowledge have been designated each by a single
term, acquaintance in one case and conception in
the other.
In designating the instances of interpretation it
is well to note that every interpretation has three
For the one who interprets it is an
aspects.
expression of his own meaning. With reference
to the object, i.e. to the sign, or to the mind whose
sign this is, the interpretation is the reading or
rendering of tlie meaning of this mind by another
mind. In other words, every interpretation has
so far a dual aspect it at once brings two minds
into quasi-social contact and distinguishes between
them or contrasts them. In tlie light of this contrast and with reference to the direction in which
it is read, the two minds are known each in the
light of the other. As has already been said, the
two minds in question may be related as a man's
own past self is related to his present or future
self.
And in fact, as Peirce has pointed out, every
act of interpretation has also a triadic character.
For the cognitive process in question has not only a
social character, but what one may call a directed
sense.'
In general, when an interpretation takes
place, there is an act B wherein a mental process
A is interpreted, read, or rendered to a third mind.
That the whole process can take place within what,
from some larger point of view, is also a single
mind with a threefold process going on within
it has already been pointed out.
Thus, when a
man reflects on his plans, purposes, intents, and
meanings, his present self, using the signs which
memory oilers as guides, interprets his past self to
his future self, the cognitive process being well
exemplified when a man reminds himself of his
own intents and purposes by consulting a memorandum made yesterday for the sake of guiding
his acts to-day.
Every explicit process involving
self-consciousness, involving a detinite sequence of
plans of action, and dealing with long stretches of
time, has this threefold character. The present
self interprets the past self to the future self ; or
some generally still more explicit social process
takes place whereby one self or quasi-self has its
meanings stated by an interpreter for the sake of
:

'

some third

self.

Thus, in brief, knowledge by interpretation is (1)
an expression (by an interpreter ') of (2) the idea
or meaning whereof some other mind gives a sign,
and (3) such an expression as is addressed to some
third mind, to which the interpreter thus reads or
'

construes the sign.
3. Self-interpretation, comparison of one's owti
When such interideas, and knowledge of time.
pretation goes on within the mind of an individual

—

man, it constitutes the very process whereby, as is
sometimes said, he 'finds himself,' 'comes to himself,' ' directs himself,'
or ' gets his bearings,'
especially with reference to time, present, past,
and future. In the inner life of an individual man
this third mode of cognition, therefore, appears at
once in its most fundamental and simplest form as
the cognitive process whose being consists in a
comparison of ideas. The ideas compared here
belong in one sense to the ' same self ; but they
differ as the ideas of ' past self
and future self
or, in various other ways, they belong to diflerent
'quasi-minds.'
That such a process is, indeed, irreducible to
pure perception, to pure conception, or to that
active synthesis of the two which James has in
mind when he uses the term ' idea,' readily becomes
manifest if we consider what takes place when two
ideas are ' compared,' whether these two belong
different individuals ' or to the
to men who are
'

'

'

'

'

'

'

past, present, or future selves of one who is, from
another point of view, the same man.
An 'idea,' when the term is used in the sense
which recent pragmatism ' has made f amUiar and
prominent, is not a mere perception, nor a mere

or synthesis of various perceptions,
images, and otlier immediate data nor yet is it
a mere conception, whether simple or complex.
It is, for James and his allies, a 'leading,' an
active tendency,' a fulfilment of purpose,' or an
collection

;

'

'

such fulfilment, an 'adjustment to
seeking for the 'cash,' in the form
of sense-data, such as may, when found, meet the
requirements, or calls,' made by the conceptual
aspect of the very idea which is in question. This
concept has, in Bergson's phrase, its 'credit value.'
Eventual sense-data may furnish the corresponding
'cash.'
The idea is the seeking for this 'cash.'
When the wanderer in the woods decides to adopt
the idea that 'yonder path leads me home,' he
makes an active synthesis of his concept of home
and of his present sense-data. This active syntheefibrt towards
a situation,' a

'

sis,

is

expressed in his idea,

a 'leading,' which,

if

'

he

I

is

am homeward

bound,'

successful, will result
his wanderings cease,

in furnishing to him, when
the perceptions of home which constitute the goal
of his quest.
This, then, is what is meant by the
term ' idea in that one of its senses which prag'

matism has recently most emphasized.
In this way we may also illustrate how the
cognitive process possesses the two forms or aspects
which have usually been regarded as the only fundamentally distinct aspects of knowledge perception
and conception. We meanwhile illustrate that
active union of these two which constitutes the
But we
'idea' as defined by recent pragmatism.
do not thus illustrate an aspect of cognition which
is equally pervasive and significant, and which conIt is just this
sists in the comparison of ideas.
aspect of cognition upon which our present theory
most insists. For by what process does the
wanderer, when he reaches home, recognize that
this home which he finds is the very home that he
had sought 1 Not by the mere presence of a homefeeling,' not by a perception which, merely at the
moment of home-coming, pays the ' cash then
required by some then present conception of home,
but by a process involving a comparison of his
ideas about his home, at the moment when he
reaches home, >vith his memories of what his ideas
were while he was lost in the woods and while he
still inquired or sought the way home.
In order to consider what such a comparison
essentially involves, it is not necessary to suppose
that the act of comparison must take place in a
form involving any high grade of self-consciousness,
or depending upon a previous formation of an elaborate system of ideas about the self, the past, and
similar objects. The essentially important fact is
that whoever begins, even in the most rudimentary
:

'

'

way, to take account of what seems to him as if it
were his own past, whoever is even vaguely awaxe
that what he has been seeking is the very object
which now he finds, is not merely perceiving the
present, and is not conceiving the past, and is not
simply becoming aware of his present successes
and disappointments as present facts he is comparing his ideas of present success or failure with
This comparison is
his ideas of his past efforts.
essentially an interpretation of some portion of his
own past life, as he remembers that life, in the

—

light of his present successes or disappointments,
third cognitive
as he now experiences them.
process is then involved. This interpretation compares at least two ideas : ( 1 ) the past idea or
'leading' (e.g., the past search for home by the

A

path through the woods)
^

;

(2)

the present success

See W. James, Pragmatism, London, 1907.
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or failure {e.g., the reaching home itself, or getting
and,
to the close of some stage of the wandering)
in making this comparison, this interiiretation
estimates the result, perhaps in the light of one's
idea of one's own future ('and henceforth I need
search no more'), or perhaps in the light of one's
ideaof one's entire self (' I have succeeded,' or ' I am
a knower of the truth,' or 'So much of the world
In any case two comments
of reality is mine ').
may be made upon every such act of comparing
two ideas and interpreting one in the light of the
other.
(1) Unless such processes of comparing ideas
were possible, and unless, in at least some rudimentary form, it took place, we could never make
even a beginning in forming a coherent view of
our own past and future, of our own selves as
Our ideas
individuals, or of selves not our own.
both of the Ego and of the Alter depend upon an
The simplest
explicit process of comparing ideas.
eomparison of ideas such as the case upon which
recent pragmatism lays so much stress the comparison upon which the very idea my success' also
depends, the comparison, namely, which is expressed by saying, ' What I sought at a past
moment is the very same as what, at the present
moment, I now find,' is an instance of an act of
Interpretation, and is not reducible to the two
other types of knowledge.
(2) All such processes of comparison are equally
characteristic of the cognitive activity which goes
on during our explicitly and literally social life
and of the cognitive activity which is needed when
we think about our relations to our own individual
past and future. In brief, neither the individual
Ego nor the Alter of the literal social life, neither
past nor future time can be known to us through
a cognitive process which may be defined exclusively in terms of perception, of conception, and of
the ideal ' leadings ' of the pragmatists. The self,
the neighbour, the past, the future, and the
temporal order in general become known to us
through a third type of cognition which consists of
a comparison of ideas a process wherein some self,
or quasi-self, or idea interprets another idea, by
means of a comparison which, in general, has reference to, and is more or less explicitly addressed to,
some third self or idea.
4. The relation of the three cognitive processes
to our knowledge that various minds exist and
to our views about what sorts of beings minds
The use of the foregoing classification of the
are.
types of cognitive processes appears of special
importance as soon as we turn to a brief outline of
some of the principal theories about the nature of
mind which have played a part in the history of
philosophy. Nowhere does the theory of knowledge show itself of more importance in preparing
the way for an understanding of metaphysical
problems than in the case of the metaphysics of
mind. No attentive student of the problem of
mind can easily fail at least to feel, even if he
does not very explicitly define his feeling, that in
;

—

—

'

—

—

dealing with the philosophy of mind both common
sense and the philosophers are accustomed to
combine, sometimes in a very confused way, a
reference to different more or less hypothetical
beings, while the ideas that are proposed with
regard to the nature of these beings are of pro-

foundly

Thus
for

difi'erent types.
it

may

be a question for

common

sense or

a given metaphysical doctrine as to whether or

not there exists a so-called soul. Now it makes a
great ditt'erenoe for the theory of the soul whether
the kind of soul which is in question is viewed as
in its essence an object of a possible immediate
acquaintance or perception, as an object of a
possible adequate conception, or as an object

6&3

whose being

consists in the fact that it is to be
interpreted thus or so.
Unless the three kinds of
cognition are clearly distinguished, the one who
advances or tests a given theory of the soul does so
without observing whether he himself is speaking
of the soul as a possible perception, or is treating
it as if it were, in its inmost nature, an object

which can be known only through some adequate
If one has called to his attention the
is speaking now in perceptual and now
in conceptual terms of the mind or soul which bis
theory asserts to he real, he may then attempt to
solve his difiiculties in the way which recent
conception.
fact that he

pragmati.sm has emphasized, i.e., he may declare
that his doctrine is of necessity a working hypothesis about the nature of the soul, that it is, of
course, in part stated in conceptual terms, but that
the concepts are true only in so far as they prove
to be somewhere directly verifiable in terms of
'

'

immediate percepts.
Yet nowhere does recent pragmatism, in the form
in which William James left it, more display its
inadequacy as a theory of knowledge than in the
case where it is applied to an efi'ort to define the
truth of hypotheses concerning mind, or to test
such truth. For, as a fact, nobody who clearly
distinguishes his neighbour's individual mind from
his own expects, or can consistently anticipate,
that his neighbour's mental states, or that anything which essentially belongs to the inner life or
to the distinct mind of his neighbour, can ever
become, under any circumstances, a direct perception of his own.
For, if my neighbour's physical
pains ever became mine, I should know them by
immediate acquaintance only in so far as they
were mine and not my neighbour's. And the same
holds true of anything else which is supposed to be
a fact essentially belonging to the individual mind
of ray neighbour. At best I can hope, with greater
or less probability, to interpret coiTectly the meaning, the plan, or some other inner idea of the mind

my neighbour but I cannot hope to go beyond
such correct interpretation so far as to perceive
my neighbour's mental states. For, if my neighof

;

became the immediate objects of my
acquaintance, my neighbour and I would so
far simply melt together, like drops in the ocean
or small pools in a greater pool.
The immediate
acquaintance with my neighbour's states of mind
would be a knowledge neither of himself as he is
in distinction from rae nor of myself as I am in
distinction from him.
For this general reason
'working hypotheses' about the interior reality
which belongs to the mind of my neighbour can
never be 'converted into the cash of experience.'
My neighbour's mind is never a verifiable object
of immediate acquaintance, precisely as it is never
an abstract and universal idea. The one sort of
knowledge for which recent pragmatism has no
kind of place whatever is a knowledge, statable
in pragmatistic terms, concerning my neighbour's
bour's states

own

mind.

James himself follows a well-known and ancient
philosophical tradition by declaring that our assertion of the existence of our neighbour's mind
depends upon the argument from analogy. Because of similar behaviours of our organism we
regard it as by analogy probable that both our
neighbour's organism and our own are vivified by
more or less similar mental lives, so that we have
similar experiences. But to regard or to believe
in the mind of our neighbour as an object whose
existence is to be proved through an argument

from analogy raises a question whose answer is
simply fatal to the whole pragmatistic theory of
knowledge. Surely an argument from analogy is
not its own verification.
For pragmatism the
truth of a hypothesis depends upon the fact that
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conceptual constructions are capable of immediate verification in terms of certain facts of imBut my neighbour's inner
mediate experience.
states of mind can never become for me objects of
immediate acquaintance, unless they become my
states of mind and not his, precisely in so far as he
and I are distinct selves.
The hypothesis that our mental lives are similar
may thus be suggested by analogy or may be
but the analogy in
stated in terms of analogy
question is essentially unverifiable in the required
terms, i.e., in terms of immediate perceptions.
For ray neighbour can immediately perceive only
his own states, while I, in so far as I am not my
neighbour, can verify only my own states. From
the point of view, then, of the argument from
analogy, my neighbour, in observing his own
states, does not verify my hypothesis in the sense
its

;

my

in which
hypothesis about him demands verification, namely, in terms of the experience of the
self who makes the hypothesis.
From tliis point
of view, the problem of the mind of
neighbour
remains hopeless.
It is possible, of course, to say of the foregoing
argument from analogy what is also said both by
common sense and by science, on the basis of a
theory of truth which is in its essence conceptual
and realistic. One can, of course, assert that in
actual fact the mental states of
neighbour
really exist and are in a certain relation which
makes it true to say that they are analogous to
mine. This real relation may he asserted to be as
much a fact as any other fact in the universe. If
this fact of the real analogy is granted, then it
may be declared that my hypothesis to the effect
that
neighbour's mind is a reality is actually
true.
'I'his,
however, is precisely the type of

my

my

my

truth which William James's pragmatism under-

takes to reject.
A very different appearance is assumed by the
whole matter if we recognize that there is a third
kind of knowledge, which is neither conceptual nor
perceptual, and which is also not the sort of union
of conception and perception which is completely
expressible in terms of the favourite metaphor of
Bergson and the pragmatists, namely, the metaElior of the conversion of conceptual credits or
ank-notes into perceptual cash, i.e., into immediate data of experience. For interpretations are
never verified merely through immediate data, nor
through the analysis of conceptions. This is true
whether I myself am the object of my own interpretation or my neighbour is in question.
If we
seek for metaphors, the metaphor of the conversation, already used, furnishes tlie best means of
indicating wherein consists the relative, but never
immediate, verifiability of the truth of an interpretation.

When I interpret (whether ray own purposes or
intents or the ideas of another man are the objects
which I seek to interpret), what I first meet in
experience is neither a matter of acquaintance nor
a mere knowledge about.' What I meet is the
fact that, in so far as I now understand or interpret
what I call myself, I have also become aware, not
immediately but in the temporal process of my
mental life, that ideas have come to me which are
not now my own, and which need further expression
and interpretation, but which are already partially
expressed through signs.
Under these circumstances, what happens is that, as interpreter of
these signs, I ofl'era further expression of what to
me they seem to mean, and I make the further
'

hypothesis that this expression makes more manifest to me both the meaning of this sign and the
idea of the mind or self whereof this sign gave
partial expression.
It is of the essence of an
expression which undertakes to interpret a sign

that

it

occurs because the sign already expresses a

meaning which is not just at the present moment
our own, and which, therefore, needs for us some
interpretation, while the interpretation which at
the moment we offer is itself not complete, but
requires further interpretation.
In literal conversation our neighbour utters
words which already express to us ideas. These
ideas so contrast with our own present ideas that,
while we find the new ideas intelligible, and, therefore, view them as expressions of a mind, we do not
fully know what they mean.
Hence, in general,
our neighbour having addressed us, we in reply
ask him, more or less incidentally or persistently,
whether or not this is what he means— i.e., we give
him back our interpretation of his meaning, in
order to see whether this interpretation elicits a
new expression which is in substantial agreement
with the expression which we expected from hini.

Our method in a conversation
questionably the method of a

is,

therefore, un-

working hypo'working hypothesis'
'

But since this
refers to our neighbour's state of mind, it
conceivably capable of direct verification.
thesis.'

is

never

Nor does what the pragmatists are accustomed
to call the successful ' working ' of this hypothesis
consist in the discovery of any perceptible fact
with which we get into merely immediate relation.
Our interpretation of our neighbour satisfies our
demands, precisely in so far as our interpretations,

which are never complete, and which always call
for new expressions and for further interpretations,
lead to a conversation which remains, as a whole,
essentially

'

coherent,' despite its endless novelties

and unexpected incidents.
Our whole knowledge of mind, in so far as by
this term we mean intelligent mind, not only
depends upon, but consists in, this experience of
a consistent series of interpretations, which we
obtain, not merely by turning conceptual credits
into the cash of immediate acquaintance,' but by
seeking and finding endlessly new series of ideas,
endlessly new experiences and interpretations.
'

'

This never-ended series of ideas, in so far as we
can hold them before our minds, tends to constitute
a connected, a reasonable, a comprehensible system
of ideal activities and meanings.
The essence of
mental intercourse we may at once say the essence
of intelligent mental life and of all spiritual relations not only depends upon, but consists in, this
coherent process of interpretation.
Or, again, an interpretation is not a conceptual
hypothesis which can be converted into perceptual
knowledge ; it is a hypothesis which leads us to

—

—

'

'

anticipate further interpretations, further expressions of ideas, novel bits of information, further
ideas not our own, which shall simply stand in a

coherent connexion with one another and with
what the original interpretation, as a hypothesis,
had led us to expect. When I deal with inanimate
nature, I may anticipate facts of perception, and
then my hypotheses about these facts work,' in
so far as the expected perceptions come to pass.
But, when I deal with another mind, I do not
merely expect to get definable perceptions from
that mind
I expect that mind to give me new
ideas, new meanings, new plans, which by contrast
are known at each new stage of social experience
to be not my own, and which may be opposed to
my own and in many respects repellent to me.
But it is essential to the social intercourse between minds that these endlessly novel ideas and
meanings should, through all conflicts and novelties
and surprises, retain genuine coherence. Thus, in
dealing with other minds, I am constantly enlarging my own mind by getting new interpretations,
both of myself and of my neighbour's life. The
'

;

contrasts, surprises, confiicts, and puzzles which
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these new ideas pn^sent to me «how me that in
dealing with them I am dealing with wliat in some
respects is not my own mind. The coherence of
the whole system of interpretations, ideas, plans,
and purposes shows me just as positively that I am
dealing with a mind, i.e., with something which
through these expressions constantly interprets
itself, while, as I deal with it, I in turn constantly
interpret it, and even in and through this very
It will and must be
process interpret myself.
observed that this Alter, with which I have to

my
my

own mind and in
deal, both in reflecting on
neighbour, is never
seeking for new light from
a merely single or separable or merely detached
or isolated individual, but is always a being whicli
many in one
is of the nature of a community, a
mind knowable through
and a ' one in many.'
interpretation is never merely a ' monad,' a single
detached self ; its unity, in so far as it possesses
genuine and coherent unity, tends, in the most
significant cases, to become essentially such as the
unity which the apostle Paul attributes to the
'

A

many members, but one body many
but one spirit (Ro l'2^f-) an essentially social
never
unity,
to be adequately conceived or felt,
but properly the object of what the Apostle viewed,
in its practical and religious aspect, as the spiritual
ideal

Church

:

;

—

gifts,

gift of charity, in its cognitive aspect as inter-

pretation
(1

Co

:

pray rather

that

may

ye

interpret

Analogy shows that other people have such
minds. These minds are as iiumcrou.'j as the
organisms in question. They resemble one another
and dili'cr from one another, much as the organisms
resemble and dill'er from each other. An extension
of this analogy, on the basis of many motives,
leads UB to regard the world about us as containing
many minds which are not connected with human
bodies at least in precisely the same way in
which our minds are connected with our bodies.
When the vast mass of superstitious beliefs which
have made use of such analogies and such experiences can be more effectively controlled through
the advances of the human intelligence, this primitive animism tends to pass over into theories of

—

which we find some well-known examples in early
Greek philosophies. These early Greek theories
of mind appear, on a somewhat primitive and
already philosophical level, as hylozoistic' The
world, or, at all events, the organic world, has life
principles in it which vary as the organisms vary,
and which are also of a nature that feeling and
'

—

—

'

'

paratively light of the effort to give any abstract
conceptual description of what constitutes the
essence of mind. They depend upon turning to
what is sometimes called introspection,' or, again,
intuition,' to bring about an immediate acquaint'

'

ance with mind.
Since, in general, any one who forms a predominantly perceptual idea of what mind is very
naturally is not depending solely upon his own
personal experience, but upon the experiences
which he supposes other minds to possess, these
perceptual theories of the nature of mind actually
make a wide use of the reports of other people and
so, more or less consciously, of arguments from

analogy.
The simplest and vaguest, but in some respects
the most persistent, of all theories of mental life
appears, upon a largely perceptual basis, and also
upon a basis of an argument from analogy, in
countless forms of so-called 'animism.' Leaving
aside all the historical complications, we may sum
perup the animistic theory of mind thus.
ceive, within ourselves, certain interesting processes which include many of our feelings, embody
many of our interests, and characterize many of
our activities. These activities, which in ourselves
we more or less directly observe, are closely connected with the whole process of the life of the
organism, i.e., of the body in whose fortunes each
one of us is so interested. That which produces
all these feelings, awakens in us all these interests,
vitalizes our own body, and forms for each of us
a centre of his own apparent world^this is the
mind. The mind, then, strives and longs. It
feels pain and pleasure.
It prospers as the body
prospers, and sutlers as the body suffers.

We

immediate

desire reveal to ourrelatively

'

know-

ledge of acquaintance' with our own minds.
The theories of mind of this tyjie have played
a great part in the life both of philosopliy and of
religion. As a general theory, animism has proved
very persistent, and that for obvious reasons.
One

Hindu

(7/ianif ads

well susrgests both the origin
is
of these theories when, in
represents the question arising within the body
as to where and what the soul most is. The question is disputed amongst the various bodily organs, each asserting itself
to be the principal seat of life and also of mind. To discover
which view is true, the members of the body take turns in
leaving the organism. When the eyes go, blindness ensues,
but life and mind continue, and so on with various other
members. But, when the breath starts to leave the body, al!
the other members together cry, Stay with us! You are the
life, you are the soul, you are the self or Atman.'
of the

and the

1413).

S. Metaphysical theories of the nature of mind.
The
(a) Predominantly perceptual theories.
nature of mind may be defined by a given metaphysical theory mainly in terms which regard
mind as best or most known through possible
perceptions or through possible acquaintance
with its nature. Such theories have been prominent throughout the whole history of human
thought. They depend, first, upon ignoring the
fact that what is most essential to the mind is
known through the cognitive process of interpretation.
They depend, further, upon making com'

666

logrical basis

an allegory,

— such

1

—

as it

it

'

This allegory sufficiently indicates how primitive,
how vague, and how stubborn is such a perceptual
theory of mind when defined in terms of immediate
intuition, and of a more or less pragmatic testing
of various views about the pliysical organism.
Later in its origin, but continuing in its influence
to the present day, is another perceptual theory of
mind, which the later Upanisads present at length,
and which, in another form, is exemplified by a
notable assertion of H. Bergson in his Introduction
namely, that of one object at
to Metaphysics'-'
least we all have intuitive knowledge, this object
being the self. The entire history of mysticism,
the history also of the efforts to discover the nature
of mind through introspection, can be summarized

—

by means of these instances

in the Hindu Upanisads
that discover the true self through the experiment
with breathing, and of the latest vision of Bergson,
who defines the nature of mind, and also its contrast with body, in terms of the ila7i vital ; for all
these views emphasize, in various more or less
primitive, or in more or less modern, forms, essentithe essence of the
ally the same theory of mind
mind is to be known through immediate acquaintwhich
Schopenhauer
calls the will
ance.
That
to live, that which Bergson characterizes in the
terms just mentioned, that which the shamans
and medicine-men of all the more intelligent tribes
have sought to know, is, in every case, mind viewed
as .an object of possible perception.
In the history of thought such perceptual theories
of mind have become more highly developed and
diversified, and have assumed other and very
widely influential forms, by virtue of an insistence
that we have an immediate perception of what
is variously called 'mental activity,' 'the active
soul,' or 'the principle of individual selfhood.'
:

1

BThaddranyaka Upani^ad,

vt.

i,

7-14, tr. in P. Deussen,
p. 503.

Sechzig (Tpaniskad's des Veda, Leipzig, 1S97,

2Eng.

tr.,

London,

1913.
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Motives which as a fact are not statable in purely
perceptual terms have joined with this fondness
for defining mind in perceptual terms to make
emphatic the assertion that this theory of mind
ought to be stated in expressly pluralistic terms.
It has, consequently, been freely asserted that we
'immediately know' our own self to be independent, to be distinct from all other selves, and
thus to be unique. Since it is also sometimes
asserted that we know, or that we know intuitively,' upon occasion, the fact that we can never
be directly acquainted with the conditions of our
neighbour's mind, such perceptual theories have
given rise to the so-called problem of 'Solipsism.'
'

'

'

For, if we know mind by perception only, and if we
are sure of it only when we perceive it, and if
eacli of us can perceive only his own mind, then
what proves for any one of us that there is any
mind but his own? Tlie analogy which primitive
animism so freely and so vaguely used becomes,
for the critical consciousness, questionable.
In
consequence, the problem of Solipsism has remained in modern times a sort of scandal of the

philosophy of mind.
solution of the problem of Solipsism lies in
the fact, upon which Peirce so well insisted,' that
no one of us has any purely perceptual knowledge
of his own mind.
The knowledge of mind is not
statable, in the case either of the self or of the
neighbour, in terms of merely immediate acquaintance.
If the truth of this proposition is once
understood, the entire tlieory of mind, whether
for metaphysics or for empirical psychology, is
profoundly altered.
Until this inadequacy of
knowledge through acquaintance to meet the real
end of human knowledge is fully grasped, it is
impossible to define with success either the mind
or the world, either the individual self or the

neighbour.

—

As is
(6) Predominantly conceptual theories,
the case with every highly developed doctrine,
the conceptual form is very naturally assumed
by any philosophical theory of mind which seeks
for theoretical completeness.
The conceptual
theories of mind have been in history of two
general types (1) the purely conceptual, i.e. the
metaphysical theories and
abstractly rational
(2) the more inductive conceptual theories based
upon the more or less highly developed empirical
which these theories
psychologies of the period
have flourished.
need not enumerate these
theories or give their history.
Of principal importance in their history have
been (1) that type of vitalism whose most classical
representative is the Aristotelian theory of mind
(2) the monistic theory of mind, which often depends not so much upon the general metaphysical
tendency to define the whole universe as One, but
rather upon the effort to conceive mind and matter
by regarding them both as the same in substance
and (3) the various types of monadology, which
are characterized by the assertion of the existence
of many real and more or less completely inde'

:

;

'

'

'

We

m

;

;

pendent minds or selves, whose nature it is either
to be themselves persons or to be beings which
under certain conditions can assume the form of
persons.
Of those various important theories which are
expressed in the predominantly conceptual form
that of Aristotle is very deeply and interestingly
related to primitive animism on the one hand,
while, on the other hand, it looks towards that
development of the idea of the distinct individual

upon which more modern forms

of

monad-

ology have depended.
Wliatever special forms the conceptual theories
of mind may assume, the well - known problem
1

:

'

'

to verification in perceptual terms.
In fact, the modern physical sciences, in conceiving the nature of matter, deal with manifold

problems, but use conceptual hypotheses regarding
the nature of matter which are, in a large measure,
subject to pragmatic tests. Molecules and atoms
and, of late, various other types of conceptual
physical entities, which were formerly supposed
to be incapable of becoming objects of physical
experience, now appear to come vnthin the range
of the experimenter's verifications.
Therefore the
processes of the experimental verification of physical hypotheses have, on the whole, a direct relation
to the sort of knowledge upon which the pragmatists so much insist.
The conceptual credits of
physical hypotheses are, on the whole, verifiable
'
in terms of the
perceptual cash of laboratory
experience.
When this is not the case, there
is a tendency towards such direct verification.
Hence physical hypotheses, at least regarding
what is generally called the phenomenal nature
of matter, have generally proved to be topics for
an inquiry within the strict realm of inductive
'

The

self

remains How are these conceptions of the various
mental substances, or principles, or monads, which
are each time in question related to the sorts of
experience which the psychologists, the students
of the natural history of mind, have at any stage
of knowledge discovered or may yet hope to discover? From the point of view of modern pragmatism, conceptual theories of mind might be
entertained as working hypotheses if they led

See Royce, Problem of Christianity,

ii.

'

'

science.

But it has been, in the past, the reproach of the
conceptual theories about the nature of mind that
no pragmatic test can be discovered by which one
might learn what difference it would make to an
observer of mental processes and, in particular,
of his own mental processes whether minds are
'soul substances,' or Leibnizean monads, or not,
or whether the introspective observer of his own
sensations or feelings is or is not himself a Leibentelechy ; or,
nizean monad or Aristotelian
'

'

again, whether he is essentially persistent and indestructible.
Thus, from the pragmatic point of
view, the majority of these conceptual hypotheses
regarding the nature of mind show little sign of
promising to prove more verifiable than they thus
far have been.
In consequence, the outcome of

conceptual views regarding the real

nature of

been, for many reasons, on the whole
sceptical.
In fact, the whole nature of mind cannot be adequately conceived, and could not be so
conceived even if one's power to perceive mental
processes were increased indefinitely, unless another
type of cognitive processes were concerned in such
an enlargement. For a mind is essentially a being
that manifests itself through signs. The very
being of signs consists in their demanding interpretation. The relations of minds are essentially
social
so that a world without at least three
minds in it one to be interpreted, one the interpreter, and the third the one for whom or to whom
the first is interpreted would be a world without
anj' real mind in it at all.
This being the case,
it might well be expected that a conceptual theory
of mind would fail precisely as a perceptual theory
fails.
Such theories would fail because they do
not view the cognitive process as it is and do not
take account of that wliich is most of all needed
in order even in the most rudimentary fashion to
grasp the nature of an intelligent mind.
(c) Theories making tise of the cognitive process
Despite the inadequate
of the interpretation.
development of the doctrine of interpretation thus
epistemology,
there have not
far in the history of
been lacking theories regarding the nature of
mind according to which mind is an object to be

mind has

;

—

—

—

MINIM

gradually transformed tribal cults into the two
greatest religions which humanity possesses Buddhism and Christianity.
In ancient philosophy
the community, viewed as the wml 'writ large,'
inspired some of the most fruitful philosophical
interpretations of Plato, Aristotle, and the Stoics.
In the general history of civilization loyalty, which
is identical with the practically ell'ective love of
communities as persons that represent mind on a
level higher than that of the individual, is, like
the Pauline charity (which is explicitly a love for
the Church universal and for its spirit), the chief
and the soul of the humanizing virtues that virtue
without which all the others are but sounding
brass or a tinkling cymbal.'
Yet, in the history
of thought the idea of the community has greatly
suffered, less frequently from the attempt to view
it as the proper object of a direct mystical perception than from the tendency to reduce it to a purely
conceptual form. As a conceptual object the
mind of the community,' the corporate mind,'
has tended to be thought of as an entity possibly
significant in a legal or in a sociological sense, but
difficult, and perhaps unreal, in a metaphysical

known

tlirough interpretation, while its manifestations lie not merely in the fact that it possesses
or controls an organism, but in the fact that,
whether through or apart from an organism, it
expresses its purposes to other minds, so that it
not merely has or is a will, but manifests or makes

—

comprehensible its will, and not merely lives in
and through itself, as a monad or a substance, but
is in essence a mode of self-expression which progressively makes itself known either to its fellows
or to minds above or below its own grade.
That theories of mind which are based upon
such a view have existed, even from very primitive
times, is manifest wherever in the history of religion a consultation of oracles, discovery of the
future or of the will of the gods through divination,
or, in fact, any such more or less superstitious
appeals to other minds, and readings or interpretaPrimitioa3 of these appeals, have taken place.
tive belief in magic arts has apparently, on the
whole, a conceptual type of formulation. Therefore magic has been called the physics of primitive man.
It depends upon the view that man is
subject to laws which, if he could discover them,
he could use for his purposes, just as we now make
use of the known laws of physics for industrial
purposes. The supposed realm of magic arts is
thus analogous to our present realm of industrial
arts.
The view of pragmatism that primitive
magic is not true merely because its hypotheses
regarding how to cause rain or how to cure disis in this case fairly adequate
eases do not 'work
to express the situation both epistemologically
and metaphysically.
Moreover, as we have seen, animism, in its
more primitive forms, expresses a predominantly
perceptual theory of mind, and whether such a
theory, either of mind or of the relations between
mind and the physical world, is held in some simple
form by the medicine-man of an obscure tribe or
is impressively reiterated in a Hindu Upanisad,
or is fascinatingly placed in the setting of a modem
evolutionary theory by Bergson, makes comparatively little difference to the essential views of the
philosophy of mind which are in question. But
that view of the nature of mind which gained,
apparently, its earliest type of expression when
men first consulted, and hereupon more or less
cautiously interpreted, the oracles of their gods
has (as befits a theory of mind which is founded
upon a fundamental cognitive process) persisted
throughout the history of human thought. This
way of viewing mind has, in fact, persisted in a
fashion which enables us to distinguish its expressions with sufficient clearness from those which
have had their origin either in the conceptions of
primitive magic or in the perceptions which guided
primitive animism.
From the point of view of the cognitive process
of interpretation mind is, in all cases where it
reaches a relatively full and explicit expression,
equally definable in terms of two ideas the idea
of the self, and the idea of a community of selves.
To an explicit recognition of what these two ideas
Involve a great part of the history of the philosophy of mind has been devoted. Both ideas have
been subject to the misfortune of being too often
viewed as reducible either to purely conceptual
terms or to purely perceptual terms. If the self
was defined in predominantly conceptual terms,
it tended to degenerate into a substance, a monad,
or a mere thing of some sort.
Under the influence
of a too abstract episteraology (such as the Kantian)
the self also appeared as the logical ego,' or else
as the pure .'subject.'
The fortunes of the idea of the community have
been analogous. In religion this idea has proved
one of the most inspiring of the ideas which have
VOL. VIII.— 42

—

'

'

'

sense.

Experience shows, however, that the two ideas
idea of the individual self and that of the
community are peculiarly adapted to interpret
each the other, both to itself and to the other,
when such interpretation is carried on in the

—the

—

'
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spirit which the religion of Israel first made central
in what undertook to be a world religion, and
which the apostle Paul laid at the basis both of
his philosophy of human history and of his Christ-

—

ology.

Modern

idealism, both in the more vital and
formal expressions of Hegel's doctrine and in
its recent efforts at a social interpretation of the
self, of the course of human evolution, and of
the problems of metaphysics, has already given a
partial expression to a theory of which we tend to
become clearly aware in proportion as we recognize
what the cognitive process of interpretation is,
and how it contrasts with, and is auxiliary to, the
processes of conception and perception. Only in
terms of a theory of the threefold process of knowledge can we hope fully to express what is meant
by that form of idealism which views the world as
the process of the spirit and as containing its
less

'

own

'

interpretation and its o^vn interpreter.

—

Literature. The epistemology of Charles Peirce is discussed at length by the present writer in The Problem of Christianity, London, 1913, ii. (in Index, s.v. Peirce,' references will
be found which will serve as a guide to the understanding of
Peirce's theory of knowledge, and its relation to tbe metaphysical theories of the nature of mind).
'
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MIND AND BODY.— See Body and Mind.
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MInJM. Certain persons of Jewish origin
mentioned in the Talmud and contemporary Kabbinical literature, usually with severe disapproval, are
Considerable difference of opinion
called Minim.
has existed upon the question who the Minim were
but the view is now generally, though not universally, held that they were mainly Jewish-Christians.
This theory has the support of Graetz, Jost, Weiss,
the chief opponent is Moritz
Bacher, and L6vi
Friedlander. The writer of this article, from an
independent study of the evidence, decides for the
Jewish-Christian interpretation, while admitting a
wider denotation in a few passages. The evidence,
consisting of the whole of the passages (so far as
they are known to him) where mention is made of
the Mtnlm, is presented in full in the writer's work
;

'

'

i
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Christianity in Talmud and Midrash, to which the
reader is referred for details which cannot be given
in the siiort space of this article.
The book Siphre, § 115, p. 35", quoting Nu 15'»
'And ye shall not walk after your heart,' says,
This IS Minuth
meaning that this is the state
of mind, or principle of conduct, characteristic of
the Minim.
This is the earliest attempt at a
definition of the term, though the word itself was
It amounts to saying that a Mtn
in use earlier.
(singular of Mlntm) was one who followed the
dictates of his own selfish nature as against those
of the lawful authority.
The result of doing so is,
indirectly, the rejection of beliefs and practices enjoined on those who hold the true religion.
Mln,
accordingly, disregards the authority of the Rabbis,
as teachers of religion and expounders of the Torah
both written and unwritten, and also maintains
doctrines and practices which are not those of the
true religion. Tos. Sank. xiii. 4 f. has the following censure on the MJnlm
'

'

—

'

A

:

'The sinnera of Israel, and the einners of the nationa of the
world, descend into Gehenna, and are judged there twelve
months.
But the Mmim, and the Apostates, and the betrayers, and the Apiqdrflstn.
Gehenna is shut in their
faces, and they are judged there for generations of generations.'
If the term
denoted all unfaithful Jews,
.

.

.

.

.

Minim

would be no need of four descriptive names.
The distinction between the four is as follows.
The betrayers (M»s6r6th) are political informers,
'delators.' Apostates are those who wilfully and
openly transgress some part of the ceremonial law,
tliere

thereby proclaiming their disloyalty.

Aptq6r6sln

are Epicureans,' free-thinkers, whether Jewish or
Gentile.
The Mtntm are those who are false at
heart, but who do not necessarily proclaim their
apostasy. They are the more dangerous because
more secret ; they are not an open enemy, but the
foe within the camp ; and it is in accordance with
this that the Talmud refers to the Minim more frequently and with more hostility than to the other
classes of unfaithful Jews.
The Mln might be an
apostate or a delator, and could hardly fail to be a
free-thinker ; but the real nature of his ottenee was
'

moral rather than intellectual.

Why was the name Mln given to such persons ?
Various derivations of the word have Ijeen given,
of them mere fanciful guesses.
The best explanation seems to be that proposed by Bacher (in
J xxxviii. 45) and accepted by I. L6vi (ib. p.
205), according to which min (pD) is at first the
ordinary word for sort,' ' kind,' and is translated
in the LXX, Gn 1'*, by yivo's.
Figuratively the
word is used to denote a sect' {a'ipetn.^), and more
particularly the sect of the Sadducees (t6 'LaSSouKoiav
y^vos, Jos. Ant. XIII. x. 6, where ii ZaddovKalav
alpeffii is also used).
Gradually the term lost the
meaning of 'sect' and took on that of 'sectary,'
the Jew who separated himself from the community
and adopted false doctrines. If this explanation
is correct, it throws light on the fact that in the
Rabbinical texts the reading sometimes varies between Mln and Saddukl (Sadducee). It is usually
said that the latter word is due to the Christian
censor, who objected to the word Mln, but in some
cases the reference is certainly to the Sadducees,
while yet the word Mln, or possibly both words,
may have been read. The writer of this article
proposed another derivation of the word Mtn {op.
cit. p. 362), but now surrenders it in favour of the

some

BE

'

'

one just set forth.
The Mtnlm, then, were Jewish heretics of some
kind. The question is. Of what kind ? The answer
resolves itself into a choice between JewishChristians and Jewish-Gnostics. That they were
Jews is beyond dispute, for a Gentile is never called
a Mln, unless in one or two instances through
ignorance or inadvertence. The only conspicuous
advocate of the Gnostic interpretation is Fried-

lander (Der vorchristliche jiidische Gnosticismus ; cf.
also a defence in reply to criticism in
J xxxviii.
194 fi'. ), but it is a serious defect of Friedlander'a
book that the argument is based on Rabbinical
texts from which he strikes out, as interpolations,
passages of crucial importance, without mentioning the fact. By this method any hypothesis could
be proved. Bacher and L6vi, in articles in
J
(xxxviii. 38, 204) have severely handled Friedlander's hypothesis as well as his peculiar method
of proof, and Levi elsewhere refers to it as cet
echafaudage de propositions pu^riles' (RHR li.
The evidence for the view that the
[1905] 412).
Minim were Jewish-Christians may be briefly
summed up as follows. In many of the passages
where they are mentioned there is nothing distinctive, certainly nothing definitely Christian
but in
a few passages a connexion between Minuth and
Christianity is so definitely stated that it cannot
be excluded from neutral passages except on the
ground of equally definite statements to the contrary.
Such contrary evidence is not to be found,
and even Friedlander does not produce any. (1) In
a famous passage, Bab. Abhddhdh Zarah, 165 (and
in three other places), it is told how a certain Rabbi
Eliezer (end of 1st cent.) was arrested for Minuth.
He accounted for this afterwards by saying that
he had once met one of the disciples of Jesus the
Nazarene, by name Jacob of K°phar S'khanya,'
who told him the exposition of a text and added,
Thus hath Jesus the Nazarene taught me. Also,
in the same treatise, p. 27a, the same Jacob is
called
Jacob the Mtn,' and it is said that he
offered to cure a sick man, while in Tos. Hull. ii.
22 f. the same Jacob proposed to work his cure in
the name of Yeshila' ben Pandlra,' i.e. Jesus.
(2) In Bab. Shabb. 116a there are mentioned, in
close connexion, the books of the Mtntm and the
Evangelion, i.e. the Gospels. (3) The characteristic doctrine of the Minim
that of Two Powers
in Heaven is closely allied to, if not identical with,
the teaching of the Ep. to the Hebrews, and is not
the Gnostic doctrine of the Demiurgus.
The connexion of this doctrine with Christianity is shown
by a passage in P'stqta Rab. xxi. 1006
If the son
of the harlot saith to thee, " There are two Gods,"
etc., where ' the son of the harlot' denotes Jesus.
The combined force of these arguments, which
could be supported in great detail if space allowed,
seems conclusive in favour of the Jewish-Christian
interpretation and this view is strongly confirmed
by a passage in Jerome

RE

RE
'

;

'

'

'

'

'

'

—

—

:

'

;

:

Usque hodie per totas Orientis synagogas inter ludaeos hasresis eat, quae dicitur MinaeoruTti, et a Pharisaeis nunc usque
damnatur quos vulgo Nazaraeos nuncupant, qui credunt in
'

;

Christum, filium Dei, natum de virgine Maria, et eum dic'jj]^
esse qui sub Pontio Pilato passus est et resurrexit, in quem et
no3 credimus sed dum volunt et ludaei esse et Christiani, nee
Judaei sunt nee Christiani' {Ep. cxii. [Uxxix.J IS [PL xxil.
;

924]).

The general conclusion to be drawn from the evidence, of which the foregoing is the most important,
is that, wherever in the Talmud and Midrash
mention is made of the Mtntm, the author of the
statement intended to refer to Jewish-Christians.
At the same time it is possible that the Rabbis
attributed to Mtntm actions or opinions which, in
fact, were not those of Christians ; and, further,
that the Rabbis occasionally applied the term Mtn
to Gentiles as being enemies of Judaism.
The references to the Minim in the Rabbinical
literature are few and fragmentary.
The passages
where they are mentioned amount to about 120,
most of which contain either polemical dialogues
between a Mln and a Rabbi or allusions to heretical interpretations of texts, although a few are
anecdotes of events in connexion with the Mlntm. It
is not possible to construct a history of the Mtntm ;
the material is sufficient only to give a few glimpses
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of them, and to throw some little light upon their
relations with orthodox Jews.
The Mtntm, as stated above, were apostates who
concealed their apostasy, and it was necessary,
therefore, to have some moans of detecting them.

This was the object with which the Formula against

MJnlm was

introduced. It is stated (Bab. Ber.
286, 29a) that R. Gamaliel II. (president of the
Is
Sanhedrin at Jabneh) said to the Rabbis
there any one who knows how to compose a Benediction of the MtnJm ?
Samuel the Little stood
up and composed it. The following year he forgot
it, and sought to recall it for two and even three
hours, and they did not call him up (from the
lectern).
The Benediction of the Mlntm was an
addition made to the Eighteen Benedictions (Sh'mCneh 'Esreh B'rdkhoth), which are short prayers,
some of them very ancient, forming the nucleus
of the Jewish liturgy.
The twelfth in order, as
composed or adapted by Samuel the Little, runs
'May there be no hope for the Mtntm.' Those
who were Mtntm could not, of course, join in this
prayer, and would be detected. The introduction
of this formula marks the official condemnation of
the Minim by the Rabbis and the date may be
placed at A.D. 80, or thereabout. This does not
imply the separation of the Minim from the strict
Jews at and after that time ; they were still to be
found, as Jerome says, in all the synagogues of the
East in his time ; but it is true, nevertheless, that
the Mtntm did to some extent possess a separate
organization, with synagogues of their own.
The reason why a formula of detection against
the Mtntm became necessary about A.D. 80, was, in
part, that the Temple had been destroyed ten years
before.
As long as the Temple stood, JewishChristians in Jerusalem appear to have taken
gart in the ritual observances equally with nonAfter the destruction of the
hristian Jews.
Temple, however, it was possible to argue that
the ceremonial law was not merely de facto suspended (as the Jews admitted), but de jure abrogated and this is the link which connects the
original Jewish-Christians with the Mtntm. The
latter appear, from the notices of their doctrines,
to have held a theology closely akin to that set
forth in the Ep. to the Hebrews ; and, if so, the
inference is ready to hand that it was the symbolic
interpretation of the ceremonial law that opened
the way for a Christology more highly developed
than that of the original Jewish-Christians.
The hostility towards, and dread of, the Mtntm
were at their height in the 2nd cent. afterwards
they declined, till in the 4th cent, we find comparaThe Mtntm of
tively friendly relations with them.
Ceesarea applied to R. Abahu to find them a teacher,
and he sent them R. Saphra, a„ Babylonian Jew of
unquestioned orthodoxy (Bab. A bhddhah Zarah,ia).
The meaning of this gradual change is that at first
it was not evident to the Rabbis that the Christian Church would not develop on Jewish-Christian
When, in course of time, it appeared that
lines.
the Mlntm did not represent the strength of the
Christian movement, tnere was the less reason to
dread it ; there was less danger to Judaism froBi a
Gentile Christianity than from a Jewish form of it.
Of Gentile Christianity the Rabbinical literature
takes scarcely any notice. Space does not allow
of illustrations of the polemics between Mlntm and
Jews, or of the anecdotes which represent the
former as being not only apostates but licentious.
It must suffice to say that they appear to have

the

:

'

'

'

'

;

;

;

been a dwindling secit, in Judaism but not of it,
spurned alike by Jews and by Christians. In their
theology they departed from the strict monotheism
of Judaism, and held a doctrine called the Doctrine of the Two Powers in Heaven which corresponds with the relation between God and Christ

—

—
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set forth in the Ep. to the Hebrews.
No mention
made in any of their polemical discussions of the
Me.ssiahship of Jesus, nor is there more than one
very slight trace of the doctrine of the Trinity
(Jerus. Ber. I2d, 13a).
Jerome identifies them
is

with the Nazarenes, and the corresponding name,
NOsrim, is found in two passages (Bab. AbMdhah
Zarah, 6a Bab. Ta'an. 276). The name Ebionitc
does not occur in the Rabbinical literature.
;
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(Early Christian).— An attempt
will be made in this article to collect the more important facts in connexion with the ministry as far
as the first five or six centuries of our era are concerned. About the facts themselves there is general
agreement but the interpretation of the facts has
been disputed.
summary will be made, as briefly
as possible, of the theories that have been deduced
from the facts as to the institution of a ministry
by our Lord, and its aeveiopment ii. .subsequent
ages.
But a discussion of these theories is not
part of the design of the article.
I. The Apostolic Age.
In Acts and in the
Epistles of the NT we find in active operation a
ministry of two kinds, itinerant and local.
i.
The itinerant ministry.
read of
apostles, prophets, and evangelists, all of whom come
under this heading. The first of these terms includes
at least a few (even in the early ages) who were
not of the Twelve (see below, § 2). The qualification of an apostle seems originally to have been
that he should have seen our Lord, and have been His
witness (Lk 24'"', Ac 1^). Thus, when the vacancy
in the number of the Twelve has to be filled up,
the qualification mentioned by St. Peter is that the
person chosen should have companied with [the
Eleven] all the time that the Lord Jesus went in
and went out among (or over,' iirl) them, ' beginning from the baptism of John, unto the day that
he was received up from them so that he might
become a witness with them of Jesus' resurrection
(Ac P"- ). St. Paul received his qualification, though
in a difierent way, at his conversion (cf. Gal 1\ ' An
apostle, not from men, neither through man, but
thri„.gh Jesus Christ, and God the Father '). That
St. Barnabas and the others mentioned below (§ 2)
had seen Christ is not stated, but is quite probable.
Hegesippus says (Eus.
ii. 1) that Barnabas was
one of the Seventy. This qualification may have
been waived in the sub-apostolic period.
H-Oit {Christian Ecdesia, p. 28) thinks that the
word apostle,' which is of comparatively rare
occurrence in the Gospels, referred originally only
to the mission to the villages, though such passages
as that about judging the twelve tribes (Mt 19™,
Lk 22^) were indications of the extended signification of the name which we find in Acts.' It is
clear, however, from Lk 6^^ (the reading in
S"
is doubtful) that our Lord gave them the title ; and
that He intended more than a mere mission to the
villages by the designation appears almost certain
from such passages as Lk 12'""*, where He speaks of
a commission for future ages (see below, § 9). St.
Luke certainly uses the name without reference to
the mission to the villages.
Christian prophets are frequently mentioned in
Agabus and others (Ac U'-"- 2V') ; those
the
prophets and teachers,' including
at Antioch,
1 The name
apostles for the Twelve is found, according to
Westcott and Hort's text, only in Mt 102, jik S" 63", Lk 613 910
;
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175 2214 241'*, and not at all in Jn,
allusioD to the title.

though

13^6

seems to be an
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Barnabas and Saul, also Symeon Niger, Lucius of
Cyrene, and Manaen (Ac 13') Judas and Silas
(16'^) ; and an unstated number in 1 Co 12™- (see § 2)
J42S-33
Prophets are mentioned as a class in
Eph 2»' 3' 4" (see § 2), possibly in 1 Tli 2'" also in
Eev 18^" 22''. They are coupled in Eph. and Rev.
They are described as receiving
with apostles.'
;

;

Christian prophetesses are
revelations (1 Co
also mentioned (Ac 21^, Philip's daughters). But it
may be doubted if ' prophets ought to be described
as a class of the ordinary Christian ministry.
14-'"''-).

'

Their

was purely charismatic

(see below, § 3}.
It is otherwise ',vith ' evangelists.'
These are
mentioned in Ac 2i-'(Philip), Eph 4" (see below, § 2),
2 Ti 4° (Timothy). This name would seem to be
office

that given to those who, though not apostles, because they had not the qualification stated above,
yet were itinerant officials and not of the local
ministry.
Eusebius (HE iii. 37) gives the name to
those who occupied the first place among the successors (SiaSoxijs) of the apostles and were itinerant preachers of the gospel. He says that, when
they had only laid the foundations of the faith in
foreign places, they appointed others as pastors
(iroijiivai) and then went on to other countries and
'

'

A

nations.
few lines later he talks of ' pastors or
evangelists,' and seems to mean by the former the
local, by the latter the itinerant, ministry.
Apostles and prophets are also mentioned in the
Didache (§§ 10-13), a manual probably of the beginning of the 2nd century.
These were normally
itinerant officials, and were perhaps identical (see

The value of

Did. §

11).

by

A. Robinson (JThSt

J.

this evidence is discounted
xiii.

[1912] 339),

who

thinks that the writer does not describe the conditions of his own day, but those which he thought
had been in force at an earlier time. This theory,
however, is very doubtful (for Robinson's earlier

view see his Com. on Ephesia7is", London, 1904,

p.

98, n.).

The function

was evangelistic (cf. 1 Th 23'-, 1 Ti 2').
The itinerants might
settle for a time at a place, as Timothy settled at
Ephesus, Titus in Crete, and St. Paul himself at
various places where he founded churches but this
was not their normal work. In the Didache it is
of the itinerant ministry

;

recognized that a prophet

may

(§12f.).

The local

ministry.

settle in

a place

NT

3'"'

Ti

5""'",

with

the

first

'

'

which passages

of

'

'

'

;

.

.

.

The same thing

is apparently found in Clement of
where the local ministers are
bishops and deacons,' and yet presbyters
are spoken of, and their
episcopate (ino-KoiHi).
He says that the apostles knew through our Lord
Jesus Christ that there would be strife over the
name of the episcopate. In the Didache also (§ 15)
the local ministry consists of bishops and deacons.'
Perhaps
expressed the rank, and
presbyter
bishop the function.

Rome

[Cor. 42, 44),

called

'

'

'

'

'

'

'

'

'

Hort (pp. 98 1., 189-212) takes a different view. He holda
that the words bishops and deacons are used in a nontechnical sense in the NT as meaning 'those who have oversight' and 'those who minister.' He thus interprets the words
in Ac 2023, 1 Xi 3itf-, and deduces the conclusion that the
same holds good in Ph 1', where eTritrKon-ot? and Stajcorois
have no article. He does not deny that deacons may have
become the name of the officials before the Pastoral Epistles
were written, but he thinics that St. Paul uses the word in a
non-technical sense.
'

*

'

'

'

'

—

(b) Presbyters.
The name was perhaps taken
over by the Christians from the Jews, who gave it
But
to the members of the Sanhedrin and others.
inscriptions show that the heathen Greeks used it
for members of a corporation, and the same thing
appears from the papyri. A. Deissmann thinks
{Bible Studies, Eng. tr., Edinburgh, 1901, p. 154 ff.)
that the Christians of Asia Minor may have
adopted the term, not from the Jews, but from
the Greeks.
In Egypt, as Deissmann shows
(p.

pagan

233),

priests

were called

'

presbyters.'

may

be added that inscriptions also prove that
the title iirluKOTros was used for certain officials in
Greek-speaking countries in pre-Christian times
(Deissmann, p. 230 f.).] In the early Church the
name presbyter was specially used, as it would
seem, at Jerusalem (Ac 11™ 15= etc. 16^ 21i8), but
it was also used by the Christian Jews of the
Dispersion (Ja 5'^), and in the Gentile communities,
for Paul and Barnabas appointed ' elders in every
church ' on a journey in Asia Minor (Ac 14^^).
The identity in the NT of bishops and presbyters was completely forgotten before the end of
Thus Irenseus [Hmr. III. xiv. 2),
tiie 2nd century.
referring to Ac 20""^", speaks of St. Paul meeting
at Miletus bishops and presbyters from Ephesus
[It

'

'

'

— Under

this heading are included in the
bishops,' 'presbyters,'
and deacons.' For other names of these officials
see § 2.
The functions of the local ministry were
administrative and pastoral. Thus baptism seems
to have been specially entrusted to it (cf. 1 Co 1",
and perhaps Ac 19^ ct. v.°).
In the beautiful
story of St. John and the young robber related by
Clement of Alexandria [Quis dives, 42), the apostle
ii.

1

describes the qualifications of bishops,' the second
of which gives regulations for
presbyters as for
those who have already been mentioned in the
Epistle and of Tit 1" with v.' {' appoint presbyters
for the bishop must be blameless')
in every city
also from the use by St. Peter of iina-KoirovvTes when
speaking of presbyters (see above, and 1 P 5').

'

'

'

does not himself baptize the young man, but gives
him over to the local bishop-presbyter to bajitize

the other cities the last four words are no
doubt due to the plural 'bishops,' as to Irenseus
the idea of more than one bishop (in the sense in
which the word was used in his day) in any city
would be quite foreign. Clement of Alexandria,
at the end of the century, was also ignorant of the
identity he speaks (Peed. III. xii. 97) of commands

(see below).

in

;

—During

the period covered by the
NT, we read of this name being given to Christian
ministers only in Gentile churches
at Philippi
(Ph 1'), at Ephesus (Ac 20™, 1 Ti 3"^-), in Crete
(Tit l'*-)So St. Peter, writing to the churches
in most of the provinces of Asia Minor, uses the
participle iirLdKo-a-ovvTes,
exercising the bishop's
office '(IP 5^). That the bishops are the same as
' presbyters
in the Apostolic Age seems to follow
from a comparison of Ac 20" with 20'-^, where the
(a) Bishops.

—

'

'

'

'

same individuals are called by both

titles

;

and of

J In Eph 220 the Church is said to
be built upon the founda_
tion of the apostles and prophets (no article before ' prophets ').
Both here and in 35 prophets come after apostles, and Christian prophets must therefore be meant.
Hort (p. 105) gives
good reasons for thinking that here (not in 4") the same persons are meant by both designations. All the apostles were

probably prophets, though
apostles.

all

the Christian prophets were not

and

;

;

Holy Scripture given

to presbyters, bishops,
deacons, wdows (in that order), as to distinct
persons.
In Quis dives, 42, he speaks of a single
bishop in one of the cities of Asia in St. John's
time this is doubtless historically correct, yet we
may notice that a few lines later he calls the bishop
the presbyter.
This is an instance of that fluidity
of phraseology which we shall have occasion to
In the 4th cent. Jerome and
notice below (§ 2).
other Fathers had learnt that the bishops and
were the same persons (see
presbyters of the
references in Lightfoot, Philippians, p. 98 f.).
These ministers are mentioned in
(c) Deacons.
They are
the
in Ph 1', 1 Ti 3«- "• '^t only.
not found in the Epistle to Titus. They are also
mentioned, together with bishops,' in Clement of
Rome and the Didache (as above). The usual view
has been that they represent the Seven whose
appointment is recorded in Ac 6. Others think
'

'

;

'

'

NT
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that the Seven were the prototypes both of the
diaconate and of the presbyteiate, and that at
some time after St. Stephen's death the office
Another
was divided into those two branches.
view is that the appointment of the Seventy (or
10'
was
Seventy-two) in Lk
the foundation of the
presbyterate. The Seven of Ac 6 were appointed
the first instance for the administration of relief
(v.'), but that tliey were also preachers of the
gospel is seen from the liistory of Stephen and
Philip, and miglit be inferred from their solemn
ordination with prayer and laying on of hands.

m

iii.
The position op James the Lord's
BROTHER AT JERUSALEM.
Christian antiquity
agrees in giving St. James a local ministry at Jerusalem, and yet in making him, in a real sense,

—

equal to the Twelve, and in ascribing to him rule
or presidency over the presbyters, tliough notliing
is said of any autocratic powers possessed by him.
This account of his position is Dorne out by the
NT writers. In Ac 12" Peter bids those who are
assembled in Mary's house tell of his escape unto
James and to the brethren.' In 15'''- James presides
over, or at least takes a leading part in, the apostolic
council, and gives the decision, i.e. interprets the
evident sense of the assembly. In 21'' Paul and
his companions visit hira assembled with the
presbyters in a formal meeting. In Gal 1'* he is,
he and Cephas
perhaps, called an apostle (see § 2)
are visited by Paul at Jerusalem. In 2' he is named
before Cephas and John, and the three are 'reputed
In 2'^ the Jewish Christians who
to be pillars.'
come from Jerusalem to Antioch are said to come
'from James.' Of the Fathers the earliest to bear
witness to St. James's position in Jerusalem is
Hegesippus, kno^vn as the father of Church history
(c. A.D. 160).
He says that James, the brother of
the Lord, succeeded to the government of the
Church in conjunction v/ith the apostles' (Eus.
lie describes the appointment of
ii.
23)
Symeon, a cousin of the Lord, as
the next
bishop' (iv. 22). So Eusebius, who depends on
Hegesippus, says (iii. II) that they pronounced
Symeon to be worthy of the throne of that diocese
{wapoLKta), and (iii. 32) that Symeon was the second
bishop of the Church of Jerusalem in the former
passage he says that there was a second Apostolic
Council on the occasion of Symeon's election. The
last statement is very doubtful
but the tradition
probably gave rise to the detailed pseudepigraphy
of the Cliurch Orders, which assign all sorts of
directions to the apostles.
The same supposed
council has been thought by some to have decreed
the establishment of diocesan episcopacy ; but the
latter was probably of gradual growth rather than
the result of an enactment of a formal council
(see below, § 4).
The position of James is also
spoken of by Clement of Alexandria [Hypotyposes,
vi.,
bk.
quoted by Eus.
ii. 1)
'

;

'

HE

;

'

;

;

HE

:

Peter, James, and John, after the ascension of our Saviour,
BS if also preferred by our Lord, strove not after honour, but
chose James the Just bishop of Jerusalem. . . . The Lord after
His resurrection imparted knowledge to James the Just and to
John and Peter, and they imparted it to the rest of the apostles,
and the rest of the apostles to the Seventy, of whom Barnabas
was one.'
•

The phrase about imparting knowledge to
James may probably be a reference to 1 Co 15'.
The description of him as bishop of Jerusalem
'

is

an anachronism

of

nomenclature, but

it

roughly

describes his position.
His office at Jerusalem is a
favourite theme in the ' Clementine ' literature, but
the date of these works is uncertain.
It. Angels in the Apocalypse.— The 'angels'
in Rev l^o-S^^ have been taken by some to be the
chief ministers of the Church in the province of
Asia.
But this interpretation is so doubtful that
no argument can be built upon it.
V. There is no certain trace of any local officials
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inferior to the
biHliops and deacons.'
Interpreters are mentioned in 1 Co 14'-", for those
wlio speak with tongues (cf. 12'").
But tliere is no
indication that an ecclesiastical olfice is intended.
2. Fluidity of phraseology.
It is important to
remember that the names of Christian ministerial
offices were not stereotyped in the Apostolic Age.
Many theories have been erroneously built on the
supposed identity of offices in diflerent centuries,
because of the identity of names. In the earliest
age the names of the orders of the ministry were
in a fluid condition, even if the functions and
duties of the offices were fixed, wliich is doubtful.
(a) The name 'apostle'
This is used in the
of the Twelve (see above, §1).
It is also used of
certain other persons who had equal authority
with the Twelve in the early Church
Paul,
Barnabas, probably James the Lord's brother
(see Liglitfoot, Galatians'', pp. 84, 95
cf. 1 Co 15'),
probably also Andronicus and Junias, who were
'of note among the apostles' (Ro 16'
but some
think that the latter was the name of a woman),
perhaps Silvanus, who was associated with St.
Paul in writing to the Thessalonians (1 Th 2"
in the

'

—

—

NT

—

;

;

;

Timothy might have been included under
same designation but that he is excluded from
it by 2 Co 1', Col 1', doubtless because he had not
seen Christ (see § i). The name is also used in
the NT of messengers simply (2 Co 8''', Ph 2-=), and
of our Lord Himself (He 3'
cf. Jn 20=').
In the
Syriac-speaking churches it was given to any
missionary and so the Greek-speaking Irenseus
cf. 1').

the

;

;

says (HcBr. II. xxi. 1)
After the twelve apostles,
our Lord is found to have sent forth seventy others.'
TertuUian (adv. Marc. iv. 24) gives the name to
the Seventy as well as to the Twelve (' he chose
also seventy other apostles besides the twelve').
Note that St. Luke (10'), in describing the appointment of the Seventy, says that Jesus sent them
forth
(airiaTeiKev), whence the name dTrAo-roXos
comes at once.
It means 'one commissioned.'
Certain persons, called false apostles,' arrogated
the name to themselves (2 Co 11'", Rev 2^).
(6) The names 'bishop' and 'presbyter.'
have already seen that the name 'bishop' was
used in the 1st cent, in a sense different from that
which it afterwards acquired. And we may notice
how fluid was the phraseology with regard to both
bishop and presbyter.' Our Lord is called a
bishop in 1 P 2^' ; St. Peter a presbyter in
1 P 5' {avixTrpea^irepo's), St. John in 2 Jn ', 3 Jn '.
In the 2nd cent, the term presbyters came to be
used somewhat as Ave use the term 'the Fathers.'
may also notice how easy was the change from
'
presbyter to old man
so much so that it is
not always easy to determine in any given passage
which translation ought to be taken. In 1 P 5°
St. Peter, who has been addressing the presbyters,
suddenly says
Likewise, ye younger [men], be
subject to the elder (vpea^uripois).
Clement of
Rome {Cor. 1) says: 'Submitting yourselves to
your rulers (riyovix4voi.i), and rendering to the
presbyters [Liglitfoot
older men '] among you
honour,' etc. ; and so in § 21.
little later
Polycarp, after saying that the young men must
be blameless,' goes on to exhort the Philippians to
submit themselves to the presbyters and deacons
(Phil. 5).
The association of the presbyterate and
old age survived for a long time. It is found in
the Apostolic Church Order (Bohairic version),
where it is said that presbyters should live after
the manner of old men (§ 18 H. Tattam, Apost.
Const, in Coptic, London, 1848, p. 20).
The
ordination prayer of a presbyter in the Testament
of our Lord (c. A.D. 350 ?) speaks by a paranomasia
of the Spirit [masc] of the presbyterate who doth
not grow old (i. 30). Pseudo-Pionius (4th cent.)
in the Life of Polycarp (§ 17 ; Lightfoot, Apost
'
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'

'

'

:
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;
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Fathers, pt. ii., Ignatius and Polycarp,' iii. 447 f.)
unhistorically makes Polycarp to be an old man
before he is ordained presbyter.
So perhaps
Hermas, Vis. ii. 4 {2nd cent.), where the presbyters are the officials of the Trpea^vripa ('aged
woman '), who is interoreted as the Church.
Gregory of Nazianzus (Orat. xlii. 11, 4th cent.)
speaks of the presbyters being honoured for years
'

'

and wisdom.'
(o) Ths name 'deacon.'
In addition to the use
of the word Sid/cocos in the non-ecclesiastical sense
of a servant,' as in Bit 22'^, Jn 2°' *, and elsewhere
in the Gospels, and (metaphorically of a ruler as
God's servant) in Bo IS'', or of a 'follower' (of
Christ) in Jn 12^, we have it used fi'equently of
others than the ordinary 'deacons.' Our Lord is
called a deacon in Ko 15' ('deacon of the circumcision'); St. Paul in Col p3-26, 2 Co 3" 6" (pi.),

—

'

'

'

3', 1 Co 3^ (also Apollos)
Timothy in 1 Th 3^
(Westcott-Hort's text), 1 Ti 4' (cf. the technical
use of 5idKoi/os in 3°^-) ; Epaphras in Col 1' ; Jewish
Christians in 2 Co 11^. Satan's 'deacons' are
mentioned in 2 Co 11^°. This fluidity of expression
would be realized by the English reader if the
translation deacon (instead of minister ') were
adopted throughout, and if it were borne in mind
how often SiaKovla and SLaKovioi are used in the NT,
always in the non-technical sense of service and
to do service.
(d) St. Paul's lists of the ministry show a great
fluidity of nomenclature.
But they do not give
technical names to the various classes of the
12™
ministiy. In 1 Co
we have apostles, prophets,
teachers, powers, charismata of healings, helps,
governments, kinds of tongues. These cannot all
be offices some are (as we see from v.^) purely
charismatic, namely powers (working of miracles),
healings, tongues.
Probably no orders of the
ministry are here explicitly enumerated, but only
the different kinds of work done in the Christian
Church. On the other hand, officials of the ministry
are enumerated in Eph 4^', where we have apostles,
prophets, evangelists, pastors' and teachers (the
last two are one class).
These offices are said to
be for the perfecting of the saints unto the work
of ministering,' i.e., to equip the members of the
body for the function of service to the whole
(Bobinson, Ephesians^, p. 98 f. ; the RV inserts a
comma after saints,' but the two clauses probably
go together). In this list we have no bishops,'
'presbyters,' or 'deacons,' and yet these officials
existed at Ephesus (Ac 20"-'«, 1 Ti 5""^-).
Hence
in this Pauline list we cannot look for technical
designations, but rather for a description of the
work done by different officials. The pastors and
teachers' appear to be the local ministry. In Bo
12*'' we have the abstract charismata or gifts
prophecy, ministering [SiaKovia), teaching, exhortation, giving [alms], ruling, showing mercy.
In

Eph

;

'

'

'

'

'

'

:

;

'

'

'

'

1

Th

3«.

5'"

12 gi7^

we have leaders (irpoia-rdpievoi.) cf. 1 Ti
where this word is used of bishops' and
;

'

'deacons.'
(e)

Fluidity of 'hieratic' language.

— In

the

NT

and the sub-apostolic writers the word iepeiis is not
used of a Christian minister, though Christians as
a body are called
priests
and a priesthood
'

'

'

in 1 P 2'- ^ Bev 1» (cf. Bev 5'° 20'), just
as all Israel had been 'priests' (Ex 19'). Our Lord

(Up6.Teu^l.a)

Himself

called a 'priest' or 'high priest'
in He 3' 5"- 7"- ^ 10=', etc.
Clement of
Rome, Ignatius, and Irenseus do not use ' hieratic
language of the Christian ministry, but the Didache
says of the Christian prophets
they are your
1 The word
pastor or shepherd (n-ot/n^i/) is used of our
225
Lord in He 13™, 1 P
(of. i p s^, Jn 10"- l-i).
It was often
applied to bishops by later writers (e.g., Apost. Coiist. ii. 1).
The verb Trot^atVeic is used of the Christian ministry in Jn 2116,
Ac 2028, 1 p 52 (of. Jude 12). In Ac 131 prophets and teachers
are joined together (of. 1 Co 1228).
is

(dpx'f/JEi^s)

:

*

'

'

'

'

'

'

'

high priests

'

(§ 13).

Polyerates, bishop of Ephesus,

MF

A.D. 190, says (quoted by Eus.
v. 24) that
St. John was a priest, wearing the mitre (or ' golden
plate,' irdraXoy); but the meaning is not clear.'
Justin Martyr (c. A.D. 150) calls the Christian
c.

the true high-priestly race of God {Dial.
Tertullian at the end of the century speaks
of the bishop as 'high-priest' ('summus sacerdos,'
de Bapt. 17), and, in reference to the Christian
ministry, speaks of
functions of priesthood
(' saeerdotalia munera,' de Prmscr. 41). Hippolytus,
early in the 3rd cent., uses similar language (Ecer.
being their [the apostles'] successors
i. pref.)
and participators in this grace of high-priesthood,'
etc.
In Cyprian the bishop is frequently called
sacerdos,' and his office sacerdotium.' The Older
Didascalia (3rd cent.) calls the bishops
highpriests' (Funk, Didasc. et Const. Apost., Paderboi'n,
1905, i. 102), and says that the Jewish priests and
levites now correspond to the deacons, presbyters,
widows, and orphans. The names 'high-priest'
for the bishop, and ' priests and levites for the
presbyters and deacons respectively, were frequently used in the 4th cent, and onwards, and
are often found in the Church Orders (for references
see Maclean, Ancient Church Orders, p. 67, n. ). In
the Apost.
the ordination prayer for a presbyter
Const, viii. 16 (c. A.D. 375) and in the Epitome
known as Constitutions through Hippolytus, § 6
(Funk, ii. 80), his functions are called lepovpyiat,
'priestly duties.' Of other 4th cent, writers we
may take as an example Epiphanius, who uses
Upeiis for a Christian priest {Exp. Fid. 21), and
whose 'priesthood' {Upaaivri) includes subdeacons,
but not readers {ib.). Jerome calls his famous
treatise on the ministry Concerning priesthood
At the Council of Laodicea (c.
{Ilepl l€pa(r6yris).
A.D. 380, can. 27, 30), 'hieratics' {iepariKol) are the
bishops, priests, and deacons, as opposed to the
'clerics' {kXijpikoI), who include the minor orders.
In Apost. Const, iii. 15, and in the Apost. Canons, 63
(c. A.D. 400), the minor orders are included among
the 'hieratics.' In the Syriac-speaking Churches
the word kdhnutha (which is the translation of
Upuuivq) is used for all orders of the ministry.
The use of this language does not mean that a
new conception of the ministry was entertained by
those in whose writings it is first found. It was
not likely to be used as long as any Jewish priests
or levites were in the ranks of the Christian
ministry.
For example, Barnabas was a levite
(Ac 4^^), and could not well have been called a
priest
without considerable confusion. When
hieratic language was first used in the Christian
Church, it was a new nomenclature, but did not
imply any new functions. It is a fallacy to describe
some 2nd cent. Christian writers as unsacerdotal,
and some as sacerdotal. The use of hieratic
language meant that the writers who employed it
ascribed to Christian officials the ministry delivered
by the Great, and in the strictest sense the Only,
High Priest, our Lord Himself. The writers like
Ignatius who do not use 'hieratic' language are
even more emphatic about the authority of the
ministry than those who do.
This term properly
3. Charismatic ministry.
Indicates those who are endowed with any spiritual
gifts, called xap'iJ'/'aTa ('gifts ') in 1 Co 12'' or simply
irvev/xaTiKo. ('spiritual [things']) in 12' 14'
but it is
conveniently used forthose who had 'extraordinary'
must distinguish between the
charismata.
charismatic and the official ministry. As long as
extraordinary charismata continued, the two went
on side by side. Yet the same person might be of

body

'

'
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'
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'

'
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'

'

'

'
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'
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1 H. Delff's theory is that the 'beloved disciple' (whom he
distinguishes from the apostle John) was a native of Jerusalem
and belonged to one of the high-priestly families (W. Sanday,
Criticism of the Fourth Gospel, O.tford, 1905, p. 99 f.).
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both ministries thus St. Paul was an apostle, and
yet spoke with tongues more tlian all (1 Co 14'*).
The charismata enumerated in 1 Co 12""'° include
wisdom, knowledge, faith, healin{,'8, miracles,
prophecy, discerning of spirits, tongues, interpretaOf these probably the most
tion of tongues.
prominent was prophecy. For the passages In
whicli Christian prophets are mentioned see § i,
above these, however, do not imply that Agabus,
Judas, Silas, and others held office in the Church
as prophets, though they may have done so in
another capacity. It is recognized that any one
might receive a revelation, and so be a 'prophet'
Thus those whom we should call
(cf. 1 Co 14^°).
'laymen,' as not being of the official ministry,
But
spoke in the Christian assemblies (ib.).
women were not allowed to do so (v.*"), though they
might be prophetesses (Ac 21"). In 1 Co 14 the
charisma of tongues is somewhat disparaged as
compared with prophecy.
Prophecy long continued. For the prophets in
the Didache see above, § I. Quadratus, early in
the 2nd cent., was renowned for his prophetical
Polycarp is called in the
gifts (Eus.
iii. 37).
letter written by the Smyrnaeans an apostolic and
prophetic teacher (Mart. Pol. 16; A.D. 155 or 156).
Hermas received revelations, and his Shepherd (c.
A.D. 150?) was widely received as a prophetic
Even in the 4th cent, the Church Orders
writing.
speak of charismata, and in particular of revelations,
being expected e.g., the Test, of our Lord speaks
of those expected by the bishops, presbyters, widows,
and by any Christians (i. 21, 23, 29, 31 f., 40) ; gifts
of healing or of knowledge or of tongues are referred
to as being a possible endowment of any Christian
(i. 47).
Such a one was not to be ordained ('a hand
is not laid on him'), but to be had in honour (ib.).
See also below, §§ 6-8.
The term charismatic ministry is capable of
being misunderstood, as if the official ministry was
considered a purely mechanical one, and only of

CC3

Ignatius speaks of bishops being established all
over the world (Kph. 'A). But we do not find the
diocesan episcopate established in all places at an
equally early date. Thus Ignatius writes to the
Pliilippians, but makes nomenti(jn of their bishop.
Clement of Home (c. A.D. 95) likewise omits all
reference to a bishop at Corinth when writing to
the Corinthians.
It is, of course, possible that
the office at Philippi and Corinth was vacant at
the dates of these letters
but this hypotliesis
cannot be proved, and the deduction has usually
been made that the diocesan episcopate was not
established in these two places so soon as elsewhere. The position at Home at the end of the
1st cent, has been considered doubtful.
Clement
writes in the name of his CImrch (not of the
presbyters), but he does not call himself its bishop,
nor does he name himself at all we have to
gather information about the authorship of this
Epistle from subsequent writers.
Clement obviously held a prominent position in the Roman
Church and, though nomenclature and organization matured themselves more slowly at Rome
than elsewhere, the testimony of all antiquity
must be taken as showing that he held the first
place in it. Thus Irenseus makes Clement the
third bishop of Rome in the list which he gives of
bishops of that city up to his own time (Hcer. III.
iii. 3).
He says that Linus, the first bishop, received the office from the apostles Peter and Paul,
and that Anacletus succeeded him, and was in
turn succeeded by Clement. Before Irenseus,
Hegesippus had already made a list of the bishops
of Rome, as all the Greek MSS and the Syriac
versions of Eus.
iv. 22 assert (see Lightfoot,
J post. Fathers, pt. i., 'Clement,' i. 154). The
alternative (rejected by Lightfoot but accepted by
Harnack) of dLarpi^riv for dLaSoxn" is a conjecture
based on the loose paraphrase of Rufinus. But, as
Hegesippus's list is not extant, we cannot tell
where it began.
notice that Ignatins, in writhuman appointment. But St. Paul clearly re- ing to Rome, mentions no bishop there, and that,
cognizes the official ministry as charismatic in as G. Salmon remarks (Introd. to the NT", London,
another sense. Timothy had the charisma in virtue 1892, p. 519, n. ), all through the first two centuries
The official ministry the importance of the bishop of Rome is merged
of his ordination (1 Ti 4").
had the 'spiritual gift,' though it was not of the in the importance of his Church. Dionysius of
same nature as that of those who had extraordinary Corinth (c. A.D. 170) writes to the Church of Rome,
endowments and the two ministries, as we have not to Soter its bishop, though he mentions him
seen, might overlap.
in the third person.
Long before the end of the 2nd cent, the diocesan
4. Bishops, presbyters, and deacons from the
2nd cent, onwards. (a) Bishops. In the Epistles episcopate was universal, so much so that writers
of Ignatius (c. A.D. 110) we find bishops in the later like Clement of Alexandria, as we have seen, did
sense of the word fully established.
may here not know that the bishops of the NT were the
make an endeavour to collect the facts with regard same as the presbyters. It is therefore unnecessary
to the diocesan episcopate, postponing a statement
to carry further an investigation into the spread
of the theories that have been advanced as to its of the system in the 2nd century (for detailed
origin. The phrase diocesan episcopate is perhaps
information reference may be made to Lightfoot,
the best that we can use, as it begs no question as
Dissertation,' in his Philippians).
But it is
to the relation of the bishop to the presbyter the desirable to refer to the conception of the episcophrase 'monarchical episcopate,' which is used by pate which we find in the works of Cyprian,
many writers, is open to this objection.
bishop of Carthage in the middle of tiie 3rd
The establishment of bishops in the later sense century. Ignatius and Irenseus had described
in the Churches of the province of Asia and elsethe bishop as a centre of unity, and Cyprian
where is ascribed by a steady tradition to John the emphasizes this still more in his treatise de UniApostle. Clement of Alexandria (Quis dives, 42) tate EcclesicB and in his Epistles. In this connexafter the tyrant's death
says that
John re- ion he dwells strongly on the sin of schism from
turned to Ephesus from the isle of Patmos,' and the visible unity symbolized and guarded by the
went away, being invited, to the contiguous bishop. It has been said that he magnified his
territories of the nations, here to appoint bisiiops,
j'et
office,' and extended its claims to autocracy
there to set in order whole Churches, there to no one emphasizes more than he the necessity of
ordain such as were marked out by the Spirit.' constitutional action on the part of the bishop,
Tertullian similarly says (adv. Marc. iv. 5) that and his obligation to carry his clergy and laity
•
the order of the bishops [of the Seven Churches with him (see below (h)). He also dwells on the
of Asia, or of all the Churches of the province] election of the bishops by the people (see art.
' when traced
up to their origin rests on John as Laity, § 4). There is no real foundation for Hatch's
their author.' And the Muratorian Fragment (c.
view, from which his German translator Harnack
A.D. 180?) says that John was exhorted by 'his dissents, that the rule that there should be only
fellow disciples and bishops to write his Gospel.
one bishop in each community was not fully
;

;

;

;

;
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established before Cyprian's time, and was due to
his dispute witli Novatian {Organization of the
Early Christian Church, p. 103 for an account
of Cyprian's view of the ministry reference may be
made to Gore, The Church and the Ministry ^, pp.
151-156, with his quotations in the footnotes).
It would seem that at the first the primary
object of a local ministry was liturgical. Thus
the Didache, immediately after mentioning the
Sunday worship (§ 14), continues: 'Appoint (x"poToviiaaTn) for yourselves therefore
bishops and
deacons' (§ 15). And so in the succeeding ages
one of the principal functions of the diocesan
bishop was to celebrate the Eucharist. In the
Church Orders of the 4th and 5th centuries the
newly-consecrated bishop himself begins to exercise
his functions by doing so, rather than the principal consecrator, as in modern times.
The same
idea underlies the ancient practice, still preserved
in some parts of Christendom, of coneelebration,'
that is, of the newly-ordained presbyters joining
aloud with the bishop who has just ordained them,
in consecrating the Eucharist.
(In the early ages
coneelebration was not confined to ordinations.)
;

'

round him on either

side.
Thus in the Apost. Ch.
A.D. 300 ; for the Syriac text and tr. see
JThSt iii. [1901] 59) the presbyters are appointed
by tlie bishop, and sit on either side of him, those
on the right being the regulators of the service of
the altar, those on the left the regulators of the
people ; and the presbyters are ' sharers in the
mysteries ' with the ' shepherd (the bishop ; see
above, § 2). In the Older Didasc. (ii. 57 ; Funk, i.
158), the Apost. Const, (ii. 57), and the Test, of
our Lord (i. 19) the same arrangement is found.
In the last-mentioned manual the more exalted
and honoured presbyters, who ' labour in the
word,' sit on the right, and ' those of middle age
(i.e. the younger ones ; see above, § 2 (b) for the
association of the presbyterate and old age) sit
on the left. For an ambiguity as to the position
of the bishop and presbyters when ministering at
the altar, see Maclean, Ancient Church Orders,

Ord.

(c.

'

37.

p.

The presbyters were charged with celebrating
the Eucharist, at least when the bishop was absent

We may compare the custom,

and with pastoral duties to the flock.
In the 4th cent, the Apost. Const, thus sum up
the functions of bishops and presbyters (viii. 28)

nexion we may notice that the bishop and the
presbyter were the only persons allowed to celebrate the Eucharist (see art. Laity, § s (a)).
The Council of Nicsea enacted that bishops were
not to be translated from one see to another (can.

' The
bishop blesses, but does not receive the blessing ; he
lays on hands (xeipoSeret), ordains (x^Lporov^l),'^ offers (the
Eucharist), receives a blessing from bishops, but not at all from
presbyters ; the bishop exercises discipline (waSaipei) over every
cleric who deserves discipline, except over a bishop, for alone
he cannot (do this). The presbyter blesses, but does not receive
the blessing except from a bishop or fellow-presbyter, and so
he gives it to a fellow-presbyter ; he lays on hands but does not
ordain ; he does not exercise discipline, but he separates those
inferior to him,' etc.

which also survives,
of a newly-ordained deacon reading the liturgical
gospel, that being one of his functions which he
immediately begins to discharge. In this con-

15

;

But this rule wasalmost immediately

A.D. 325).

disregarded (see Athanasius, Apol. c. Arian. 25).
The Nicene Council applied it also to presbyters
and deacons.
In early Christian literature the
(6) Presbyters.
presbyters are frequently recognized as the councillors of the bishop.
Ignatius, who says that the
presbytery is attuned to the bishop as strings to
a lyre (,Eph. 4), bids the people submit to the
bishop and presbyters (Eph. 2, 20, Trail. 13), and

—

do nothing without them (Magn. 7, Trail. 2f., 7)
he speaks of the bishop presiding {irpoKaBrj/ihov)
after the likeness of God, and the presbyters after
'

the likeness of the council {trweSplov) of the apostles
(Magn. 6) ; in Smym. 8, the bishop is compared to
our Lord, and the presljyters to the apostles (ef.
Magn. 13
with your revered bishop and with
the fitly-wreathed spiritual circlet of your presbytery, and with the deacons who walk after God').
In the same way, more than a century later,
Cyprian says (Ep. xiv. [v.] 4, 'To the presbyters
and deacons') that he had determined from the
beginning of his episcopate to do nothing without
the advice (consilium) of the presbyters, and the
concurring feeling (consensus ; see art. Laity, § 8)
of the people.
The presbyters are here recognized
as councillors of the bishop in a higher sense than
the laity. This is not quite the same position as
in Ep. xxxviii. (xxxii.) 1 {'To the presbyters,
deacons, and people '), where Cyprian speaks of
consulting them all before he ordained clergy.
This is the equivalent of the more modern Si quis
or public intimation of a proposed ordination.
Origen likewise compares the councillors and
rulers
of the Church with those of the city,
clearly meaning the presbyters and the bishop (c.
Cels. iii. 30).
similar state of things is seen in
the Older Didasc. (ii. 28, 3rd cent. Funk, i. 108),
where it is said that the presbyters are honoured
as apostles and councillors of the bishop, and the
crown of the Church, for they are the council and
curia of the Church.' The derived Apost. Const.
(ii. 28) use nearly the same language.
It is for this reason that the bishop had his
throne in the church with the presbyters sitting
:

'

'

'

'

'

A

;

(see above),

An interesting feature is that the presbyter is
allowed to confirm, for this seems here to be the
meaning of xeipoSrreii','' blessing and ordaining
being mentioned as different actions. Ordinarily
the presbyter baptized, and brought the neophyte
to the bishop for confirmation ; this is the regular
practice in the Church Orders and was the earlier
custom in both East and West. In the East the
presbyter has for many centuries confirmed, both
in the Orthodox and in the Separated communions,
but he uses chrism consecrated by the bishop.
The same thing is also found in the West, but only
Innocent I. in his Epistle to
in exceptional cases.
Decentius (§ 3
A.D. 416) shows that Western
presbyters had the power by custom, though he
did not approve of their exercising it. The Council
of Orange (A.D. 441) says (can. 1, 2) that in the
absence of a bishop a presbyter may receive penitent
heretics, marking them with the chrism and beneStill
diction, i.e. (apparently) confirming them.
earlier the first Council of Toledo (A.D. 400) shows
the same thing by implication. It forbids (can. 20)
a presbyter to consecrate the chrism, and allows
only a bishop to do so, but says that deacons or
subdeacons shall fetch the chrism from the bishop
before Easter. The Council of Carthage, A.D. 390
(can. 3), also forbids presbyters to consecrate the
chrism. This implies a regular practice of con;

firming by presbyters (for further references
see Duchesne, Christian Worship, p. 338, n.). For
Egypt we have the evidence of the writer known
as Ambrosiaster (in Eph. iv. 12), who says that in
that country the presbyter 'signs' (consignat) if
the bishop be not present and we read the same
in Quoest. Vet. et Nov. Test. § 101, printed as an
appendix to vol. iii. of the Benedictine ed. of
Augustine (another reading there has ' consecrate,'
i.e. consecrate the Eucharist). Lightf oot ( Disserta;

'

'

MS reads

ordains, does not lay on hands.'
2 It has, however, been interpreted of the absolution of penitents.
C. H. Turner {JThSt xvi. [1915] 61), who adopts the
alternative reading, interprets this 'laying on of hands' of the
custom of the presbyters laying on hands at the ordination of a
presbyter. Against this, however, is the fact that in the Apost.
CoTist. that custom is not mentioned, and is perhaps negatived
(see below, § 8 (a)).
1

One good

:

'
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surely strange error of supconsignatio means 'ordination.''
There are traces in our period of a very close
connexion between presbyter and bishop. Thus
in the Canons of Hippolytus, which in their present
form are perhaps of tlie 4th cent., but wliicli adhere
very closely to their 3rd cent, source, we read
that a bishop and a presbyter are ordained with the
same prayer except for tlie name of the office, and
except that in the case of tlie presbyter entlironizaThe bishop is in all things put on
tion is omitted.
an equality with the presbyter, except the name of
the throne and ordination, for the power of ordination is not given to him,' i.e. to the presbyter (can.
So in
iv. ; ed. H. Achelis, Leipzig, 1891, §§ 30-32).
the Egyptian Church Order (§ 32) there is only one
ordination prayer for bishop and presbyter. The
later Church Orders have separate prayers.
bishop is still called a presbyter in the 2nd and
later centuries (see, e.g., Iren. Hcer, III. ii. 2, 'successions of presbyters,' which in iii. 2 he explains
as successions of bishops ').
In his letter to Victor
Irenasus speaks of
the presbyters before Soter
wlio presided over the Church which thou rulest
v. 24).
Dionysius, bishop of Alexandria
(Eus.
my fellow-presbyter
A.D. 258), speaks of
(c.
Maximus' (Eus. vii. 11). For Clement of Alexandria see above, § i (6), and for I^irmilian see
below, § 8 (a).
This was a numerous and import(c) Deacons.
ant order in all the early ages. The deacon's functions are summarized by the author of the Apost.
Const, (viii. 28), by saying that he does not bless
or baptize or oiler [the Eucharist], but that, when
a bishop or presbyter has ofl'ered, he gives [the
sacrament] to the people, not as a priest (Upeii) but
aa one who ministers to the priests.
He is described
in the oldest as well as in the later liturgies as
assisting at the Eucharist, and especially as saying the short exhortations and the ectene, or litany
(see, e.g., the liturgies in the Test, of our Lord and
he keeps order in service
in the Apost. Const, viii. )
time Test. i. 34 ; Older Didasc. ii. 57, etc. ) he
assists at baptism in all the Church Orders which
describe tlie rite ; in some authorities he is allowed
to baptize in the absence of bishop and presbyter
(see art. Laity, § 5) ; he often reads the liturgical
vii. 19
gospel at the Eucharist (Sozomen,
Test. i. 27), as at this day in the West
he administers the eucharistic gifts in Justin Martyr (Apol.
i. 65), and often in the Church Orders (for details
see J. Cooper and A. J. Maclean, Test, of our Lord,
Edinburgh, 1902, p. 223; ior Apost. Const, see above);
he has many pastoral duties, such as visiting the
sick (Test. i. 34, Apost. Const, ii. 32, 44, iii. 19, Egyp.
Ch. Ord. 33), entertaining strangers (Test. i. 34),
arranging for burials^ (ib. and Eus.
vii. 11).
The deacon also attends to the eucharistic offerings
tion,' p. 231)

posing that this
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'

'
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1 The present writer can find no good instance of ' consi^are '
or its Greek equivalent (r^fta.-^i^ei.v, or their substantives, being
applied to ordination. The Greelt (r^payi's and its Oriental
equivalents usually refer to baptism or confirmation, or both, or
to the sij^n of the cross ; by analofjy Tertullian iadv. Valent. 1)
uses ' consig;nare ' of admission to the Eleusmian mysteries
(see also Lightfoot, Apost. Fathers, pt. i., ' Clement,' ii. 226, n. ;
Maclean, Ancient Church Orders, p. 109). In the Verona
Latin Fragments (ed. Hauler, p. 110) * consignare is used in
contradistinction to ordination, for the part played by the
presbyters at a presbyter's ordination (see below, § 8 (a)) • The
presbyter at the ordination (ordinatione) of a presbyter signs
(consignat) when the bishop ordains (epifcopo ordinante).'
Ducange (Gtossarium MedUx et Infiince Latinitatis, Paris, 184050, Niort, 1883-87) gives no instance of consignatio meaning
* ordination,' though he gives instances
of its meaning 'confirmation.' Suicer {Thesaurus, 3199) gives one instance from pseudoDionysius Areopagita {Eccl. Hier, v. p. 312 [PG iii. 509]) of
trApayi^ meaning ordination,' but this instance is very doubtful.
2 It has been sugg:ested that * the young men ' of Ac 5'>- 10
(note the definite article) who buried Ananias and Sapphirawere
prtftotypeg of the deacons in this respect. For the copiatce, or
'grave-diggers' (mentioned by Epiphanius, Exp. Fid. 21), and
the parabolani (visitors of the sick) see J. Wordsworth, Mini&try of Grace, p. 196 f
'

:

'

665

(Early Christian)

often the almoner of the Church (Older
ii.
Apost. Const, iii. 19). In some
57
authorities the bishop and presbyters exercise the
discipline of the laity through the deacons (Test.
Apost. Const, ii. 16 Ethiopia Didasc. § 4).
i. 36 f.
As time went on, deacons pressed their claims and
relegated several of their lesser functions to the
minor orders.
find several writers repressing
deacons for this reason— e. jr., Cyprian (En. iii.
[Ixiv.] 13, 'ad Rogatianum '), the Council of Aries
(can. 15
A.D. 314), which says tliat many deacons
attempted to celebrate tlie Eucharist, that of
Niciea (can. 18; A.D. 325), and almost all the
Church Orders, the Test, of our Lord being a solitary exception, for in that manual the position
both of deacons and of ' widows who preside is
greatly extolled.
(d) Number of the clergy.
Cornelius, bishop of
Rome, writing to Fabian or Fabius, bishop of
Antioch, A.D. '251 (the letter is given by Eus.
vi. 43), enumerates the various orders and classes
at Rome as follows one bishop (about this he is
emphatic), 46 (var. lect. 36) presbyters, 7 deacons,
7 subdeacons, 42 acolytes, 52 exorcists, readers,
and doorkeepers, and more than 1500 widows and
persons in distress (for the minor orders see below,
But in unimportant places the clergy were
§ 6).
much fewer. In the Apost. Ch. Ord. (c. A.D. 300)
there were one bishop, 3 presbyters, 3 deacons (so
the Syriac), one (?) reader, 3 widows. In the Test,
of our Lord (c. A.D. 350?) we have (i. 34), besides
the bishop, 12 presbyters, 1 deacons, 14 subdeacons,
13 'widows who preside' (the Greek original no

and
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Didasc.

;

;

;

We

;
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Seven was a very ordinary
number for the deacons, because of the Seven in
Ac 6. Sozomen says (HE vii. 19) that even in his
day (5th cent.) there were only 7 deacons in Rome,
though in other Churches the number of deacons
is a matter of indifference.'
The Council of Neo-

doubt had TrpoKaBri/j.ei'ai.).

'

CtEsarea, appealing to Acts, says that even in the
largest towns there are not to be more than 7
deacons (can. 15; c. A.D. 314, or perhaps a little
later).
'The number twelve for the presbyters in
the Test, of our Lord may be due to the comparison
of their order to the apostles.
Eutychius (10th
cent. ) describes Alexandria in old days as having
had twelve presbyters ; but his evidence is quite

untrustworthy (see below,

Age of ordination.

§

8

—At

(d)).

Neo-Cuisarea it was
enacted (can. 11) that no one was to be ordained
presbyter before he was thirty years of age, because
our Lord then began to teach. This became the
(e)

general rule for many centuries. There was no
similar rule about bishops, but the 2nd can. of
Nicsea says that no novice in the faith is to be
ordained presbyter or bishop. The minimum age
for deacons seems to have been twenty-tive.
The
Council of Hippo (A.D. 393) says that no one is to
be ordained at all under that age (can. 1) ; but this
rule can hardly have applied to the minor orders,
for the same Council (can. 18) speaks of readers
who are appointed as quite young boys. So Cyprian (Ep. xxxviii. [xxxii.] 1) and Socrates (HE
vii. 41) speak of very young readers.
The Galilean Statutes (c. A.D. 500; see below, § 6 (c)) say that
a bishop must be of the prescribed age,' but does
'

not say what that is (§ 1).
It may be convenient to note here some

later rules as to age
of ordination. The iVIaronite rule is that a presbyter must be
over 30, for the reason stated above (H. Denzinger, Ritus Orientatium, Wiirzburg, 1863-64, ii. 14S), and a deacon must be over 21
(ib. p. 12S).
The East Syrian or Nestorian Simhddhus, or ' Book
of Canon Law (vi. iv. 2 ; Maclean and W. H. Browne, Catholicos
of the East, London, 1892, p. 201), says that readers must not be
ordained till past boyhood, subdeacons when nearly grown up,
deacons a little later, presbyters about 18, though (it adds) the
ancient age was 30. "The Anglican minimum age for deacons is
'

presbyters 24, for bishops 30, and this is the usual Western
some relaxation of the rule has rarely been made in the
case of deacons.

23, for

custom
5.

;

Development of the supervisory

offices.

—
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Metropolitans. The name is first found in the 4th
cent., before which there is no certain trace of provincial organization, the eparchy in the Apost.
Ch. Ord. being apparently the civil province. At
Nicasa metropolitans are mentioned by that name
(can. 4, 6), and the word eparchy ia apparently
used of an ecclesiastical province, though, as the
civil and ecclesiastical provinces normally coincided,
this is not quite certain.
At the Council of Antioeh
in Encceniis (A.D. 341) metropolitans are recognized
in effect, though the name is not given to them
(can. 9, 19)
the bishop presiding in the metropolis {i.e. in the civil capital) is the phrase used,
and the corresponding verb is employed in can. 19.
The word metropolitan is used at Laodicea (can.
12 c. A.D. 380).
On the other hand, there is no
mention of a metropolitan in the Church Orders,
and this is a cogent argument against their being
dated later than the 4th cent., and for their not
being assigned to any of the great centres like
Alexandria or Antioeh.
In these manuals the
neighbouring bishops come together for the election
of a bishop, and the whole assembly of bishops,
clergy, and laity elect, just as they do in Cyprian
{Ep, Ixvii. 5, To the clergy and people in Spain ')
but there is no metropolitan. There is perhaps
just a faint trace of a primacy in Apost. Const.
viii. 4, which speaks of
one of the first bishops
saying the ordination prayer of a bishop and so in
the Arabic Didasc. (c. A.D. 400?; §36, 'the first
bishop among them '). But this is all.
rather
stronger trace is to be seen in the Apost. Cations
(can. 35 [also numbered 34 or 33]
c. A.D. 400).
After the 4th cent, metropolitans became practi'

'

'

'

'

;

'

'

'

;

'

'

;

A

;

cally universal.

Althougli there was no regular organization of
provinces before the 4th cent. yet bishops of certain
important cities, like Rome, Carthage, Alexandria,
Antioeh, wielded great influence over the neighbouring bishops.
see this in the case of Cyprian.
At Nicsea the authority of the bishops of
Alexandria and Rome is spoken of as an ancient
custom, and no one is made bishop without the
metropolitan (can. 6). Alexandria is to have, as
before, authority over Egypt, Libya, and Pentapolis, i.e. over more than one civil province (i6. ).
The growth of this influence was promoted by the
holding of synods, when external circumstances
permitted. Synods would ordinarily be held in
the metropolis (chief town) of the civil province
or eparchy, and the bishop of that city would
naturally preside. So the civil metropolis tended
to become the ecclesiastical metropolis.
But this
was not always the case with synods. At that of
the bishops of Pontus held to consider the Pasclial
question, Palraas as the oldest [bishop] presided
v. 23).
(Eus.
Palmas was bishop of Amastris
(iv. 23).
At the end of the 4th cent, the Council
of Hippo decreed that a bishop of a principal see
{prima sedes) was not to be called princeps sacerdotum' or 'summus sacerdos,' but simply 'primse
sedis episcopus' (can. 25).
Thus the name 'metropolitan was apparently not in use in the province
Afi'ica'
and Hefele thinks that, except at Carthage, the metropolitan rights went to the oldest
bishop of the province, and that the same thing
held good in Spain before Constantine's time {Hist,
of the Councils-, Eng. tr., Edinburgh, 1872, i. 162).
In spite of his position at Carthage, Cyprian
affirms that all bishops are equal.
Tims in de
Unitate, 5, he says that the episcopate is one and
that all bishops are full partners in it with joint
and several responsibility for this is the meaning
of his phrase
cuius a singulis in solidum pars
tenetur.
So in Ep. Iv. (li.)21, 'ad Antonianum,'
he says that every bishop disposes and directs his
own acts, and will have to give an account of his
purposes to the Lord. Cf also Epp. Ivii. (liii. ) 5,
,

We

'

'

HE

'

'

'

;

;

'

.

both to Cornelius Cyprian says that
appeals are not to be caiTied outside the province
in which the cause began.
The custom of giving the pallium to metropolitans hardly falls within the limits of this
lix. (liv.) 14,

article (see

;
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1174).

ii.

Patriarchs.— The name patriarch' was probably borrowed from the Jews. In the LXX of
1 Ch 27^ it is used for the head of a tribe, and in
24" and some MSS of 9' 23=" for the head of a
Tarpid, or subdivision of a tribe.
In the NT it is
used of David (Ac 2-'), the sons of Jacob (7*''), and
Abraham (He 7"). In 4 Mac 7" le'-'^ (ed. W. R.
Churton, Uncanonical and Apocryphal Scriptures,
London, 1884) it is used of Abraham, Isaac, Jacob,
and others. In the early centuries of our era a
Jewish patriarch,' or representative of the nation,
is several times mentioned
e.g., by Cyril of Jerusalem {Cat. xii. 17 A.D. 348), who speaks of the
Jews' recent measures relative to their patriarchs
as they now call them.' The Emperor Hadrian
(A.D. 134?) refers to the Jewish patriarch in his
letter to the consul Servianus about religion in
Alexandria (see Lightfoot, ' Dissertation,' p. 225).
Hadrian visited Egypt A.D. 130.
In Christian
literature we find the term first applied to ChristBasil seems to use it as
ians non-officially.
equivalent to bishop when he says {Ep. clxix.
ad Greg.') that the deacon Glj'cerius assumed the
style and title of patriarch.
An example in
Gregory of Nyssa's Funeral Oration on Meletius,
bishop of Aiitioch (t A.D. 381), when he exclaims
Behold these your patriarchs,' is perhaps purely
oratorical
he is referring to the bishops who
attended the second Ecumenical Council at Constantinople.
Gregory of Nazianzus explicitly uses
the term of senior bishops {Orat. xlii. 23): 'aged
bishops or, to speak more accurately, patriarchs.'
But it came to be used of the bishops of Rome,
{b)

'

'

;

'

'

'

'

'

;

Constantinople, Alexandria, Antioeh, and Jerusalem, though not by canons of councils tiU long
after our period not before the 9th cent. ; the
whole subject is treated in detail by Hatch in
ii.
1573 (art. 'Patriarch'). The growth of
the authority of these sees is shown by the 6th
can. of Niceea, and the 28th of Chalcedon ; the
The
latter was rejected by the bishop of Rome.
ultimate result was the joining together of several
Erovinces or eparchies, each of which was governed
y its own metropolitan, under a single patriarch,
wliose jurisdiction was somewhat loosely defined,
just in the same way as in civil aft'airs several
eparchies were grouped together into one diaxesis,

—
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'

which was a very dilierent thing from our diocese.'
This term, which in the West
(c) Archbishops.
became the customary title of metropolitans, was
not so used in the East. It was a title of honour
conferred on bishops of some of the greatest sees,
though its application was not always uniform.
In the 4th cent. Epiphanius uses the term {Hcer.
Ixix. 3) of Meletius, bishop of the Thebais, and
'

—

the bishop of Alexandria. At Chalcedon (A.D. 451) it is applied to the bishops of
Constantinople, Alexandria, and Rome (can. 28,
30 the last is not considered to be a canon proper
(Ixviii. 1) of

;

;

see Hefele, iii. 422).
These ' country -bishops ' were
(rf) Chorepiscopi.
assistants to the diocesan bishops for the work
In the Greek-speaking
of the rural districts.
Churches and in the West they were, at least
normally, bishops such is the trend of the evidence, though Morinus denies it but in the Syriacspeaking Churches, at a later date, they were often
confused with the TepioSeuTal, or ' visitors,' and
were presbyters. They somewhat resembled the
assistant (' suifi-agan') and coadjutor bishops of
the present day, in that they worked under the
direction of the diocesan bishop, though their

—

—

—
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functions were not entirely the same. They are
first mentioned at Ancyra (can. 13 [see below,
A.D. 314
§ 8 (b)]; A.D. 314), Neo-Ca;sarea (can. 14
From
or a little later), Nicaea (can. 8 A.D. 325).
the 10th can. of the Council of Antioch in Encceniis (A.D. 341) we may perhaps gather that not all
chorepiscopi were bishops, for it uses the expression even if they have received consecration as
bishops.' They are also mentioned by Athanasius
(Apol. c. Arian. 85), Basil (Ep. xxiv. etc.), and
other 4th cent, writers. But they are not referred
to in the Church Orders, and it is probable that
they were to be found only in the ousy centres,
from which, as we have seen above (a), these
manuals did not come. In the Edessene Canons,
i.e. the Syriac Teaching of Ihe Apostles (see AnteNic. Chr. Lib., 'Syriac Documents,' p. 42 f.), a
ruler is to be appointed as head over the village
presbyters
and these rulers must have been
itinerant visitors, for a reference is made to Samuel
also making visits from place to place and ruling
(can. 24
The Council of Sardica in
c. A.D. 350).
Illyricum (c. A.D. 347, or earlier) does not appear
The
to recognize the existence of chorepiscopi.
6th can. says that a bishop is not to be ordained
which
one
presbyter
in a village or small town for
suffices, for it is not necessary there that a bishop
should be made, lest the name of a bishop and his
authority become cheap (the authenticity of these
;

;

'

'

'

'

;

'

;

canons

is

disputed).

Among

the functions of the chorepiscopus were
the appointment and ordination of minor orders,
but not as a rule of deacons and presbyters. To
ordain these he must have the explicit consent of
the diocesan bishop who had appointed him
(Antioch in Encceniis, can. 10). He could also
confirm ; see the 3rd can. of the Council of Riez or

Regium

in Provence (Hefele, iii. 157
A.D. 439).
Schismatic bishops when reconciled were sometimes made chorepiscopi, as there could not be
more than one diocesan bishop in each see (Nicjea,
can. 8 Socrates,
i.
9 Riez, can. 3). Light;

;

HE

;

foot ('Dissertation,' p. 233, n.) looks upon chorepiscopi as a survival of the ' presby ter-bisliops ' which
his theory of the origin of the diocesan episcopate
postulates (see below, § lo) ; but there is absolutely
no evidence for this survival, and indeed it is very
unlikely that chorepiscopi existed before the 4th

century.

An attempt was made towards the end of that
century to abolish the office.
The Council of
Laodicea (can. 57 ; c. A.D. 380) forbids their appointment for the future, and says that there are
to be only periodeutae (apparently presbyters), while
chorepiscopi who had already been appointed were
to act only with the consent of the diocesan bishop
(this points to a certain self-assertiveness on the
part of the chorepiscopi). But this canon did not
put an end to the office. Chorepiscopi are found
frequently in the Far East (see below), and were
revived in the West for a time (Hefele, i. 18).
There were some of this order present at the
Council of Ephesus, A.D. 431, but not at that of
Chalcedon, A.D. 451.
In the East Syrian Simhadhus (vi. 1) there are
three orders of the ministry, each with three subdivisions.
In the second order (the presbyterate),
chorepiscopi or periodeutse (both these names
are transliterated into Syriac) form the first subdivision, and seem to be identical.
Tlieir duties
were to visit the vUlages and monasteries as representatives of thebishop(Maclean-Browne, Catholicos
They were not specially
of the East, p. 1S2).
ordained, for the Sunhadhus says that bishops
ordain all readers, subdeacons, deacons, and presbyters, give a blessing to periodeutae, and say a
prayer over archdeacons' (ib.).
(c) Archdeacons.
Neither the name nor the
'

—

667

an archdeacon is found before the end of
the 4th century. The name is found in the Pilgrimage of mioia (' Elhcria '), wliich has usually
been assigned to that date, though some place it
later ; but even there it is not the name of a distinct office.
Neither the name nor the distinct
office is found in the Church Orders, though in the
Test, of our Lord the principal deacon has certain
duties assigned to him. Some writers at the end
of, or later than, the 4th cent, give to certain
famous deacons the name archdeacon,' as when
Augustine calls Laurence by that title (Serm. de
office of

'

'

'

{HE

diversis, cxi. [ed. Ben. ccci.] 8) ; so Theodoret
i. 25) calls Athanasius the
leader of the chorus of
'

deacons, though a young man.' There is no archdeacon in Cornelius's list of Roman officials (above,
Jerome {Ep. c.\lvi., 'ad Evangelum')
§ 4 (d)).
mentions archdeacons as an order, and after his
time they were common in both East and West.
In the Ordo Bomanus Primus the archdeacon plays
a very important part in the eucharistic liturgy at
Rome (e.g., §§ 18, 20, ed. E. G. C. F. AtcTiley,
London, 1905). But this work is probably of the
8th cent., though founded on a similar document
of the 6th (Atchley, p. 7).
The archdeacon was
at first a deacon, and in some cases the senior
deacon succeeded automatically to the office but
Sozomen (HE viii. 9) speaks of Chrysostom appointing Sarapion as archdeacon, and therefore he could
not have succeeded automatically.
There was
only one in each diocese in the time of Jerome (loc.
cit.).
For the later development of this office see
;
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136.

In the East Syrian Church the archidiaconate is
the middle subdivision of the second order, i.e. of
The office is still
the presbyterate (see above).
used in that Church as an honorary one, and an
influential presbyter is appointed 'arkan,' or archdeacon. In the West the office is in frequent use,
and in most Western countries each bishop has at
least one archdeacon, called the eye of the bishop.'
The archdeacon is a senior presbyter, deputed to
relieve the bishop of some of his minor functions.
6. Development of the lesser offices.
At an
early date we find the existence of some orders of
the ministry lower than those of bishops, presbyters, and deacons.
read at various times
of subdeacons, readers, singers, interpreters, doorkeepers, acolytes, exorcists.
There was also a
widows, presbyteresses,
ministry of women
deaconesses. It must be noted, nowever, that
some of these offices were not always and in all
places reckoned as orders
e.g., exorcists were
long considered to exercise a charismatic ministry,
and were reckoned as being outside the ordinary
'

—

We

—

;

the clergy.
Readers (avayvuxrTai, lectores). This is probably the oldest of the minor orders. In Justin
Martyr's description of the Eucharist (Apol. i. 67
c. A.D. 150) the reader of the lections plays an
important part, though Justin may not mean that
he was of a separate order in the ministry. In
the Apost. Ch. Ord. (§ 19 c. A.D. 300) he comes
roll of

—

(a)

;

;

before the deacon, and Harnack thinks (Sources
of the Apost. Canons, Eng. tr., London, 1895, p.
71 f.) that his office was at first a charismatic one,
and that he was not originally included among the
clergy.
Stress is laid in the manual just named
on the necessity of the reader being learned. He
must be 'able to instruct' or 'narrate' (Si.i]-pitik6s),
and he fills the place of an evangelist.' This
qualification is not always insisted on in the case
of a bishop this Church Order says (§ 16) that, if
a bishop does not know letters, at least he is to be
meek. The Test, of our Lord also insists that
the reader must be learned, and have had much
experience (i. 45). Probably he had, at first, the
duty of expounding what he read but, when he
'

;

;
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42 at Rome in the 3rd century. As there were 14
regions in that city, there would be one deacon
or subdeaeon and three acolytes for each region
readers are classed with the exorcists and door- (Harnack, Sources of tlie Apost. Can., p. 95). An
acolyte was sent by Cornelius as a messenger
the
acolytes).
In
the
other
Church
keepers, below
Orders the reader comes, sometimes before, and (Cyprian, Ep. xlix. [xlv.] 3).
(\pa.\Tat.,
i^Sol, \l'a\T<ji5ol,
(d) Singers
cantores,
sometimes after, the subdeaeon. In Sarapion's
Sacramentary (§ 25 c. A.D. 350) the minor orders psaltce, etc.). In the earlier Church Orders singers
are subdeacons, readers, and interpreters.' There are mentioned, but not as a separate order. They
are indications in some of the authorities that had, however, already become such in the Apost.
Const, (iii. 11, vi. 17 ; c. A.D. 375), at Laodicea
readers were not numerous. The Older Didasc.
and the Apost. Const, (ii. 28 Funk, i. 108 f.) sug- (can. 23), in the Apost. Canons (can. 43 [42], 69
gest that it is probable that a church may not [68] c. A.D. 400), and in the Arabic translation of
have a reader at all and in several Church Orders the Test, of our Lord (i. 45), which adds a chapter
there is an indirect indication that there was only to that manual about their appointment, and reone in each place (Maclean, Ancient Church Orders, duces the lesser orders in the Test, (see above, § 4)
Readers come below deacons in to four subdeacons and readers, three widows and
pp. 14 f., 87).
Tertullian (de Prcescr. 41). They are frequently singers ; the date of this Arabic translation is unmentioned in Cyprian and they often had the im- known. Singers are a separate order also in the
portant duty of reading the liturgical gospel at Galilean Statutes (can. 10).
(e) Interpreters (ip/irjueU, ipij,-qvevral, interpretes).
the Eucharist this they did from a desk, or ambo
(Ep. xxxix. [xxxiii.] 4, 'About Celerinus').
In —These are not mentioned in the Church Orders.
the Diocletian persecution they had the custody They naturally are found only in bilingual counof the Scriptures (J. Wordsworth, Ministry of tries. Eusebius mentions them in Palestine (Mart.
Grace, p. 189).
Palest., longer version, § 1, tr. A. C. McGifiert,
he says that
(&) Subdeacons {v'jro8i.6.KovoL, vTnjp^Tat, subdiaconi,
p. 342 [Nic. and Post-Nic. Fathers])
ministri).
These officials, whose chief duty was Procopius was a reader, interpreter, and exorcist.
to assist the deacons at the Eucharist and in their Sarapion (§ 25) mentions them in Egypt, Epiphanius
other functions, are mentioned in the 3rd cent, by (Exp. Fid. 21) in Syria and Palestine. In the
Cornelius at Rome (above, § 4 he speaks of seven) Pilgrimage of Silvia ( Etheria]) we read (vii. 5)
and Cyprian in Africa (Ep. xxxiv. [xxvii.] 3, 'To that at Jerusalem some spoke Greek only, and
the presbyters and deacons'
he speaks of two some Syriac only, and that, as the bishop, though
subdeacons by name and a certain acolyte), and in he knew Syriac, yet spoke only in Greek, a presthe Older Didasc. (E. Hauler, Verona Latin Frag- byter stood by to translate the bishop's Greek into
ments, Leipzig, 1900, p. 40 ; Funk, i. 116
see Syriac.
For 1 Co 14^ see above, § i (e).
These are
below).
In the 4th cent, we find them in Spain
(f) Doorkeepers [irvKupol, ostiarii).
at Elvira (can. 30 c. A.D. 305
no other minor mentioned in Cornelius's list, and in the Apost.
order is mentioned in these canons), in Egypt in Const, (ii. 57, iii. 11), and the Ethiopic Didasc.
Sarapion's Sacramentary (§ 25), in the Church (§ 10), but not in the other Church Orders, which
Orders (but not in the Apost. Ch. Ord.), at Neo- retain (as indeed do also the Apost. Const., rather
Csesarea in Cappadocia (can. 10 A.D. 314 or later), inconsistently) the old direction that deacons are
For the devolution of the
at Antioch in Encceniis (can. 10; A.D. 341), at to guard the doors.
Laodicea (can. 20-22, 25
c.
A.D. 380), and in deacon's functions see above, § 4 (c).
Athanasius (i7irf. Arian. ad Monachos, 60; A.D.
(g) Exorcists (^^opKurral in the NT, Josephus,
At Neo-Caesarea and Laodicea, and in ani elsewhere, but iwopKLaral in Apost. Const, viii.
358).
Apost. Const, iii. 11, and elsewhere the subdeaeon 26, and Epiphanius, Exp. Fid. 21, exorcistce).
is called vT-ripirrii, or 'minister.'
The existence of Jewish exorcists are mentioned in Lk IP' (where
subdeacons in the East before the 4th cent, has
your sons can hardly mean the disciples, but
been disputed, and it has been thought that the must be the Jews), Ac 19'^ and Jos. Ant. vilI. ii. 5
passage in the Didascalia where they are mentioned (he is speaking of the time of Solomon). Christis an interpolation ; yet it occurs both in the Latin
ian exorcists are mentioned by Cornelius, as
and in the Syriac versions. Eusebius (HE viii. 6) above, and by Firmilian, who in his letter to
makes their existence in most parts of the East Cyprian speaks of exorcists in Cappadocia twentyduring the Diocletian persecution uncertain. He two years before his time (Cyprian, Ep. Ixxv.
says that a royal edict directed that the presidents [Ixxiv.] 10). But the Christian exorcizing of
(irpoeo-TwTes) of the Church everywhere should be
demons is mentioned by Justin (Dial. 85, Apol.
imprisoned, and that the prisons were filled with ii. 6), Tertullian (de Idol. 11, de Prcescr. 41),
bishops, presbyters, deacons, readers, and exorOrigen (c. Cels. vii. 4). On the other hand, candicists
he omits any mention of subdeacons here. dates for baptism were exorcized by the bishop
In the Canons of Hippolytus (can. xxi. [ed. Achelis, before Easter (Maclean, Ancient Church Orders,
T. Thompson, Offices of Baptism and Con§ 217]) they are mentioned together with presp. 97
byters and readers, in a passage where deacons firmation, Cambridge, 1914, p. 28). The Council of
are omitted but this may be due to the present Laodicea (can. 26) says that no one may exorcize
(4th cent. ?) form of the Canons the omission of in churches or houses unless authorized by the
deacons may be a mere clerical error.
bishop. The office of an exorcist was at first en(c) Acolytes, or collets (aK6\ov6oi,, acolythi, acoliti).
tirely charismatic, and he was not originally one
These are first mentioned by Cornelius (above, of the clergy (see below, § 8 (g)).
can well
They are also understand that unrestrained exorcism became an
§ 4), and by Cyprian (loc. cit.).
mentioned in the Galilean Statutes (as J. Words- abuse, and that exorcists needed stringent regula"^
worth has conveniently named them [Ministry of tions.
Grace, p. 58]) or Statuta Ecclesice antiqiia, a collecIt is not very easy to
(A) Ministry of women.
tion of canons which used to be ascribed to the distinguish between the
widows who were on
so-called 'Fourth Council of Carthage' (can. 6;
the Church roll for relief and those who were, in
Hefele, ii. 410; their real date is c. A.D. 500).
some sort, in the ministry. Tlie widows in Ac 6'
Acolytes assisted at the Eucharist, and performed come under the former category ; those of 1 Ti
various minor functions in the services.
They 5S-16 perhaps under both, for v.""- seem to imply
are found only in the West, where they became ministering.
deaconess, Phcebe, is mentioned
very numerous. Cornelius says that there were in Ro 16', though Hort (Christian Ecclesia, p. 208)

to the mere reading of the lections,
his position fell, as it did at Rome in the middle
of the 3rd century (see above, § 4 (d), where the

was limited
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technical sense, and merely means that Phoebe
ministered to the needs ol the Church. Many
think that 'women' in 1 Ti 3" (71/i'arKas without
note the qualifications
article) means deaconesses
also
for deacons which precede and follow.'
read of Prisca (Pnscilla) joinin" with Aquila in
his evangelistic work (Ac 18-") ; this was no doubt
in private teaching, as St. Paul forbids a woman
In the
to speak in church (1 Co U^<-, 1 Ti 2"').
Christian literature after the
we find frequent
mention of a ministry by women. In the Apost.
Oh. Ord. one of the widows is to visit the sick,
while the other two are to pray anu receive
spiritual revelations (see above, § 3).
In the Test,
of our Lord the ' widows who preside ' (ir/jo/ca6T)ixivaC) are an important order ; they are also
called 'presbyteresses,' as corresponding to presbyters, while deaconesses are mentioned as cor;

We

NT

'

'

responding to deacons ; deaconesses carry the
Eucharist to a sick woman (ii. 20), just as a deacon
does to a sick man (cf. Justin Martyr, Apol. i. 65).
At Laodicea presbyteresses (Trpetr/SiViSes) are identified with those who preside' (can. 11) ; and their
appointment for the future seems to be forbidden,
though the interpretation is not quite clear. In
early times widows or deaconesses were employed
especially in the baptism of women.
The deaconess is sometimes called •^ ffidjcopos (Ro 16'), but
usually Ti 5ia.K6vi.aaa. (Nictea, can. 19 ; Apost. Const.
viii. 19
Epiphanius, Exp. Fid. 21). For further
details see Maclean, Ancient Church Orders, p.
83 f. ; J. Wordsworth, Ministry of Grace, ch. v.
It may be interesting to give liere Epiphanius's iiat of
clergy and otiier classes of Ciiristiana in Exp. Fid. 21. He
'

;

mentions bisiiops, presbyters, deacons, subdeacons, readers,
virgins, monks, ascetics, widows, those who marry honestly,'
deaconesses (especially for baptism), exorcists, interpreters,
grave-diggers (or copiatce, see above, § 4 (c)), doorlieepers and
'

;

be adds

:

fcal

ij

naaa

evTafto,

—

Promotion. It is a common, and in the West
the usual, thing for a deacon and the lower officials
to be in due course promoted but it is doubtful
(4)

;

if

this

The

was often the case in the

first

three centuries.

good step
{^afffiiv KaXSv
see § 8 {g)) of
1 Ti
has been interpreted by Ambrose, Jerome,
and some moderns, of promotion, though this is not
very probable, and does not well suit the rest of
the verse. Tlie only instance of such a course in
the 1st cent, is perhaps Philip, who in Ac 8 is one
of the Seven, without authority to lay on hands,
but in Ac 21' is called 'the Evangelist,' that is
(probably) one of the apostolic men like Timothy
and Titus who, though not apostles, yet shared the
apostolic office (above, § I (a)). But, at any rate
from the 4th cent. perhaps earlier, promotion from
the lower to the higher offices became common.
Those of readers and subdeacons are referred to in
theTest. of our Lord {i. 44 f.), Apost. Const, (viii. 22,
readers), and are implied by Basil {Ep. canon, tert.
ccxvii. 69).
Cyprian (Ep. xxxix. [xxxiii.] 5, 'To
the clergy and people ') speaks of promoting readers
to the presbyterate this was because they had
been confessors (cf. § 7 below). The promotion of
deacons is mentioned in the Apost. Ch. Ord. 22 (to
the episcopate), Apost. Const, viii. 17 f., Ethiop.
Ol. Ord. 24, and probably in the Test. i. 38 explicitly also in the Codex Canonum Ecclesice
AfricancB (can. 31
Hefele, ii. 470). Polycarp is
'

'

;

3''

'

,

—

;

;

said by the 4th cent. pseudo-Pionius (see above,
§2(6)) to have been successively deacon, presbyter,
and bishop (§§ 11, 17, 23); and the Council of
Sardica (can. 10, if genuine) says that a bishop must
have been a reader, deacon, and presbyter, some
time before becoming bishop.
Honorary offices.
It appears from the
7.
Church Orders that confessors, i.e. those who had
been apprehended in the persecutions and had con1 Another interpretation maltes these
women the wives of

—

'

the deacons

;

'

but then we should have expected the

article.
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martyrdom,

fessed their religion, but had escaped

honorary prenbyterate. A confessor
the honour of the presbyterate
by liis confession' (Egyp. Ch. Ord. 34 Etidrrp. Ch.
Ord. 25
Canons of llippolytus, vi. [ed. Achelia,
43-47], Test, of our Lord, i. 39).
It is, however,
enacted in these manuals that, if a confessor is
wanted for a bishop, he must receive the laying on
of hands, or ordination.
There is no evidence
that confessors were ever allowed to minister, or
to celebrate the Eucharist, without ordination.
Indeed the Canons of llippolytus [loc. cit.) say that
a confessor has not got the form of the presbyterate, but he has obtained its spirit.
An honorary
presbyterate was possible, as there were many presbyters in each place but an honorary episcopate
was not possible, both because there was only one
bishop in each see and because the bishop had the
duty of ordaining others, which an unordained
person could not do. It is noteworthy, and a
sign of the earlier date of the Church Orders
above mentioned, that the Apost. Const, (viii. 23
c. A.D. 375), while giving honour to confessors, yet
repress their undue claims. This work says that
a self-asserting confessor is to be cast out ; confessors are not to be ordained unless wanted as
bishops, priests, or deacons, in which case they
are to be ordained. It says nothing about the
honorary presbyterate.
enjoyed an
(6/ioXo77;7-ij!)

liad

'

j

;

;

;

That confessors were
an honorary

office is

in

some cases entitled

to

not the same thing as saying

that confessors were preferred to others for the
higher offices of the Church when they became
vacant. Tertullian [adv. Valent. 4) tells us that
Valentinus was indignant, when he expected to
become a bishop, because another was preferred
before him by reason of a claim which confessorship (martyririm) had given him. It is not said
that the confessor who was preferred was made
bishop without being ordained.
Eusebius (HE
v. 28), quoting an
unnamed writer about the
heresy of Artemon, mentions a confessor Natalius
who was chosen by the heretics as their bishop,
apparently because of his confessorship (early 3rd

Hippolytus {Hcer. ix. 7) relates how
having been imprisoned in Sardinia, succeeded Zephyrinus at Kome as bishop. Asclepiades,
a confessor, became bishop of Antioch (Eus.
vi. 11).
But these and other instances prove nothing as to confessors hecoming bishops without
cent.).

Callistus,

HE

ordination.

—

8. Transmission of the ministry.
In this section
enter on the consideration of a series of facta
whose significance is much disputed. An endeavour
wUl be made to state the whole of the facts as far

we

as they are relevant to the early period with
which this article deals.
For a description of
rites used in transmitting the ministry see art.

Ordination.
In the NT we find, in the case of the Seven
that the people 'elect' (v.^ ^feX^fai-To),
while the apostles 'appoint' (v.^ Karaariiaoixev) and
set apart by prayer and imposition of hands (v.^).
In 14^ Paul and Barnabas
ordain
(x^ipoTovi]aavTsi) presbyters 'for' the people of Pisidian
Antioch, Iconium, etc. The word used is a general
one, and does not necessarily imply laying on of
hands. It is used for election by a show of hands,
or (as here) simply for appointing.
In the case of
the elders (presbyters) at Ephesus, Hort [Christian
Ecclesia, p. 99) remarks that there is no indication that St. Paul appointed them.
Yet the phrase
the Holy Ghost hath made you bishops (Ac 2ff^)
cannot be pressed to mean a direct authority of
the presbyters received from God without human
intervention, such as St. Paul himself had (Gal 1').
God works through human means and the analogy of 6''- 14^ will lead us to suppose that, though
(a)

(Ac

6'-"),

'

'

'

'

;
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the people probably elected their presbyters, St.

Paul appointed them.

Luke

not accustomed
to repeat details of this nature.
In 1 Ti 4'* the
presbytery are said to have laid hands on Timothy,
and in 2 Ti l" St. Paul is said to have done so
probably here we have the counterpart of the
custom which is found in later ages of the presbyters and bishop joining in the ordination of a
presbyter (see below). In 1 Ti 5°^ Timothy lays on
hands, though it is doubtful if ordination is here
referred to.
In Tit P Titus appoints' ((caTno-TTJajjs)
presbyters in every city in Crete. We may notice,
by way of analogy, another laying on of hands in
Ac 8" 19°, which is not ordination this is reserved
for the apostles in those passages, though ordinarily
they did not baptize (8" 10** 19^ 1 Co 1""").
For the sub-apostolio period we have very little
evidence on the point which we are now considering.
But Clement of Rome describes in general
terms how the ministry was appointed.
St.

is

;

'

;

[The apostles] preaching everywhere in country and town,
appointed their first-fruits, when they had proved them by the
be bishops and deacons. .
. They, appointed (#caTe'a-TTja-av) the aforesaid persona [the bishops and deacons], and
afterwards they provided a continuance,! that if these sliould
fall asleep, other approved men should succeed to their ministration.
Those therefore who were appointed by them (the
apostles), or afterward by other distinguished (iWoyCfjitiiv) men
with the consent of the whole Church
these men we consider to be unjustly thrust out from their ministration' (Cor.
*

Spirit, to

.

.

.

.

42, 44).

Here we have popular election, and 'appointment {Karda-Taffis for this word see art. ORDINATION) by 'distinguished men,' i.e., not by the
bishops and deacons,' but by such viri apostolici
as Timothy and Titus.
'

;

'

'

together with the bishop, though he alone says the
prayer of ordination. This is found in the Egyp,
Ch. Ord. (§ 32), the Ethiop. Ch. Ord. (§ 22), the
Test, of our Lord (i. 30), the Gallican Statutes (§ 3
Hefele, ii. 411), and the Verona Latin Fragments
(Hauler, pp. 108-110). These manuals emphasize
the fact that the bishop acts alone in ordaining a
deacon. This (as the last manual says) is because
the deacon is ordained for the service of the bishop,
and does not take part in council with the clergy,
while on a presbyter the presbyters also lay (their)
hands, because of the common and like spirit of
the clergy (cleri) ; for a presbyter can only receive,
he cannot give [this spirit], and therefore he does
not ordain the clergy, but at the ordination of a
presbyter he signs when the bishop ordains' (see
above, § 4 (5)).
'

The custom of presbyters joining in the laj-ing on of banda
is ordained was apparently not known to the
writer of the Apost. Const. He says (viii. 16)
When thou
ordainest a presbyter, O bishop, lay thy hand upon his head in
the presence of the presbyters and deacons, and pray,' etc. He
uses almost exactly the same words about the ordination of a
deacon, while he does not, as the other Church Orders do,
emphasize the fact that a bishop acts alone in ordaining a
deacon. So in iii. 20 we read, according to the best MSS
A
presbyter and a deacon [are to be ordained] by one bishop and
[so are] the other clerks.* Three MSS here read by one bishop
and the other clerks ; but this cannot in any case be the right
reading, for deacons were never ordained by the bishop and
presbyters jointly, and moreover clerks must here mean the
minor orders. See also above, § 4 (6).

when a presbyter

'

:

;

'

*

For the 3rd cent, we have evidence that only
bishops (in the later sense) could then ordain for
Novatian had to get, by a disreputable trick, three
bishops to ordain him (see below (e) and (/)). Firmiliau of Cappadocia, writing to Cyprian about the
re-baptism of heretics (Cyprian, Ep. Ixxv. [Ixxiv.]
7 f ), denies that heretics can baptize, and says that
all powers and graces are established in the
Church where the presbyters preside who possess
the powers both of baptizing and of imposition of

Thelimitation of the power of ordaining to bishops
found in a large number of writers. For the
Canons of Hippolytus see above. The Apost. Const.
say that a presbyter cannot ordain even the minor
orders (iii. 11, 20, viii. 28). So also the Ethiopia
Didasc. (§ 14) limits ordination to bishops. Jerome,

hands and of ordaining.' Then, referring to St.
Paul's having baptized {sic) John Baptist's disciples again, and having laid hands on them that
they might receive the Holy Ghost, Firmilian goes
on to say that the bishops of these times can by
imposition of hands alone give the Holy Spirit (i.e.
by confirmation). His argument is against admitting heretics without re-baptism, because of St.
Paul's action in Ac 1 9 ; but his words necessarily
mean that none in his day but bishops could receive

between bishop and presbyter, yet denies that
the latter can ordain
What does a bishop,' he
writes, that a presbyter does not except ordination?' {Ep. cxlvi. 1, ad Evangelum '). The case
of Ischyras, which happened early in the 4th cent.,
is important in this connexion, and is related by
Athanasius {Apol. c. Arian. Hi., 76). Ischyras
had been ordained presbyter by Colluthus, who
was, Athanasius tells us, never other than a

;

.

'

'

'

heretics

by confirmation.

With regard

to the

words which he uses in the earlier part of the
paragraph, we may remark that by
presiding
presbyters he must, being himself a bishop in the
later sense of the word, mean bishops, even if he
alludes to the custom of the presbyters joining in
the ordination of a presbyter (see below) and it
is significant that Cyprian translates Firmilian's
irpea-^irrepoi by
maiores natu' and 'seniores,' not
by presby teri ; cf. also § 4 in the same Epistle
we the presbyters and prelates.' We notice here
another instance, besides those mentioned above
'

'

;

'

'

'

:

'

of bishops being still called Tpe<r^irepoi..
least from the 4th cent, onwards we find
explicitly stated the rule that only a bishop can
ordain ; possible exceptions will be noted below.
As the Cano7is of Hippolytus, though not in their
present form of the 3rd cent., reproduce very faithfully the language of their source, which probably
goes back to Hippolytus's time, and may even have
1 iTTi.ij.ovr)v.
This is a conjecture
the MSS have cttii-ojix^c,
e7rt5ojiA7)i', and the Syriac versions apparently read en-l SoKijurJi" or
in § 4

[b],

At

;

,

been written by him, it seems likely that this
explicit rule also goes back to Hippolytus's time
at least {see iv. [ed. Achelis, § 32] : the power of
ordaining is not given to [a presbyter] ').
In and after the 4th cent, (we have no earlier
evidence on the point) we find a custom which is
still prevalent in the West, that at the ordination
of a presbj^ter the presbyters should lay on hands

«Vl 5oKi/i^ (see Lightfoot, Apost, Fathers, pt. i., * Clement,' ii.
132). Gore (Church and the Ministry/, p. 2S8, n.) renders ' gave
an additional injunction,' retaining eirti'o^^i/ on the strength of
a recently discovered Latin version, which has ' legem dederunt.'

'

'

'

is

who

energetically enunciates the closeness of rela-

tion

:

'

'

'

presbyter. When after the Meletian schism in
Egypt at the beginning of the 4th cent. Alexander
(bishop of Alexandria, A.D. 313-326) admitted the
presbyters who had been ordained by Meletius
(bishop of Lycopolis), Ischyras was not even
numbered among them, and therefore he did not
receive ordination in that quarter {§ 11) ; but he
was ordained presbyter by Colluthus, and all
ordained by that man were, after the schism, reduced to the rank of laymen ; and, Athanasius
adds, no one doubts it (§ 12). The same writer
quotes (§ 76) a letter of the clergy of Mareotis (in

Egypt) saying that Ischyras was no presbyter
that he had been ordained by Colluthus who pretended to the episcopate [this is significant for the
point of view of the clergy of Mareotis] and that
all ordained by Colluthus resumed (at the end of
the schism) the same rank that they had before,
and so Ischyras proved to be a layman. Alexander
;

himself, in a letter quoted by Theodoret {HE i. 3),
accused Colluthus of ' making a trade of Christ for
lucre,' and says that he set up his sect before
Arius's separation. Colluthus was declared by
the Council of Alexandria (A.D. 324) to be only a
presbyter.
must notice that the refusal to

We
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recognize Ischyras' ordination was not due to the
fact tliat CoUutlius was in schiam (as also Meletius
was), but to tlio fact that he was only a presbyter,
and therefore could not ordain (on CoUuthus see
also Epiphanius, Hcer. Ixix. 2).
may now consider certain possible exceptions
to the above-named rule.
(6) The ISlh canon of Ancyra (A.D. 314).— This
canon, according to one reading, seems to say that

We

under certain circumstances a presbyter was
lowed in Galatia to ordain. It runs thus

al-

It is not permitted to chorepiscopi to ordain presbyters and
deacons, aXXa [tuiv^ M^^c TrpeCT^urepov? (war. led. Trpeo-^uWpots)
TToAews, unless permission be given by the bishops in writing in
every {var. led. another) parish [i.e. diocese].
'

'

The words

left

untranslated are uncertain both

as to the reading and as to their signification. The
dative irpea^vripoLi is adopted by Lightfoot, who
translates
nor even to city presbyters, except
permission be given in each parish by the bishop
in writing.' This would recognize that city presbyters might, if allowed by the bishop, ordain.
On the other hand, Eouth, Gore, and Rackham
read the accusative, and the last writer has gone
into the readings with great care (in Studia Bibl.
This would
et Eccles., iii. [Oxford, 1891] 139, 194).
forbid chorepiscopi to ordain city-presbyters without leave. If so, there is still a doubt as to the
meaning of dXXA ii.tiv injSi. Kouth renders much
while Rackham follows
less ; Gore
no, nor
he
Lightfoot here and translates not even
takes the middle clause as a parenthesis, and
understands the canon to say tnat chorepiscopi
may not ordain presbyters and deacons in another
parish, not even may they ordain town-presbyters
(in their own parish) without the bishop's permission.
On the whole, the readings of this canon
are so uncertain that no argument can safely be
buUt upon it. It is a decided objection to Lightfoot's general interpretation that, if it were the
true one, this canon would stand absolutely alone
the Alexandrian case (see
in 4th cent, literature
below) is quite different. Another objection is
that it would place the city-presbyters on a higher
level as to powers of ordination (cf.
not even ')
than the chorepiscopi, who at any rate were normally bishops. For detailed discussions on this
canon see Lightfoot, 'Dissertation,' p. 232 f. ; Gore,
Church and Ministry^, note D, p. 338.
(c) The Canons of Hippolytus say (ii. [ed. Achelis,
§ 10]) with regard to the ordination of a new bishop
that one of the bishops and presbyters, who lays
his hand on his head, is to say the ordination
prayer. This canon has sometimes been quoted as
one of the bishops or presbyters is
if it said that
As we have seen, the Canons say that a
to do so.
presbyter cannot ordain, and therefore this is clearly
not a permissible interpretation. But what does
the canon mean ? Gore (p. 132, n. 5) supposes that
in the original (we have the Canons only in a
translation of a translation) the direction was
that one bishop and one presbyter were to lay on
hands and to say the prayer. This would be in
accordance with the close relation between these
orders elsewhere hinted at in the Canons (see above,
Yet this explanation does violence to
§ 4 (6)).
the grammar of the text as we have it ; for all the
verbs are in the singular. Another explanation
may therefore be preferred, that unus ex episcopis
et presbyteris' means 'one who has toth the
episcopate and the presbyterate,' for we have
already seen (in § 4 (6)) that a bishop was not considered to cease to be a presbyter when he became
bishop. The facts of the transmission of the
Canons make it precarious to fix certainly on any
one translation of the words ; but they cannot be
adduced as an exception to the rule which we are
considering.
'

'

'

'

'

;

'

'

—

;

'

'

'

'

'
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(d) I'he succession at Alexandria.
Much more
important than the above is a peculiarity said to
have existed at Alexandria in the earliest ages.
(The matter is full of difficulties and may be

studied in detail in Liglitfoot,
Dissertation, p.
230 f., and in JThSt ii. [1901] 612 f. [£. W. Brooks,
Turner], iii. [1902] 278 [Goro].) Jerome says [Ep.
cxlvi., ad Evangelum ') that at Alexandria till the
middle of the 3rd cent, the presbyters nominated
{nominabant) as bishop one of their own number,
and placed him in a higher grade, as if an army
were to appoint {facial) a general, or deacons were
to choose from their own body one whom they
knew to be diligent, and to call him archdeacon.
He then goes on to deny that a presbyter can
ordain, in the words cited above (a). Somewhat
similarly,
Severus, Monophysite patriarch of
Antioch in the 6th cent, (we have his letter only
in a Syriac translation), says that the bishop of
Alexandria used in former days to be appointed
(the Greek verb was doubtless KaSia-Tacreai.) by presbyters, but 'afterwards the solemn (or mystical?)
institution of their bishops has come to be performed by bishops.' The word rendered 'institu'

'

'

tion,' mettasrhdnuthd, may mean either 'election'
or 'ordination' (R. Payne-Smith, Thesaurus Syria-

Oxford, 1879-1901, ii. 2737).
Jerome may
mean, as some later writers understood him to
mean, that the Alexandrian presbyters elected
their bishop from their own number, and that no
cus,

further ordination was necessary we should thus
have, as an exceptional custom, a body of what we
may call presbyter-bishops, who had been entrusted
when they were ordained with the full powers of
the ministry, including the ordination of others,
though they delegated the function of ruling to
one of their number. Or the meaning may be
that, unlike other presbyters, the presbyters of
Alexandria had the right of electing their own
bishop without the intervention of the neighbouring bishops.
Confirmation of Jerome's statement has been
found in three writers besides Severus. Ambrosiaster's testimony, however, as we have already
seen in § 4 (b), is irrelevant. In the apophthegms
of the Egyptian monk Poemen (JThSt ii. [1901]
613) it is said that certain heretics accused the
archbishop of Alexandria [probably Athanasius or
his successor] of having his ordination (x^Lporovla)
from presbyters. This was in the latter half of
the 4tn cent., and Jerome distinctly states that
the custom which he mentions had ceased a hundred
years before. Certainly Athanasius was elected
by the people and the bishops, and ordained by the
;

latter (cf. art. Laity, § 4).
ness, made no reply ; but,

Poemen, in his meekthough the accusation
was doubtless a pure calumny, it may probably be
an echo of some former peculiarity at Alexandria.
The third writer is Eutychius, an Arab patriarch
of Alexandria in the 10th cent., who says that the
twelve presbyters of Alexandria, when the patriarchate was vacant, chose one of their number, and
the remaining eleven laid their hands on him, and
blessed him, and created him patriarch, and that
this lasted till the time of Bishop Alexander (A.D.
313-326).
Those who are familiar with the late
ecclesiastical histories of the Eastern Churches,
which are full of fables and of impossible statements, will hesitate to accept Eu tychius's testimony
as an independent confirmation of Jerome.
He
probably depends on Jerome at third or fourth
hand, and it is not surprising that he flatly contradicts him.
We are, then, met with a perplexing series of
contradictory statements. But they can hardly
be all dismissed as entirely devoid of truth. Probably there was at Alexandria in very early times
some peculiarity in the appointment or in the
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ordination of bishops, whether it took the form of
the presbyters electing him or of their ordaining
him.
gi'eat difficulty in the way of the latter
supposition is the fact that Jerome makes the
change to have taken place in the time of Origen.
Yet Origen, who suffered much from the autocratic
authority of the bishops of Egypt, and especially
of the bishop of Alexandria, and who was prompt
to castigate bishops for going beyond their powers,
gives no hint that in his o^vn day a great change
was taking place by which the Alexandrian presbyters were being deprived of their rights (on this
point see, further. Gore, Church and Ministry^, p.
127 f.).
On the whole, the remark of C. H. Turner
{JThSt ii. 613) seems just, that 'it becomes harder
than ever to discover the history and character of
this exceptional system in detail.'

A

(e)

Some

other exceptions which have been alleged are

due to

a misapprehension. Thus Paphnutius, a presbyter and hermit
in the Scetic desert in Egypt in the 4th cent., is said by his
younger contemporary Cassian, the historian of Oriental hermits
(ConfereTices, iv. 1), to have promoted a certain Daniel to the
diaconate and presbyterate. The meaning here must certainly
be to nominate,* as is often the case even with the words constituere,' 'ordinare,' and the like.
We read, e.g., of kings
ordaining bishops and popes (see Gore, p. 341). To suppose
that at the end of the 4th cent, a presbyter in Egypt laid on
hands to ordain, and that Cassian, writing at Marseilles in the
6th cent., mentioned it without surprise, would indeed be an
anachronism. Another instance is the statement by Cyprian
that Novatus, a schismatical presbj'ter in Africa in the 3rd cent.,
appointed (constituit) Felicissimus deacon (Ep. Hi. [xlviii.] 2,
* ad Cornel.').
The meaning here is capable of being tested. A
few lines later on Cyprian says that Novatus, who had made
(fecerat) a deacon, made [Novatian] a bishop.
But Cornelius
tells us (Eus.
vi. 43) that Novatian got three rustic bishops
from a remote part of Italy to come to Rome, and when they
were drunk to ordain him through a counterfeit and vain imposition of hands.' Thus 'making' a deacon or bishop here
means 'getting him ordained.' [Eusebius calls Novatian
'

*

'

'

'

'

*

'

'

'

BE

'

•Novatus'; on this see DCB iv. 63.] The story of Aidan lies
outside our period, but it may be here briefly referred to. Bede
says (HE iii. 5) that the seniors of lona, a.d. 634 or 635, ' ordaining' (ordinantes) [Aidan] bishop, sent him to their friend King
Oswald to preach the gospel. Here 'ordaining' can only mean
' procuring
the ordination of.' We know that the Irish and
Oolumban monks had a bishop with them for episcopal acts,
though they had no system of diocesan episcopacy. But in any
case it is impossible to believe that Bede, the ardent upholder
of the customs of Konie, would have accepted (as in fact he did
accept) Aidan as a true bishop if he had been ordained by
presbyters only.
(/) Bishops ordained by not fewer than three
bishops.
The earliest example of this rule, as a
definite enactment, is at the Council of Aries in
Gaul (A.D. 314), wliich says that ordinarily seven,
but at any rate not fewer than three, bishops are to
take part in the ordination of a bishop (can. 20).
The 4th canon of Nicsea says that a bishop is to be

—

appointed {KaBlcTacrdaL) by all the bishops of the
eparchy (province)
at any rate at least three
shall meet and ordain, the other bishops giving
their assent in writing. The Apost. Const, (iii. 20)
say that a bishop is to be ordained (xeipoTovelcreai.)
by three bishops, or at least by two, and is
not to be appointed {Kaffla-raa-Bai) by one ; so Apost.
Canons, 1, Ethiopic Didasc. % 16. But this rule
must have been in force long before the 4th century.
Cornelius was ordained by 16 bishops (Cyprian, Ep.
Iv. [li.] 8, 24, 'ad Antonianum ').
Novatian was
ordained, as we have seen (e), by three ; had the
rule not been then in force, he would have been
content with getting a single bishop to ordain him.
Much stress is laid by Athanasius on the number
of bishops who took part in his own election (see
art. Laity, § 4). At the third Council of Carthage
(A.D. 397) it was proposed that twelve bishops
should be the minimum ; but this proposal was not
;

carried (Hefele,

ii.

408).

An exception to the rule is found at Rome,
where, at least from the 6th cent, onwards, the
pope acted alone in consecrating bishops (Duchesne,
And in the Celtic Church it was common
361).
I a bishop to be consecrated by a single bishop.
The object of the rule seems to have been to

W

secure the assent of the comprovincial bishops to
the election. But in the ordination itself there is
a variety of usage as to what part the bishops took

Ordination).
Appointment of the minor orders. In the 4th
cent., when minor orders were developed, there was
(see art.

—

(g)

a certain discrepancy of usage as to whetlier certain
classes of persons were 'ordained' at all, i.e. set
apart by some solemn ceremony and also a distinction was frequently made between ordination with,
and ordination without, laying on of hands. Basil
distinguishes the ministers who were ordained
without it from those 'in orders' (iv ^a$ij.(f, Ep.
can. tert. ccxvii. 51).
So the Apost. Canons
(82 [81]) speak of the x^'P'"''"'''' ^aB/j.oS, meaning
ordination to the higher ministry.'
In the Test, of our Lord (i. 44 f.). Canons of
Hippolytus (vii. [ed. Achelis, § 48 f.]), Egyp. Ch.
Ord. (35 f.), Ethiop. Ch. Ord. (27), subdeacons and
readers are ordained without imposition of hands ;
so the reader in the Const, through Hippolytus
(13); and the subdeacon in the Gallican Statutes
(§ 5), which take the same thing for granted in the
case of the ordination of an acolyte, exorcist, reader,
doorkeeper (§§ 6-9). On the other hand, the Apost.
Const, (viii. 21 f ) press the laying on of hands, and
appoint it for the ordination of both subdeacon and
reader.
The Const, through Hippolytus appoint
it for a subdeacon (11), but not for a reader.
In many of these manuals persons holding charismatic offices are not ordained at all. Such are
;

'

.

confessors, virgins and ascetics, widows, exorcists.
But there are exceptions, in which some of these
classes receive an ordination of some sort, though
without imposition of hands. In the Test, widows
'who preside' are ordained (i. 41) ; in the Canons
of Hippolytus (viii. [ed. Achelis, § 53 f ]) one who
wishes to be ordained because he has the gift of
healing is not to be ordained until it is made clear
that the gift is of God (other manuals say that one
who has a charisma is not to be ordained, i.e. merely
for that reason) ; in the Gallican Statutes (§ 7) an
exorcist is ordained, and a book is given him in
which the exorcisms are written. Virgins (ascetics)
receive a blessing on their profession, not from
presbyters, but only from the bishop, in Gallican
Statutes (§ 11) and the 3rd canon of the Council of
Carthage, A.D. 390 (Hefele, ii. 390).
9. The institution of a ministry by our Lord.
now enter upon the consideration of theories
as to the origin and development of the ministry.
There are two main trends of opinion, and an
attempt will be made to summarize them, without
going into questions of detail, and without going
.

—

We

beyond general

principles.

held that our Lord founded a ministry
to be a means of bestowing grace on the Church
{a) It is

For this purpose He
and for its government.
founded an apostolate, and gave to it a commission
apart from the Church at large. It is clear from
Acts, and to a certain extent from the Epistles,
that the apostles exercised an authority over the
Church, and it is difficult to conceive that that
authority was due to delegation from the people
themselves. Of such a delegation there is no trace
in the NT, and the position of the apostles after
Pentecost appears to presuppose a distinct commission from our Lord Himself. The ministerial
commission, whether given to the apostles or to
the Church as a whole, was not bestowed till after
the Kesurrection but our Lord foretells the gift
Whatever be the true
in more than one passage.
;

exegesis of the promise to St. Peter after his confession of the Christ (Mt 16'"-), and of the phrase,
Charch,' the
'Upon this rock I will buUd

my

pa0u(is in 1 Ti 3'3 see above, § 6 (i). The word is used in
Eus.
iu. 21 and at the Council of Ephcsus (can. 1, A.D. 431)
in the sense of the ' position ' or ' order of bishops.
1

For

HE

'
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passage about giving the keys of tlie kingdom of
heaven carries a coniniissiou of binding and loosIt is not a commission
ing, i.e. of government.
tiien given, but a promise that it will be given
and
the promise was fullilled after the Resurrection.
The commission is, however, not here promised to
the Church as a whole. On the other hand, in
Mt 18'"- the Church ( iKKk-qala.) is spoken of as
exercising discipline, and our Lord then gives (apparently to the Twelve, but this is disputed) tliat
promise of binding and loosing which had already
been given to St. Peter.
'The supernatural
authority does inhere in the Church as a body,
but the Church has (not by her own but by Christ's
authority) executive officers, and it is through
them that her judicial power is put into effect'
;

A

distinct
(Gore, CImrch and Ministry'', p. 207).
stewardship, however, apart from the powers
promised to tlie whole flock, is foretold in the
parable of Lk 12'"-«^. This parable, as F. Godet remarks (Com.*, Eng. tr., Edinburgh, 1887, ii. 108),
assumes that the apostolate will be perpetuated till
Christ returns, a ministry of the word established
by Christ. The same writer adds that the theory
which makes the pastorate emanate from the
Church as its representative is not Biblical this
office is rather an emanation from the apostolate,
and therefore mediately an institution of Jesus
;

Himself. It may be added
the stewardship is appointed
future: 'shall set over his
that the household may be
last until the Lord comes.

that in the parable

by the Lord (note the
household'), in order
fed, and that it will

ministerial commission was given after the
Resurrection, but it is disputed whether it was
given to the apostles or to the Church at large.
The commission in Jn 20"'"^, with the gift of the

Holy Ghost (i.e. irvcvfi.a S.yiov without the article)
and the power of binding and loosing, was given
on the evening of Easter Day, when only ten of
the apostles were present, Thomas being absent
(v."*).
It was distinctly a
mission
As the
Father hath commissioned (diri<rTa\Ke) me, I also
send (TT^/iTTu') you.' But it is uncertain whether
others were present on this occasion besides the
Ten.
The disciples' are mentioned (v.'^), but this
'

'

:

'

'

means the apostles. In the description in Lk
2433ff.^
which seems to refer to the same appearance
of our Lord, we read of the Eleven and them that
were with them.' The number 'eleven' is only
a general way of speaking, for Thomas was not
present in this passage there is no word of any
often

'

;

commission.
Putting the passages together, we
may conclude that it is probable that others besides
the Ten were present, but the indications point
to the commission having been given only to the
apostles.
That Thomas had the commission given
to him at another time can only be conjectured.
In the First Gospel the commission is given when
the eleven disciples are assembled on the mountain in Galilee
All authority hath been given unto
'

:

me

'

heaven and on earth. Go ye therefore,' etc.
It has been suggested by H. Alford (Com. in loc.)
that others besides the Eleven were then present,
because 'some doubted.' But this is against the
grammar. The some ' must have been certain
of the Eleven nor is it at all improbable that the
apostles, or some of them, though they believed on
Easter Day, yet allowed doubts to assail them afterwards. This hesitating faith was characteristic
it was finally confirmed only by the Pentecostal
gift.
We do not know what account St. Mark
gave of the ministerial commission but the author
of the Appendix certainly conceived the commission
as having been given to the Eleven ('Mk' 16^''^-).
in

'

;

;

;

This word marks nothing more than the immediate relation of the sender to the sent,' while the other verb denotes a
delegated authority (see B. F. Westcott, Com. in loc).
1

The more probable

conclusion seems to be that
the special ministerial commission was given to
the apostles to hand on in perpetuity to succeeding
generations, although the Church at large was
given a supernatural authority to be exercised by
divinely appointed ministers.
For a fuller exposition of this view see Gore, op. cit., oh. iv. and (in
the later editions) note M.
very different view is taken by Hatch
(b)
(Organization of the Early Christian Church) and
Hort (T/te Christian Ecdesia). Hort holds that
the commission was given to the Church as a
whole, and that the Church as a whole appointed
the apostles, whose authority was due to the
spontaneous homage of the Christians in Jud^a.
He thinks that the apostles were not commissioned
by our Lord to govern the Church, but only to be
witnesses of His resurrection that they were not,
strictly speaking, officers of the Church as the
Seven were (p. 231). He doubts if they had any
authority outside Judcea. An indefinite authority
grew up round them because they were personal
'
witnesses.
The Ecclesia itself, i.e. apparently
the sum of all its male adult members, is the
primary body, and, it would seem, even the
primary authority (p. 229). With regard to the
commission in Jn 20, Hort thinks that others
besides the apostles were probably present, and
that, though perhaps the charge was directly and
principally
spoken to the apostles, yet it was
spoken to them as representing the whole community (p. 32 f ). [There is no scriptural authority
'
for Hort's addition
of
adult male
to the

A

;

'

'

'

.

'

The

'
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narrative. ]
On these various views it may be remarked that
it is common ground that the apostles were given
the commission as representing the Church. The
point in dispute is whether they received a commission from our Lord direct, distinct from the
Church, i.e., whether they derived their authority
from Him immediately or from the people to whom
they were to minister.
10. The origin of the diocesan episcopate.
may in conclusion state very briefly the main
theories which have been advanced to account for
the universal existence of the diocesan episcopate

— We

from the 2nd cent, onwards.
(fit) The first view is that the diocesan episcopate
is the successor to the apostolate, but localized.

The

old local ministry was represented by the
presbyters and deacons of the later period ; and
the supervisory ministry of the apostles, which
was formerly itinerant, by the bishops who were
now settled in one place. In this view the complete
commission, which was held at first by the apostles,
was given to certain viri apostolici and then to
bishops (in the later sense) only, and presbyters
and deacons never from the first possessed the
commission to hand on the ministry to others.
This was the more usual patristic view. For an
able statement of it reference may be made to
Gore, The Church and the Ministry.
(b) The second view is that the diocesan episcopate was evolved, by apostolic direction, from
the presbyterate or, to speak more accurately,
from the body of presbyter- bishops. This evolution was effected by one of the members of this
body being given certain sole powers, notably that
of ordaining.
In this view the old presbyterbishops had the complete ministerial commission,
even as the apostles had it, but the complete commission was restricted at an early date to one of
their number.
This is the view of Jerome,
Ambrosiaster, and some other Fathers. It may be
studied in J. B. Lightfoot's Dissertation,' which
;

'

upholds

it.

'

VOL.

VIII.

—43

It is clear that either of these views is compatible with either of those described in § 9.
On
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the one hand, the second view is compatible with
the highest doctrine of apostolic succession, such
as Jerome himself held. And, on the other hand,
the first view is compatible with the belief that
the apostles derived all their authority from the
people.

Whatever view be taken of the matters touched
in this and the preceding section, it is important
to notice a point on which all are agreed.
The
on

Christian ministry is not vicarious, but representative.
The members of it do not form a class
having a closer relationship to God than the laity,
for every Christian holds personal communion
with the divine Head of the Church (Lightfoot,
All have direct access
pp. 181, 268 ; Gore, p. 76).
to God, and the minister does not perform the
people's religion instead of them.
He represents
the people to God by acting as their mouthpiece,
but the worship which he offers is the people's and
not merely his own. The sacrifice of prayer and
praise is offered by all, though the minister may be
the only one who gives audible utterance to it.
He represents God to the people, as the human

instrument by whom the word is preached and the
sacraments are administered.
But he is not a
barrier between God and the people.

—
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Antwerp, 1695 ; C. Gore, The Church and the Ministry^,
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;

'
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I.

The myth. — Minotaur

(6

Mipwravpos, 6 Taupos 6 ilivw Ka\ovfjievos,^ ' the Minosbuir or 'bull of Minos') is in Greek myth the
ofit'spring of Queen Pasiphae's union with a bull,
and is represented as a man with a bull's head and
tail.
As Apollodorus tells the story,^ her husband,
Minos, had become king of Crete through the goodwill of Poseidon ; after telling the people that the

gods had chosen him and would grant whatever he
asked, he prayed Poseidon to send a bull from the
sea that he might sacrifice it. But he broke his
vow, for, when the splendid creature came forth
from the deep, he added it to his herd and offered a
substitute on Poseidon's altar. To punish him the
god inspired Pasiphae with an unnatural passion,
gratified through the artifice of Daidalos, who
concealed her in a wooden cow. She bore a child,
the bull of Minos,' who had
a bull's head, but was otherwise like a man.
"Warned by an oracle, Minos imprisoned the
monster in the labyrinth built by Daidalos.
Moreover, the bull from the sea was made savage
by Poseidon, and it was one of the labours of
Herakles to capture it and carry it to the Peloponnese thence it wandered to Marathon in Attica,
and ravaged the country.
Androgeos, son of
Asterios,

surnamed

'

;

Minos, having come to Athens and beaten all
opponents at the games. King ^Egeus challenged
him to go forth against the bull, which killed him."
Minos, to avenge his son, made war on Athens, and
exacted as a condition of peace that every year
(ei'ery ninth year, according to Plutarch, Theseus,
*

Paus.

I.

xxiv.

1.

' Apollod. 11. V. 7, m. i. 3, XV. 7, Epit.
3 Schol. Plato. Minos, 321 A.

L

7ff.

14) the Athenians should send seven youths and
seven maidens to be devoured by the Minotaur.
On the third occasion Theseus, who had overcome
many robbers and, last of all, had captured the
Marathonian bull, was chosen or offered himself as
one of the victims. When he landed in Crete,
Ariadne, daughter of Minos, fell in love %vith him,
and, on his promising to take her to Athens as his
wife, contrived with Daidalos that he should escape
from the labyrinth, giving him a clew of thread
which he was to make fast at the entrance. Holding the thread, he penetrated to the Minotaur's
lair and slew him with his fists.
Then he made
his way out and escaped by night with Ariadne
and his companions.
Apollodorus omits the incident of Minos' ring
and Poseidon's recognition of Theseus as his son.'
The story is further rounded off by Pherekydes ;
Theseus sacrifices the Minotaur to Poseidon, and
the injured god at last gets his due.
In this form the story owes much to Attic
dramatists, who depicted Minos as a cruel tyrant,
while the general tradition saw in him a wise lawgiver and founder of Hellenic civilization.^ The
Attic version became an intricate romance in which
Daidalos was almost as much the hero as Theseus.
It credits Athens through him with the miraclea
of Minoan craftsmanship.
It emphasizes Minos'
fraud on Poseidon, because the god's son, the Attic
prince Theseus, is to be the instrument of his
vengeance. When, outwitted by Theseus, Minoa
imprisons the other Athenian hero, Daidaloa
makes himself wings, and his escape is the motive
for Minos' futile campaign and ignominious death

in Sicily.

The genuine Cretan elements in the rambling
composite tale are the sea-born bull, so closely
resembling the divine lover of Europa, the Minotaur and the labyrinth, both figui'ed on coins of
Knossos, and the fall of the Minoan Empire in a
The break
Sicilian expedition (cf. Herod, vii. 170).
between pre-historio and Hellenic Crete was in
many respects complete, but the coins make it
probable that the legend of a bull-monster clung
to the pre-historic palace at Knossos, and was
adopted by the Dorian settlers. A. J. Evans, the
excavator of the site, has shown how the complex
of ruined walls, adorned with frescoes of bull-fights,
in which boys and girls took part, and processions
of tribute-bearers, must have helped to shape the
story.' The name of the labyrinth is explained
with the help of M^pys, the Lydian word for
double-axe,' ^ as meaning ' house (or place) of the
axe,' a sacred emblem which stood in shrines
within the palace and was often engraved on its
walls and pillars. This may have been the ancient
name of the palace, placed under the protection of
a deity with whom both axe and bull were closely
associated (hence the frequent juxtaposition of
double-axe and horns see art. vEgean Religion,
i'he remarkable preservation
vol. i. p. 145, fig. 5).
of the ruins proves that they were respected by
the Greek and Roman inhabitants, perhaps as the
remains of the labyrinth, which the ancients
Diodorus mentions
the
located at Knossos.
foundations of Rhea's house and a cypress-grove
'

;

'

I. xvii. 3, describing a painting of the 5th cent. B.C.
cf. Bacchvlides, .wii.
;
Frag. 106 IFBG i. 97) = schol. to Od. xi. 320 (Tbeacus is
told how to surprise the Minotaur as he sleeps in the f^vx6<i,
evidently the central point of a conventional maze ; cf. § 3
below).
3 This conflict of views is discussed in the Platonic dialogue
Both writers
Minos, 31SD and S20E, and in Plut. Thes. 16.
remark that Minos made a mistake when he quarrelled with a
city like Athens, whose tragic poets could make or ifrtir a
reputation.
S
xxi. [1901] 109 ff., BSA viii. [1901-02] 103.
' Plut. Qxioest. Grmc. S02A.
A cognate form would be the
name of Labraunda, the Carian town where an axe-wielding

1

Paus.

by Mikon
2

JHS

Zeus was worshipped.
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which has been hallowed since ancient times'' as
existing Uiere in his day
the tabus attached to
such a precinct go far to account for the survival
walls
of the pre-histonc
in the niidat of a classical
He denies that any trace of the labyrinth
city.
remained,^ but seems to be combating an accepted
;

Philostratus,' writing early in the 3id cent,
after Christ, mentions the labyrinth as the chief
'sight' of Knossos. Late writers* transfer the tradition to the subterranean passages of a quarry above
Gortyna, described by P. Bclon ''and other travellers.
2, The Minotaur in ancient art.
In the Cretan
art of the bronze age we meet with a series of
belief

;

—

hybrid monsters, combining a human body with
various animal-heads, which seem to represent
demons (cf. ^gean Religion, vol. i. p. 145) the
types may have been influenced by the animalheaded deities of Egypt or have been generated
locally by ritual dances in which animal-masks
were worn.
Among them is a Minotaur-like
figure, the most significant instance being a clay
seal-impression from Knossos which shows a seated
monster with calf's head and forelegs and a bearded
man standing before it.^ Bull-headed men appear
in the archaic art of Greece and Etruria, and until
the reforms of Marius a figure of this kind was one
of the standards of the Roman army.' The earliest
representation of Theseus and the Minotaur is a
small gold plaque from Corinth (Berlin Museum,*
a work of c. 600 B.C.). In the second half of the
6th cent, the slaying of the Minotaur appears on
black-figure vases, and, according to Pausanias,
the Minotaur was twice figured among the mythological groups on the Arayclasan throne (a) bound
and led captive by Theseus (ef. the sacrifice to
Poseidon mentioned by Pherekydes), (6) being
slain by him.' At first isolated, the killing of the
Minotaur is associated on later black-figure and
red-figure vases with other deeds of Theseus, a
cycle which took shape at the beginning of the
5th cent., when the Attic hero was exalted into a
second Herakles. The Minotaur is drawn as a
man with a bull's head and tail ; his body is often
spotted or brindled, and once sprinkled with stars
(in allusion to his name Asterios), once with eyes,
like that of Argos."* He is naked and unarmed,
but sometimes clutches one or more stones.
Theseus usually attacks him with a sword, but
an interesting group of vase-paintings shows him
dragging the dead monster out from a building
with columns here we may suspect the influence
of stage-representations. Athene, Ariadne, and
even Minos are sometimes present as spectators.
Later designs treat the combat as a wrestlingmatch, the finest example being a bronze relief
from Pergamon now in the Berlin Museum. '^ In
sculpture we have a metope of the Theseion at
Athens, fragments of a group found on the Acropolis (where Pausanias saw and described it), and
fragments of two other groups in Rome, all repre;

:

;

senting the combat.'^

Campanian wall-paintings

Diod. V. 66 ; cf. Evans, in BSA x. [1903-04] 61, Seripta
Minoa, Oxford, 1909, p. 103.
2 Diod. i. 61.
3 Pliilost. Vita ApoUon. iv. 84.
1 The first is Claudian, de Sexto Consul, Hon. Aug. 634,
written in A.D. 404.
6 Les Observations de plusieurs singularitez, Paris, 1553, bk.
plan in T. A. B. Spratt, Travels and Researches in
i. ch. 7i.
1

;

Crete,

London, 1865,

BSA

ii.

49.

6
vii. [1900-01] 18, fig. 7a (cJ. 7& and 7c), 133, fig. 45.
' Pliny,
x. 16.
8 Arc'hdol. Zeitung, xlii. [1884] pi. 8, flg.
9 Pans. in. xviii. 11, 16.
10 Probably a mistake on the part of the vase-painter,

BN

who

copied a stage-dress, the edges of which are seen at wrists and
ankles. The vase is in the British Museum (E 48), and is signed
by Douris (see A. B. Cook, Zeus, i., Cambridge, 1914, p. 494).
11 A. Baumeister, Denkmdler des ktass. Altertums, Munich,
12 s.

fig.

1876.

Egyptian cylinders found in the Delta,
which influenced Cretan sealstones from about
the Vlth dynasty onwards. These in their turn
borrowed types from early Babylonian cylinders.^
On coins of Knossos
3. The labyrinth in art.
the labyrinth is represented by a pattei-n of
increasing complexity, advancing from a simple
fret-pattern, through a more or less elaborate
swastika, to a developed maze.' On several vases
of the 5th cent, the scene of Theseus's combat with
the Minotaur is indicated by a panel of mie3.nders
and similar patterns, evidently a conventional
certain

—

representation of the supposed ground-plan.'' The
labjrinth, in fact, became assimilated to the mazes
which have been familiar in most parts of Europe
from antiquity to the present day a large subject
which cannot be fully discussed here." In Italy,
where the maze had been known as the Game of
Troy {Truia inscribed upon a maze on an early
Etruscan vase), the name labyrinth took its
place, and the Minotaur is figui^ed in the centre of
several Roman mosaic mazes.
Similar pavements
were constructed in Christian churches they are
especially common in the cathedrals of N. France
Chartres, Amiens, and others ; they were known
as Domus Dedali or Cheniin de Jerusalem, and to
tread their windings was a recognized form of
penance. It seems that the original use of the
maze, wherever found, was to serve as the track of
a ritual dance. Plutarch tells a story which was
evidently intended to establish a connexion between
Greek dances of this type and the Minotaur legend
Theseus had landed at Delos on his voyage home,

—

'

ii.

693.

et

'

;

—

;

and with

his

companions danced a dance which
'

romaine,

is

kept up by the Delians' in imitation of the
windings of the labyrinth.''
(a) Rationalistic.
4. Explanations of the myth.
According to Philochorus,' the Cretans said that
the Minotaur was a general named Taurus whom
Theseus defeated at an athletic meeting ; the tribute-children were kept prisoners in the labyrinth
and given as prizes to the victors ; or else he was
a captain whom the Athenians beat in a sea-fight.
still

—

—

A

modern writer, E. Fabricius,^ who assumed that
the quarry near Gortyna was the labyrinth, explained its narrow entrances as a device for the
guarding of prisoners made to work in its galleries,
and supposed that this gave rise to the story of the
tribute- children.

—

AV. H.
(6) The Minotattr as an old bull-god.
Roscher * equated Minotaur = Cretan bull = Minos.
'"
E. Bethe
has argued that Minos, son of the bullZeus and husband of Pasiphae, who bears a bullson, was originally the bull-god himself. The story
of Theseus and the Minotaur is a doublet of the
stories of Herakles vanquishing the Cretan bull
and Theseus capturing the bull of Marathon ; in
each case the story is allegorical and represents
1

Baumeister,

flg.

1876

;

Eeinaoh,

ii.

610.

Minoa, i. lZ2if., Nine Minoan Periods (iu the
Mus. Coin Catalogue, Crete, London, 1886, pi.

^ Scripta
8 Brit.

Cook,
1

i.

476

press).
iv. ff.

fl.

Illustrated

by

P. Wolters, in

SMA,

1907, p. llSfif., plate*

I.-III.
B For the literature see J. G. Frazer, G£3, pt. iii., The Dying
Ood, London, 1911, p. 76 tE. ; and Cook, i. 484-490. Evans found
maze-patterns painted on wall-plaster at Knossos in his forthcoming Nine Minoayi Periods he derives the labyrinth-pattern
in Crete, through the simple key-pattern, from the Et^yptian
sign for the palace in its court which was taken over into tha
Minoan system of hieroglyphs.
6 Plut. Thes. 21.
Lucian, de Salt. 49, mentions the 'labyrinth*
in a list of Cretan dances.
' Quoted by Plut. Thes. 16.
8 Koscher, s.v.
Labyrinthos.'
9 tjber Selene und Verwandtes, Leipzig, 1890, p. 136 ffi.
10 Rhein. Mug. Ixv. [19101 214 flf.
'

'

*

Reinach, Repertoire de la statuaire grecque

Paris. 1897-1904,

show Theseus standing over the dead Minotaur,
while the rescued boys and girls press round, and
some mutilated marble groups seem to have represented the same scene.'
Evans traces the origin of the Cretan type to

;

i

1884-88,
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Herakles, who
the overthrow of Cretan rule.
goes to Crete to capture the bull, stands for the
Theseus, who overcomes the
Dorian colonists
same bull in Attica, delivers the country from a
Cretan conqueror.' On somewhat different lines
J. E. Harrison argued in a paper read before the
Hellenic Society in 1914 that the slaying of the
Minotaur, son of the sea-born bull, expresses the
the Minotaur was
downfall of Cretan sea-power
the primitive "point de repfere" round which
ultimately crystallised the complex figure of
;

'

;

Poseidon.'

—

Pasiphae's name
(c) The solar interpretation.
connects her with the moon " her bull is often held
Two recent ^vTiters have seen in
to be the sun.
the Minotaur a human actor impersonating the sungod. J. G. Frazer maintains
that Cnossus was
the seat of a great worship of the sun, and that the
Minotaur was a representation or embodiment of
the sun-god,' and suggests that Ariadne's dance,
the track of which was the labyrinth, may have
been an imitation of the sun's course in the sky.'
A. B. Cook, after showing that in Cretan myth
the sun was conceived as a bull and that the
labyrinth was an orcliestra of solar pattern presumably made for a mimetic dance,' goes on to
suggest that the dancer who imitated the sun
masqueraded in the labyrinth as a bull the Minotaur, in fact, was the Knossian Crown Prince wearing a bull-mask, a piece of ritual borrowed perhaps
;

'

'

—

from Egypt.''
The Mino(d) The suspicion of human sacrifice.
taur, like the horses of Diomede, is a man-eater
the myth implies that it was necessary for Minos to
gratify this appetite. W. Helhig ^ saw in the story
another version of Kronos devouring his children
Kronos was banished by Zeus to the under world,
the Minotaur by Minos to the labyrinth. There
was a tradition that in old days in Crete the
Kouretes had offered human sacrifices to Kronos,^
and the feast of raw flesh '' which Euripides mentions in the famous chorus from his tragedy The

—

;

'

Cretaiis, as part of the initiation to the service of

Idaian Zeus, was open to a similar suspicion in a
recently discovered fragment of this play Pasiphae
taunts her husband in terms which leave no doubt
as to the charge.* Euripides probably had in mind
the Cretan mysteries in which the votaries tore
with their teeth a living buU in commemoration of
the eating of the boy Zagreus by the Titans.* But
these mysteries stand in no direct relation, so far
as can be seen, to the substratum of Minoan religion
they explain the cannibal element in the
Euripidean story, but not the bull-form of the maneating demon. Frazer has conjectured that in
Crete, as in other parts of the Mediterranean,
children were sacrificed to a Moloch-like image
with the head of a bull, i"
Phoenicians and Carthaginians sacrificed children
to a bronze image of Kronos = El?), so contrived
that victims laid on its outstretched hands fell into
a furnace beneath."
Rabbinic writers describe
Moloch's image in similar terms, and add that it
had the head of a calf.'^ Now 'Talos, the brazen
coast-guard of Crete, who killed strangers by hugging them to his red-hot breast, was by some called
Tauros (Apollod. I. ix. 26), and a gloss of Hesychius
tradition
makes him a by-form of the sun-god.
;

;

(

A

Rhein. Mus. Ixv. 218, 225.
s Op. cit. p. 77.
3 Paus. in. xxvi. 1.
5 Roscher, ii. 3011.
* Op. cit. i. 490 fl.
of. Diod. i. 61.
6 PorphxTV, de Abst. ii. 56, and Eusebius, PrcBp. Evang. rv.
svi. (p. 156), both quoting from a lost work by Istroa on
Cretan sacrifices.
' Eur. Cretes, fra?. 472 (Nauck).
8 Berliner Klassilcertexte, Berlin, 1907, v. ii. 75.
9 Firmicus Maternus, de Errore prof. ret. vi. 1 ff.
10 Op. cit. p. 74 f
11 Diod. XX. 14
schol. Plat. Rep. 337 A, and other passages
collected by M. Mayer, in Roscher, ii. 1501 fE.
12 See references in Cook, i. 723, note 1.
1

;

;

him with Sardinia and
with human sacrifices there ' recent excavations
have shown that the Sardinians of the bronze age
worshipped a bull-god in subterranean temples.'
Suggestive as these combinations are, however, we
have no real evidence of any cult of the Minotaur,
nor of human sacrifice to a Cretan bull-god ;' at
most they prove that the Greeks were familiar with
the rites of adjoining countries and used them to
add a touch of horror to the local legends of
Knossos.
as old as Simonides connects

;

—This Sufficiently cited throughout the article.
R. C. BOSANQUET.
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—

often been studied in vacuo a method which does
not tend to belief in them. It is better to have a
standard of comparison, to study them in the light
of those alleged of their chief worker, who, if any
one can work miracles, is most likely to have
done so.
This is the point of view that will be
Christ's miracles suggest
taken in this article.
unusual and striking power, presumably divine,
used for beneficent ends, not to cause wonder, and
therethis points to the essence of miracle.
fore define miracle as an occasional evidence of
striking
and
action
direct divine power in an
unusual, yet by its beneftcence pointing to the

We

goodness of God. Mere wonders, by whomsoever
wrought, would have a thaumaturgic aspect and
would not reveal character e.g., spiritualistic
marvels. Christ calls His miracles Ipya, works,'
or (TTiiiua., 'signs.' Xrj/xeia may be combined with
T^para,,
wonders,' in describing what the Jews
seek or the work of false Christs. His own miracles
are not called by Him ripara, though He caUs them
But the stress is on that of
Swanei.^, 'powers.'
which they are signs the love of God.
'

'

—

—

—

All three words 'works,' 'signs,' 'powers' are used by
Christ in describing His disciples' miracles, by the Evangelists,
and by friends and critics. The first two are favoured in the
Fourth Gospel.4 In Acts and Epp. repaTa and Sui-a/ieis are
combined with tTTj/ieta in speaking of Christ's and the apostles'
miracles. In Rev 13" the beast, in 16" devils, in 192» the false
prophet, work a^iLsla.: of. 2 Th 23 and Mt 722f..5 Rev 121-3,
<n)tj.e~iov ev ToJ ovpavw, throws light On the sign expected by the
Pharisees (lik 8", Lk 1116).

2. Miracles in the lower culture.- Wliether the
savage does or does not believe in a cosmic order
Some savage mythologies certainly
is uncertain.
But he believes
seem to suggest that he does.
that the medicine-man, or shaman, has power to
alter certain concrete events e.g., to produce rain
In so far
in time of drought, to allay storms, etc.
as he recognizes any order in nature, this action is
really supposed to be contra naturam and thus
corresponds to the popular view of miracles.
Hence it is not only a religious view of the universe which suggests to the savage mind an elasticity in the order of nature, as Frazer insists.^
It is elastic to the magician, as it is elastic to the
This power of altering events is the
divinity.
which every savage believes.
power of magic
He himself may practise it to some extent by
means of fetishes obtained in various ways, but in
that case the power is in the fetish. But more
usually he attributes magical power to the

m

1

Hesych.

Suidas,

s.v.

s.v.

ToAi?"

o 7j\to?

;

Zenobius,

s.v.

2ap5drto9 -yeAws

:

SapSai-to? yeAw?.

2 Bidl. Paletnol. Ital., 1909, pp.

169-177

;

Mon. Ant. del LinoH,

Thesei SdAoi may be the vei-y buildings
to Daidalos ; see pseudo-Arist.
iv. 29, v. 15.
Diod.
de Mirab. 100 (2)
3 G. Murray, Rise of the Greek Epic", Oxford, 1911, p. 156 fl.,
thinks that Minos' periodic visits to the cave of Zeus imply a
ceremony of sacrifice and rejuvenation, and asks whether the
tribute-children may not have died with, or for, the king in the
cave of the bull-god.
4 Cf. also ri eavnama. (Mt 2115), ^a ei-Sofa (Lk 131<)> irapoSofo
xxiii.

[1915] 31S-436.

which Greek writers attributed
;

(Lk526).
s It is

a fact that psychic gifts are often possessed by un-

attractive

and bad people.

GBS, pt. i.. The Magic Art, London, 1911,
Balder the Beautiful, do. 1913, ii. 305.
6

l.

224

pt. vu..

MIRACLES
medicine-man, to traditional cultuie-lieroos,' to
the gods ('white' or benelicent magic), or to
sorcerers (those wlio practise 'black' or antiMagic is a sort of tliaumaturgac
social magic).
miracle, and is looked u|)on as something abnormal.
If it were a normal thing, it would have no aspect
of mystery, as it has, and the magician would not
be regarded as he is by his fellows. Kor the savage
magic is mysterious, and everything mysterious
is more or less abnormal, magical, miraculous.
Magic or thaumaturgic miracle, as believed in by
the savage, includes power over nature producing
or stopping rain, sunshine, and wind curing sickness, exorcizing spirits and demons, and removing
producing fertility or increasing the
barrenness
food-supply causing success at hunting or fishing
causing sic;kness, injury, or death. Other powers
are sliape shifting, invisibility, and raising the
dead. Generally the power by which these things
are supposed to be done comes from an e.xterior
entity of which some persons possess a large share
the Melanesian nuxna, the Annamese tinh, the
Siouan wakan, etc.- It is that which works to
efl'ect everything beyond the ordinary powers of

—

;

;

;

;

—

'

man, ontside the common processes

of nature.'

It

a mi raculous power, a theoretical force by which
the savage accounts for magic in all its forms.
Why magic should have come to be believed in,
why some men should have been thought to possess
magical power, is not clear, though various causes
might be suggested. One of these is the unexis

—

plained phenomena of the x region telepathy,
hypnotism, cure by suggestion, clairvoyance, inspirational possession.' These exist among savages, and would be regarded as magical, as to
They would suggest
us they are supernormal.
Magic or
other powers still more fantastic.
thaumaturgic miracle belongs to a quite primitive
stage of thought, but many of the actions attributed to the sliaman are reproduced in the miracles
ascribed to Lao-tse, Buddha, Muhammad, or to

ethnic and Christian saints.
3. The miraculous in the ethnic religions.
Miracles occur plentifully in religions at a higher
level than those of savagery, and are freely ascribed
to the great ethnic teachers and to saintly persons
Asceticism and
or ascetics in those religions.
austerity are, in fact, sometimes a necessity as
well as a guarantee of miracle, as they are also
in the case of Christian saints.
As for the great religious founders, it should be
clearly noted that they themselves made no claim
This statement is supported by
to work miracles.
their own sayings in most cases, or it may be
proved from the early writings describing the
In the Gdthas, the
origins of these religions.
earliest part of the Avesta, there are no miracles,
and no very high place is ascribed to Zoroaster.*
Confucius was largely indifferent to spiritual
matters and avoided anything dealing with the
supernatural. He is most unlikely to have made
to miracles, and in fact he said
*To search for what is mysterious, and practise marvellous
[arts], in order to be mentioned with honour in future ages
this is what I do not do.' 5
Lao-tse was opposed to all magic, and was a
man of humble mind. Buddha himself protested

any claim

:

:

1

See Heroes and Hbro-Gods

ology,

London, n.d.

[1856],

p.

G. Grey, Polynesian Myth11 f. ; R. H. Codrington, The
;

Me'lanesians, Oxford, 1891, pp. 166, 163, 168.
2 Codrington, pp. 118 f., 191; P. Giran, Magie et religion
annamites, Paris, 1912, pp. 21, 22, 1S7 ; E. S. Hartland, Ritual
and Belief, London, 1914, p. 26 ff.
3 O. StoU, Suggestion und Hypnotismus in der Volkerpsychologie"^, Leipzig, 1904 ; A. Bastian, Ueher psychische Beobachtunge'n bei ^aturmlhem, Leipzig, 1890 ; A. Lang, The Making
of Religion'^, London, 1900.
1 Cf. J.

H. Moulton, Early Zoroastrianism, London, 1913,

p.

80.

5ii Ki, xn-iii. 1. 20 (,SBE xxviii. [1885] 303 f.); of. G. G.
Alexander, Confucius the Great Teacher, London, 1890, p. 290.
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against miracles, and, though he knew of miraculoni
When a disciple
acts, he was indillerent to them.
gained an almshowl by a di.splay of miracles, he
caused it to be broken and forbade these.' Some
sayings of his point to his dislike of miracles
'There is no path through the air, a man is not a Samara by
:

outward

—

perhaps a reference to tlie supposed gift of
walliing on air.
When an arhat flew through tiie air, Buddha
is represented aa rebuking him: 'This will not conduce either
to the conversion of the unconverted, or to the increase of the
converted, but rather to those who have not been c^onverted
remaining unconverted, and to the turning bacit of those who
have been converted.' He also said */ connnand my disciples
not to work miracles.'
acts'

:

Muhammad

also

knew

of miracles,

but he

dis-

them and wrought none himself. The people
demanded signs, but he disclaimed these, usually
liked

on the ground that they are powerless to convince.
In earlier ages they had been regarded as lies or
God's revelation to
sorcery, not as divine acts.
the Prophet was the true miracle, and the Qur'an
contained it.'
Nor did any one of the great ethnic teachers lay
Yet, in spite of this and of
claim to divinity.
their own utterances about miracles, miracles are
freely ascribed to them, sometimes even in the
actual works which contain such disclaimers. How
soon this process began it is difficult to say, yet
probably no very long time was necessary for the
In many cases,
growth of miraculous legend.
however, as in similar instances in Christian hagiography, it is possible to trace the growth of a
miraculous story in successive versions of the same
The miracles and supernatural events
incident.''
associated with the lives of these men are either
connected with their conception and birth or acts
alleged to have been performed by themselves
The miracles of the former class are invariably
lacking in lives contemporai'y, or nearly so, where
these exist. There is sometimes a semi-miraculous
origin (Lao-tse, Zoroaster, Buddha), but not a
virgin-birth, for both parents are concerned in the
act of conception.^ The moment of birth is hailed
by a great variety of portents on earth, in the sky,
Unearthly lights are seen,
or in the lower regions.
mysterious music is heard. Prophecies of future
The child himself speaks,
gi'eatness are made.
laughs, stands, walks, or announces his intention
Or, again, the chUd is miracuof saving the world.
lously saved from persecution and danger of death.
There are also wonderful signs at the death of
some ethnic teachers, especially at Buddha's death.'
For wonders associated with the birth of a bodhisattva or
with the Dalai Lama in Tibet, see SBE xi. 46 L. A. Waddell,
The Biuldhism of Tibet, London, 1896, pp. 247, 249 and tor
those connected with future beings in Zoroastrian belief, SBE
xlvii. 106 f., inf., 116 f.
In the case of miracles of the second grouj) beneficent actions are extremely rare, i.e. miracles
As a rule, the
performed to benefit others.
;

;

miracles merely exalt their worker, and sometimes they are of a kind to force belief in him.
Lao-tse is said to have raised the dead, and
Buddha to have healed wounds but these are
occasional, and are in a minority compared with
the great number of thaumaturgic acts.' These
largely consist of power over nature and complete
control over its processes, and are often of a most
;

W. Rhys Davids, Buddhism, London,

1880, p. 71.

1

T.

i

Dhammapada, xviii. 264 (SBE x. [ISSl] pt. 1, p. 63 f.);
(SBE xx. [1885] 81) E. Burnouf, Inlrod. d Vhistoire

CMillavagga

du bouddhisine
3

See Qur'an,

;

indien, Paris, 1844, p. 170.
v. 110, vi. 34, x. 21

f.,

(SBE

xvii. 60, xxvii. 10 f.
36 1., 46, 92, 100, 106.

vi. [1900] 113, 119, 196, 233, Lx. [1900] 7,

111).
4 Cf.

Rhvs Davids,

London,

p. 13 f. ;
1878, pp. 369, 690, 609.

W. Muir, Life of Mahomet,

^SBE

xl. [1891] 313, xlvii. [1897] 183., 13S£f., xix. [1883] 2tE. ;
Lalitavistara, tr. P. E. Foucaux, Paris, 18S4-9Z, passim. Cf.

J. A.

MacOulloch, 'Comp. Religion and the Historic Christ,' IE
Modern World, London, 1909, p. 130 ff.

Religion and the
6
'

SBE xi.

Rhys Davids, p. 14.
[1900] 44, etc.
R. K. Douglas, Confucianism and Taoism, London, 1877-

p. 179

ff.

;

SBE xvii.

;

[1882] 83.
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grotesque and obviously improbable kind. Buddha
made floods recede, or passed miraculously from
one side of the river to another. Levitation, flying through the air, and ascent to lieaven are
frequent miracles, or, as in the case of Buddha,
treading on water, entering earth as if it were
water, and passing through a wall.' Understanding or influencing the thoughts of others d distance,
change of form, and invisibility occur. Frequently
the miracle- worker saves himself from accident or
death.

Some
of the

of these miracles are simply repetitions
magical acts attributed to medieine-men.

They are

traditional stock incidents easily fitted
life of any person.
Others are sheer
inventions.
Others may be exaggerations of
actual events, perhaps in some cases of real supernormal powers possessed by this or that teacher,
or of great shrewdness or spiritual insight. But
they are generally of a most unlikely character,

on to the

and have seldom a beneficent purpose, nor is there
any historic evidence for them, even if they were
of such a kind as would require it.
In most of these religions miracles are commonly
attributed to saints, sages, and ascetics. They
bear a similar character in widely distant regions
different creeds, and often run on
parallel lines.
Here again these miracles bear
a curious likeness to many which are ascribed to
Christian saints. Taoist, Zoroastrian, Buddhist,
Hindu, and Muliammadan all believe in the possibility of the miraculous in the case of gifted
persons.
In Taoism those who through asceticism
and saintliness rise to the Tao become like gods
and are superior to the laws of nature.* In Buddhism the cause is profound meditation. By this
the arhat gains transcendent faculties the five
abhijnas ('magical powers') and iddhi, saintship,
but also the power of working miracles.^ Holy
men in Islam possess similar powers as a result of

and under

'

'

—

their faith, piety,

and

They

self-denial.

are also

helped to them by the jinn and by knowledge of
the divine name.* The range of these wonders in
the different religions is very wide. It includes
a great variety of powers over nature the production or cessation of storms or sunshine, causing the
sun to stand still, drinking up rivers, superiority
to fire or water (e.g., not being wet in heavy
showers, or walking or passing through water)
superiority to the limitations of matter and space
(a common Buddhist attribute), the power of
invisibility, change of form or of sex, invulnerability, levitation and swift passage through space,
Eenetrating walls, mountains, earth, lengthening
earns of wood, opening doors without keys, swift
transference from one place to another. Again,
light is made to stream from the fingers or hands,
or miraculous supplies of food are provided.

—

;

Inanimate objects are made to act as if alive.
Supernormal knowledge of distant events or of
men's thoughts is asserted. The power of exorcizing and dispelling demons commonly occurs.
Less rarely the cure of disease and the removal of
barrenness and even the raising of the dead are
found.^ One method of curing disease used by

Muhammadan
over

the

wonder-workers is to pass the hand
affected
perhaps a species of

—

part

mesmerism.' As to these miracles as a whole,
there is no evidence that they ever occurred, and,
as Burton says of the incredible miracles of Islam,
collateral or contemporary evidence is never sought
for.*
The question of supernormal powers will be
discussed later.
Occasionally, especially in Buddhism, Hinduism,
and Islam, miracles are ^vrought by relics or at the
graves of saints. As far as Buddhism is concerned,
these are of a very dazzling kind. In Islam they
are mainly, though not wholly, works of healing
or the removal of barrenness.' In the case of the
latter the spirit of the dead saint begets the child
a form of primitive belief (see Fairy, § q, vol.

—

V. p. 687).

Such miracles are occasionally said to cause
Those to be wrought in future ages on

belief.

behalf of Zoroastrianism wUl make all mankind
believe in the good religion {e.g., causing the sun
to stand still).
Those wrought by Buddhists also
cause conversion, especially incredible marvels in
the world of nature.^
This group, as it in4. Classical miracles.
cludes so largely miracles of healing, may be considered by itself. These were mainly the result of
divine rather than human agency and they cluster
around the practice of incubation (q.v.), or temple-

—

'

sleep.'

The

patient,

slept in the temple

;

after ritusd and sacrifice,
in the course of his sleep he

dreamed that the god touched and healed, or
opened his body and cured him (? an operation
under hypnotic influences), or indicated a remedy
either directly or by symbolic means. The actual
healing was speedy or more gradual, and in some
instances e.g., that of Aristides in his Sacred
Orations it was prolonged over many years, yet
the god was always supposed to intervene. The
stelcB recording miraculous cures found at Epidauros are obviously fictitious a kind of advertisement of the shrine.* There is no reason,
however, to doubt that cures of a more or less
miraculous aspect did take place the result of
faith-healing or of a strong mental suggestion,
aided by all the adjuncts of the place (the ritual,
the dream, the medicaments). ° It is not impossible
that in sleep the subconscious self may cause
dreams about diseases, of the early indications of
which it has become aware, or might even suggest

—

—

—

The dream-cures may liave been based on
phenomena of this kind. The hero-god mainly
concerned was Asklepios, who was thought once
to have been a human healer and to have raised

a cure.

the dead, while wonderful events e.g., brilliant
light were associated with his birth.'
Healing miracles were also wrought by images
of gods, heroes, or famous persons. Other miracles
were wrought by such images they moved, wept,
spoke, and gave advice and there are numerous
parallels to this in all religions, even in Christianity.* Mythology and popular belief also ascribed

—

—

1

R. Burton, History ofSindh, London, 1861, p. 229.

2

lb. p. 229.

Heal, Romantic Legend of Sdkya-Bjiddha, London, 1875,
pp. 92, 94 SEE xxxvi. [1894] 174 f. S. I. Curtiss, Primitive
Semitic Religion To-day, London, 1902, pp. 75fl., 115 fl., 167f.J
Lane, ii. 54; Temple, ioc. cit.
i. 184 f.
1 SEE V. [1880] 231 f., xxi. 421, 426, 428.
SC/Giv. 961 f.
6 For incubation see E. Thramer, in Pauly-Wissowa, ii.
168S f.
P. Kavvadias, To lephv tov 'Ao-fc^ipriov, Athens, 1900
artt. Health and
M. Hamilton, Intubation, London, 1906
Gods of Healing (Greek), Incubation.
3 S.

;

;

> SEE xi. 21, x\'ii. 104, xix. 222, 240, 251
P. Bigandet, The
Life or Legend o/ Gaudama, Rangoon, 1S66, i. 218.
2 J. J. M. de Groot, Religion in China, New York, 1912,
p. 182 f
^SBE xxi. [1884] Iff., xi. 40, 207 f., 214; Rhy3 Davids,
art. Magic (Buddhist), § i.
p. 174 f.
These powers sometimes
result from religious exaltation in a previous life.
* E. VV. Lane, The Modem Egyptians, London, 1836, ii. 45,
Arabian Society in the Middle Ages, do. 1883, p. 49
i. 218.
6 For these miracles see Douglas, p. 225 and passim
de
Groot, pp. 84 f., 152, 186, 271 SEE xlvii. 72, 105 f., IH f., 115 1,
xxi. 421 f., 428, 428 f., xvii. 3, 76, 270, xiv. [18S2] 309, xix. 260,
XX. 8, 394, 396, xxi. 268;
i. 7, 36, 191
R. C. Temple, 'The
Folklore in the Legends of the Panjab,' FL x. [1899] 396 ff.
M. Monier- Williams, BrCthmanisni and Hinduism*, London,
1891, pp. 247, 266.
;

;

;

PR

;

;

PR

;

;

—

;

PR

;

;

HN

xxvi. 3 ; Julian, c. Christianas, p. 300, ed.
K. J. Neumann, Leipzig, 1880.
8 Clem. Alex. Cohort, ad Gentes, xi. (32); Plutarch, 4ro!us,
32 ; Lucian, Deorum Cone. 12, Philops. 18 f. ; L. J. B. Bi5rengerF6raud, Superstitions et survivances, Paris, 1896-96, ii. 10 f.
O. Weinreich, Antike Heilungswunder, p. 137 fE.; J. Grimm,
Teutonic MythoUxjy, tr. J. S. Stallybrass, London, 1882-88, i
vl. ess^.
114 1., iv. 1320 1. ; of.
'

Pliny,
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great wonders to relics of gods or heroes. Some of
these were multiplied exactly as mediaeval relics.
They were miraculously found, and various places
disputed their possession.'
Healing also took
Less common are
place at tombs of heroes.
Tacitus
miracles by human wonder-workers.
speaks of Vespasian curing blindness and lame-

and tlie fictitious life of ApoUonius
by Philostratus contains miracles at his

ness,^

of

Tyana

birth

and

death, healings, and exorcizing of demons.
He
may have had supernormal healing gifts, but some
miracles.
of the stories are modelled on the
Others are told by none but Philostratus.* The
emissaries of the impostor Alexander of Abonoteichos (q.v.), according to Lucian's life of him,
credited him with healing and with raising the dead.
5. On the whole the miracles of ethnic religions
do not possess an air of truth. They are incidents
ascribed to this or that person, some of whose
doings, on account of his greater insight or skill,
may have seemed miraculous. Some, however,
may be supernormal phenomena. As to the cases
of healing, they are seldom asserted of individual
teachers, but rather in connexion with shrines and
relics.
Suggestion or hypnotism may explain such
as are genuine. Whether any influx of life or healing
power from anotlier sphere was also present is a
question which must always be an open one (see § 12).
Roughly speaking, the
6. Miracles in the OT.
miracles of the OT fall into two groups, those connected with Moses and Joshua, and those connected
with Elijah and Elisha. The documents describing
these are of a date far removed from the events
described, and their evidential value is thus small.
Some of the miraculous events are doublets of each
other, and in those of Elijah and Elisha a kind
of artificial parallelism is to be observed.
The
narratives are in some cases composite, and a more
or less non-miraculous substratum may be traced.
Many of the miracles have a strong thaumaturgic
aspect, and they suggest that, as in the case of
ethnic religious teachers and the Christian saints,
it was not enough that the outstanding character,
insight, and leadership of Moses or Elijah should
be recorded, but miracles should also be ascribed
to them. While, in the case of Elijah and Elisha,
it is not impossible that they had some gift of
healing which might then be the point d'appui
of the miraculous legend attached to their history
it is remarkable tliat in the case of the greater
20'"'), there
prophets, save once with Isaiah (2
The idea of God
IS no thaumaturgic element.
which the miracle stories reflect is not of the
loftiest kind, but rather that of men at a lower
spiritual level.
The spirit animating some of the
miracles resembles that which animates barbarous
men. There is aggressiveness, ruthlessness in
dealing with human life where men do not know
Few of the
or worship God, and intolerance.
miracles have that beneficent aspect which we
find in the majority of the
miracles.
Again,
there is a certain materialism in the method of
describing the miracles e.g., in the idea of speaking face to face with God. Some of the miracles
are magical, and are alleged to have been copied

NT

—

—

—

K

NT

by pagan magicians (Ex ?'"

'" 8').

Others seem

to reflect the traditional beliefs of the Semites
or are
e.g., that of God's manifestation in fire
traditional stories rather than true histories.

—

Some, no doubt, have a symbolic value, as when
a record of spiritual revelation is told in material
terms (the burning bush, the revelation to Elijah

0N

1 Paus. V. 13. 7
xxviii. i
Herod, i. 67 f. Plutarch, de
4f., Theseus^ 36; P. Decharme, Mytholoijie de la
Gr^ce antique, Paris, 1S79, p. 302 f. L. F. A. Maury, Uist. des
religions de la Grilce antique, do. 1857-59, ii. 52.
2 Tac. Bist. iv. 81
Suet. Vesp. 7.
3 In Hfmour of Apoll. of Tyana, ed. J. S. PhiUimore, Oxford,
1912, pp. Ixxvi, Ixxx, text Ui .38, 39, iv. 46, viii. 5.
;

;

;

Genio Soar,

;

;
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the latter a reminder tliat miracles as outward
jihenomena parallel to thunder, tire, etc., are a
lower kind of testimony to God). Some of the
miracles e.g., the ten plagues are regarded as
direct divine interpositions.
It is possible, doubtless, to suppose that God made use of existing
phenomena to etlect His purposes. It is equally
possible that phenomena coincidental with a crisis
in the nation's history may have been regarded

—

as direct Providential interpositions.
Especially
would this be the case if prayer for deliverance
had preceded them. Such answers to prayer must
not be ruled out, and all such answers have a
miraculous aspect. They show the superiority of
spirit to matter (see below, § i6).
This is also
true of the event on Carmel, when Jahweh's
superiority to Baal was clearly seen in answer to
Elijah's prayer.
There was some divine intervention, even if that is explained thaumaturgically or
associated with rather ruthless methods. Again,
we need not doubt that God led His people with
'

a mighty hand, and with an outstretched arm,
and with signs, and with wonders (Dt 26*). We
need not doubt that in the movements of history
He does make a way to His indignation (Ps 78")
against the unrighteous. But whether the leading and interpositions were in the manner depicted
is open to question.
A strong belief in divine
deliverance might easily lead to the formation of
legendary accounts of it. The real miracle in the
OT is the growth of the idea of God, the strong
.

.

.

'

'

'

sense of the divine presence in the world, divine
guidance in the affairs of the universe and of men.
The real religion of the OT lies elsewhere than in
the accounts of separate miracles. It is found in
the growth of a spiritual religion, in such documents as that which tells of creation, in the records
of spiritual experience and aspiration, in the
phenomenon of prophetism.
(a) When the docu7. The miracles of Christ.
ments composing the Gospels are examined, it is
found that even in the earliest there is no nonmiraculous substratum ; all alike contain miracles.
By every one Christ's teaching is admitted to be
marvellous, yet authentic. This raises a presumption that the marvellous deeds are also authentic.
The date of the documents is sufficiently near to
the events recorded to admit of authenticity, and
the evidence is as good as anything short of signed
scientific evidence is likely to be.
The writers
were men who knew themselves to be witnesses,
and had regard for truth.
(b) Christ ascribes His miraculous power to God,
as He does His teaching (Jn 14'°). There is a real
divine work being done (Lk 11=°,
5", Lk s;'^
cf. Jn 9' 11«- <"' " 14").
So also the witnesses of
the miracles regard them (Mk 2'^ Mt 9* IS'", Lk
718 943 i8«).
Yet power is inherent in Christ, as
the method of the miracles shows, or the definite
'I will' (Mk 1^').
Here also the people recognize
this inherent power (Mk 7").
All power is delegated from God, as Christ taught. Hence the
power to work miracles is not necessarily confined
to Christ (Mt 12"), though He has that power in a
supreme degree.
(c) Christ as sinless is a moral miracle without
a priori likelihood, therefore there need be no a
priori objection to His miracles, which generally
tend to rectify an unnatural, disordered state in
the world. Unlike Buddha, Christ had not to
grope His way to perfection an instructive contrast.
The sinless Christ was in unison with the
forces of tlie divine will.
Hence power to cure
disease flowed from Hira who was untouched by
disease.' So, also, in whatever way He was divine

Mk

—

1 Cf. D. W. Forrest, The Christ of History and of Experience,
Edinburgh, 1897, pp. 117 f., 157 A. Morris Stewart, The Croum
of Science, London, 1902, pp. 74, 80.
;
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He was

His powers
certainly more than man.
would thus be greater than those of ordinary men,
and might therefore be miraculous.
(d) Christ's miracles are in harmony ^vith His
There is an air of
personality and teaching.
naturalness and ease about the miracles not found
He never doubts His own power to
elsewhere.

work them, never

falters in exercising it.
His
method, unlike that of other healers or exorcists,
causes amazement, showing that it was not similar
He casts out demons with a word, or d
to theirs.
distance, and no mere faith-healing or ma^cal
exorcism accounts for these cures. Yet there is an
economy in the use of miracles which we do not
find in ethnic narratives, while, again, Christ never

works miracles

for Himself.
But, if miracles are so easily ascribed to
freat ethnic teachers, why should they not have
een ascribed to Christ?
This is certainly a
possibility, nor need we deny that there was time
enough for a miraculous legend to grow. But all
the facts must be faced. The greater part of the
Gospels is from eye-witnesses who had no wish to
deceive.
No miracles are recorded of John the
Baptist.
The basis of the narrative is true, and it
contains miracles as well as the wonderful teaching.
In several cases the teaching is intimately connected
with the miracles, indeed springs out of them.' If
Christ wrought miracles at all, it is not impossible
that there would be a tendency in a biographer
to exaggerate the miraculous.
But, again, the
miracles as a whole are very difi'erent from those
ascribed to ethnic teachers, as may be seen by
comparison. We have every reason to believe that
Christ wrought miracles, even if the truth of any
given miracle cannot be asserted or demands
investigation.
The miracles are in keeping with
Christ's personality, and vice versa, and the impression made by them on the people, on inquirers
(Jn 3^), and on hostile critics who admitted their
truth is of great importance.
(/) Comparing Christ with ethnic teachers or
Christian saints, we find that they never claimed
to work miracles, and disliked them, while Christ
made such a claim. If He refused to work a sign
from heaven (Mk 8'^), this is really a proof of His
power to work signs of a kind,^ but not of the kind
so liberally allowed to ethnic teachers.
Christ's
miracles are beneficent, never egotistical like
Buddha's or even those of Christian saints their
setting is different from those of the ethnic
religions ; they are harmonious with the character
of the worker they have invariably a moral and
spiritual quality not found elsewhere.
(g) Miracles, properly regarded, assist faith.
But was this the primary purpose of Christ's
miracles?
Were they mere credentials of His
mission?
This is doubtful.
Beneficence was
primary, and often forestalled the faith of the
person concerned (Mk 3\ Lk 7", Jn 5^'-), as it did
in the case of demoniacs.
Crowds of people were
doubtless influenced by the miracles, especially by
their unique character, for they produced fear or
amazement even if that was followed by praise to
God (Lk 7'«, Mt \5^^). The result was that crowds
of people flocked to Christ and forced on Him
a popularity which He disliked and from which
(e)

;

;

He sometimes withdrew (Mk l''^, Lk 5""-). One
whose credentials were miracles would have acted
other^vise.
The multitude connected the miracles
with Christ's Messiahship (Mt 12=', Jn 16"'-)—
belief which He did not at first encourage (cf. Lk
p5 3"'-).
4«,
John sends to know if He

Mk

is

Messiah,

When

He

points to His works of

mercy (Mt

1 Cf. F. Godet, Lectures in Defence of the Christian Faith\
Edinburgh, 1895, p. 114 f. A. B. Bruce, The Miraculous Ele;

ment in the Gospels, do. 1SS6, p. 104.
2 Pace P. W. Schmiedel, EBi, col. 1881
Homo^, London, 1866, Preface, p. viii.

;

at. 3.

R. Seeley, Bcce

the stress is on these, rather than on
Messiahship. Miracles are not wrought to causa
belief in it
miracles are works of mercy, and
their merciful rather than their miraculous character is important. They are part of a spiritual
mission rather than proofs of it. Disbelief in the
worker's power shows hardness of heart, for the
mercy and love displayed, rather than the miracu3^"- 5" 6'", Mt
lous power, are spurned (cf.
ll'-""% Lk 10'^"'^).
Mere popularity was distasteful,
and silence about a cure is often enjoined.
The exception in Mk 519 is explainable because Christ waa
unknown in Gadara and was leaving it. What the man was to
11=°'-);

;

Mk

tell of

was the divine mercy.

True, Christ's compassion often overcame His
dislike of mere popularity, while this popularity
might sometimes indicate a genuine faith and love.
But, if Christ works miracles at all to evince faith,
it is not the faith of a fickle crowd, but the faith
of the individual.
Such an individual or those who
intervened for him would already have faith, and
that faith would be augmented (Jn 4°^, Lk 17'"-).
Yet even here it is an existing confidence that
is rewarded rather than a divine mission that is
proved.
Christ does not appear to rank His works very high, as the
phrasing ol Jn 536 shows. Works are of less importance than
the personal appeal of Christ (Jn W^"cf. 14l0f).
Chrisfe
personality and His words are witnesses far more than His
works (Jn 540f. 633f- cf. 851). This lower position corresponds
to the refusal to work a sign to sceptics ; cf. also Jn 2029.
*

'

;

;

The disciples followed Christ first as a result of
the impression which His personality had made on
them. Later the effect of His miracles those only
of the non-healing group on them is sometimes
noted.
In spite of the comment in Jn 2", the
disciples must already have believed.
In other
cases new thoughts are suggested to them, or a
4^'
6"
cf Mt 14^).
confession of belief is made (Mk
The miracles, however, were not wrought primpurposes,
but
to
quell
fears or to
arily for these
confirm existing confidence. Even the lesson of
the withered fig-tree is not that of the power of

—

—

;

.

God and of what faith can
The true attitude is seen in Jn 21',
when recognition follows the miracle. The act is
consonant with a personality already known and
loved.
The cumulative effect of miracles was no
doubt to quicken understanding of Christ, and we
remember that the gi'eat miracle of the Resurrection was what finally convinced the disciples of
Christ, but of faith in

do (Mt

212«).

Christ's true nature.' Still, on the whole, the
miracles were not meant to force belief or to act as
They were part of a divine mission,
credentials.
and had their value, but it was rather that of contributing to a better understanding of a personality,
not as a proof of it, and that because they were
signs {(njij.6ia) of a divine compassion. As for the
people, their amazement was at the authority,
ease, and naturalness of Christ's method, seen also
Signs are
in His teaching (Mk 1^- ^ ; cf. Mt 7=^"-).
part of a revelation which confirms itself, for, when
as thaumaturgic displays they are sought,^ refusal
follows, or a symbolic answer, or some piece of
spiritual teaching.'
There is no real contradiction in Jn 1524, for elsewhere the
works are a witness to divine love (32 73' 933 io32-37), not as a
njere proof of it, but because they are done out of love. Men
who do not see such love are spiritually blind, and to that
degree in sin (cf. Mt ll'-^o, Mk 1020), in the miracle on the
paralytic, which is said to witness to divine authority, Christ's
authority had been derided, and proof was necessary (Mk 210f-).
In the case of the raising of Lazarus, this is done that they
(Jn Ills. 42),
[disciples and bystanders] may believe
Many
Yet Martha's existbystanders did believe others did not.
*

'

;

ing faith

is

the condition of this miracle

(cf. v.25ff.

with

v.40).

Even by the apostles miracles are seldom referred to aa
having an eVidential character. Cf. A. T. Lyttleton, The Plau
1

of Miracles in Religion, London, 1899, p. 53 f.
2 Lk 1116 1631^ Mt 811.
Such a sign from heaven

Rev
S

ia

121- 3.

Mk

81"-,

Mt

1238 16".

;

cf.

Jn

218 448 630.

Lk

116. 29.

soen in
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Here and elsewhere in this Gospel a theory of its author that
miracles cause belief is at worlt (2ii 9^ 11^). In this miracle
in Christ's power over death
belief of a specific kind
is to be
taught to those who believed in Him already.

—

—

Generally heallnp; is the reward of faith, Christ's
power working with the person's faith. There is
thus more than subjective faith-healing, for with
Christ there is 'power to heal,' obvious enough
where the faith of the person healed is not in
question. Where there was no faith, but conscious opposition, miracle was naturally impossible
(IVIk 6°).
Christ could have forced a miracle, but
this was against His method, though even here He
did heal
a few who believed. A writer who
recorded this was not one who was likely to invent
or imagine miracles.
Christ also Himself had faith
in God, as His words show (Mk 9'^- "» 1 1"-"cf.
'

'

;

Mt

1421).

The miracle in Mk
to
shows in
heal was in Christ, and was made effective by the patient's faith.
In Mt 920f- the woman tliou<;ht that bv merely toucliing His
garment healing would toUow (cf. Mk 3'0 e^i, Mt 14*i, Lk 619).
Christ was somehow aware of this, and, rewarding her faith,
healed her. Mark and Luke suggest that He was aware of the
a crude way that power

528ff.

woman's touch by power going out

of

Him.

This would eeem

to reduce the miracle to magic.

— Not

but only certain kinds
of sickness were regarded by the Jews scientifically
Only once does Mark
or colloquially as possession.
connect bodily disease with possession (Qi"-) ; Matthew and Luke do so on three occasions. In Mk 9"
a dumb spirit is mentioned Luke (8^") makes it a
(A) Possession.

all

;

case of possession,

Matthew

(17i^)

of epilepsy

(o-eXT/i'i-

though later the demon is said
Epilepsy was a kind of intermittent
to be cast out.
possession (cf. Mt 4-''), as also was lunacy (Mk 5"cf. Jn 10'-"), or any apparent eccentricity. i
The
recorded cases are eight in number, with a few
dferai, 'epileptic'),

general instances. Whatever be the explanation
of possession, the fact of the cure is not in question.
Christ's healing of it was thorough, masterly, immediate, probably permanent,^ and sometimes d
distance.
His method was not that of mere exorcism, as has been insisted.' Both the manner of
the cure and its result show that it differed in
degree, if not in kind, from that of the exorcist.
Yet Christ taught that others might or did use it,
if they had faith (Mt n"'-,
U^). Serious
cases are healed by a word, and the superlative
nature of the cure is recognized even by hostile
witnesses (Mk 3-^ cf. 61').'' It had thus a miraculous quality here was the finger or the spirit

Mk

;

'

:

God(Lkll™ Mt

of

'

'

122S).

by a demon

a world-wide savage
explanation of sickness, and, as a survival at higher
levels, of certain diseases, where the symptoms
seemed to suggest the demon's movements or his
speech in a voice different from that of the patient.
But was the disease more than epilepsy, lunacy,
hysteria, clounisme, or such a psycho-pathological
state as that of alternating personality, temporary
control of the organism by a widely divergent fragment of the personality, self-suggested in some
dream-like manner into hostility to the main mass
of the personality ? ^ In such cases the person
may believe himself possessed by the devil, or he
may speak in another voice, simulate another
personality, or develop automatic writing.' As to
Possession

is

'

'

epilepsy,
MtlllS, Jn 719f- 1020 cf. Mk 821tThis is implied in Mk 615 cf. 926 and 169. cf. Bruce, p. 191.
Bousset, Jesus, Eng. tr., London, 1906, p. 50, regards the
cures as temporary, appealing curiously to Mt 12^*-.
3 As by J. M. Thompson, Miracles in the NT, London, 1911,
For the Jewish method see Josephus, Ant. viil. ii. 6.
p. 37.
1

;

-

;

W.

Mk

4 Cf.
127'-, Mt 813 9J3, Lk 436, jn 1137.
6 F. W. H. Myers,
Personality, London, 1903, i. 200 ;
York, 1910, p.
B. Sidis, The Psychology of Suggestion,

Human

New

cf.

f.
B. Sidis and S. P. Goodhart, Multiple Personality, New
York, 1905.
6 Cf. Lang, Making of Religion^, p. 139 f.
O. Lodge, The
Survival of Man, London, 1909, p. HI, and passim Myers,
passim^
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No demon could by possibility protluce more fearful resulta
by entering into a man than I have often seen resulting from
'

epilepsy.'

i

Supernormal knowledge is often a characteristic
of tliose believed to be possessed, knowledge of
which the ordinary self could not be aware. This
is ascribed to the demon
rightly it should be
ascribed to the subconscious self or the fragmentary personality.
In the NT the demoniacs show
knowledge of Christ which He wislies to be kept
secret, or they assume that He lias power over
them.'The fragmentary or subconscious self,
identifying itself with a demon, speaks in accordance with the belief that Messiah would destroy
demoniac power and asserts that Jesus is Messiah.
Yet these men, in lucid intervals, may have heard
that He was so regarded. Thus their knowledge
would not be supernormal. Lunatics often dread
one particular person.
A man's belief in his possession by a demon is paralleled by
;

the belief that he is a wolf. Both are pathological states, and
where the belief in transfonnation disappears lycanthropy ia
apt also to disappear. This is more or less true of the belief in
demons and the supposition of possession (see IjVCAKTnR0Py).3

Demon-possession as a belief continued long
after, as it had existed long before, Christ's time.
It is not explained, therefore, by saying that
demons were allowed to torment men while He
lived, so that His power might be seen.
If Christ
then accommodated Himself to an existing belief,
yet He did not accept it in all its current forms,
and some at least of what is ascribed to
may
be the thoughts of His reporters.'' Christ could

Him

hardly have cured the patients save by sympathetically accepting their point of view.
So also for
the sake of refuting an argument He accepts the
point of view of the Pharisees, without categorically saying that He actually casts out demons

(Mt

12-'"-,

Lk

111";

cf.

Mt

12«,

Lk

10™-).

An

accurate explanation would not have been understood, and might even
day science. Or, nith

have gone beyond presentpower to heal, was Christ's
knowledge here limited ? Did He believe in possession? In any case there is no doubt about His
healing this strange disease instantly and permanently, and dift'erently from exorcists, or from
modern physicians in the cases of apparent possesOf course it is a large assumption to say
sion.
that there are no existences which might not take
possession of a human personality and act through
it. 5
Psychical research tends to admit that there
are such existences in the case of discarnate human
spirits, but has no e^vidence of diabolical or hostOe
possession.' This, of course, does not exclude such
possession e.g., by some alien power at the centre
of man's being where consciousness and wOl reside.
Yet an unexplained mental disease is not necessarily possession.
In a sense, it is true, there was
possession if disease was caused by sin or vice,
But
disease being objectively regarded as e^vil.
there is no clear proof that the cases cured were
directly the result of sin.
For alleged demon-possession in modern China and elsewhere
see J. L. Nevius, Demon Possession and Allied Tlienies (London,
1897),

though it

is

doubtful whether the cases are not explainable

Much of the evidence comes from Christian
earlier belief in demons was still strong.
Health,
life-giving influences of Christianity may explain the

on other grounds.
natives,
ful

and

whose

cures where pagan methods failed, as Justin long before asserted
{Aval. ii. 6) and also H. A. Junod, of Thonga cases (The Life of
a South African Tribe, Neuchatel, 1912-13, li. 460). On Nei-ius's
theory see W. R. Newbold, Proc. of Soc.for Psychical Research,
xiu. [1897] 602.

—

(i) Healing.
Christ's miracles of healing are not
explainable by M. Arnold's 'moral therapeutics,'
i.e. the cure of neurotic diseases by mental influ1 T. S. Clouston, Unsoundness of Mind, London, 1911, p. 237.
3 Cf. Bruce, p. 187.
2 Cf. Ac 1616.
4 John does not appear to accept the theory of demon-posses-

though he refers to the Jewish belief.
B The demons, if they existed, were not necessarily
horrible figures of later imagination.
sion,

6

Myers, iL 198.
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of these diseases were not neurotic,
do not yield to mental treatment,
while the evidence for tlieir cure is as good as that
Occasional miracles at Lourdes
for neurotic cases.'
are also wrought on more tlian neurotic diseases,
and they suggest an influx of healing power from
without. But Christ's miracles of this kind are

ences.

and were

sucli as

more than occasional. Here surely some healing
the power of the Lord (Lk 5") wrought
power
through Him. It was neither variable nor uncertain, and it enabled the patient to throw off
It was communicated to the
disease immediately.
sick by an act of will, a word, a touch, or sometimes
To this use of
d, distance, perhaps by telepathy.
such a power there is no authentic parallel. If it
be said that Christ had merely superior access to an
X region, to which others might have access, yet
His access was so superior as to be miraculous.
His faith in the power awakened faith in the
patient, so that in a sense there was suggestion
both from without and from within. There was more
than mere faith-healing,' a word which is apt to
be used loosely. If it is used as mere auto-suggesDiseases
tion, there was obviously more than that.
which apart from scientific diagnosis were plainly
most serious were cured without difficulty.
If
Christ merely did what one day may be more

—

'

'

—

'

generally possible,'' at least He did act perfectly
in a way as yet undiscovered.
(;') Raising the dead.
The instances of this are
so few in number as to raise a presumption of their
truth, for here is exactly where miracles would

—

probably be exaggerated in a

The

fictitious narrative.'

cannot be
that Christ would
Him, indeed, death was no

possibility of catalepsy or trance

excluded, yet we
know the truth.

may assume
To

more than a sleep (Mk 5°^, Jn 11"'"), from which
the sleeper might be roused in the presence of the
of life, who could command the return of the
principle of life to the lifeless body, whenever He
was beside the dead.^
(k) The nature group.
The evidence for these
miracles is as good as for those of healing. Here
again their small number six (or, admitting duplicates, five)
suggests genuineness, as do also
generally the narratives which relate them, as well
as the manner of the relation. The attempts to
interpret thera as symbolic teaching related as
miraculous action do not command resjject any
more than the various rationalistic methods of
explaining them away. The real questions are
concerned with their adequacy to the occasion,
with the power involved was it one accessible to
others ? with the method of its use to excite
wonder or to minister beneficence. Was there
again a real breach of the order of nature ? a statement which no one is competent to assert (§ IS).
For, though it is easy to assume a ' reversal of the
natural physical order,'" some of the miracles of
healing are just as contrary to our experience.
If Christ's was a unique personality, we must take
account of what may be proper to Him either in
or out of nature.
Such a one on occasion may
as easily walk on the sea as on dry land. These
miracles suggest the superiority of the spiritual
and moral order to the material. They, with one
possible exception, are in keeping with the personThe question
ality and character of the worker.
of adequacy ' to the occasion may be safely answered

Lord

—

—

—

—

—

—
—

1 See R. J. Ryle, * The Neurotic Theory of the Miracles of
v. [1907] 672 ff.
Healing,'
2 See a suggestive passage in Stewart, p. 182 ff.
3 Contrast the large number of raisings from death by the
relics of St. Stephen alleged by St. Augustine, d& Civ. Dei,

RJ

xxii. 8.

4 Little touches of exaggeration in the story of Lazarus need
not detract from the essential fact
8 w. Sanday, Bishop Gore's Cfiailenge to Criticism, pp. 19, 23 f.
8 There is no question of working these miracles in answer
to any demand for a sign.

in the affirmative as regards stilling the tempest,
walking on the sea, and feeding the multitudes.
In the first two, lessons of faith were immediately
taught, but they also have a permanent value in
tliis direction as well as in showing the supremacy
In the third the adequacy
of spirit to matter.
is seen in the beneficence of the action involved.
difficult
more
to
prove adequacy in the case
It is
it probable
of the change of water to wine.

Was

that such a great miracle would be wrought to
enhance the joy of a wedding-feast ?
Yet the
narrative has an air of genuineness, though, if it
were performed for symbolic reasons also, these are
not hinted at. As to the power involved, it is
certainly beyond that of men in the cases of stilling
the tempest, changing water to wine, and multiplying food. Yet, in a universe ruled by divine
will, was it impossible for one in whom that will
was supreme to use it to still a storm, or to perform
such probably creative acts as the other miracles
involve? No breach of the order of nature is
involved, for in the first two there is but a quickening of natural processes the storm would sooner
or later have ceased a change is slowly effected
In
in the moisture taken up by the growing vine.
the third, though the act is incomprehensible to us,
can it be said that there was any breach of nature
involved ? While it is not impossible that a miraculous aspect has been here given to a nonmiraculous action, the narratives have a genuine
air, and the numerous different rationalistic explanations suggest that there is an inexplicable
In the case of walking on the sea a superfact.
normal power which might be open to others might
be suggested, if the story of D. D. Home's ' floating
in the air be accepted, or if there is genuine fact
behind the numerous stories of levitation. The
difference, however, is that Christ used such a
power consciously and purposively ; this is not
observable in the other cases.-

—

;

The withering of the Gg-tree presents difficulties as to ade.
quacy, and because it is contrary to the principle that Christ
never wrought miracles for Himself. The tree was destroyed
because it had no fruit for Him. Is He likely to have acted
thus ? There is no hint in the story or its context that it is an
acted parable. While we need not question Christ's power, it
is open to us to seek explanations of the origin of such a story,
easier to find, and have much more
verisimilitude, than those offered for the other nature miracles,

and these are much
{I)

The story of the stater and those of the draught

need not be interpreted miraculously.
appears to involve supernormal knowledge
and directive purpose in bringing the fish to the
spot, and this is again contrary to the principle of
economy in the miraculous observed elsewhere, for
the money might easily have been obtained otherProbably an ordinary incident has been
wise.
given a miraculous aspect. As to the others, there
is no note pointing to the miraculous (as, e.g., in
Mk 4*' 6^"-, Jn 2"), and it is perhaps not necessary
of fishes

The

first

to assert it here.

—

The idea of
(to) Incarnation and virgin-birth.
incarnation involves no breach of an order of nature,
for we have no evidence that such an event was
It
necessarily contrary to any existing order.
begins a new order, and it is a superlative instance
of what all are familiar with already the influence
To such an event virgin-birth
of spirit on matter.
may have been necessary and consonant, since no
Sinlessness is as
child
concerned.
ordinary
was
much a miracle in the moral as virgin-birth in the
physical sphere, but it need not be said that the
This is a theolatter was necessary to the former.
logical speculation, not found in early writers who
speak of the Virgin- birth,^ nor in the NT itself.
1 H. H. L. Carrington, The Physical Basis of Spiritualism,

—

London,

n.d., p. S7S.

2 Evidential value is also found in the fact that this is the sole
instance of such a miracle in Christ's life, unlike those of miraculously crossing a river so often told of Buddha.
3 E.g., Ignatius, ad Ephee. 19 ; cf. Asc. of Isaiah x. 8-xi. 19,
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Parallels to incarnation and virgin-birtli have been
alleged from jiu^an sources, but there is nu real
anaiogy. The idea of divinity becoming really
incarnate in human flesh was alien to Jewish
thought, and probably also to pagan. Hence it is
really impossible to assert that the story was invented in Jewish-Christian circles at the early date
involved. Tliat it is an early story is undoubted,
and the evidence for the two versions of it in
Matthew and Luke must go back to Joseph and
Mary.' There is some evidence that it was known
even in Christ's lifetime that He was not Joseph's
son a knowledge &pt to be perverted by hostile
critics.
As to the story itself, it has only to be
compared with the versions of it in the Apocryphal
Gospels to see how an e.xisting story could be
exaggerated without being recast. "The lack of
such exaggeration in Matthew and Luke points to
genuineness.
Comparative mythology is often
relied on to show that virgin-birth is a universal
myth, but examination of the instances shows no
real parallel.
human or divine father regarded
in a material sense, or some material means, is
always involved. "This is true even of the late
miraculous stories of the birth of Buddha, whose
human father appears all through, and also of the
birth of the future saviour Saoshyant in Zoroastrianism.^ Yet, even if such stories were more
nearly parallel, the question should be faced Do
myths never come true ?
(n) The Besurrection.
Arguments against the
Resurrection usually make much of the discrepancies in the narratives. Are these more than

—

A

—

—

maybe

looked for regarding such an event? Or
do thej' really discredit the central fact to which
bear witness? Without discussing them in
detail, it may be said that they ofi'er evidence as
good as that for the Crucifixion, and, if they do not
prove a real resurrection, do they prove anything
at all about Christ ? Certain facts are important
the empty tomb, the definite date never varied
from, as well as the personality involved no
ordinary man whose resuscitation to a normal
human life might be rejected, as Huxley would
have rejected that of the hypothetical ordinary
man' and the vast change ell'ected in the apostles'
characters and methods of action. We may here
consider the main modern explanations.
all

—

—

subjective or objective, or tele(1) Visions,
pathic impressions are really inadequate to account for the story. No such experiences have
ever produced such a result, and they could not
have given rise to the story of the Resun'ection or
of the empty tomb, or have so changed the disphantom would only have made them
ciples.
afraid (Lk 24^"' ).
The disciples already knew of
the existence of Christ's spirit, for this was the
common Jewish belief, and as Jews they also
looked forward to a future resurrection. How
then could such alleged communications from such
a spirit have so altered them or originated such a
belief in the Resurrection with the definite meaning which the word had to any Jew ? If it be said
that it was precisely this Jewish belief in a future
resurrection that made the disciples imagine that
their experience of a phantasm was really that of
a Risen Christ, this is in efl'ect to make them the
most credulous and untrustworthy of men which

A

—

no one really believes of them.
(2) Equally inadequate is the theory which
would derive the story from myths and cults of
It is claiming too much to
slain and risen gods.
1 For arguments a sUentio see A. C. Headlam, The Miracies
and, regarding the genealogies, J. Moffatt,
of the NT, p. 277 f.
Introd. to the Literature of the NT, Edinburgh, 1911, p. 250 f.
2 See J. A. MacCuUoch, in Relitnoii and Modern Thought,
C. Clemen, Primitive Christianity, Eng. tr., Edinp. 130 ff.
burgh, 1912, p. 288 £f.
3 t. H. Huxley, Hume, London, 1S79, p. 137.
;

;
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assert th.at tlie apostles were influenced by these,
supposing they knew of tlieni, whicli is unlikely.
Was there anywhere a myth of a god who had
died and risen again on eartli ? The revival even of
Osiris took place in the Other-world.
No such
myth had ever been applied to the history of any
man, as the theory suijposes it to have been to that
of Jesus.
Such mytiis were sensuous, and had
sprung out of nature-cults.
How could they
originate a whole new world of ethical and spiritual ideas
The theory produces the greater out
of the less with a vengeance, and sets aside every
shred_ of historical evidence, while it has never
explained why Christianity supplanted such myths
';

and

have sprung from.'
neither theory is the Resurrection or its vast
results explainable, and each postulates a miracle
as great as the miracle of the Resurrection itself.
The change involved in the Resurrection is beyond
our ken yet there was a change, not merely the
resuscitation of a dead body.
know too little
of the laws of the universe to assert that such a
change is impossible, or that there is no law of
resurrection of whose working Christ's resurrection is the first instance. The new theories of matter
seem to make the change conceivable, if the basis
of matter is to be found in a strain in the ether
giving rise to the electrons of which the atom is
composed.
Ether is described as sub-material,
while electrons might conceivably be resolved into
ether again. Matter would thus be destroyed.*
Others regard matter as a complex of energies.'
If these theories be true, might not Christ's body
be resolvable without corruption into the ultimate
constituents of matter and then re-formed as a
new etherial body, since ether is sub-material,
the indwelling spirit moulding it as if it were a
material body, yet not subject to the limitations
of such a body ? At all events these new theories
lessen the difficulties in the way of accepting the
Resurrection.
cults as it is alleged to

On

;

We

'

(o)

(Lk

The Ascen^on was probably a final vanishing
from the sight of the apostles, interpreted

24^')

conventionally and symbolically as ascension, and,
as far as the vision of angels is concerned, objectively.
Heaven being regarded as a place above,
this was inevitable, and was in keeping with the
symbolism of up and down, high and low. Christ
vanished out of space conditions into a higher
state, and this is the essential truth behind the
descriptions, while it is the natural corollary of the
Resurrection.
8. Miracle in the Apostolic Age.
The miraculous powers included in the apostolic commission
may have received additions e.g., raising the
dead (Mt 10*) while some are allegorical (Lk 10").
le'"- probably is an addition mingling the
authority with the record in Acts and this passage
in Luke.
Certain it is that some miraculous
power was transmitted to the apostles or made
accessible by their faith.
In Acts we see it at
work. Faitn on the part of the recipients of cure

—

Mk

—

—

also clearly in evidence, sometimes of a superkind (5" 9") perhaps resulting in cures by
auto-suggestion.
St. Paul both appeals to these
powers of healing and refers to them (Ro 15'^,
1 Co_ 12«- ^'s Gal 3=).
They are regarded as credentials of the apostolic mission perhaps not a
sound theory. Those who believed because they
saw signs and wonders had not the highest faith,
1 Pagan sceptics never tried to derive the Resurrection story
from their own mythology. See, further, J. A. MacCuUoch, in
is

stitious

—

Religion and the Modem World, p. 137 ff.
2 O. Lodge, The Ether of Space, London, 1909, pp. 83, 87, Life
do. 1905, pp. 28, 32 f., Man and the Universe^,
p. 172, Modem Views on Matter, Oxford, 1903, p. 13 ; W. C. D.
Whetham, The Recent Development of Physical Science^,
London, 1909, pp. 36, 244f., 256 t., 280 fl. ; T. G. Bonney, Tlu
Present Relations of Science and Relujion, do. 1913, p. 25 f.

and Matter,

3

Whetham,

p. 266

f.
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unless the signs were accepted as tokens of divine

Paul meant more than
mere faith-healing, some actual miraculous gift,
love.

It is obvious that St.

by

his x^P^^f^^"^^ ia^drtov or ivepyi'jfiara bwdfietav
12"'-).
Tlaere was, in some cases at least, the
In the
influx of divine power into the diseased.
case of Eutychus it is doubtful if a miraculous
return to life is intended. In that of Dorcas it is

Co

(I

though some unusual recovery from apparent
death may have been locally exaggerated into a

so,

miracle.

The account

of Pentecost and its marvels describes an incursion of the spiritual audibly and
visibly into the material world.
Such an incursion would be difficult to describe, but it is no more
than what might be expected on such an occasion.
distant analogy may be found in the phenomenon
of light or of a cold breeze accompanying phantasmal appearances. 1 As to speaking with tongues,
the phenomenon is perhaps no more than ecstatic
utterance, and it is one which is apt to be degraded.
The kindred phenomena of trance-utterance and
inspirational address studied in our day have little
Whatever might be the value of the
value.
tongues at Pentecost or at other times, St. Paul
came to have a low opinion of the gift. The
effect of a spiritual invasion would vary with the
nature of the person invaded. The real miracle of

A

Pentecost was the power shown by St. Peter and
his fellows, and the spiritual results following.
The stories of release by means of an angel have
been regarded as symbolic accounts of connivance
or friendly interposition interpreted as divine aid.
Yet, if other orders of beings exist, they might so
intervene, and might have power over matter.
The real question is one of adequacy to the occasion, and we find no such intervention in the case

James

(Ac 12-).
St. Paul's experience on the way to Damascus is really
similar to that of the Resurrection appearances, though there
If these
is more splendour, so that he is blind for a season.
appearances are accepted, St. Paul's ' vision ' at once falls into
place, even if the accounts vary. That he himself should
of

cause blindness is perhaps no more wonderful than that he
should heal. Did his words cause a temporary auto-suggestion

Elymas?

of blindness to

The incident

of the viper

(283ff-),

though viewed as miraculous, is not necessarily so. This is
Emotional
also true of the death of Ananias and Sapphira.
shock might account for the deaths, and this would lend itself to a

miraculous interpretation.

— The

Ecclesiastical miracles.
the time when miracles ceased,
9.

much

debated.

if

Some supposed

at

question as to
all,

tliat

used to be
they con-

tinued down to the 3rd, 4th, or 5th cent. ; others,
like Middleton, made them end with the age of
the apostles and characterized all later records of
them as stupid and untrue.* The evidence alleged
for miracles is continuous to the present time how
far it is based on fact is an open question if
miracles are possible at all. The miracles of some
individuals in the early Church are far more
amazing and numerous than those of Clirist. They
were wrought not only on the sick or the dead, but
on nature. Miracles of the last class are of a most
stupendous character, incredible on the face of them
and quite beyond all adequacy to the occasion. The
age was doubtless one of considerable credulity,
when miracles had to be forthcoming to rival those
of paganism, in which the ecclesiastical writers
believed, though attributing them to demons.
Many accounts of miracles are too rhetorical to be
taken seriously e.g., the Benedictine editors of
Chrysostom's account of the miracles of St. Baby las
say that it is rhetorical and for the most part
destitute of truth.' In some cases, again, natural
1 Cf. Myers, ii. 128, 323, 615, 638
E. Gurney, F. W. H.
Myers, F. Podmore, Phantasms of the Living, London, 1886, i.
;

;

and passim

Carrington, p. 366.
650,
2 C. Middleton,
Free Enquiry into the Miraculous Powers
supposed
to have subsisted in the Christian Church,'
which are
Miscalla-neous Warks^, London, 1755.
3 Opera, Paris, 1718-38, ii. 630 (=i>G 1. 627f.).
;

'

*

or perhaps supernormal events have been inter
preted miraculously. Many are wrought to support some doctrine or practice not always of the
essence of Christianity e.g., the use of relics, at
bottom a species of fetishism. Some concern the
Eucharist, but many of these are magical rather

than miraculous.
Some miracles copy those of the Bible. Others are such aa
are found in ethnic sources e.g., changing the course of a
river, drying up a lake, causing a staff to become a tree.i

The healing of the sick and the possessed is
referred to from the time of Justin ^ onwards.
The evidence for many of these miracles is of a
very slender kind ; credulity accepted them, sometimes pious fraud suggested them ; but their possibility need not be denied.
Gifts of healing may
have existed mth certain persons who had faith
to use spiritual power or to aid the faith of others.
In ' an age of spiritual exaltation and spaciousness,
of enlarged consciousness and deepened faith and
more buoyant hope such miracles might be expected. (Jn the other hand, there are few instances
of such cures as our Lord performed.
Most are
wrought in connexion with relics or the Eucharist.
That cures should thus occur need not be doubted.
Where the power of these was believed in or the
patient's faith was strong, suggestion might heal,
even if there was no power to heal in these media
themselves. * Th ere may also have been an influx of
power from another sphere, as a reward of faith or
an answer to prayer, and this would be a miracuSo in the case of exorcism, while,
lous cure (§ 12).
here again, the use of reUcs or the Eucharist is found
quite as much as prayer, it need not be doubted
that the patient might respond to the treatment,
which was really a form of suggestion.
Indeed,
where the resources of a spiritual religion were
called upon, why should not these have brought
calm and order to the disturbed mind ? (see § 7 (h)).
There is, however, no such evidence for cures as
exists for Christ's healing method.
Patients continued to be afflicted at intervals in many cases.
Exorcism tended to become a business, and the
cure' was often of a very drastic kind.'
The most circumstantial accounts of raising the
dead come from St. Augustine.'^ These are all connected with the shrine or relics of St. Stephen.
The evidence is perhaps no more than hearsay, and
there is no real proof that the persons were really
Elsewhere Augustine describes what was
dead.
really a case of trance as the return from death.
During the Middle
10. Mediaeval miracles.
Ages nothing seemed too incredible to be related
Every saint was expected to work
or believed.
miracles, and miracles freely adorned the popular
It was said of St. Vincent
Lives of the saints.
''

'

'

—

Ferrer that

was a miracle when he performed

it

saint in whom a particular
monastery, or church was interested was
apt to have many miracles attributed to him.
The people seemed incapable of being content with
his spiritual victories ; these had to take material
form, to be symbolized as miracles. As in the

Any

no miracle.
district,

earlier period, many miracles were alleged in
support of particular doctrines or practices—the
cult of the Virgin and saints, of relics, the
Eucharist, the use of images. Protests were made
from time to time by theologians, but in vain.'
1 Some of these are accepted by J. H. Newman, Two Essays
on Biblical and on Eccles. Miracles-, London, 1870.
2
3
4

Apol.

ii.

W.

Cobb, Spiritual Healing, p.

F.

6,

Dial. 39, 86.
45.

of the Eucharist might have effect in
Cf. the words, ' preserve thy body and soul.'
3 J.:Bingham, Ongines Ecclesiasticw, London, 1821-29, i. 284,

The right reception

ill-health.

182, V. 336.
De Civ. Dei, xxii. 8. Prayer was also used, but the relics are
in evidence.
' See passages in J. A. W. Neander, General History <)f the

iii.

6

mainly

Christian Religion
433 f.

and Church, Eng.

tr.,

London, 1851-68,

vii.
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The

folk expected miracles, and miracles were
Many of the miracle
freely provided for them.
stories are repeated in countless Lives of saints
one biographer plaj;iarized freely from another,
and later Lives are often more full of miracles than
Biblical
the earlier Lives of the same saint.
miracles were freely imitated ; only in any given
Other
case they were multiplied a hundredfold.
miracles belong to a (loating tradition, and repeat
those already found in etlmic sources or in classical
writings.
Some are versions of folk-tale incidents.
Frequently the quite ordinary or the particular
gifts of a saint were exaggerated into miracles.
Others can be traced to a misunderstanding of
Christian artistic motifs e.g., the stories of saints
carrying their heads in their hands can be traced
to pictures where they were thus represented to
symbolize their death by decapitation or to the
visions or hallucinations of hysterical devotees,
though these were supposed to belon" to the highest
state of ecstasy, in wliich reason played no part.
All these miracles may be divided into four classes
(o) miracles wrought on nature, often of a most
extravagant type arresting the sun's course, hang-

—

—

—

ing a cloak on a sunbeam (6) miracles ^vrought
by or upon inanimate objects the numerous moving, talking, smiling images, already met with in
paganism, or the opening of locked doors at the
touch of a saint's finger ; (c) miracles occurring to
a saint e.g., light streaming from his fingers, talking at birth, carrying fire, bilocation, levitation
and {d) miracles of healing, exorcism, and raising
the dead.
;

—

The practice of incubation passed over to the Christian
Church and was mainly associated with St. Cosraas and St.
Damian, but the cures were often of a prolonged character.
The methods were much the same as in pagan temples, mutatis
inAJXandis.^
As to healing miracles in ffeneral, what has
already been said of these applies here also

(cf.

also

§ i2).3

Possibly some miracles were actual instances of
supernormal phenomena of the x region, so long
scoffed at, but now more or less investigated by
science.
There are incidents corresponding to
cases of hypnotism, telepathy, clairvoyance and
clairaudience, telekinesis the movement of objects
without being touched appearances of phantasms
of the living or dying (perhaps that which underlies
cases of bilocation), and the occasional superiority
of the senses to outward effects (carrying fire).
Of
these as well as of levitation there has been a constant tradition through the ages, and in the mass
of alleged occurrences there may have been some
genuine instances.
Such phenomena are not
necessarily miraculous or even evidence of saintliness.
On the other hand, if mind can communicate with mind, communications from another
sphere may be made to minds on this earth, and
these would have a miraculous quality e.g., the
voices and visions of Jeanne d'Arc or those which
prefaced the healing of Dorothy Kerin.^
The
communication may be coloured by the preconceptions of the percipient a divine message may
appear as a voice or vision of Virgin or saint, or a
case of real spiritual healing may be associated

—

—

—

with
a relic. Divine power might also be
manifested from time to time through the supernormal phenomena referred to, making them
miraculous. There should, in fact, be no cleavage
between normal and supernormal and supernatural
in our appreciation of the divine working.
II. Modern miracles.
These are mainly conDeubner, Eosmas und Damian, Leipzig, 1907
1 L.
M.
belief in

—

;

Hamilton, p. 109 f.
2 For these groups of miracles see AS; J. J. von Gorres, Dis
ehristUche Mystik, Regensbur^, 1836-i2 Gregory of Tours, de
Miraculis A. Butler, Lives oj the Fathers, Martyrs, and other
Principal Saints, Dublin, 1833-36 S. Baring-Gould, Lives o/
the Saints^, London, 1S97-9S
cf.
W. R. Inge, Christian
Mysticism'^, do., 1912, pp. 143f., 264; J. A. MacCuUoch,
Saintly Miracles,' ExpT xix. [1908] 4030.
3 On this see E. L. Ash, Faith and Suggestion, London, 1912.
;

;

;

;

'
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nected with healing, though supernormal phenomena in connexion with spiritualism have been
claimed as miraculous.'
Typical cases are associated with shrines and relics e.g., the cures at
the tomb of the Ahb6 Paris or by the Holy Tliorn
related by Pascal- or are accomplished by various
personages representing every form of Christianity,
or by mind-cures, faith-healing (jr. «.), and Christian
Science (q.v.).

—

The cures at fvOUrdea (q.v.) are asflociated with the vision of
the Virgin seen by Bernadettc Soubiroua in IS.'iS, though nothing
was said to her about these. Tlie number of jjilgrima amounts
to some 600,000 yearly, but no more than 2 per cent of the cures
are regarded as 'miraculous.' Some vouched for are of an
almost instantaneouH nature.3 Christian Science is associated
with a tlieory of the unreality of matter and of pain. Disease is
the result of false thinking. The Divine Spirit heals by casting
out mortal-mind.''*
'

All these various methods of healing are traced
to the spiritual value and truth of the creed or
theory or practice with which they are associated.
Yet some of them flatly contradict each other.
They are rather means by which a cure is mediated,
quite apart from their truth or value.
A key to
the problem is perhaps found in
spontaneous
cures' occurring in medical practice, which may
be traced to suggestion. This is probably the
main factor behmd the cures effected by these
various methods. It is the power of the unconscious as well as of the conscious self over the
body, when once an idea has been accepted.'
Existing beliefs are strengthened ; new hopes are
initiated ; fears and inhibitions are removed and
the physical processes by which pathological conditions are removed begin to be affected.
Thus in
all the various methods
the differences are subjective rather than objective, differences in the
mind of the sufferers, rather than in any scientific
evidence as to the nature of the healing agency.'*
Susceptibility to suggestion may vary, and it
should not be forgotten that there may be evil as
well as healthful suggestions. But that it is a real
psychic process is undoubted.'
The suggestion
may come from belief in a relic, a saint, or from
mystic theism of Christian Science. The
the
main fact is that it often works, even if the cures
are seldom instantaneous, though they may occur
in a quicker manner than in ordinary physical
therapeutics.
are still left to in()uire, however, whether any other exterior force works in
connexion with the vital healing force inherent in
the organism, and set in motion by suggestion.
If so, we should be in presence of the miraculous.
This possibility must now be considered.
12. Mental and spiritual healing in relation to
Christ's miracles of healing.
Psychic forces affect
the body in normal life, and of these suggestion is
one.
But is there also at times, with the healing
suggestion or as an answer to prayer, an influx of
exterior, divine, spiritual power to heal ? This
would correspond to the exaltation of mind by
spiritual influences in inspiration.
It would be a
particular and outstanding instance of what we
'

;

'

'

'

We

—

find everywhere, if all life is dependent for its
energy on some all-environing Life. It might not
be regarded as miraculous or supernatural, for, if
miracle is part of the process of the universe, in a

sense

it

is

natural.

But

in so far as the result
outside our ken, to the

testifies clearly to processes

power

of a divine person

thus making Himself

A. R. Wallace, Miracles and Modern Spiritualism see § 14.
2D. Hume, 'Of Miracles,' iJ^saj'S and Treatises on Several
Subjects, ii. 131, ed. Green and Grose, ii. 88
B. Pascal, Uiuvres
computes, Paris, 1868, ii. 143.
3 J. Jorgensen, Lourdes, London, 1914, p. 161 f.
A. T. Myers
and F. W. H. Myers, Mind Cure, Faith Cure, and the Miracles
of Lourdes,' Proc. of Soc. for Psych. Research, i.\. [1893] 160-210.
4 ai. B. G. Eddy, Science and Health, Boston, 1902, passim.
5 B. Sidis, The Psychology of Suggestion, pp. 15, 380.
6 Myers, i. 213.
7 It is accepted by medical science
see British MedicoA
Journal, Supplement, July 15, 1911, p. 211.
1

;

;

;

'

;

MIRACLES

886

known, the current of whose energy
life for a particular purpose, this

our

The

miracle.

spirit

is

entering

a sign, or

is

has let loose life-giving forces
'

which sweep before them the evOs of sickness and
disease. ' There is more than mind-cure
faith
has tapped a divine source, and it has aided the
unconscious mind.
That this has never taken
place cannot be affirmed, though a leader of the
movement for applying the spiritual powers of the
Church to disease^ in conjunction with medical
treatment is still seeking
for
an authentic
instance.
The appeal to spirit in one form or
another has been made in all religions where
healing was practised, and doubtless the divine
spirit has not confined His work to any one of
them, if thus He works at all. But, while uncertainty attaches to all mental therapeutics, our
Lord's healing methods were never uncertain. He
always set free the healing power, the divine
life which healed, whether His own or acting
through Him as a perfect channel, unsusceptible
to disease.
This is seen by His words, I will, be
thou clean.' The result was swift and certain
cure.
Thus Christ as healer differs in degree and
kind from all media of occasional cures. Tliat He
cannot effect such cures where perfect faith exists
'

;

'

not credible.^
13. Hostile criticism of miracles.
Though the
Schoolmen were probably refuting current objections to miracles, no serious criticism appeared
until the 17th cent, with Spinoza's attack.
The
laws of nature are the decrees of God. Miracles
cannot happen because they violate the order of
nature, and thus God would be contradicting Himself, for nature is fixed and changeless.
Miracles
could tell us nothing of God, since they surpass our
is

—

powers of comprehension.''
Spinoza's view is meciianical and talces no account of the
interaction of existing Maws,' tiieir interference with each
other without violating the order of nature. This may also be
true of miraculous action.
The material universe may be
subject to the spiritual order. God may bring in new forces
from time to time, or combine existing: forces for a definite end,
and His guidance exists through all. Moreover, even if miracles
are incomprehensible, they do tell us certain definite things
about God, as Christ's miracles did.
Spinoza's pantheistic
doctrine of God deprived God of all real freedom.

The Deists opposed miracles on the ground of a
fixed order of nature.
God, having made the
world, never interfered with it, and to assert
miracle was a kind of treason to Him. Hence the
Gospel miracles were explained away or allegorMiracle was a possibility, but it never
occurred. This also was the position of David
Hume, whose argument, aimed at Roman Catholic
miracles primarily, was regarded by him as invulnerable.
Miracle was a violation of the laws of
nature by a particular volition of deity, of whose
attributes or actions, however, we could know
nothing otherwise than from our experience of
them in the ordinary course of nature. No testimony could establish a miracle, unless its falsehood would be more miraculous than the alleged
miracle itself. The belief in miracles arises from
the pleasing sensations which they arouse, and they
are common adjuncts of religious enthusiasm. A
miracle could never be proved so as to be the
foundation of a system of religion.'*
ized.

Huxley

Hume's argument on the ground that
a part of nature and proof to the contrary is
Calling our often verified experience a law of
nature adds nothing to its value,' since we cannot affirm that
the experience will be verified again. Any seeming violation of
the laws of nature would be investigated by science, and its
criticizes

every event
impossible.

is

'

existence would simply extend our view of nature. Miracle \a
conceivable, and involves no contradiction, yet evidence for it
must be complete.! It may be added that Hume's 'ex-perience' is such as he only would admit. His own criterion ol
evidence, even when fulfilled, is at once rejected by him,2 and
some of his admissions e.g., as to the hypothetical eight days'
darkness tell against his own argument. A particular volition
of deity may reveal a world transcending ours without violating
laws of nature, which are also volitions of deity. Christ's signs
are part of our experience of the working of God. As to
miracles establishing a doctrine, the argument has little force
now. Miracles of healing, e.g., need not prove the truth of the
system in which they are found (§ 11), and it is questionable
whether any ethnic system was founded on a miraculous basis.
Christ, not His miracles, established Christianity, but Hia
miracles are inherent in His religion in a way that those alleged
of ethnic teachers are not.

—

German rationalism, represented by H. S. Reimarus, opposed miracles as impostures effected by
Christ.
M. E. G. Paulus, however, regarded them
as ordinary or perhaps unusual events interpreted
by readers as miracles a thing which the authors
of the Gospels never intended, though they sometimes had mistaken ordinary action for miracle.
D. F. Strauss started, like Paulus, from the
Spinozan principle, and regarded miracles as
legendary accretions a halo of wonder placed
round Christ's head by the early Church, because
the Messiah had been expected to work miracles.
Yet, mythical as they are, the miracles are symbols

—

—

of metaphysical ideas.
Literary criticism in the persons of E. Renan,
M. Arnold, and W. E. H. Leclcy set aside miracle

Miracles do not happen,' was Arnold's
catchword. Renan maintained that Jesus had to
either renounce His mission or become a thaumaMiracles were a violence done to Him by
turgist.
His age a statement incompatible with Lk 13'^
and yet He believed in miracles, and had no idea
Arnold, whUe opposed to
of an order of nature.
explaining miracles in detail, thought it a mistake
to rest Christianity on miracle, for, when that was
discredited, as he believed it had been, Christianity
was apt to go with it. Both Renan and he admitted some truth in the miracles of healing, but
Kenan's description of these comes short of what
is said of their thoroughness and ease, and is, in
fact, grotesque.'
Arnold's idea of 'moral therapeutics assumes that illness was due to sin, while
Christ, as bringer of happiness and calm, addressed
the moral cause of disease. Such a method might
be used extensively in the healing art.*
altogether.

'

—

'

The assumption that illness was due to sin is not proved, and
some heahng miracles are notexplainable by moral therapeutics.
In any case Christ had a power which has not been imitated,
and the other, miracles are quite as well attested as those of
healing.

The literary pantheism favoured by R. W. Emerson {q.v. saw miracle everywhere, therefore definite
Miracle as taught by the
miracles nowhere.
Christ's miracles are
churches was a monster.*
explained by saying that He felt man's life and
doings to be a miracle an insufficient account of
(TTjixeia.^
There Is some truth, however, in the
saying that to aim to convert a man by miracles,
Not dissimilar is
is a profanation of the soul.''
Carlyle's natural supematuralism,' though he admitted that such an event as the raising of one
from the dead would violate no law, but prove the
entrance of some deeper law.*
Materialism rejects miracle altogether and
too
refuses to investigate individual miracles
Agnosticism, as
often the attitude of science.
represented by Huxley, admitted the possibility
of miracle, but, in the event of such 'wonderful
1 Huxley, Hume, p. 129 ff.
cf., for further criticism, T. De
)

—

'

'

—

:

1

Cobb,

p. 224.

MeComb, Worcester, and Coriat, Religion and Medicine, p. 4.
3 Of. the remarks of P. Dearmer, Body and Soul, p. 315
J. JI.
Hickson, The Healing of Christ in His Church, n.d., and The
2

;

Healer, passim.
4 Tractatus Theologico-Politicus, Eng. tr., London, 1S62, ch. 6.
^ Op. dt. ii. 115 ff.
For the sources of Hume's argument see
J. H. Burton, Life and Correspondence 0/ D. Hume, Edinburgh,
1846,

i.

67.

Quincey, 'On Miracles as Subjects of Testimony,' IForis, Edinburgh, 1862, vii. 224 f.
2 Cf. ii. 122, 131 with p. 483.
3 Vie de Jisus, Paris, 1863, oh. xvi.
4 Literature and Dogma, p. 126 S. (Works, London, 190S,
vii.).

6 Works. Riverside ed., London, 1898, i. 128 ; of. ii. 66.
' lb- i- 131.
8 lb. i. 12s.
8 Sartor Kesartua, bk. iii. ch. 8, Essays, iv. 87.
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events happening;, would widen ita view of nature.
AH that would thus be shown would be that all
experience, however lonf; or uniform, is apt to be
incomplete. There would be no necessary divine
power behind such a wonderful event.
'

But, while science might investitrato any 'wonderful event,'
has it yet e,\plained even an ordinary event? Christianity
regards all events as expressions of divine will, direct or indirect, and such as are miraculous are more striking evidence
of that, not just because they arouse wonder, but because of
their appeal to what is ethical or spiritual in ua. They witness
to the auprem.acy of spirit over matter (§ is).

On

the whole, the scientific attitude to miracle
less hostile now than it once was.
Many
scientific men are also religious men, and the new
vistas open to science have made a spiritual interpretation of the universe more possible.
is

—

The Apologists
14. The defence of miracles.
generally connected miracles with prophecy, and
showed that they fulfilled predictions of such deeds
made long ago. They are by no means the sole
evidence for Christianity, though, as the Greek
Fathers maintained, they might help those who
through sin could not see God in His works.
Origen pointed out that Christ's miracles were not
done for show, like a juggler's wonders, and that,
unlike a juggler. He demanded a new way of life.'
The Fathers commonly appealed to the miracles
done in their day, and Arnobms devotes much
attention to miracles as proving Christ's divinity.
Augustine first gives a philosophy of the miraculous.
God's will is the ultimate source of all
things, and nothing can be contra natwram, which
happens by God's will. Everything is natural,
not to us, biit to God. Miracles are part of an
established order. They are not contra naturam,
but may be contrary to what is known to us of
nature.^ The Schoolmen start from this idea of
uniformity, forestalling the ideas of science, but
not on experimental grounds. There is a higher
and a lower order of nature, the former at once
natural and supernatural, God's ideal plan. In it
are causales rationes et primordiales of miracles.
In the actual order, known to us, with its chain of
causes and effects, miracles could not originate,
but these have the capacity for higher powers being
inserted in them all parts of God's original plan.
Miracles are not such to God, who can interfere
with the ordo secundarum cawsarum which is
subject to Him.
Miracles are prcster hanc
ordinem the order known to us but not contra
naturam.^ Again, as the course of things can
be changed by creaturely power, so God's power
may bring an event to pass otherwise than in the
usual course, so that men may know His power.
This is equivalent to the view that there may be
guidance of forces in nature to a particular result
which may appear miraculous to us (§ 15). Later
the idea came generally to be held that miracles
were a real suspension or violation of the laws of
nature, the view attacked by Spinoza and Hume,
both sides arguing as if all nature's 'laws' were
known to them. Bishop Butler wisely points out
that, while we see nature carried on by general
laws, God's miraculous interpositions may have
also been by general laws of ^visdom.
Nature is
plastic to Him, and these laws are unknown to us.
There may be beings to whom the miraculous is as
natural as* ordinary nature is to us. Butler was arguing against the Deists, but he sometimes forestalls
Hume's objections, as when he says that miracles
should be compared not with ordinary but with
extraordinary events in nature. With the Schoolmen he tends to regard miracles as part of the
original plan of things.
He again forestalls Hume
when he argues that fraudulent miracles do not

—

—

1 c. Cels.

i.

—

68

;

cf. iii. 22.

Faxtstwm, 26, de Civ. Dei, xxi. 7 f., de Gen. ad Lit. vi. IS.
s Cf. Aquinas, Sumfrnxt Theol. I. cv., cvi., Smrnna c. Gentiles,
2 c.

m.

xcix

f.

687

sure ground

when he says

but he

on

less

tliat Christiaiiity

was

di.'iprove tlioae of Christianity,

is

and received on the ground of miracles
publicly wi-ought to attest its truth. J. B. Mozley
continued Butler's position that miracles are
necessary to a revelation,' but argued, witli him, that
no miracle could make us accept anything contrary
to moral or true religion. There is order, cosmos, in
nature, but the mechanical expectation of recurrence which would keep out miraclecannot be proved
true.
Anything contradictory to experience might
be either some event in accordance with an order
of nature or a direct divine interposition, spirit prevailing over matter. Such a miraculous event, as
the act of a Personal Being, would show moral will
and intention and be evidence of a higher world.
The order of nature mi"lit be suspended, if there was
use in suspending it. But the laws of nature would
be suspended, not the laws of the universe, which
would be a contradiction. Suspension of the laws
oll'ered

of nature is possible, and it happens e.g., where
the laws of matter are suspended by the laws of life.
If spirit be regarded as above matter and capable of
moving it, miracle becomes possible.
In opposition to German i-ationalism Schleiermacher, in his Der christliche Glauhe (Amsterdam,
1830-31), maintained that nature admitted of new
elements, consonant as it was to God's will and

work, even

if

conditioned by

Nature may con-

it.

tain the cause of the miracle, but

it

appears oidy

when God

calls it forth.
Christ had a supernatural
origin and, as sinless, was a moral miracle.
Yet

the Virgin-birth, Resurrection, and Ascension were
set aside along with many of the miracles, though
miracle was admitted, since God has complete
power over nature. Our belief in Christ, according to him, does not depend on miracles. Thus,
though Sohleiermacher still opposes certain
miracles, he ofters a constructive theory of miracle.
Later A. Bitschl refused to regard miracles as
contrary to natural law, and held that they were
akin to Providential action. J. Kaftan argues
from the same side that laws of nature are unreal, a mere formula allowing us to grasp the
course of nature.
Miracle is such an unusual
event as will awaken us in a special manner to
God's living government of the world. He works
in all things, but can use special means to enable
faith to trace His presence. • Hermann Lotze also
refuses to regard miracle as setting aside laws
of nature.
The miracle-working power, by virtue
of its internal connexion with the inner states of
things, can alter these and so modify the result of
the laws. Law is thus turned to account. Even
if there be mechanical necessity, this change in the
internal state of things subject to it causes it to
produce an external miraculous phenomenon. The
elements of the universe are not selfless and void
points of attachment for unalterable forces,' but
living parts of the living One.
No law is altered
when miracle occurs, but the bearers of the forces
obedient to these laws are altered. The conditioning cause of miracles is in God and nature both,
hence there is no arbitrariness in miracles. Yet
Lotze sets aside Christ's miracles, partly because
the change in man's conceptions of nature has
made them dubious.'
On the whole, modern theology tends to regard
the universe as plastic to God and miracles as the
evidence of will. Even man can produce effects in
nature not producible by nature itself. Such a
view is elaborated by H. BushnelL* Again, as by
'

'

'

1 Eight Lectures on Miracles.
Miracles, far from being a
decisive proof of revelation, have now themselves to be proved 1
2 Ti-utii of the Christian Meligion, Eng. tr., Edinburgh. 1894,
u. 393 ff
8 Microcosmus, Eng. tr., Edinburgh, 1885, i. 450 f., ii. 478 f.
* Nature and the Supernatural, London, 1S63.
See

£RE

iii.
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J. R. Illingworth, divine immanence is made the
ground of miracle. There is unity rather than
uniformity in nature ; it is due to spirit which uses
The moral aspect of
matter for its purposes.
miracles is also emphasized by him and by other
Christ's miracles do not interfere with
-writers.
law, but restore laws which were broken. Disease
As to the Resuris here regarded as due to sin.
rection, there is no reason why a sinless soul should
not resume at wUl a sinless body.' The supremacy
to an extraordinary degree of spiritual force over
the mere material is also emphasized \>j A. C.
Headlam in his recent book on miracles.

From a spiritualistic point of view A. R. Wallace ar^es for
miracles on tbe ground that intelligent beings, unperceived by
us, have power over matter, producing supernormal phenomena,
the occurrence of which has been noted in all ages. By this
view he claims that Christ's miracles as well as answer to prayer
new support.^

find

—

Miracles
15. The question of the miraculous.
are not fortuitous events, breaking in upon a fixed
order of nature. Both they and that order are
evidences of divine will. The more the nature of
the universe is revealed to us, the more impossible
is it to believe that it all merely happened, that
there was no guidance or control to produce such
a vast and complex result. This impossibility is
only the more increased by recent discoveries in
science.
If there is an infinite number of ultimate
elements all of precisely the same form, it is most
unlikely that all these should have happened upon
the same form. Neither matter nor energy possesses the power of automatic guidance and con-

Hence some form of guidance is essential,
some directing mind and will. Life is outside the
categories of matter and energy, yet it can use
both, guiding and controlling them in accordance
with the laws which govern them. Such guidance
should not be denied to a supreme will and source
trol.

of all

life.

But,

if

such guidance

is

granted, then

—particular instances of that guidance
become possible. A fixed order of nature does

miracles

not necessarily

mean that nature

is

self-contained

and self-sufficm^or subject

to unalterable mechanido not know all of that order,
cal necessity.
nor is it likely that it is the only possible order.
cannot assert that a limit has been set to
eveiy combination of matter and energy, to every
method of guiding these, to every possible result.
If so, a miracle is not a breach of the order of
nature, which, modifying St. Augustine's formula
of known and unknown, may be regarded as one
of which we do not know everything.
As to the
'
laws of the universe,' all that this means is governance of the universe according to law. If things
always happen in an unvarying sequence, this does

We

We

not exclude guidance, nor does it mean that the
ultimate cause of the sequence has been discovered.
Nor, if some phenomenon happened but once,
would it be outside law or happen apart from
guidance. Man can interfere with nature, utilizing its forces to produce new results, without
breaking any single law of nature. What man
can do is possible for the mind and will behind the
universe.
Law, again, if it exist in the material,

must

also

exist in

the super-material universe

which interacts with the former. By its laws those
of the material universe may be suspended, and in
so far as any such action is purposive and beneficent it reveals a law of love, a universe governed
all through according to law by a competent and
good will. A miracle would thus be a beneficent
and intelligent control and guidance of existing
forces in accordance with law by a supreme spiritual power, and this is precisely what we find in
the miracles of Christ. They were natural actions
1

Divine Immanence, chs.

3

The Miracles of the NT.
Miracles and Modem Spiritualism.

iv.

and v.. The Gospel Miracles.

to

Him,

He was

either because of what He was or because
in perfect harmony with that supreme

spiritual power.
It is easy to hold a
of nature or, rather,

wrong idea of the uniformity
its unity, to adopt Illingdictum.
Theology
worth's
has been apt to insist
upon miracle as a sort of catastrophic gap in an
existing uniformity. Science has tended to forget
the possibility or, rather, the fact of endless
variety in that uniformity. Such variety is only
the more in evidence with the new discoveries of
science, which now postulates either an energy as
the only physical reality or a sub-material basis of
matter with a psychical significance. But, apart
from that, how endless is the diversity even in a
uniform nature, not even two blades of grass preNor is life explainable in terms
cisely the same
It uses and controls
of mechanical uniformity.
matter and energy, and may exist apart from
endless
variety, is a better
Unity,
with
them.'
description of the universe than mere mechanical
uniformity. In the interaction of the forces of the
universe a slight increase of one force will produce
a difierent result. And, if the forces, the interaction, the result, are guided and controlled, this
would not detract from, but only augment, the
theory of science that this is an orderly universe.
Such guidance and control are not occasional but
continuous, for a true theology can never postulate
a God outside the universe, interfering ^vith it on
occasion. He always does what is best for it, and all
that the universe contains not merely its physical
contents is utilized for definite ends. Thus, if a
slight increase of one force in any combination of
forces a re-arrangement of forces will produce
a difierent result from what is generally produced,
miracle becomes possible. The result would show
more definitely vAll and beneficence in the guiding
Science might investigate this result,
process.
might even conceivably reproduce it. Could it
explain the process? Could it tell how Christ
could do such things in a pre-scientific age ? There
!

—

—

—

—

must have been some

influence working with

HLm

Him

to produce such purposive, intelligent
results.
Science might create life, say, out of
certain chemical combinations of dead matter.
But could it explain why precisely that combination, that arrangement of forces or conditions,
produced life ? There would not be an act of
creation, but the setting in motion of certain
forces already possessing the potency of life.
or how they possessed this would remain un-

or in

Why

explained.
As there are physical so there are moral and
spiritual facts, not explainable in terms of the
former, though they interpenetrate. Miracles, a?
such, are not isolated physical phenomena or
prodigies.
They are not unrelated to any moral
or spiritual sequence. They have a moral and
spiritual purpose, a clear relation to surrounding
circumstances. Unlike the vast majority of ethnic
miracles, Christ's miracles have that moral and
spiritual quality which differentiates them from
They are distinct revelations
pliysical prodigies.
of God or of God's nature in relation to the universe
less
degree in all His miracles,
and man. As in a
so in a higher degree in the Resurrection, there is
a union of physical and spiritual, such as is seen
also wherever mind and life control matter and
energy.
Matter is here completely controlled,
spiritualized, and such an event could scarciily
have been imagined or invented. All miracles
imagined or invented would have been little else
than wonders. But Christ's miracles, with their
spiritual and moral quality, are continuous with the
1 O. Lodge, Life and Matter, p. 1S3 fit.
J. S. Haldane, Mechcf. H.
anism, Life, and Personality/ London, 1913, p. 60
Bergson, Creative Evolution, Eng. tr., do., 1911, p. 13.
;

;

MIRACLES
eystem of the universe as a whole. So again many
alleged supernormal phenomena are not miracles
they do not show a direct moral, purposive action
on the part of a divine power, but reveal unsuspected and unexplained human powers. If God
directs the whole universe, miracles are in no
sense a rectifying of His own mistakes. They are
Instances of the overcoming of evil and disorder
in a universe where these exist and where evil
may have been necessary to the world-process, a
stage on the way to perfection. Yet that perfection is being brought about, and miracles are an
instance of this, since they clearly show God's
purpose, more clearly perliaps than the more
quietly-working process.
They show, as Lotze
says, that God is so related to matter that it cannot resist Him at all. So Christ's healing miracles
;

show that

spirit and will are superior to the causes
which produce disease. Thus in no sense is miracle
contra naturam ; rather is it an expression of
divine action in ways which may contradict our
ordinary experience, i.e. our real ignorance of the

universe.
The unchanging nature

of

radium might have been regarded

yet the lapse of time (it takes 2500
years for an atom of radium to change) would show that this
was a mistaken view, a parable of our knowledge of the laws
of the universe.
as an unalterable law

;

The

divine will, acting normally in certain ways,
act in different ways, perhaps in our limited
view contrary to these.
One set of laws is put
aside for the moment, just as man can transcend
the physical order by his will. Yet order is not
interrupted, for the whole order of nature all that
happens is just the divine will to which, e.g., a
swift mirac\ilous process of healing may be as
natural as a slower process, or the turning of water
to ^vine as natural as the slower growth of the
vine.
In either case there is a quickening of a
natural process, and yet to God that quickening
may be perfectly normal. Does this take away
the miraculous from what we call miracle 1 In
a sense it does, for we tend to draw too straight a
line between natural and supernatural. All events,
inasmuch as they express the divine will, are
natural, yet they are supernatural in so far as they
all end for us in mystery.
What constitutes a
miracle is its quality, its instant suggestion of
divine power and goodness. Man's spiritual vision
is clouded, and he does not always see these in
the ordinary event, nor is that always the fullest
revelation of God. All things speak of God, but
some speak more clearly. Yet these are by no
means abnormal ; they do not occur on inadequate
occasions, nor do they contradict the fundamental
laws of experience. The reign of law is not set
aside, for the ways in which miracle is brought
about are still in accordance with law, even if the
miracle happen but once.
Certain persons, for no very obvious reason,
seem to possess supernormal powers, or these are
manifested through them ; others have genius

may

—

—

'

'

'

others,

powers

whom
was

men
may

of

God, have spiritual

'

gifts.

AVhat

not be open to one like Christ, in

divine power existed

and whose sinless will
harmony with God's ? He claimed
divine power, and He said that He came

in perfect

to possess
to do the Father's will.
Things were therefore
natural to Him which might have been unnatural
to another.
Yet His miracles were in subordination to the moral miracle of His sinless personality,
and therefore in harmony -with it. Divine power
and goodness overflowed, as it were, from Him
upon nature and man. His miracles are perfect
examples of the control of the material by the
spiritual, and they prove that all force, all guidance, are in the last resort spiritual. Yet the real
reason for following Him was Himself, not His
signs.
The power by which He ^vrought these
VOL. vni.
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was in Him because of what He was. It might be
all who live upon the same plane, as He
pointed out.
As lias already been said, there is no evidence in
Christ's miracles of the lawless breaking of a law
of nature.'
Kather is it as if existing forces were
being directly influenced, whether neutralized or
quickened, or as if a new force was working with
a natural force to produce a result different from
what the latter could produce.
In the case of
healing disease a slow process gives place to a
swifter process. So in the calming of the sea a
natural process is heightened. In either case there
is the power of will.
When walking on the sea,
Christ must have exerted a power which witnessed
to some law quite as much as the law which for
the moment it displaced.
When water was
changed into wine, was this more marvellous for
Christ than the transmutation of one element into
another as proved possible by science ?
In the case of feeding the multitudes analogy is more difficult
to find. Were bodily needs forgotten through a miraculous
open to

'

mental exaltation, so that a sacramental partaking of a small
portion of food sufficed? This does not account for the fragments that remained. We cannot trace the method, but our
hmited vision need not detract from its miraculous aspect.
Those most concerned believed that a miracle had occurred,
unless the texts are wholly fictitious.
In Christ it is not a question of divinity break-

ing through a humanity in acts which are superhuman, but of a constant superiority to humanity
in one who is its perfect type.
It is therefore no
stranger that His actions should be more wonderful than those of other men than that His teaching
or His sinless life should .surpass theirs.
Apart from the general control or guidance of
the universe, divine will may work through normal
or supernormal actions, or may act directly in
specific cases, for what are to us miraculous purposes.
Speaking is a normal action, but where a
man speaks under the influence of the Spirit there
is inspiration.
Healing by suggestion is supernormal, but, if the suggestion is aided by spiritual
influences, there is a miraculous cure.
Again, as
in some of Christ's miracles, we trace more direct
action upon material things. Such action may be
regarded as supernatural because mysterious ; yet
to God it is natural.
All action, human or divine,
is part of an ascending series ; we cannot say where
the natural ends and the supernatural begins
what we can assert is that Christ's confidence in
His power or in God's power working through Him
never faltered.
He intimates that, if men had
faith enough, they could do even greater works.
Have we yet sounded 'the abysmal depths of
personality,' or used to the full the power of the
divine spirit working with us ?
l6. Prayer.
The relation of miracle to prayer
may be briefly touched on. If miracle is a special
instance of divine control, then answer to prayer
has a miraculous aspect. Human mind and will
can control existing physical forces or overcome
the laws which govern them. There is readjustment without catastrophe. To every single fact
there are countless antecedents, and a "ittle of less
or more will produce a new result, as is seen, e.g.,
by the different chemical products obtainable by
even the slightest increase in the number of similar
atoms combining with others to produce these.
Man himself can produce new effects in the physical
world.
Must we deny this power to God? He
can surely guide, deflect, or neutralize one force
by another, or act directly upon matter and energy
so that a new result will follow, subject, of course,
to every limitation of reason and order.
How
little exercise of power on God's part would be
necessary to cause rain in answer to prayer
Since man and man's actions and thoughts, hence
also his prayers, are a part of the forces of the
universe, when we do not pray, the result, even in

—

!
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may be different from what it
would nave been had we prayed. Prayer is energy,
And earnest prayer cannot be useless, even if its
the physical world,

result is not just what man wants.
If God's plan
for the universe is so far conditioned by man's
misuse of free will, how speedily nill that plan be
accomplished when man's will is at one with God's
It is His mil that we pray, and every answer to
prayer, as a direct manifestation of His ^vill, is so
far miraculous, and yet, like all miracle, quite
natural.
God foresees all that will happen in the
universe therefore He foresees whether we shall
pray, and whether any particular prayer will be
answered in one way or another. If the occurrence
of certain things in God's plan depends on prayer,
then we must pray. Are we then not free ? Still
we have the feeling of acting as free agents, and
feeling is perhaps here truer than reason.
!

;

—
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the antiphonal tropes of the liturgy to its final
expression in the great Passion-plays, 'Mystferes,'

and 'Miracle-cycles.'

The probability of some survival of classical influence in the mediseval drama has led some writers
to trace all possible ancient dramatic and mimetic
traditions in the period between the closing of tlie
theatres and circuses in the 6th cent, to the establishment of a developed liturgical drama in the
10th and 11th ; but, notwithstanding the efforts of
the modern Greek scholar K. N. Sathas OloTopi/cii'
doKifUov rrepl toG dedrpov Kal ttjs fiovaLKTJs rCiv BufcyTivCiv, Venice, 1878) and his followers to found the
mediaeval religious drama on the ruins of the
ancient_Greek, preserved in Byzantium and carried
to the west by the returning crusaders, it is the
opinion of most scholars that no more can be said
than that there was possibly a continuance of the
mimetic tradition, kept alive by wandering, outlawed entertainers a tradition that may have
helped the development of the drama by aiding
the survival of some feeling for dramatic form, and
may later have had a part in the secularization of
the religious drama. (For the Byzantine stage see
K. Krumbacher, Geschichte der byzantinischen
Littcratui^, Munich, 1897, pp. 644^48, 746-749;
for the views of Sathas, J. S. Tunison, Dramatic
Traditions of the Dark Ages, Chicago, 1907 ; for
the subject in general. Chambers, The Mediceval
Stage, i. ch. i.)
2. The liturgical drama.
The antiphon, of
Eastern origin, introduced into Italy by St. Ambrose, was the germ from which the mediaeval
drama developed. Certain antiphonal services had
many dramatic possibilities, which more or less
unconsciously began to take form in the tropes, or
interpolations in the liturgical text for certain
feast-days. The most important from the standpoint of dramatic history were the tropes of the
Easter mass, the earliest dramatized form of which
is the ' Quem qureritis.'
This, assigned to about
the J'ear 900 and ascribed to the trope-writer Tutilo
of St. Gall (Karl Young, ' The Origin of the EasterPlay,' in Publications of the Modern Language
Assoc, of America, March 1914), seems to have
developed into a considerable play as a trope of
the introit for the day, and to have sent out

—

—

branches which, combining with other ceremonies,
such as the ' Visitatio sepulchri,' and other dramatic
forms, such as the Prophetae,' grew into the great
'

Passion-plays and Miracle-cycles.

This earliest form
'

;

;

?

Jesum Nazarenum crucifixum,

o caelicolae.
Non est hie, surrexit sicut praedixerat
ite, nuntiate quia surrexit de sepulchre.
Resurrexi.'

MacCulloch.

England secular pageants were common features
of any day of special rejoicing
but these were not
strictly dramatic in their nature, nor did they contribute to the essential development of the form.
The true beginning of the long course which leads
up to Shakespeare and Racine is found in the
Churches the most striking fact in the history of
the mediseval drama is its evolution from the
simplest germs in the responses of the liturgy into
an elaborate new form without the influenceof either
antecedent or contemporary dramatic material.
Though many steps and many dates in the history
of the Miracles and Moralities are still to be discovered, and their due place to be assigned to many
influences, it is possible to write a clear history of
Che drama in the Middle Ages from its origin in

:

Responsio.

MIRACLE-PLAYS, MYSTERIES, MORALITIES.— i. Introduction.— As was indicated
in the introduction to the art. Drama, the origin
of the medieval drama, like that of the Greek, is
to be found in religious observances.
It is true
that from the earliest reigns of Norman kings in

is

Interrogatio.
Quem quaeritis in sepulchro, Christicolae

The

Resurrexi,' is the first word of the
By textual accretions, partly by
additions from the Vulgate, but more often by
free composition,' and by the development of a
dramatic setting (the sepulchrum ') and truly
dramatic personalities (the three Marys, the angel
at the tomb, etc.), this trope grew into a weUdeveloped though brief liturgical play (MS Brescia,
15th cent., quoted by Young), and attained a much
larger development as a Visitatio sepulchri at
the end of Easter matins.
The altar served as the setting for the Quem
quaeritis plays, as was natural, for it symbolized
the tomb of Christ (Young, p. 45). This made
easy the transition to the use of the Quem quffiritis
as part of the Sepulchrum ceremony at
Easter matins (the ' Elevatio crucis following the
'
Adoratio crucis and Depositio crucis on Good
Friday the ceremonies were sjonbolical of the
burial and resurrection of Christ). This second
last word,
Easter introit.

'

'

'

'

'

'

'

'

'

'

'

'

'

;

'

'
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and dramatically more fruitful use of the Quem
quseritis' grew Dy textual additions, sucli as the
sequence Victimiie paschali,' and hy additions of
'

'

—

incident first, details of the Biblical story {e.g.,
the visit of the three Marys to the tomb, and of
Peter and John) ; secondly, secular iraafjinative
details {e.g., the visit of the Marys to tlie 'unguentarius,' or dealer from whom they bought the
necessary spices, a character who later became
popular in the vernacular Passion-plays).
Though there was a considerable dramatic de-

velopment of the Quem quaeritis,' it remained
a liturgical drama it was chanted, the
parts were taken by churchmen, there was little
real dialogue, and the setting was of the simplest.
In certain late forms there are introduced motives
that do not belong to the events of Easter morning,
such as the kiss of peace accompanying the greet'

strictly

ing

;

Surrexit Christus,' or the 'lollite portas cereprescribed by the ritual for the dedication of
a church. These point to the possibility of a development of the Easter play which, hoAvever, was
not to take place in the Quem quseritis proper.
This matter will be considered in speaking of the
Passion-play.
But the Quem quseritis was not the only drama
of Easter- week.
The 'Peregrini,' attached to the
vespers of Easter Monday, established in the 12th
cen t. was known in England, France, and Germany.
The simplest form tells of the journey to Emmaus
and the supper there (Petit de Julie ville, Les Mystores, i. 67
Chambers, ii. 37). In others Mary
Magdalene appears, or the Virgin and the other
Marys greet the risen Christ ; or a new scene is
added of the incredulity of Thomas or there is
even a merging of a developed form of the Quem
quaeritis,' the Peregrini,' and the Easter morning
ceremony of the Elevatio crucis.'
Parallel with the plays of the Resurrection,
other liturgical plays developed as parts of the
The Christmas season was
office of other feasts.
the most productive ; but there were plays for
Epiphany and certain saints' days, particularly
that of St. Nicholas.
Though evidence of their
existence has been found, the plays for many
occasions have entirely disappeared.
Christmas
drama, the ' Pastores, commemorating the visit of
the shepherds, grew out of a Christmas introittrope, modelled on the Easter
Quem quseritis.'
It begins
Quem quaeritis in praesepe, pastores,
dicite.'
It is purely liturgical, very simple in
form, and of infrequent occurrence in the MSS,
but is of interest for its connexion with the ancient
and still popular representations of the crib, or
criche, of the infant Christ (see Bambino), and for
its influence on the more fruitful dramatic forms
into which it was absorbed. The essence of the
play is the visit of the shepherds, a crib with
images of the Virgin and Child, the announcement
of the birth of Christ by a boy
in similitudine
angeli,' the singing of the Gloria in excelsis by
hymn
the angels and a
by the shepherds, a dialogue
between the shepherds and two priests quasi
obstetrices,' the adoration of the shepherds, and
a final hymn.
'

'

'

mony

'

'

'

'

,

;

;

'

'

'

A

'

'

'

'

'

'

A more

common form

of Christmas

drama was

the Stella,' a play of the visit of the Magi, originally consisting of antiphons and simple prose dialogue, representing the following of the star, the
visit to the Infant, the oft'ering of gifts, and the
warning to the Magi (Creizenach, Geschichte des
neueren Dramas, i. 60 Chambers, ii. 45 ; Petit de
Julleville, i. 51
texts in du M6ril, Origines latines,
'

;

;

and in Coussemaker, Drames

liturgiques).

The

simplest and probably the earliest examples are
from Kouen and Limoges. This form of liturgical
play developed early. Dates are uncertain, but
MSS of the late lltli cent, have the play in a well-
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developed form. As the Easter 'Quem qu^ritis'
centred about the Sepulchrum and that of Christmas about the 'Prifscpe,' the 'Stella' had as its
starting-point the star.
A gilt star, the points
sometimes holding candles, was lowered from a
'

'

hole in the ceiling or held up by an assistant.
Like the Nativity plays, the 'Stella' developed
partly from dumb show, and the simpler forme
continued parallel with the expanded forms and
outlived them.
The dozen or so complete extant versions of the
play vary considerably. The drama developed by
the representation, in action instead of narrative,
of the visit to Jerusalem, by the addition of various
scenes in which Herod plays a part, as, e.g., his
anger at the escape of the Magi and his order for
the massacre of the innocents, and even the actual
representation of the massacre, and finally the
lament of Kachel, which had received independent
dramatic treatment. As Chambers puts it, the
absorption of the motives proper to other feasts of
the Twelve Nights into the Epiphany play has
clearly begun' (ii. 48).
This absorption was to
result in certain larger and more complex plays
made up by the joining of the 'Pastores, the
It is only in view of
'Stella,' and the 'Kachel.'
the result from this fusion and of the expansion of
certain parts that the Stella is of great importance for the later history of the drama. The pait
of Herod grew by expansion and emphasis even to
take the first place in the English Corpus Christi
'

'

'

cycles.

More important for the future of the mediseval
drama than any of the forms thus far considered
was the Prophette,' which had a curious origin,
first studied by Sepet {Les ProphMes du Christ).
It was based on the apocryphal Sermo contra
JudcBos attributed in the Middle Ages to St.
'

Augustine, but really of later origin, and used in
many churches as a lesson in the Christmas offices.
In the passage so employed, the author invokes
thirteen witnesses to the divine mission of Christ
and calls upon them to predict His coming. The
prophets invoked are Isaiah, Jeremiah, Daniel,
Moses, David, Hahakkuk, Simeon, Zaeharias,
Elisabeth, John the Baptist, Vergil, NebuchadThe dramatic growth of
rezzar, and the Sibyl.
this sermon had certainly begun by the 11th
century. In the earliest forms the play follows
the sermon closely, but is written in verse. Classical language and even direct quotations from the
Eclogues appear in the prophecies of Vergil and
the Sibyl. In later examples from Laon and Kouen
the dialogue is expanded, the precentor is replaced by two ' appellatores or 'vocatores,' and
Balaam is added to the prophets. More remarkable is the little added drama of Balaam and his
ass, which has been considered by many writers
the origin of the notorious Feast of the Ass, but
which is perhaps more probably a reaction from
the disturbing festival. In the Rouen text the
part of Nebuchadrezzar is also expanded into a
miniature play: Shadrach, Meshach, and Abed-nego
refuse to worship the image, are cast into the fiery
furnace, and escape all harm, whereupon the king
testifies to the might of the coming Saviour.
It will be seen that at this stage of development
the Prophetae ' necessitated a much more complex
setting than was usual with liturgical drama the
throne of the precentor, the fiery furnace, distinct
costumes (described in the rubrics), Balaam's ass.
This was a beginning of the complexity that was
to characterize the great Miracles.
This complexity and the fusion alluded to above
may be seen in a Latin play preserved in a 13th
(Royal Library, Munich text in du
cent.
Meril).
It is a combination of most of the Christmas dramatic forms. St. Augustine sits with the
'

'

'

'

—

MS

;
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prophets at his right, the chief of the synagogue
and the Jews at his left. The prophets foretell the
Messiah the head of the synagogue is angered at
new character, the ' bishop
their blasphemies.
of the children,' interposes the suggestion that St.
Augustine shall be questioned. The Rabbi in
anachronistic and pedantic words argues the impossibility of the Virgin-birth, and St. Augustine
answers. The argument is taken up by the choirs
of prophets and Jews, the one singing
Res
miranda,' the other 'Res neganda.' So far the
play is an expanded
Prophetae,' still mostly
liturgical in feeling and form.
The prophets take
their places in the church, and a play of the
Annunciation begins abruptly. This part is brief.
The Scriptural dialogue between the Virgin and
the angel is followed by the visit of Elisabeth.
The next direction is that Mary vadat in lectum
suum . . et pariat filium.' The choir hails His
coming, and immediately the Stella begins.
star shines forth, the three kings follow it, and
appear before Herod ; an angel announces the
coming of Christ to the shepherds (the Pastores
element). The devil hints that the angel has
deceived them, but they are convinced by the
chanting of the ' Gloria in excelsis by a heavenly
choir ; they seek the cradle and worship Christ
they meet the Magi hearing gifts. The Magi are
warned not to return to Herod, who orders the
killing of the innocents.
The mothers lament
their lost children (the Rachel element) ; Herod
falls dead, and is seized by demons.
An angel
sends Joseph into Egypt. The king of Egypt
advances, accompanied by a choir singing ' choses
;

more popular that we have seen in the expansion
of certain themes in the Prophetae,' in the freer
and more poetical composition of many of the later
'

A

liturgical plays, in their comparatively independent
position in relation to the Church offices, are

emphasized by the gradual change in the language,
spirit, and setting of the plays, as they progressed
towards that final and almost complete secularization which should take them out of the Church and
out of the control of the clergy, and make them
great popular spectacles rather than expositions of

'

'

'

.

'

A

'

'

'

'

'

The Holy Family anives in Egypt
and the priests, unable to restore
them, are converted. Finally the choir chants a
malediction against Herod and the Jews. The
last part is free and individual in composition.
fort profanes. '
the idols fall,

Petit de Julleville

thinks

it

unlikely that

of popularization
In the 15th cent., even when
the purpose was edification, whole scenes were
often frankly amusing and vulgar, with no religious
significance whatever e.g., in the scene or playlet
of Mak and the shepherds in the Towneley cycle,
and in the comic scenes of the German Passion-plays.
The vernacular came by slow degrees to replace
Latin. At first the two languages appear side by
side
in the earliest examples the local speech
appears only in refrains or in the lines of a few
minor characters, or in the less impressive passages.
But there is no discoverable rule ; the same character may speak Latin in one passage, French in
another. One of the earliest cases of the two
languages used together is the 'Sponsus,' a 12th
cent, play of the wise and foolish virgins from
Limoges (text in Romania, xxii. [1893] du M(iril).
Here a considerable part is in the langue d'oc
the angel who announces the coming of the
bridegroom speaks only French, the virgins both
languages. The refrains are in French. The final
words in which Christ condemns the foolish virgins
are first Latin and then French, ending thus,
perhaps to make the lesson clear and impressive
to the congregation
;

;

'

'

:

*

it

Quod

qui perdunfc [MS perguntj
Procul pergunt

Hujus aulae

limine.
Alet, chaitivaa alet, malaureas
A tot jorg mais vos penas livreaa
En efern ora seret meneias.'
1

As

with the liturgy but the note at the end, This
done, if the play has been given at matins, let
Daniel sing the Te Deum, if at vespers the Magnificat,' indicates that it was not a regular part of
the office. In this partial detachment from the
liturgy we see the beginnings of that development
which was to take the drama entirely out of the
hands of the clergy.
The indica3. The secularization of the drama.
tions of a tendency to make the liturgical drama
'

;

—

dico

Vos ignosco,

'

—

Amen

Nam caretis lumine

was played in church (because of the episcopus
puerorum '), and that more likely it was given in
a monastery school.
this play well represents the form attained
by the liturgical drama through the combination
of types and free composition, certain plays founded
on the stories of Daniel and Lazarus represent
another development
the expansion of single
scenes in the older plays into independent dramas.
Most interesting, because the first liturgical play
attributed to a definite author, is the ' Daniel ' of
Hilarius, a cosmopolitan Goliardic scholar, disciple
of Abelard, who flourished in the first half of the
12th cent, (text in J. J. ChampoUion-Figeac,
Hilarii versus et ludi, Paris, 1838, and in du
M6ril).
The 'Historia de Daniel representanda
opens with the feast of Belshazzar ; the mystic
words appear, and Daniel interprets them ; Darius
enters Babylon with his army and kills Belshazzar ;
Daniel appears at court, refuses to worship the
king, and is thrown to the lions ; the angel brings
Habakkuk to him ; Daniel is again in favour.
The play is expanded by choruses in honour of the
various personages, 'conductus Danielis,' 'conductus regine,' etc. The chant to Daniel (as also
in the similar play from Beauvais) is a hymn in
honour of the birth of Christ. This, as well as
the rubrics, indicates the connexion of the play

The degrees

Christian faith.

were innumerable.

1

;

Occasionally, as in the St. Nicholas of Hilarius,
the vernacular is found only in the refrains. In
other plays it is a translation of the preceding
Latin lines an indication of the reason for the
use of the common tongue as in the 12th cent.
Adam (text from Tours, first ed. by V. Luzarche,
Tours, 1854 K. Bartsch, Chrcstomathie de I'ancien
franqais*, Leipzig, 1880), and in many German
plays. Latin and the vernacular were even mingled
in the lines, as in the Beauvais
Daniel (text in
'

—

'

'

—

'

;

'

Coussemaker, no.
*

iv.

'

)

Vir propheta Dei, Daniel, vien al Roi,
Veni, desiderat parler k toi,' etc.

Some

late dramas are wholly in the vernacular,
except for refrains or certain impressive passages.
In France particularly the development of the
drama was marked by the adoption of a more
varied versification. The earliest liturgical plays
were entirely in prose, the later ones mostly in verse.
In these later forms 'the versification is ratlier complicated,
very varied
almost all are written in stanzas. But these
stanzas differ in the number of lines and in metre the lines are
syllabic, but vary in length from four syllables to ten (Petit de
;

;

'

JullevUle,

i.

23).

Dactylic hexameters also are used, sometimes
leonine, as in the lament of Rachel in the Fleury
Interfectio puerorum ' (cf. Petit de Julleville, i.
49 ; text in du Meril ;
in Orleans Library)
* O dolor
O patrum mutataque gaudia matrum
Occasionally lines are quoted or imitated from
'

MS

!

I

the classics
*

;

e.g.,

Quae rerum novitas aut quae vos causa subegit
Ignotas temptare vias? Quo tenditis ergo?

Quod genua?

Undedomo? Pacemne hue

fertis,

(cf. -£11. viii.

As important

an arma?'
112-114).

as this change in language is the
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gradual secularization of tlie spirit of the plays.
The last part of tlie composite Municli play referred to above will illustrate this point. Though
written in Latin, one part is an original secular
poem in praise of spring, tilled with pagan allusions and ^vith no liturgical or Biblical connotaThe introduction of the comic element and
tion.
of the melodramatic in the passages relating to
Balaam's ass and Herod points to an equally strong
secular influence, one that was to lead to some of
the most striking and unfortunate developments of
the great Miracles and even of the Passion-plays
We must not make the misof the 15th century.
take of ascribing all the crude humour and vulgarity of Miracles to a naive and simple taste for such
things; as Petit de Julleville points out, even in
playe as early as those of Hilarius a conscious
vulgarization has begun, a conscious appeal to an
audience rather than a congregation, and the
aatbcr'E intention is even satirical.
The secular tendency which perhaps had most
to do with the final almost complete secularization
of the mediaeval drama was the elaboration of the
setting required by the constantly increasing
length and complexity of the plays
for this
development brought about the transterence of the
plays to the open (first the churchyard or square
in front of the church, then the main square of the
town, or several places at once), and, still more
important, gradually brought the plays under the
It is a long way from the
control of the laity.
or
the two
simple
sepulchrum
praesepe,'
chanted parts, the lack of appropriate costume,
of the Quem quseritis to the varied setting, the
many characters, the costumes of the Conversio
Pauli (Petit de Julleville, i. 69 text from Fleury
MS, mentioned above, in du M6ril, and in Coussemaker,. no. xiii.) with its several sedes' for Saul,
Judas, etc., its two scenes, Jerusalem and Damnscus, its armed men, and its lectus for Ananias,
or the Munich Prophetae described above, with
for the prophets, its
lectus for the
its ' sedes
Virgin, its shining star, its mouth of hell, its
many characters. Henceforth the change in setting was one of degree rather than of kind ; the
elaboration merely followed the increasing complexity of the plays as they added one incident
Within the church, the crucifix,
after another.
the altar, the 'sepulchrum,' the rood-loft (representing heaven), and the crypt furnished the chief
accessaries of the play. To these, which were in
the sanctuary and choir, were probably added in
the more elaborate plays 'sedes,' 'domus,' and
This natural
'loca' extending down the nave.
arrangement was apparently followed when the
drama left the church, as in the 12th cent. Norman
Resurrectio.' Chambers (ii. 83) suggests such an
arrangement of the lius,' mansions,' and ' estals'
required by the prologue, following the analogy
of a Donaueschingen Passion-play of the 16th cent.,
the plan of which is extant (given in Froning, Das
Drama des Mittelalters, p. 277). The prologue
gives the order of the required sets the crucifix,
the monument ('sepulchrum'), the gaol, heaven,
;

'

'

'

'

'

'

'

;

'

'

'

'

'

'

'

'

'

:

Emmaus, Galilee, and six 'estals' or 'sedes.'
The only other extant French religious play of the
saiae period, the 'Adam,' shows even better how
far the drama had outgrown the simplicity of the
'Quem quaeritis.' The Latin rubrics indicate not
hell,

only a complex setting, but great care in stage
management, even extending to the gestures and
voice of the actors.
For instance * Let there be built a paradise in a higher
around it let there be draperies of silk.
.
There shall
be sweet flowers and foliage various trees from which shall
hang fruits.
Then the Saviour shall arrive, clothed in a
dalmatic before him shall be placed Adam and Eve, Adam in
a red tunic, Eve in a woman's white robe and a veil of white
silk (Chambers, il. 80).
:

place

.

;

;

.

;

'

.

.

The

rubrics mention not only the costumes foi
the characters, and the localities paradise,
hell, a cultivated field
but also 'properties'
spade, a rake, chains for the devils to use, cauldrons for them to beat upon, flames.
The development of the liturgical drama was
practically complete by the 13th century.
Thereafter the growth was mainly outside the church,
secular and more vernacular, much more rapid and
national.
The liturgical drama was much the same
in difl'erent countries, but the vernacular religious
plays took on national characteristics in the 14th
cent. ; so that thenceforth, to be understood with
any clearness, the special literary types that developed must be studied by countries. Furthermore, the influence of particular authors and of
particular methods of representation makes itself

.

—

all

—

felt.

—

—

The early dramatic history of
4. England.
England is diificult to trace, for much the larger
number of plays have been destroyed. The development of the liturgical drama in England
must be partly guessed at from that of France.
Only the slightest indications of what it originally
was are extant. The earliest dramatic piece is the
'Quem queeritis' from the Winchester troper
dating probably from about 979 (text in W. H.
Frere, The Winchester Troper, London, 1894).
This

is

not nearly so simple as the St. Gall

'

Quem

mentioned above. More interesting is
the very full account of the Quem quferitis ceremony in Bishop Ethelwold of Winchester's Concordia regularis, which probably dates from 965
to 975 (Chambers, ii. 14, 306 text in Anglia, xiii.
quairitis

'

'

'

;

[1891] 365).

This includes a simple trope not

more elaborate than the St. Gall
ever. Chambers (ii. 15) says

one.

Of

much

it,

how-

:

'
The liberal scenario of the Concordia regularis makes plain
the change which has corae about in the "Quem quffiritia"
since it was first sung by alternating half-choirs as an iutroittrope. Dialogued chant and mimetic action have come together,
and the first liturgical drama is, in all its essentials, complete.'

The only other extant English

'

'
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text of

the

a 14th cent. Quem quaeritis
But church inventories, account-

liturgical period is

'

from Dublin.
books, and statutes indicate the existence of the
'Pastores,' 'Peregrini,' ' Kesurrectio,'
'Stella,'
Prophetae,' etc., at a number of places, including
York, Lichfield, Salisbury, and Lincoln; and
William Fitzstephen, writing of the late 12th
cent, in London, records
repraesentationes miraculorum quae sancti confessores operati
sunt, seu repraesentationes passionum quibus claruit constantia
martjTum {Vita S. Thomoe, quoted by J. P. Collier, History 0/
English Dramatic Poetry^, London, ISTD, i. 11).
Of a Beverley Resurrectio ' (c. 1220) the (bilingual) text of only one actor's part remains. So
little do we know of this early period that it
cannot be decided whether the liturgical drama
passed directly from Latin to English, or whether
there intervened a Norman-French period.
The full development of the English Miracleplay came in the 14th cent., and during the next
two centuries and more it can be studied more
clearly from extant texts.
Whether or not the
English drama received a special impulse from the
establishment of the Corpus Christi festival in
1311, the most characteristic English dramatic
form, the Corpus Christi processional cycles, were
founded soon after that date. The Chester plays
were probably given first in 1328. The dates of
the establishment of the other cycles are not
known, but references to them are found as follows :
Beverley, 1377 ; York, 1378 ; Coventry, 1392. In
1350 there is a reference to a'ludusfiliorum Israelis'
From this time on there was the
at Cambridge.
greatest activity throughout the country.
It will be impossible to analyze at all adequately
even the chief monuments of the period under consideration ; the four great Corpus Christi cycles
'

'

'

'
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and the minor instances

of dramatic activity can
hardly be mentioned. Generally the English
Miracle-plays were represented in separate scenes,
each by a diHerent trade - gild, on its o>vn
pageant
'

'

'a high scafolde with two rowmes, a hij^her and a lower, upon
four wheeles. In the lower they apparelled them selves, and in
the higher rowrae they played.
They begane first at the
abay gates, and when the firste pagiante was played it was
wheeled to the highe crosse before the mayor, and so to every
streete . . . to se which playes was greate resorte, and also
scafoldes and stages made in the streetes in those places where
they determined toplaye theire pagiantes' (Archdeacon Rogers'
description of a play at Chester, 1594, quoted by Pollard,
English Miracle PlaySt p. xxv).
.

.

.

Though the plays were given by the gilds, they
were under the direction of the town council,
which made the strictest rules concerning the
manner, thoroughness, and promptness of the performance e.g., at York (1415)
'And all maner of craftsmen yat bringeth furthe ther
pageantez in order and course by good players, well arrayed
and openly spekyng, upon payn of lesyng of C.s, to be paide to
the chambre without any pardon* '{York Plays, ed. Lucy
Toulmin Smith, p. xxxiv).

The plays

of the cycle

were not the work of one

author, but an 'organic growth.' The number of
gilds acting varied
hence there was also a variety
in the number of plays or scenes.
The play for
each gild was often slight in subject e.g., 'Adam
and Eve, an angel with a spade and a distaff
assigning them to work,' played by the armourers
at York. An outline of the subjects of the York
cycle (probably composed towards the middle of
the 14tli cent.) will give an idea of the wide range
of the plays
the Creation, the Temptation, the Fall, Noah and the Ark, the
;

Sacrifice of Isaac, Moses in the Wilderness, the Prophecies of
Christ, the Annunciation, the Birth of Christ, the Shepherds,
the Magi, the Slaughter of the Innocents, Christ in the Temple,
the Temptation, the Woman taken in Adultery, the Raising of
Lazarus, Judas, the Last Supper, the Crucifixion, the Harrowing
of Hell, the Resurrection.

Although
all

we can see in it
we have found in the Con-

this list is incomplete,

the elements that

and may be permitted to
suppose that the Miracle-cycles developed by the
e-ttension and amalgamation of liturgical forms
tinental liturgical plays,

such as the Prophetse,' the Stella,' the Pastores.'
'

Though,

'

like

their

'

German

French and

contemporaries, the authors allowed themselves considerable freedom in expanding the Biblical text
(as, e.g., in the part of Herod), yet the characters
most freely drawn are almost exclusively those of
persons to whom neither Scripture nor legend
ascribes either name or individuality.
Such
personages as Cain's 'garcio,' or servant, Noah's
wife, the shepherds, are introduced for the sake of
relief
often inappropriately, it seems to us, as in
the Crucifixion scene.
It is to this desire for dramatic relief that we owe the story

—

'

of

Mak and

his sheep-stealing in the

Coventry cycle

—our

first

comedy (Pollard, p. xli).
In the Coventry cycle there are various characters that link the Miracle with the Morality, the
dramatic form more characteristic of the later
years of the pre-Elizabethan drama. Such characters appear as Death, Veritas, Misericordia, Pax.
English

The

'

earliest known English
cent, play,

Morality

is lost.

It

was a 14th

setting forth the goodness of the Lord's Prayer ... in which
play all manner of vices and sins were held up to scorn, and the
virtues were held up to praise ' (J. Toulmin Smith, English
Gilds, London, 1870, p. 137).
'

The

earliest Morality that has survived is "The
Castle of Perseverance''
Its purpose was 'to trace the spiritual history of Bumanum
Genus .
from the day of his birth to his appearance at the
Judgment Seat of God, to personify the foes by whom his pathway is beset, the Guardian Angel by whose heljs he resists them,
and the ordinances of Confession and Penance by which he is
.

.

strengthened

The play

in his conflict' (Pollard, p. xlvi).

is wordy but impressive
it has logical
development and unity of purpose.
The stage
directions show that it was elaborately presented.
;

The most famous morality

is
Everyman,' composed in the 15th cent. it is thoroughly dramatic
in language and treatment.
The great Moralities were followed by shorter
didactic
ones dealing with narrower subjects
interludes,' Pollard calls them. From these are derived most of the common notions regarding Moralities.
One of the earliest is HyckeScorner.' Some
are written in praise of religion, others in praise
of learning {e.g., the ' Interlude of the Four Ele'

;

—

'

'

Some of the later interludes are real plays,
sense e.g., 'A New and Pleasant

ments').
in the

modem

;
intituled the Marriage of Witte and
Science,' licensed 1569-70.
The amusing lines, the
act-division, and the characterization make the play
modem rather than mediaeval. John Heywood's
plays illustrate still better the change that was
taking place in dramatic art a change which was
to lead rapidly to the splendid Elizabethan drama.
The development of the liturgical
5. France.

Enterlude

—

—

drama outlined above

carried us into the 12th
century. In France there are few plays known of
the 12th and 13th centuries, the period when the
drama became thoroughly secularized.
Of the
12th cent, two plays are known, Jean Bodel's Jeu
de Saint Nicolas and Kutebeuf's Miracle de
Th6ophile.' In the 14th cent, the French drama
Petit de
first acquired its national character.
JuUeville says that forty-three plays of the period
Miracles de
are extant, all except one being
'

'

'

'

Here we have a form not found
other countries.
That there must

Notre Dame.'

generally in
have been other forms of plays in this century is
certain ; the derivation of the dramas of the 15th
cent, from those of the 12th and 13th makes this
clear.
Forty of the plays of the Virgin are in one
MS in the Bibliothfeque Nationale. These plays,
however they vary in story and in source, all have
as a central theme a miraculous event brought
about by the intervention of the Virgin always a
mechanical and unexpected intervention. In other
respects in style, stage-management, songs the
plays are so similar as to make them seem, if not
the work of one author, at least the repertoire of
one company and this is the more likely as such
plays were performed by societies, called ' Puys,'
formed for the purpose.
In the 15th cent, for the first time the word
Mystfere appears as a dramatic term, and in this
century it meant a representation of either Biblical
story or the lives of saints. The
was more used
than the OT, for, as we have seen, the interest of
the Middle Ages in the OT was chiefly in the foreshadowing of the redemption of mankind. This
view accounts for the inequality and lack of dramatic feeling in the use of OT story. Furthermore,
the mediaeval drama was not original it did not
build up a play from a situation as did Comeille or
Kacine, but transcribed Scriptural narrative regardless of dramatic effect.
Though the French ' Mystferes seldom approach
the completeness of the English cycles, they are
often cyclical in form and extremely long.
The
famous Passion of Arnoud Cretan is about
65,000 lines, a length attained not merely by prolixity but by following the career of each of
Tlie French
the apostles after the Crucifixion.
Passion-plays, the most notable of the Mystferes,'
centred, of course, around the Passion, which they
developed in a painfully realistic manner
but
they were extended at the pleasure of the author
by the addition of any scenes preceding or following the main event. The Mysteries based on the
legends of the saints, also popular in this period,
had often a local interest.

—

—

—

;

'

'

NT

;

'

'

'

'

;

Many were composed for a certain province, city, or brotherhood, in order to celebrate a patron saint, to commend a rehc,
or to ijive sanction to a pilgrimage (Petit de JuUeville, i. 230).
'

'

MIRROR

—

The early texts are scarce in
6. Germany.
Germany, but from tliose that are extant it
appears that the liturf^ieal play had much the same
history as in other countries, and tliat the transition from tlie Latin to tlie vernacular took place in
the same manner. As early as the 12th cent, the
Tegernsee Anti-christus' (text in Froning, p. 206),
though written in Latin, has several secular characan ambitious plan, allegorical figures,
teristics
and particularly a political motive, for it is a
subtle vindication, on the one hand, of the Empire
against the Papacy, on the other of the "rex
Teutonicorura " against the "rex P'rancorum"'
(Chambers, ii. 64). In the 14tli and 15th centuries
the religious drama flourished in Germany, its
most characteristic form being the Passion-play, of
'

:

'

which numerous texts survive. There were also
some cycles, such as those for Corpus Christi from
Swabia (15th cent.). The Passion, which came in
the 14th and 15th centuries to be the chief theme
of the religious drama in France and Germany,
had seldom been represented in the liturgical
drama. The nearest approach to a Passion-play
was found in the dialogued versions of the Planctus
Marife.' The earliest Passions seem to have been
in Italy (Siena, c.
The
1200; Padua, 1244).
'

text is German from Benediktbeuern.
Like other medireval dramatic forms, the Passionplay grew by additions and by amalgamation with
earliest

other forms, either
preligurations
of Christ or
events following His Passion. By the 14th cent,
the form was well developed, but its main period in
Germany was from 1400 to 1515. Great Passions
were played at Frankfort, Alsfeld, Friedberg, and
other towns. Some, as at Eger and Donaueschingen, were cyclical in extent.
Traces of mediceval dra7. Modern survivals.
matic custom can be found here and there in
Europe to the present day. In general the survivals are no more than dumb show like the popular
criche, or representation of the infant Christ at
Christmas, which is, however, rather a reversion
to the ceremony from which the Christmas play
was derived than a survival of the play. Most
notable in this way are the representations of the
Passion-play that have been either kept alive in
out-of-the-way places or revived, most famous
among them being that of Oberammergau. The
first mention of it is in 1633, and the oldest text,
dating from about 1600, contains traces of two
earlier texts (K. Trautmann, Oberammergau und
sein Passionsspiel, Bamberg, 1890).
In 1662 the
text was altered by the weaving into it of the
version of Sebastian Wild, the Augsburg Meistersinger, and parts of that of Johann Aelbel.
In
the middle of the 18th cent, it was further remodelled by the Benedictine Rosner after the
model of the Jesuit drama, and in 1780 Kosner's
bombastic version was simplified by Knipfelberger.
Its present simple and dignified form is the work
of two authors, P. O. Weiss and M. Daisenberger.
The play is given every ten years, in pursuance of
the original vow on deliverance from pestilence.
Other versions of the Passion-play have been performed in recent times at Brixlegg and Vorderthiersee in the Tyrol and at Horitz in southern
Bohemia (A. Hauffen, Ueber das Horitzer Passionsspiel, Prague, 1894).
Representations of this kind
occur to this day in southern Italy (T. Trede, Das
gr.istliche Schauspiel in Siiditalien, IJerlin, 1885).
'

'

'

—
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MIRROR. — The invention

of the mirror' seems
the beginnings of the higher civil-

to coincide with
ization, following upon the institution of metallurgy.
It is clearly an instance of adaptation of
the polished reflecting surface of metals. The
Egyptian mirror apparently set the mode for all
subsequent developments of the instrument, at
least in the Western world.
I. Mirrors of the ancients.
These were almost
invariably hand-mirrors for ladies' toilette purposes.
The Egyptian were made of bronze (not brass, as
often stated), or similar mixed metal. From six
to eight inches in diameter, they were elliptical in
shape, with the long axis at right angles to the
handle, which also served as a stand. The polish
was extraordinarily fine, and in some cases still

—

remains.''

Mirrors are not mentioned in Homer, but were
used in classical Greek times, and borrowed by
Rome. Few Greek mirrors are extant, but their
shape suggests derivation from Egypt, as does
that of the Roman mirror from Greece. Both

Greek and Roman artificers preferred the absolutely circular form, with the handle as in the
Egyptian original. They were usually made of
bronze, with 20 to 30 per cent of tin
some speci;

mens are

or

silver

silver-plated.

The Romans

developed the box-mirror, consisting of two circular disks joined by a hinge.
At the back of Greek
and Roman mirrors embossed work was usual.'
The most numerous collections are from Etruria.
The Etruscans were sedulous imitators of Greek
art, and much of their work on mirror-backs is
interesting and intelligent, though lacking the
fineness of Greek technique.
Pliny notes the
manufacture of glass mirrors backed with tinfoil
at Sidon,^ but the invention did not succeed, and
had to be repeated in the Middle Ages. The
Romans made large mirrors also, similar to the
modern cheval-glasses, but fixed in the walls of
rooms, and working up and down like a windowsash.' The mirror-case was especially developed
1 The word is derived from Lat. miratorium (mirari) (OED,
Similar formations are found in Skr. darpana, ' mirror' ;
see
Pers. dylnah, Baluchi ddenk,
Gr. SpwTra^w, SpwiTTit},
'mirror'; Av. di, 'see'; O.H. Germ, spiagal. Germ. Spiegel,
'mirror*; Lat. speculum; O. Ch. Slav, zriicalo, 'mirror,'
pozrucati, 'see.* The mirror is also connected with the shadow
O.H. Germ, styfikar, ' mirror,' scii, 'shadow' 0. Ir. scathdn,
'mirror,' scdth, 'shadow'; 0. Ir. scaterc, mirror,' for *scd(Aderc, ' shadow-seeing (0. C. Uhlenbeck, Exirzge.fasstes etymol.
Worterb. der altind. Sprache, Amsterdam, 1899, p. 122 ; W.
Geiger, ABAW, 1 CI. xix. i. [1890] 113; O. Sohrader, Reallex.
der indogerm. AUertumnkunde, Strassburg, 1901, p. 784). Here
also belong Heb. nN-ip, 'mirror,' ni^-J, 'see.'
2 J. G. Wilkinson, Manners and Customs of the Ancient
Egyptians'^, London, 1878, ii. 350.
3 W. Wroth, in Smith's Diet, of Gr. and Bom. Antiquities^,
8.V.
Speculum (Karotnpov [class.], iaoitrpov, evoTTTpoi').
4
xxxvi. 26 (193) one was found at San Remo.
5 J. H. Freeae, in JJJSrU, s.v.

S.V.).

'

'

;

—

;

'

'

'

HN

'

;
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artists.
Metal mirrors were known in northern
India by the Christian era,' and they were used to
some extent by the Central American peoples,"
while the Hebrews were familiar with them at
an early period for women's use.^ In Greek art
Aphrodite is sometimes represented as holding a
mirror and in the Indian marriage ritual a mirror
is placed in the left hand of the bride to enable her
mirror and a comb are not
to dress her hair.*
infrequently found on Scottish sepulchral monuments of the early mediaeval period, but their

and consciousness. The philosophy of
Hinduism was fond of mirror-analogies when dis-

by

soul, self,

cussing this connexion.
that is seen in the eye, that is the Self.
'The person .
is Brahman.^ 1
The person that is in the mirror, oc
I meditate.'
'I meditate on him as the likeness.
Whoso
meditates on him thus, to him a son is born in his family who
.

The Andamanese * do not regard their shadows, but their reJlections (in any mirror) as their souls,' * and in one account of
the Fijians a man's likeness * in water or a looking-glass ' waa
regarded as his soul.** Savages of New Guinea when first
looking into a mirror thought their reflexions were their souls,'
while the New Caledonians believed that their reflexions in
mirrors or water were their souls,*' and the Macusis of Guiana
held the same belief about the refle.xion in the eye of another.7
Many terms for the soul point to the same notion. The Melanesian atai ('soul') means ' reflexion,' 8 and the same meaning

—

*

aize of

a plate.'

8

belongs to

was

retained.
The reflecting surface waa usually of polished steel or other
metal, and steel mirrors were still in use in the sixteenth century.'
There is a reference to a round "looking-glass " of Catherine
of Aragon, which was probably a polished metal surface with a
sheet of glass over it. An arrangement of this sort had been
employed since the thirteenth century, and in the inventories
of the Dukes of Burgundy, dating from the fifteenth century,
we bear of the Verre d mirer, evidently a looking-glass.'^
This method is a noteworthy, but futile, attempt
at a combination of metal and glass.
Considering the great quantity of glass manufactured for
windows from the thirteenth century onward, it would have
'

There ia a pool in a Saddle Island river (Melanesia) into which
any one who looks dies the malignant spirit takes hold of his
life by means of his reflexion in the water.'O
The Zulus have a
similar terror of looking into any dark pool a beast therein
will take away their reflexions. n The Aztecs supposed that to
see one's reflexion in water wherein a knife had been placed
meant a stab to the soul,i2 and the Galelarese forbid their
children to look in mirrors, which will take away their beauty.l3
Manu said (in rules for a sndtaka)
Let him not look at hifl
own image in water.* 1* The old Greeks had the same maxim to
dream of seeing one's self reflected foreboded death, and Frazer
explains the story of Narcissus on these lines. 15 The Rabbis
laid it down that one must not look into a mirror on the
Sabbath, unless it were fixed on a wall. Later they forbade
;

;

'

;

The amalgam of mercury and tin which gives the
modern looking-glass its efficiency was not known before the

men

generally to use. mirrors, as being effeminate, reserving,
however, the privilege to their own relatives, as being close to
the government.' IS The Rabbinical. idea was doubtless merely
*

sixteenth century.' 8

A

final improvement was effected in the middle
of the 19tli cent, by the French invention of plateglass.
Backing for glass was known in the 13th
cent., and in the 14th there was a gild of glassmirror-makers in Nuremberg, but it was first in

puritanical.

With these notions is connected the custom of
covering miiTors or turning them to the wall after
a death.
It is feared that the soul, projected out of the person in the
shape of his reflection in the mirror, may be carried off by the
ghost of the departed, which is commonly supposed to linger
about the house till the burial.' 17
'

Venice that mirror-making acquired commercial
importance.'
The mirror naturally has lent itself to the production of curiosities, mostly the result of experimentation. The efl'ects of concave and convex
surfaces seem to have been known at an early time
in both the East and the West.
The 'magic mirror'
of China and Japan reflects on a screen an image
of its back.'" In mediteval Europe small spherical
glass mirrors were known as Ochsenaugen.
The
use of reflectors to produce light and heat was
early discovered, as by the Greeks and Central
Americans." Mirror- writing is often practised by
ambidextrous persons, as by Leonardo, and it also
occurs pathologically in forms of aphasia.
3. Superstitions connected with the mirror.— The
property of reflecting images naturally inspires
wonder, and thus tends to produce superstitious
beliefs and practices.
Most of these are connected
with the common idea that the reflexion of a
person is his soul.
A savage who had been made to look into a mirror exclaimed,
" I gaze into the world of spirits " One of Darwin's children,

This practice is widely spread over Europe, and
occurs in Islam.'' Similarly, sick persons should
avoid looking into a mirror, and it is advisable for
a bride to refrain from using a mirror in modern
Greece." Since the mirror holds the soul, it is
said to be extremely unlucky to break a lookingglass.'"
*
'
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toe. cit.

;

Religion, Cambridge, 1910, p. 10.

means
12

(SBB i.

See generally GB3, pc. ii.. Taboo,
p. 13.
Crawley, The Idea of the Soul, London, 1909,

12 GB'^, pt. ii..
13 lb., quoting

fi

£Br",

i.

The Melanesians, Oxford, 1891, p 260 1.
Aniinisme in den Indischen A ^chipel.

11 H. Callaway, Nursery Tales,
London, 1868, p. 342 f.

'

9

8

Inhabitants of the

1906,

p. 92 ff. ; A. E.
p. 196 fl.

glass refers to the metal mirror.
» A. Hillebrandt, Kituattitteratur { = GIAP iii.
2), Strassburg, 1897, p. 65.
J. Anderson, Scotland in Early Chr. Times, 2nd ser., Edinburgh, 1881, pp. 61, 62, 68, 178, 181 f.
6 Guide to the Mediceval Ro(»n, British Museum, 1907, p. 213.
s lb. p. 213 I.
7 lb.
'

vii.

New

between

Co IS",

vrn.

JAI

60 (SBE xxxv. [1800] 189).
Art, London, 1911, ii. 243.

Ex

Chhdndogya Upanifad,

Islands,'
xii. [1882] 162.
4 T. Williams and J. Calvert, Fiji and the Fijians, London,
1858, i. 241.
5 J. Chalmers, Pioneering in
Guinea, London, 1887, p.
170.
6 GB3, pt. ii.. Taboo and the Perils of the Soul, London, 1911,

turned to the looking-glass on hearing his

These two cases

mirror,' say the sectarian Russian Raskolniks generally,
thing.' 21

an accursed

(SBE

called.' '2

2 G£3, pt. i., The Magic
3 J. Jacobs, inJB, s.».';

A

2 Eauiitaki Wpanifad iv. 11
3 E. H. Man, ' On the Aboriginal

!

1

is

1

'

old,

'

:

period.

months

the Indonesians.

culminates in the idea that the reflecting surface
has abstracted and retains the soul.

been curious if the idea of employing a substance admitting of
so high a polish had not suggested itself to the mirror-makers
of the day.
But until a really satisfactory metallic backing
was discovered, the advantage of a looking-glass over a steel
mirror would be slight, and this fact may account for the
persistence of the latter for domestic use down to so late a

name

many terms among

Hence the frequent notion that there is something uncanny about a mirror, a belief which

'

at nine

.

not one who is not his likeness.' In the simpler thought of uncultured peoples,
however, the reflexion is a spiritually real soul.

precise signilication is still uncertain.'
The mirror-case continued
2. Mediffival mirrors.
to be popular among the rich, but the mirror itself
became smaller, and was usually carried on the
person.
Probably the largest mirror known in the Middle Ages did

circular shape

.

his likeness,

is

A

The

.

'

him

;

not exceed the

.

This

20 F. T. Elworthy, Evil Eye, London, 1895,
von Negelein, p. 23 f.
I

ai

G0,

pt.

ii.,

Taboo, p. 99.

p. 83,

and esp
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the other hand, a mirror, as when set in a
be used to repel demons.'
Divination by meana of a reflecting surface is an
ancient and world-wide practice, its principle being
that figures representing the souls of persona at
the moment or in future actions may be seen.
pool of ink is a common substitute for the mirror
(of. art. Ckystal-gazino), and a combination of
mirror and jool of water was used at Demeter's
sanctuary at Patrae, where was a sacred spring,
but its use was permitted only in cases of

ranges on the northern frontier of Assam, which
shut in the eastern end of the Brahmaputra valley,
between that river and the Diliang, a region practically unexplored, consisting of steep ridges,
covered as a rule with tree forest, and including
some peaks 15,000 ft. in height {WI xvii. [1908]
377 f.). They are divided into four tribes, speaking three distinct but probably connected languages.
The most western tribe i.s known as
Midu, Midhi, Nedu, or Chulikata, hair-cropped'
they inhabit the Diliang valley with the adjoining

sickness.
'They tie a mirror to a

hills.

On

may

ring,

A

fine cord, and let it down so far that
not plunge into the eprinjr, but merely graze the surface
of the water with its rim
tliey look into the mirror, and
it shows them the aick person either living or dead. '2
it shall

.

.

.

It is also used, especially in German and Slavic
lands, to discover one's future husband or wife.*
Divination by mirrors is a variety of a widespread method of ' seeing,' the most frequent

'

'

To

their east are the Mithun, or Bebijiya,
who speak practically the same lanEast of the Bebijiyas are the Taying or

outcasts,'

guage.

Digaru Mishmis, beyond the Digaru river. The
Mijus are still further east, towards the Lama
valley of Dzayul, a sub-prefecture of Lhasa. Most
of these live beyond the British frontier.
The
numbers countea at the last three Censuses in
Assam were 217, 98, and 271 {Census Rep. Assam,

instrument being the crystal haXL.* A magic mirror
possessed of the power of speech is not uncommon
in folk-tales ° and in Shintoisra actual worship is
rendered to mirrors which, originally presented to
deities, have come to stand for the divine beings

by some authorities with the Miaotzu or Hmeng,
the aborigines of Yunnan, whose name has been

themselves.'
The supernatural associations of mirrors are
chiefly the foregoing, but one or two of a miscellaneous order may be noted, as illustrating the
general subject.

597

1891,
I.

;

Pausanias describes a temple near Megralopolis, within which
was a mirror fixed on the wail.
Any one who looks into this
mirror will see himself either very dimly or not at all, but the
images of the gods and the throne are clearly visible. '7 The
Greeks kindled sacred fires by means of the mirror or crystal,
and the same was the case in China and Slam, while in the Inca
kingdom the new fire was kindled at the summer solstice by
meana of a concave mirror turned to the sun."^
'

—

The

mirror in metaphor. The optical properthe mirror are so important and impressive
that all civilized thought is permeated by ideas
derived thence.
One or two only can be cited.
The Hebrew paroemiographer says ' As in water
face answeretn to face, so the heart of man to
man,' ' while the Buddhist suttas speak of a way
Mirror
of truth, called the Mirror of Truth.' 1°
was a favourite component of titles of books in
Elizabethan literature, in its meaning of true
description,' and its meaning of ' pattern, exemplar,
model is similar. Shakespeare writes the mirror
'To hold as 'twere the
of all Christian kings.'
mirror up to Nature uses the simplest connotaAn interesting metaphor is
tion of the term.
'
used of psychic processes
the mirror of the
mind occurs both in Chaucer and in Shakespeare.
Among new sources of metaphor are the two remarkable biological and chemico-physical analogies
to the optical fact of mirror-image (in which right
becomes left and vice versa).
All vertebrate
animals, many invertebrate, and the leaf and
other systems of plants are bilateral, one side
being the mirror-image of the other, while the
formation of right-handed and left-handed crystals
is connected with the division of acids into right
and left according to the effect produced in relation
to polarized light.
4.

ties of

:

'

'

'

'

'

;

'

—

LiTERATUHB. With the exception of the well-known archjeological works on antique mirrors and popular folklore collections, the relevant literature is included in the article.
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A. E. Ckawley.

Mishmis are a

hills,

tribe

who

in-

a section of the mountain

i.

Paus. VII. xxi. 12 (tr. J. G. Frazer, London, 1898).
Negelein, p. 28.
Eng. 'mirror has the meanings of a magic glass ' or
*

'

crystal {OED, s.v.).
6 Cl<\ p. 34 f.
6\V. G. Aston, Shinto, London, 1905, pp. 218, 72, 134 J. ; d.
L. A. Waddell, Buddhism of Tibet, do. 1896, pp. 393, 445.
7 Paus. viii. xxxvii. 7.
8 GB", pt. i.. The Magic Art, ii. 243 ff.
9 Pr 2718.
10 MahdpoHnibbana-sutta u. 8 (SBE xi. [1900] 26).
'

'

i.

203

;

1901,

Ethnology.

i.

139

;

1911,

i.

134).

— The Mishmis have been identified

interpreted to mean 'children of the soil,' 'roots,'
or as a contemptuous reference to their 'simple
dirt' (J. G. Scott and J. P. Hardiman, Gaz.
Upper Burma, pt. i. vol. i. [Rangoon, 1900] p.
tt'.).

'So far as the means at our disposal permit U8 to draw
conclusions, it seems most probable that these four tribes
belong neither to the Tibeto-Himalayan nor to the AssamBurmese branch of the Tibeto-Burraan languages. They seem
to be descendants of clans which, when the parting of the ways
between the two branches took place, accompanied neither,
but made their own way at different periods into the hills overlooking the Assam valley from the north' (G. A. Grierson,
Census Rep. India, 1901, 1. 263).

Relations with the British Government.
British first came in contact with the Mishmis
in 1825, when Lieut. Burlton reported that the
3.

The

Mishmah were inhabited by tribes who were
very averse to receive strangers.' Other officers
visited them between that time and 1851, when
M. Krick, a French missionary, was murdered
by them. Then followed a succession of outrages.
In 1885 one of their headmen was taken to visit
the Calcutta Exhibition.
Soon after his return
he died, and the tribe, holding the British Government responsible for his loss, decided that the
head of a British subject should be buried with
him, in order to propitiate his spirit.
So they
slew a British subject and carried off his head.
An expedition in 1899-1900 reduced them to submission, and since that time they have given little
trouble.
But they are keen tappers of rubber,
and it has been found expedient to prevent them
from crossing the Brahmaputra into British territory for that purpose (B. C. Allen, Gaz. Lakhimpur,
1905, p. 55 fF.).
The best account of their
3. Religious beliefs.
religious beliefs is that by E. T. Dalton, Descriptive Ethnology of Bengal, Calcutta, 1872, p. 16 f.
'

'

'

—

:

'

of

The religion of the Mishmis is confined to the propitiation
demons whenever illness or misfortune visits them. On

these occasions the sprig of a plant is placed at the door to
intimate to strangers that the house is for the time under
tabu.
They appear to have no notion of a supreme or
benevolent deity.
They worship Mujidagrah as a god of
destruction, Damipaon as god of the chase and knowledge,
and Tabla as a god of wealth and disease, and a great many
others without name.
It appears both from Lieutenant
Rowlatt and the Abb6 Krick's notes that the Mishmis have
priests, but they are few in number and have to be brought
from a distance when required. M. Krick describes one that
he saw at a funeral ceremony. . . . For several days previous
to the arrival of a priest, an attendant was employed in
singing a devotional chant to the accompaniment of a small
bell.
There was also a preliminary sacrifice of a red cock
and hen, the blood of which was received in a vessel containing some other fluid, and the mixture carefully examined,
as it is supposed to indicate if the result will be fortunate
or otherwise.
At last the priest arrived, dressed like an
ordinary chief, but he wore a rosary of shells, and, Attached
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to the front of his headdress, two appendaj^^es like horns.
For two days, at intervals, the priest and his son employed
themselves in singing chants, marking the time by waving
a fan and ringing a hell ; on the third day he put on his
chief's Tibetan robe, and assumed what may be regarded as
his pontifical dress a tight-fltting coat of colored cotton,
a small apron, a deer skin as a mantle ; from his right shoulder
descended a fringe of long goats' hair dyed bright red, and
over his left shoulder he wore a broad belt embossed with
four rows of tigers' teeth, and having attached to it fourteen
small bells. On his head be placed a bandeau ornamented
with shells, and round the knot of hair at the top of his
head a movable plume which turned like a weathercock.
This was followed ny a wild demoniacal dance ; but whether
a,^a£ seul by the priest, or one in which the people generally
jomed, we are not informed. The object was, however, to
make as much noise as possible to frighten the devils. After
this, lights were all extinguished, till a man suspended from
the roof obtained a fresh light from a flint. He was to be
careful not to touch the ground as he produced it, as the
light thus obtained was supposed to be fresh from heaven
[cf. GB->, pt. i., The Magic Art, London, 1911, il. 234 £f.; pt.
yii.. Balder the Beautiful, do. 1913, i. 2fl.].
When the burial
is of a person of note, animals are slain, and the skulls arranged
round the tomb [cf.
i. 499 ;
ii. 225 ; L. A. VVaddell, The
Buddhism of Tibet, London, 1896, p. 484 n. 1], and under the
shed built over the grave, raw and cooked flesh with grain and
spirits are placed (tlie share of the dead), and all the arms,
clothes, and implements he was in the habit of using when
living.
The poor, it is said, bury the dead without much ceremony, or throw the bodies into the river.'

—

ERE

PR

—

About 1872 the writer gives no clear dates
T. _T. Cooper [The Mishmee Hills, London, 1873)
visited the tribe, and gives some account of their
appearance, dress, manners, and customs (p. 180 fl".).
An earthquake occurred, and they told the chief, Chowsam,
that the devil residing in a neighbouring mountain had been
angry, and rent the side of the mountain (p. 193).
'
The Mishmees being polytheists, though of the lowest order,
it was not difficult to make Poso [another chief] understand the
existence of one Great Spirit above all' (p. 197). 'The Mishmees,' he said, are very unfortunate. We are everywhere surrounded by demons ; they live in the rivers, mountains, and
trees ; they walk about in the dark and live in the winds ; we
are constantly suffering from them. ... In answer to a question as to which demon he thought the strongest, after some
hesitation he said that the demon of fire was the strongest
and most dangerous, as he dried up the water and burnt the
mountains he was also good-natured, as he warmed them
and cooked their food (p. 198).
*
As to religion, their notions are very vague. Polytheism,
encumbered with all the rites and ceremonies of fetishism,
is their true creed.
The yearly sacrifice and feast in honour
of their deceased parents shows that they have some idea
of a future state, but I could not find out their particular
ideas, as death is a disagreeable subject of conversation among
them, and Chowsam always declined to interpret questions re'
lating to it ' (p. 238).
The two most important ceremoniee of
the Mishmees are undoubtedly those attending deaths and
marriages. In the case of sickness a soothsayer is called in,
and he generally prescribes the sacrifice of fowls or pigs, according to the state of the patient. These sacrifices he orders as a
propitiation of the demon who is supposed to be instrumental in causing sickness.
When death ensues, particularly in
the case of a chief, mhittons {viithan, also called gaydl, bos
frontalis (\V. T. Blanford, Fauna of British India, Mammalia,
London, 1890-91, p. 487 3.)), pigs and fowls are killed without
stint, and all the old men and women feast to their heart's content, hospitality being considered a great virtue. They eat in
honour of the departed, talking the while of his great and good
qualities. The body is burnt after two days, and the ashes are
collected and placed in a miniature house, erected close to the
family residence. This unique tomb is then surrounded by some
of the skulls collected by the chief during his lifetime, which
serve as a monument of his past hospitality, while the rest of
his treasures are divided amongst his sons, the son-and-beir
talcing the lion's share.
When there are no sons the skulls go
to the nearest male relations. The eldest son takes the title of
gam, or chief, and holds a yearly feast in honour of his deceased
father, which is considered one of the most sacred observances
'

'

'

;

'

among them

When

'

(p. 237).

Cooper suffered from an abscess in his

ankle, a soothsayer or exorcist was called in.
He
was dressed like the other Mishmis, but allowed
his hair to fall in long, unkempt masses over his
shoulders.
After inspecting the patient's foot, he
stripped himself naked except for a small loincloth, and produced a handful of rushes from his
waistbelt.
These he began to plait and unplait,
accompanying the operation with a buzzing noise,
as though he were counting.
Occasionally he
would place his hand on the painful spot, and then
shake the rushes over it, keeping his eyes shut the
whole time. After nearly an hour he announced

(Inner)

that two fowls must be killed, which would ensure
recovery.
He declined to answer what devil had
been at work, and what effect the rushes had on

him

(p. 252).
Literature. The chief authorities are quoted in the

—
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MISSION

Die innere Mission is the
(Inner).
in Germany to describe the sum-total
of those efforts which are made by the Protestant
Churches to ameliorate the conditions of the
suffering of the poor and to bring the institutions
and usages of society into harmony with the will
of God.
It is to be distinguished from Die dussere
Mission ('foreign missions') in that it confines its
activities to Germany and Germans resident or
sojourning in foreign lands. It is an endeavour to

name used

overcome the heathenism found within the borders
It is to be
of a country professedly Christian.
distinguished from mere humanitarian effort in
that it definitely makes temporal and material aid
a means to spiritual redemption, and from the
official activity of the pastors and paid officers of
the Church in that it works through the voluntary
agency of individual Christians or groups of Christians, the pastor's office being to arouse the spirit
of willingness and marshal its powers for the purpose of redeeming love. It aims at realizing in
sacrificial service
the universal priesthood of
believers.
The movement originated after the close of the

Wars when orphan homes were estabfor children whose parents had lost their
lives in the war (Johannes Falk, Graf Adalbert
von der liicke, C. Heinrich Zeller).
number of
societies and institutions arose organized on a large
scale for the care of the poor, the nursing of the
sick, and the saving of destitute children.
This
grew out of the pietistic movement (see PlETiSM),
and was largely inspired by the efforts of Great
Britain in the foreign missionary field, the foundation of the Bible Society, the work of Mrs. ElizaNapoleonic

lislied

A

beth Fry, and the City Missions. Conspicuous
among the leaders were Johann Hinrich Wichern
(1808-81), who in 1833 founded at Hamburg the
Rauhe Haus (a reformatory institution built upon
the household system with a training home for layworkers), and Theodor Fliedner (1800-64), who in
1826 founded at Kaiserwerth tlie first society for
prison-visiting in Germany, in 1833 the first refuge
for discharged female prisoners, and in 1836 the
famous Diakonisseninstitut for the training of
nurses and infant teachers.
The name Innere Mission was first employed in
a narrower sense by Friedrich Liicke, of Gottingen,
in Die zweifache, innere und dussere Mission der
evangelischen Kirche (Hamburg, 1843), to mean work
among the lapsed members of the ditt'erent Christian communities and the fortifying of a weak
church with the help of a strong, while Wichern
broadened out the meaning of the term to include
all practical Cliristian work in the homeland and
among Germans in foreign lands (Diaspora).
It was Wichern who first organized the movement on a comprehensive scale in 1848.
The
revolution of that year roused the Church from its
apathy, and opened its eyes to the glaring evils of
heathendom which had grown up in the midst of
the nation. A Church Diet was summoned at
Wittenberg, where 500 representatives of Protestant German Churches assembled. Standing on
Luther's grave, Wichern delivered a memorable
address, picturing the wide-spread power of the
paganism which had arisen in their midst and the
fruits which it had produced, and calling upon the
'

'

MISSION
Churches to join hands in remedying these evils.
He sketched on large and statesmanlike lines the
programme of the remedial activities needed, and
proposed the formation of a central committee
(Centralausschuss), consisting of ministers and laymen, to make a survey of the fields of work, place
the various societies already at work in touch with
one another so as to save overlapping, point out
the need of new eti'ort and help such eHbrt to
succeed, guide the movement as a whole, and,
above al), make it clear that all the several ministries, of whatever kind, were animated by the
one divine spirit of redeeming love in Christ. Thus
free confederation of all the
activities of the Protestant Churches, so far as
these were extra-ofBcial. The object of the Innere
Mission, as defined in the first report of the Central-

was established a

ausschuss, is ' that the Christian Church with all
its resources, and through all its agencies, may fill
and quicken the whole life of the people in all ranks
of society, inspire all social arrangements and
institutions with the might of a love energizing
heart and life and through all its living members

—

labour to save the neglected and the poor.' The
Innere Mission was to be the practising doctor
Its programme
in the great hospital of the people.
and policy are set forth in full in Die innere
Mission aer deutschen evangelischen Kirche, eine
Denkschrift an die deutsche Nation, written by
Wichem at the instance of the Central Committee
and publish^ in April 1849. This book sets out the
scope of the work and the relations of that work
to the activities of the State on the one hand, and
For twenty years
of the Church on the other.
Wichern remained practically the directing spirit.
Pamphlets {Fiiegenae Blatter) were published annually at the Rauhe Haus giving reports of the
various agencies can'ied on.
The most comprehensive survey of the work is
given in two Jubilee publications of the Centralausschuss in 1899 (Statistik, Fiinfzig Jahre). These
contain reports by diS'erent authoritative writers
on the work done in each of the following depart'

ments
(1)

:

The care

of
cripples,

children, cr6che8, infant gchoola, care of
services,
for city

Sunday schools and children's
and orphanages, country holidays

refuses
children.
(2)

The care

of

adolescents, associations

and homes

for

apprentices and journej-men, schools of domestic
economy, Rescue homes, Jugendbundfiirentschiedenes
Christentum (analogous to Christian Endeavour
(3)

(4)

Societies).
of

The care

tramps and the homeless, colonies for unemployed, homes for girls, railway-station missions,
Girls'
Friendly Societies and Lodges, missions to
soldiers and sailors, river and canal boat population,
railwaymen, navvies, brickyard-workers, waiters.
The quickening of the Christian spirit, city missions,
men's brotherhoods, support of weaker Churches,
Christian art associations, lectures.

(B)

Work among

(6)

Care

emigrants and Germans in foreign lands
(^Diaspora), pastorates at holiday resorts.
of the poor, sick, and infirm, district nursing
associations. Red-cross work in war, homes forimbeciles,
epileptics, inebriates, blind, deaf and dumb.
(7) Combating of social evils, Sunday observance, houaing
reform, prison missions, temperance work, savings
banks, anti-gambling work, friendly societies, building
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I'ruHsian pri.sons, and Wichern was commissioned
to vi.sit tlie prisons, investigate their conditions,

and suggest reforms. Later, Wicliern w&s appointed
Councillor of the Ministry of the Interior and made

member of the JEvanr/elischer Oberkirchenrat.
The work of the Innere Mission paved the way for
a

the social legislation which followed the FrancoThe most notable results of the
Innere Mission are the mobilization of women for
Christian work, especially in sick-nursing, the
Elberfeld system of poor-relief and its extension to
other German towns, and the work of Pastor F. v.
Bodelschwingh (b. 1831), who founded at Bielefeld
a colony for epileptics and unemployed, and organized, with the help of the Government, the national
scheme of relief-stations for tramps.
In the Church the Innere Mission has ^ven the

German War.

and especially women, their sphere ol service
led to the offi<aal institution of the diaconate
in the Evangelical Church in 1856, and gives
material expression to the universal priesthood of
It has tilled a place in the educational
believers.
system by caring for orphans and infants, and
counteracting the movement for the secularization
of schools.
The movement has affected other countries,
especially Switzerland (J. A. Bost), Denmark
laity,

;

it

(Wilhelm Beck), Norway

Harem), and Holland

(P.

Florence Nightingale received
her first training at Kaiserwerth. The work of
Thomas Guthrie (Ragged Schools), William Pennefather {Mildmay Conference), and John Brown
(0. G. Heldring).

Paton (Lingfield Homes for

training

epileptics,

colony for unemployed at Wallingford, National
Home Reading Union, Social Institutes, Boys' Life
Brigade, Girls' Life Brigade, Civic Leagues of
Help) was consciously influenced by the Innere
Mission.
In 1873 J. B. Paton and Francis Morse
summoned a conference at Nottingham to consider the practical relations of Christianity to the
social wants and evils of our time,' at which Paton
expounded the Innere Mission of Germany, and a
union of all existing Christian charities and societies
working for social ends was formed at Nottingham.
W. T. Stead took up the same idea in his agitation
The nearest approach in
for a Civic Church.
England has been the organization of Civic Leagues
(or Gilds) of Help (beginning 1906), which represent
an attempt to adapt the Elberfeld system to the
conditions of English city life and bring all the
social activities of the civic community into touch
with each other.
'

—

LrrERATDRE. J. H. Wichem, Die innere Mission der deutschen Kirche, Hamburg, 1849, Kongressr.ortrage, do. 1891 (see
esp. 12 theses at Second Stuttgart Congress, 1850), Prinzipielies
zur inneren Mission (Collected Works, vol. ill.), do. 1902 ; T.
Fliedner, Kurze Geschichte der Entstehung der ersten evang.
Liebesanstalten zu Kaiserwerth, Kaiserwerth, 1856, Nachrichten
iiber das Diakonissenvjerk in der christlichen Welt alter und
neuer Zeit und iiber die Diakonissenanstalt zu Kaiserwerth^, do.
1867 T, Schafer, Die weibliche Diakonie in ihrem ganzen
Uinjange dargestellt, Hamburg, 1879-80, Leitfaden der inneren
Mission, do. 1903; Monatsschiift fiir die innere Mission, Giitersloh, 1876 B. (ed. T. Schafer) ; 1. Nitzsch, Praktische Theologie,
Bonn, 1867-68, vol. iii. F. Oldenbergr, J. H. Wichern : sein
Leben und Wirken, 2 vols., Hamburg, 1884-87 ; G. Uhlhora,
Die christliche Liehestdtigkeit, Stuttgart, 1882-90, vol. iii. P.
Wurster, Die Lchre von der inneren Mission, Berlin, 1895
P. Wurster and M. Henni^, Was jederman heute von der
inneren Mi.ssion wissen muss, Stuttgart and Berlin, 1902 TA7.
Martius, Die innere Mission, ihre Bedeutvng und ihr We^en,
ihr Verhiiltnis zu Kirche und Staat {ein Wort zur Orientirung
und zur Mahnung), Giitersloh, 1SS2 J. B. Paton, The Inner
Mission of Germany and its Lessons for us, London, 1SS8 W.
Fleming Stevenson, Praying and Working, do. 18S7 J. S.
Florence Nightingale,
Howson, Deaconesses, do. 1862
Account of the Institution for Deaconesses, do. 1851 R. Volf,
Indre Mission, dens Historic og Grundtanker i kort Udtog,
;

;

;

societies. Christian education.
literature, dissemination of Bibles, tracts,
and sermons, periodicals, libraries, colportage.
(9) Organization of Inner Mission according to province
and district, conferences.
(10) Training of workers for prisons, asylums, unemployed
(8)

Christian

colonies, nursing,
social workers.

etc.,

courses

of

instruction

for

;

;

;

;

As the result of the Innere Mission the whole
of Germany has been covered with a network of
philanthropic agencies, imbued with the Christian
spirit ; the social conscience has been quickened and
enlightened, and the efforts of the (Jhurches have
been co-ordinated and wisely directed. The State
In 1852 the brothers of the
has co-operated.
Rauhe Haus were allowed to act as warders in

;

;

Copenhagen, 1870.
Adverse critics have not been wanting F. v. Holtzendorf!^
Die Briiderschaft desrauhen Hauses, ein protestantischer Orden
F. A. W. Diesterweg, Di«
im- Staatsdienst, Berlin, 1861
innere Mission in ihrer Gcfdhrlichheit, Berlin, 1852 G. Rasch,
:

;

;

Ein

protestantisches Miinchkloster in Moabit, 1870.
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(Buddhist).— I. In

China.— Bud-

dhist missionary enterprises outside of India were
started by King Asoka in the latter half of the
3rd cent. B.C. On the other hand, a later Chinese
record informs us that in 217 B.C. (in the reign
of Shih-Huangti of the Tsin dynasty) eighteen
Buddhist monks were brought to the capital of the
empire. The authenticity of the information may
be questioned, but, when we take into account the
facts that Chinese Buddhists used to ascribe the
7th cent. B.C. to Asoka's reign, and that, in spite
of that, the date of the story almost agrees with
the historical date of A^oka, the tradition seems
not to be a mere forgery. About one hundred years
after that event, as stated in an ofHcial record,
another contact of Buddhism with the Chinese
took place. An expedition sent to the Western
regions by the Emperor Wu, the most ambitious
sovereign of the former Han dynasty, in 121 B.C.
brought a golden statue and prisoners ; and in
2 B.C. the Yuechi ambassadors are said to have
brought some Buddliist scriptures. These stories
point to the spread of the Buddhist missions in
Central Asia in the centuries immediately after

Asoka's missionary enterprises.
Historical records agree in assigning to A.D. 67
the first ofHcial introduction of Buddhism into
China.
The Emperor Ming, stimulated by a
dream, sent an expedition in search of the golden
man of whom he had dreamt (A.D. 64), and, when
the expedition returned in 67, it brought not only
Buddhist statues and scriptures, but also two

(T.
(L. H.

W. Arnold),
Gray),

p.

p. 727.

p. 745.

749.

this period consisted chiefly in translations of the
scriptures and in miracle-working.
Certainly the
works of art and architecture in a new style, aided
by elaborate rituals and music, were great attractions ; the Pai-ma temple is said to have been

with mural paintings representing
his saints ;
but the worship of
Buddha's relics and the miracles worked by them
are mentioned oftener than the works of art.
The relics (iarira. Chin, sholi) were represented
by pearls of mysterious origin, and the miracles
ascribed to them were mostly the rising of variegated mists from them. Little is heard of works
of charity, though they are sometimes mentioned
later than the 4th century.
That the translations
played a great part in the Buddhist missions is
proved by the work done during the five centuries
after the first undertaking. This was quite natural,
because the Chinese already had rich literatures,
both Confucianist and Taoist, when Buddhism
came to China, and the new religion found it
urgent to confront them with scriptures of its own.
decorated

Buddha and

Besides the translations, the first apologetic
writing is ascribed to A.D. 195, and a series of
apologetics and polemics followed. ' This literature
continued throughout the whole history of Chinese
Buddhism. Its most flourishing period was in the
4th and the 5th centuries, during which Taoism
was a powerful rival of Buddhism. These polemics
were mostly carried on by native teachers, whUe
foreign missionaries were occupied with translations.

Kasyapa Matanga and
Though polemics do not belong properly to missionary works,
Dharmaraksa by name. The first Chinese Bud- we may here consider one instance, in order to throw a sidemonks,

both

Indians,

dhist book, containing the forty-two sayings of

Buddha, was written by Kasyapa, and translations
of several texts are said to have followed it.
The
Pai-ma, or White Horse Temple, was built in
Loyang, the capital, and soon after the emperor's
brother built another temple. Conversions en
masse are said to have taken place in 71, many
nobles and Taoist priests being among the converts.
The new religion was received with open arms and
heart ; the way must have long been prepared
for

it.

There is a gap of about eighty years between the
mention of the first missionaries and the advent of
two other monks, one of whom was Shih-kao of
Parthia, who came to China in 148 and worked till
He is said to have been of royal blood and to
170.
have left his country because of the fall or decline
of his own royal family.
This is one of the evidences that Buddhism had a strong foothold in
Parthia and Central Asia. It is quite conceivable
that Chinese Buddhism had its source close to
China's western borders at tliat time. Shih-kao's
works are mostly texts from Agamas,^ the counterparts of the Pali Nikayas, and some of them treat
of hygienic matters, connected with the practice
of counting the respirations, or andpdna. Perhaps
we may see here the first of the medical works of
the missionaries.
For a century after the great Parthian translator
we have only scanty records of missionaries, yet
we have reason to suppose that missions were

going on slowly.

The Buddhist propaganda

in

1 Ct.
B. Nanjio, Catalog-ue, p. 382 ; Anesaki, ' The Four
Buddliist Agamas in Chinese,' in TASJ xixv. 3 [1908], pp.

17

J.,

28-34.

on our subject. In 195 Mou-tzu, a Confucianist convert,
wrote 37 sets of questions and answers in defence of his new
faith.
These questions may be divided into two groups (1)
those from the Confucianist side, asserting that Buddha's
ascetic rehgion waa against humanity, and (2) those from the
Taoist side, asserting that immortality (or, rather, physical
longevity) was attainable only by Taoist practices, not by
Buddhist teaching. Mou-tzu defended his religion with abundant quotations from Confucius and Lao-tse, but the doctrines
with which he confronted the attacks were really Buddhist.
The transcendental idealism of supreme enlightenment was the
position which he assumed against Confucianist positivism, and
the teaching of impermanency of physical life was his standingground against Taoist mysticism.2 This may be taken as a
light

:

example of the apologetic writings of the period.
fall of the Han dynasty in 220 and the
subsequent division of the country into the Three
Kingdoms were of great significance for the history
of the nation, both politically and religiously.
From this time down to the close of the 6th cent,
typical

The

the country was divided into many contending
dynasties and kingdoms, and in a country like
China, where the ruler's will determines everything, the fate of the Buddhist mission was always
influenced by the vicissitudes of the ruling
dynasties.
Centres of missions were identical
with the residences of dynasties, and the missionaries worked under tlieir patronage, or were,
expelled by rulers who preferred Taoism to
Buddhism.
Under these circumstances three
important centres of the mission grew up
1 There are collections of these writings
1471, 1472, 1479, 1480, 1481.

;

see Nanjio, nos.

The question begins with 'Wbo is Buddha?' The answer
it shows that the author was acquainted with Buddha's life

2

to

through information which is very similar to the Lalitavistara.
Some critics doubt even the existence of this person, on tb«
ground that the polemic literature flourished not earlier than
the 4th cent., but we omit discussion of the question and follow
the legend.
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ChanB-an (the modern Sing-an), (2) Lo-ying
(on the Hoang-ho) in the north, and (3) Chion-yeh
During tlie
(the modern Nanking) in the south.
first half of the 3rd cent, the last two were the
respective capitals of two of tlie Three Kingdoms,
while the third was situated far in the west,
beyond the reach of Buddhist influence. After
a short interval of unity (280-302) these three
places remained as the three centres of China in all
the vicissitudes of rulers and States. Thus the
missionaries who came to China by land routes
worked mostly in the north, deriving their sources
from Central Asia or the north-west of India,
though some went further to the south,
The4tli cent, was a period of confusion in China,
caused by a hopeless division of the country and
by intrusion of invaders from the north. Yet
Buddhist missions proceeded to cover the greater
part of (the land, and many of the contending
rulers welcomed missionaries from Central Asia.
One of these men, Fo-t'u-cheng, who came in 310
to Lo-yang from a ' western country,' laboured not
It is said
as a translator but as a social worker.
that he was 'well versed in magic formulae and
saved many people from diseases and sufferings by
No fewer than 893
his supernatural attainment.'
monasteries and sanctuaries were established by
him, and his 'disciples' numbered 10,000. But
his significance in Chinese Buddhism lay perhaps
more in his having educated one of the most
powerful thinkers, Tao-an, than in his actual
works ; though he laboured mostly in the north,
his influence was later propagated to the south by
his disciples.
The demarcation between north and south be(1)

came more conspicuous when, at the beginning
of the 5th cent., two comparatively powerful
dynasties divided the country into two. While
the northern, the

Wei

who came from

or

dynasty, patronized those

through Central Asia, the
southern, the Sung dynasty, invited missionaries
from S. India, who came by the sea route. Moreover, the repeated persecutions of Buddhists by
Taoist rulers of the northern dynasties drove many
missionaries and Chinese monks to the south, and
it was through them that a start was made in
establishing groups of men of similar tendencies,
which became the origin of sectarian division in
Chinese Buddhism.
Among those who worked in the north the most
prominent was Kumarajiva, a native of Karachar.
He came to Chang-an in 401, having been invited
by the prince of the Tsin dynasty, and, being
highly patronized by the latter, he worked there
with great success for more than ten years. His
lectures were attended by crowds from various
classes of people, and his work of translation was
assisted by the best scholars and men of letters.
It is no wonder that the translations ascribed to
him are ranked as classical Chinese, and that his
translation of the Lotus of the True Law ({q.v.']

Saddharmapundarika) remains the most valued
and revered of the Chinese Buddhist scriptures.^
Kumarajiva was apparently a monk, but his conduct was very irregular, for he lived with many
concubines yet his talent was so appreciated and
his fame so high that his patron and the people
honoured him, despite his neglect of Buddhist
discipline and in spite of attacks heaped upon him.
;

A

powerful rival, however, appeared in the
person of Buddhabhadra, who was invited to
Chang-an in 398. He is believed to have arrived
at the coast of Shantung by the sea route, having
once failed to come by land. In contrast to
Kumarajiva, he observed austere rules of monastic

(Buddhist)
life,

and instructed
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his followers in discipline

At last a
two great men broke

critical

and we find a sudden growth of sea-communication
with India from the dawn of the 5th century.
The pioneer of the sea-voyage from Ceylon to
China was the famous pilgrim Fa-hian, who
arrived at Shantung in 414, and who was followed
by a series of Buddhists who sailed to China and
worked mostly under the patronage of the southern
dynasties.
The most eminent of these was
Gunavarman, who came to Canton from Ceylon,
via Java, in 424.
He laid the foundations of two
monasteries called Chao-t'i (Chetiya) and Ch'i-yuan
(Jetavana) in Nanking. Here he instructed his
followers in the strict discipline of the Vinaya and
instituted the system of ordination, as an initiation
into Buddhist mysteries, by establishing a special
centre for the purpose, after the model of the Sima
of Nalanda (g'.'W. ). The arrival of a number of Simhalese nuns in 434 under the leadership of a certain
Tissara (?) was probably connected with his institutions and intended for starting nunneries after the
model of Sinhalese Buddhism. Another group of
nuns came from Ceylon in 438. Among those who
followed the footsteps of Gunavarman are to be

mentioned

Kalayasas

and

Dharmamitra, both

translators of Mahayana texts ; Gunabhadra, the
translator of the Samyukta-agama ; and Sahghabhadra, the translator of the Pali Sainanta-pasadika, a commentary on the Vinaya written by the
famous Buddhaghosa. The last of these is said to
have come together with his master, a Tripitakaacharya.^
In the 6th cent, we have two notable instances
of sea-journeys.
One was the journey of Bodhidharma, mentioned above, who is said to have
remained silent for nine years after his arrival in
China, but who yet succeeded in impressing his
spiritual influence and in opening a powerful stream
of meditative naturalism in China and Japan.
1 See
J. Takakuau, PaH Chresiomathy , Tokyo, 1900, pp.
Ixxiv-lxxvi, and JRAS, 1896, pp. 416-139.
Takakusu's conjecture that this ' master of the Three Baskets might have
been Buddhaghosa himself is plausible, but requires further
confirmation.
The translation of the SajnanUi-pdiiadikd is
'

1 Later
in the 6th cent., the Indiana Bodhiruchi and
Jnanagupta, the famous translators of many Mahayana texts,
worked in the north.

and

rupture between
the
out, and Jiuddhabliadra
took refuge in the south, where Tao-an's disciples
were living secluded in a monastery on Mount
Lu-shan, in the modern province of Chiang-hsi.
The leader of the group was Hui-yiian (t 416), and
its members were monks, poets, and philosophers
who were disgusted with the troubles of the world
and devoted themselves to meditation and conversation with one another. Here Buddhabhadra
found men more congenial than the Buddhists of
the north, and instructed them further in the
secrets of I3uddhist mental training. In this group
of thinkers we see Chinese Buddhism quite acclimatized to the native soil, especially to the
poetic and transcendental mood of the southern
Chinese, and preparing for further union of
Buddhist meditation with Chinese quietism. It
was on this ground that a definite school of
meditation, known as Shan-no (Skr. dhyana), later
established itself and further impressed Buddhism
with the poetry of the valley of the Yang-tzu.
Although the followers of the Shan-no school trace
their origin to Bodhidharma, who is believed to
have come to China by sea in 520, the further
source is to be found in the group of recluses at
Lu-shan who welcomed Buddhabhadra. After all,
we can assign the foundation of Chinese Buddhism,
relatively apart from foreign missionaries, to Taoan and Hui-yiian. Yet, parallel with this native
movement, missionary work was proceeding, both
in the north and in the south.
As we have mentioned, the south welcomed
Indian missionaries, many of whom came by sea,
in meditation.

dated 489.
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The next instance was the voyage of Paramartha,
who arrived in China in 546 and was invited to
Nanking in 548. To him we owe the translations of

many

of Asahga's and Vasubandhu's worlds and
some otlier books. He was the first propagator of
the Yogachara Buddliism in Cliina, even before
Ynan-chwang, the great translator of the 7th

century.

Thus the Buddhist missionaries came
Kingdom from two sides by two

Midi.l!e

to the
routes,

one via Central Asia and the other via Ceylon.'
Their works of translation laid tlie foundation for
olie further development of their religion in the
East, and have given us a rich store of information.
On the other hand, we must not forget the pious
zeal of the Chinese pilgrims who went to the West
in search of truth and scriptures, the most prominent of whom was Fa-hian. It is related that the
missionaries coming eastward and the pilgrims
going westward met one another everywhere in
the 5th and 6th centuries. By the conjoint labour
of these men were completed the translations of
the four Aganias, together with several of their
single parts
the Vinaya texts in various versions, belonging to difl'erent schools ^ and the
important JIahayana texts, such as the Lotus, the
Flower-garland (Avatamsa.ka), etc. From these
works we can see how Buddhist ideas and expressions were naturalized in the Chinese language,
which is totally of difl'erent structure from the
These books and expressions now form
originals.
an integral part of the Chinese language and
;

;

literature.
to the 5th cent. Buddhist missions in China
consisted chiefly in the work of translation, though

Up

we may suppose

that popular propaganda was not
neglected. Besides these, the monastic institutions
were an integral part of the Buddhist religion.
The first translation of the Pratimokm (Pali
Pdtimokkha) and the regular monastic discipline
based on it were carried out by Dharmakala, an
Indian, who came to Lo-yang in 250.
In the
Bth cent, we see a further establishment of the
regular method of ordination under the government's patronage and supervision, carried out by
Gunavarman in the south, as mentioned above.
The sustenance of these ordained monks and nuns
was eagerly patronized as a deed of great merit by
rulers as well as private persons.
hear that,
when, in 446, Emperor Ta-wu of the northern Wei
dynasty persecuted Buddhists, there were 3,000,000
of these monks and nuns in his territory alone.
This may be an exaggeration ; but it is quite
conceivable that there were 83,000 ordained
patronized by the Emperor
(reigned 502-549)
of the Liang (southern) dynasty, the great protector
of Buddhism, and himself an ordained monk.
Besides these regular monks many ascetics were
revered as saints by the people, and they contributed nmch to the propagation of the religion, but
as much to the dissemination of superstitions.

We

Wu

They formed an

eclectic element in Buddhism by
adopting Taoistic and Indian ways of living and
practices, but there were some who were really
saintly, or at least beyond the world.
Their lives
are described in the Book of Saints and Miracles
(Nanjio, no. 1484), and many of them are hardly
to be distinguished from the Taoist
men of
mountains.' The people accustomed to look upon
1 According to Nanjio, App. ii., among 72 translators who
'

worked between 67 and 420, there were 15 Indians, 7 Yuechis, 5
Parthians, 7 Kubhans, 21 from the western countries and 17
among; them 22 worked in the south, of whom 6 were
Chinese. Among 43 workers who worked between 420 and 550,
14 were Indians, 10 from Kubha and other western countries,
4 Simhalese and Indo-Chinese, and 4 uncertain. Among them
27 worked in the south.
2 For the whole extent of the work done up to 520 see
Nanjio, pp. xiii-xvii
for the Againa texts see Anesaki,
Chinese

;

;

op. cit.

(Buddhist)
the Taoist miracle-workers as holy men were also
attracted to these Buddhist saints.'
can mention only one instance of a definite
record of charitable work. That was a method of
famine relief, ca.\led Seng-chi-su, or Church grain'
{Seng-chi=Pa.li Sarighika), which was inaugurated
by Than-yao, a man of unknown origin, in the
southern kingdom in 469 ; a certain percentage of
the crops was stored in monasteries and distributed
in cases of famine.
While missionary work was advancing, the
foundations of doctrinal division, based on the
schools prevalent in India, began to arise. The
man who stood foremost in systematic treatises on
doctrines was Tao-an, mentioned above, who wrote
commentaries and essays and emphasized the
vacuity of the phenomenal world. In his time a
translation of an Abhidharma text (Nanjio, no.
1273) was produced, and prepared for the promulgation of Vasubandhu's philosophy by Paramartha
sixty years later. The group of Lu-shan, already
mentioned, was another sign of sectarian divisicn,
and these men opened the way for the later growth
of the meditative Shan -no school and of the pietistic
These were,
religion of the Buddha Amitabha.
however, only precursory movements for real
sectarian division and dogmatic systematization
'

We

'

;

a really independent growth of Chinese Buddhism
and formation of branches date from the latter
half of the 6tli cent. and then we pass from the
missionary stage.
The unity of China achieved by 580 and the rise
of the glorious T'ang dynasty in the beginning of
the 7th cent, mark a new era of Chinese history,
,

political as well as religious ; and we may close
our survey of the Buddhist missions with this time.
It remains to be added that, in the 8th cent., the

mystic Buddhism, known as the Mantra sect, was
introduced by two foreign missionaries, SubhakaraThis form of Buddhism
siiiiha and Amoghavajra.
became influential in Japan after the 9th century.
Towards the close of the 10th cent, there was
again an influx of Indian missionaries, but they
are of no great significance.
As in the case of China, the early
2. In Tibet.
history of Buddhism in Tibet is shrouded in
nebulous legends. The missionaries dispatched by
King A^oka touched the Tibetan borders, probably
along the western parts of the Himalayas but it
is more than a hundred years after his time that
legend tells us of the establishment of a Buddhist
temple on the Tibetan side of the mountain range.
This legend and the story of the miraculous descent
of four caskets containing Buddhist treasures, in
the 4th cent. A.D., may be taken as indications of
Tibet's contact with Buddhist missions. Dismissing
these legends, the first date that can be assigned
with certainty for Buddhism in Tibet is the 7th
century.
The reigning king was Srong-btsan
Gam-po (t 698), and Buddhism was introduced into
Tibet by his marriage with a Chinese princess and
also with a Nepalese princess. The former marriage
is confirmed by Chinese history ; the name of the
princess was Wen-ch'eng, and the marriage took
place in a.d. 641. She brought with her Buddhist
statues and books, and probably some priests, and
established a firm footing for Buddhism in that
country, which had gradually been coming into
contact with the religion through its eastern and
southern borders. The Nepalese princess was the
agent in introducing the occult worship of the
Buddhico-Hindu goddess Tara, the event which
determined to a great degree the nature of

—

;

Buddhism destined to prevail in Tibet.
The legends concerning this introduction of
Buddhism into Tibet and the succeeding events
throw

little light

on the nature of the missionary
by the Buddhists ; we are

labours undertaken
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by the rulers and
propaganda proceeded among the people by supplying them with
new objects of worship and new methods of cult,
but the most important factor in determining the
fate of the new religion was in the hands of the
The stimuli given by the Buddhist conrulers.
sorts of Srong-btsan Gam-po caused him to send
able
minister Thummi Sambhota to India,
his
where he performed a great service for Buddhism
and for Tibet by inaugurating a Tibetan alphabet
after the model of the Skr. Devanagari.
Translatold only of tlie actions taken
their miniaters.
Certainly the

tion of Buddhist books, partly from Chinese, but
Sanskrit, was made possible by
this system of Tibetan letters.
decisive step
in the work of translating Buddhist books into

much more from

A

Tibetan was taken more than a century

later,

in the reign of Khri-Srong De-btsan (reigned 740786), who was a successful conqueror of borderlands.
It was he who invited learned Buddhists from
India and gave a decided turn to the nature of

Tibetan Buddhism, because those Indians mostly
advocated occult mysticism based on the belief in
the efficacy of dhdranl, or mystic formulaj, and
magic practices. Among these agents of mystic
Buddhism we mention two names Padmasambhava (or Lotus Growth,' with an allusion to the
:

'

lotus as the womb of the cosmos), who introduced
many writings, and his disciple, Pagur Vairochana,
the ' Great Translator.'
The 9th cent, was a period of confusion in
Tibet, and the fate of Buddhism passed through
various vicissitudes in association with the inclination of the rulers and with their rise and fall.
From the latter part of the 10th cent, we see fresh
streams of N. Indian Buddhists and a firmer
establishment of mystic Buddhism. Besides the
translations, many original writings, historical
and doctrinal, were composed in Tibetan ; and
the missionary stage may thus be closed in this
period.
After all, accessible material concerning
Buddhist missions in Tibet is scarce, and what is
known relates only to political support by the
government, and to translations produced by
foreigners and Tibetans.
The 13th cent, was an epoch-making period in
the history of Tibetan Buddhism, in connexion
with the conquest of Asia by the Mongol Kublai
Khan. Buddhist missions seem to have been
active before this time in Mongolia, and the
Mongol conquerors were partly converted to
Tibetan Buddhism, though all of them were eclectics of promiscuous nature.
Tibetan Buddhism
was definitely established as a theocracy by the
energy and ability of Phagspa, the ally of ICublai
Khan, and its influence was extended to the
northern countries and even to China. The definitely independent, and totally isolated, growth of
Tibetan Buddhism is to be dated from the latter
part of the 14th cent., when the Mongol dynasty
in China fell and the Tibetan reformer TsongKha-pa arose.
3. In Korea.— When, in the 4th cent.. Buddhism
was being naturalized in Chinese culture, its propagation further eastwards began. At that time
Korea was divided into three kingdoms and several
minor States._ Of these three Koryo (or Kokuryb)
was situated in the north, and first came into contact with Buddhism. In 374 two monks, Atao and
Shuntao, both of whom are said to have been
foreigners, were in\'ited from N. China to the capital of Koryo (the modern Pien-yang), and in the
next year two temples ' were built for them, while
in 384 a certain MTalananda was welcomed by the
court of Paikchyoi, which was situated in the
middle of the country. Historical records tell of
1 The names of these temples, Syo-mun and
I-puI-lan, sound
Deither Chinese nor Korean.

(Buddhist)
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the construction of temples and of the arrival of
missionaries, both Indian and Chinese, from China,
but little information is given of how they worked
in their propaganda, this fact being partly due to
the circumstance that these records were compiled
by the Confucianists of the anti-lJuddhist dynasty
of the 15th century.
The Buddhist propaganda advanced to the
southern extremity of the peninsula in the middle
of the 5th century.
An ascetic, nicknamed the
Black Foreigner,' preached the Three Jewels in
the south and is said to have cured a princess of
the Silla kingdom by means of incense and spells.
He was followed by some missionaries who came
to the south and gained hold of the people's minds.
The worship of Buddha -xas received officially by
the king of SUla in 528, and this monarch and bis
successors were not less zealous in the Buddhist
cause than the rulers of the north. The construction of temples and organization of Buddhist rites
came into vogue. A king who ruled in 540-576
became a monk, and his consort became a nun ;
and the propaganda advanced so far in his reign
that a Korean priest was appointed archbishop of
the realm of Silla.
In nearly a century and a half
4. In Japan.
Buddhism had converted the whole of Korea, and
it was quite natural that the tide of the mission
should also reach Japan, which had a close communication with the peninsular States and had
introduced Chinese learning in the beginning of the
5th century. The religion was first advocated by
the Korean immigrants, and then by some natives.
After these preparations, it was presented officially
by the king of Paikchyoi to the Japanese court
as a sign of homage and friendship in 538 (the
date is usually, but erroneously, given as 552).
The presents consisted of a gilt statue of Buddha,
scriptures, banners, and other ritual instruments,'
and the message which accompanied these presents
'

—

said

:

'This teaching (dharma) is the most excellent of all teachings.
It brings infinite and immeasurable fruits to its believers, even
to the final enlightenment (bodhi). Just as the Ckintdviaxti^
jewel is said to give inexhaustible wealth to its possessor, so
the jewel of this glorious Law never ceases to give response to
those who seek for it. Moreover, it has come to Korea from
India, far distant, and the peoples of the countries lying between these two are now all adherents of it,' etc.

These words, accompanied with a fine image and
works of art, were a marvellous revelation to a
people who knew only how to invoke spirits supposed to be little superior to men. The court, on
the other hand, was divided into two parties, one
favourable to the new worship, and the other hostile, the point of their dispute being whether the
newly-ofi'ered deity was more powerful than the
national deities or not. The hidden motive of the
difference, however, was the political clan strife,
intermingled with the difference of progressive and
conservative policies. During fifty years of strife
the fate of the new religion seemed always wavering.
But the presents were followed by an incessant influx of priests, monks, artisans, and
physicians, as the rearguards of the religion.
It
was natural that elaborate rites and the practice
of medicine should be most efi'ectual means in the
conversion of a rather primitive people like the
Japanese at that time. Though the religion was
not yet accepted officially by the court, some
sovereigns cherished it as their faith, and the Soga
family, the head of the progressionists, became its
zealous advocates. They built toi^es and temples,
and we hear of a nunnery founded by the family
in 584.
The fall of the conservative party in 587
marked a decisive step in the progress of Buddhism,
and to commemorate this event a temple was buUt,

'

1 Cf. W. O. Aston, Nihongi, ii. 65 f.
2 The chintdma'c^i is a mythical jewel
to his heart's content,' is not accurate.

;

Aston's translation,
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The erection
for the first time at State expense.
of these and other Buddhist buildings caused constant importations of Buddliist statues, utensils,
etc., accompanied by missionaries and artisans,
and these displays of art were associated with
works of charity. Three institutions an asylum,
a hospital, and a dispensary were attached to a
temple built in 593, and similar institutions were
founded here and there in the subsequent centuries.
In the regency of Prince Shotolcu, the Constantine of Japan (reigned 593-622), the new religion

—

—

became the State Church. Not only were missionaries and learned monks invited from Korea,
but direct communication with Cliinese Buddhism
was opened (605), and Japanese monks were sent
to China for study. The number of the Korean
missionaries who worked in this period was considerable, and their achievements in preaching
religion, in teaching science, especially astronomy,
and in other matters, were a great credit to them ;
but the new religion found native teachers in
less than a hundred years after its introduction.

The prince himself gave lectures on Buddhist
scriptures and organized various institutions. In
short, the Buddhist propaganda in this century
consisted first in the display of forms, then in
works of charity, chiefly medical practices, and
The mission, however, did
lastly in teaching.
not extend very far from the capital in Yamato.
The acceptance of Buddhism was closely connected
with the diplomatic relations with the Korean
States and China, on the one side, and with the
efforts to centralize the government and to unite
the divided clans by religion, on the other. The
development of religious institutions and the
management of State affairs assisted each other.
After the decisive step of the adoption of the
Buddhist faith had been once taken, the progress
Its influence
of the religion was sure and steady.
was propagated gradually from the capital to
the provinces. Many Korean immigrants, some of
whom were usually monks and nuns, were offered
homes in various provinces, and the number of
native workers increased, some of whom studied
The donations given not only
in China or Korea.
to large monasteries and to clergy of higher ranks,
but also to the poor and aged monks and nuns,
show how numerous were the ordained natives and
immigrants. Besides these Korean and Japanese
priests, a certain number of Chinese, Indians, and
other foreigners carried on the Buddhist propaganda, the most famous of whom were Kan j in, a
Chinese, and Bodhisena, an Indian. The former
founded the central institution for ordination and
monastic discipline, and was appointed archbishop
(754r-763 in Japan).'
He was also an organizer of
medical practice and founded a botanical garden.
The Indian was of the Brahman family Bharadvaja.
He came to Japan in 736 with his Annamese and
Chinese followers, some of whom were musicians,
and worked as a bishop till his death in 760, being
known as the 'Brahman bishop.' These missionaries brought many useful arts and things Indian,

which contributed

to the influence of the religion,

such as musical instruments, Indian harps, and
the bas-relief in the Graico-Bactrian style, preserved
in the Imperial treasury, dating from the 8th
century. Among the native workers there were
some learned men, who laboured mostly in the
capital as teachers and bishops others were practical men who worked in the provinces in bridging
rivers, constructing roads, canals, harbours, and
ponds, opening mountain passages,
planting
avenues, etc. We do not know how or where
these men learned their arts and crafts, but their
works were so wonderful to the people that many
miraculous stories are told of them even to this
;

1

Travels of Eanjin,

tr. J.

Takakusu

(in preparation).

(Buddhist)
day. The mention of some Ainu monks, whom
the court favoured with gifts in 689, shows the
advance of the propaganda to the far north-east.
The elaborate system of ritual, medical work,
etc. which had been the chief means of the propaganda, remained in vogue for a long time. The
distribution of medical stores and the dispatch of
combined bands of monks and physicians into the
provinces are constantly mentioned in the 8th
century. In addition to these methods, religious
ceremonies for the welfare of the ruling families
and for the tranquillity of the country became the
order of the day in the court as well as in the
temples, and were patronized by the government
and by the nobles. These pious deeds were extended to the provinces, and scriptures were distriThe
buted wherever there were any priests.
founding of provincial cathedrals (kokubun-ji) was
followed by the founding, near the capital, of the
central cathedral, which was dedicated to the
great statue of Lochana Buddha, now known as
the Daibutsu in Nara, and was completed in 754.
These works and dedications converted the whole
of Japan into a Buddhadom before the close of the
8th century. There are many remains of these
works to this day, and Japan owes the sculptures,
which have never been excelled by later works, to
the same period.
It is obvious that the methods of the religious
mission contributed to the unification of the
country. Charitable works vi'ere regarded in the
provinces as the boons not only of the Church but
also of the State splendid religious buildings were
held to be signs of the power of the court. It was
not merely by the mysterious efficacy of the worship and ceremonies tliat the security of the throne
and the tranquillity of the country were maintained
and increased the Buddhist mission in the provinces during these two centuries was at the same
time a political mission.
By the 9th cent, the unity and centralization of
the national government were complete. From
that time Japanese Buddhism began to stand on
its own feet, even though the Japanese Buddhists
were still indebted to tlieir co-religionists on the
continent. The two brightest stars of the Buddhist
,

;

;

history of Japan, Dengyo (t 822) and Kobo (t 835),
were once students in China, but these two men
opened the way for the development of Japan's
own Buddhism. Thus the beginning of the 9th
cent, may be taken as the end of the Buddhist
mission in Japan.
One thing remains to be added, viz. a new influx
of Chinese influence in the latter half of the 13th

The introduction of the Zen {dhyana)
Buddhism, which was produced by Bodhidharma
in China, as mentioned above, necessitated a fresh
influx of monks and artists, whose great influence
upon Japanese art, literature, and social life in
the lith and 15th centuries must be recognized.
Tea, fans, kakemono, and similar things, now
known in the West as things Japanese,' Japan
owes to these communications with Chinese
Buddhism.
Taking a general survey, we see a remarkable
contrast between the Buddhist missions in China
and those in Japan. In China works of charity
seem to have played rather an insignificant part
and translations of scriptures an important part
the opposite was the case in Japan no Japanese
translation of the Buddhist scriptures was made
Chinese has remained the
till quite recent times.
sacred language of Japanese Buddhism almost
throughout, though there have been some original
writings in Japanese. This antithesis is due to
the different levels of civilization on which China
and Japan stood at the time of the introduction of
Buddhism.
century.

'

;
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the close of the Apostolic Age to the
conversion of the Empire (c. A.D. 100-323).
Missions were the main external activity of the
Christian community in the earliest time. Before
the middle of the 2nd cent. (c. 140) Justin Martyr
claims for them a very wide field of operations not
merely over the Helleno-Roman world, but beyond.

—

I.

From

—

'There exists not a people, whether Greek or harbarian, or
any other race, by whatsoever title or manners they may be
marlced out, however if^norant of arts or of ai,'riculture,
whether they dwell under tents or wander in covered waL,'f,^ons,
among whom prayers are not offered in the name of a crucified
Jesua to the Father of all things* {Dial, c. Tryph. 117).

Much

but more guardedly,
Irenseus tells us (c. 180) that even then many
barbarous nations held the Christian faith, written
not with pen and ink, in books or papers, but by
to the

same

effect,

the Holy Spirit in their hearts (adv. Seer. in. iv.
Tertullian likewise (c. 200) boasts of the rapid
2).
spread of the Church
We are a people of yesterday, and yet we have filled every
:

'

place belonging to you
your verj' camp, palace,
forum ... we leave you your temples only. We can count
your armies our number in a single province will be greater
.

.

.

.

.

.

who

'

;

;

'

'

'

'

HE

From Edessa

in N. Mesopotamia, where
the Church was firmly settled by 150, Christianity
was propa^ted in the Persian kingdom, even to
Bactria.
Bishop John, ' of Persia and Great
India,' attended the Nicene
Council in 325.
Armenia, which may, however, be reckoned as
usually within the Boman Empire, or at least
\vithin its sphere of influence, till the disasters of
the later 4th cent., was won by the Church, shortly
before the winning of the Empire, at the end of the
vi. 19).

3rd century.
Gregory the Illuminator was the
leading person of this mission (c. 302), and Armenia
was the first country in which Christianity was
adopted as the national religion. In the early days
of Constantine (c. 311) Bishop Hermon of Jerusalem
sent missionaries (Ephraim and Basil) to Scythia'
and to the Crimea, part of which at least may be
considered Roman. About A.D. 100 St. Clement,
the fourth bishop of Rome, had been martyred
at Kherson, representing the modern Sevastopol.
2. From the conversion of the Empire to the
rise of Islam (c. 323-632).
Important extensions
of Christianity followed the conversion of Constan'

—

tine.

Tripoli.

In the 6th cent., in the reign of Justinian,

and largely through the influence of the empress
Theodora, Christianity was planted among the
Nubians (from c. 548).
Till tlie 14th cent, a
Nubian Church maintained itself, though cut

by Muhammadan conquest, when, less fortunate, if not less heroic, than the Abyssinian
(protected by its highlands, and saved, at a critical
moment, by Portuguese aid), it succumbed to Islam.
(b) Asia.
In Asia, beyond the limits of the
Empire, Christianity, Orthodox or Nestorian,
went far afield, before the outbreak of Muhammadan conquest in the 7th century. Bishop John,
'of Persia and Great India,' as we saw, attended
the Nicene Council in 325 ; in 334 we hear of a
bishop of Merv ; the line of the metropolitans of
sliort

—

fl

Babylon
kv

'

Ktesiphon and Seleukeia [SeXefeeia
likewise began in the 4th cent.

(i.e.

Ba^iyXuj'i])

in the same period the Persian Christians
suffered fierce persecutions from the government,
largely at Magian instigation. In the 4th cent,
a Syrian mission went to Malabar. Arnobius even
speaks vaguely of Christianity having been
preached among the ' Seres,' or Chinese of the
interior
'China as approached by land' before
the conversion of Constantine, but this is unsupported and in itself doubtful.
In the 5th cent. Nestorius and his followers were
cast out of the Church (431) ; a Nestorian com-

and

—

—

munion was rapidly organized and a wonderful
missionary energy was shown by this Protestant;

'

In 498 the Nestorian patriarchate
of Babylon or Ktesiphon was set up
this in 762
followed the'Abbasid khalifs to their new capital
of Baghdad. About 505 Christianity reached China
In 551 Nestorian monks
in Nestorian form.
brought the eggs of the mulberry silkworm from
Before 540 Nestorian
China to Constantinople.
bishops appeared at Samarqand and Herat, and
from the same time we have sepulchral evidences
of Nestorian Christianity as far as the Semiryechensk, or 'Seven Rivers,' district of the
Balkhash basin, close to the Busso - Chinese

ism of the East.

'

;

These funeral monuments
frontier of to-day.
extend from A.D. 547 to 1027, but are mostly
of the 10th and early 11th centuries; they commemorate clergy, laymen, and women. One refers to a priest sent round to visit the churches,'
perhaps something of a missionary. Gregory of
Tours in the 6th cent, collected some information
about Indian Christianity, partly from an Indian
Christian who had come to Western Europe from
the Thomas Country near Madras. Nestorian
missions had now penetrated to India, and were
transforming the native Christianity.
Cosnias Indicopleustes of Alexandria, the author
of the Christian Topography, who in his earlier
life was probably a Nestorian himself, describes
the vast extent of an Eastern Christianity, beyond
the Imperial limits, which must have been largely
Churches were then to
Nestorian, about 550.
be found, he declares, in Ceylon, Malabar, and
Socotra, with a bishop and clergy ordained and
in Bactria and among the
sent from Persia
Huns ; in Mesopotamia, Scythia, Hyrcania, and
'

'

'

'

— Among these one African. The
Abyssinian Church was founded, or at least ChristVOL.
—45
(a)

consecrated him as bishop of Ethiopia, or

Nearer India, was the leader of this mission. From
356, again, the Arian emperor Constantius entered
on a far-reaching scheme of Arian proselytism in
Abyssinia, Southern and South-Western Arabia,
antl the coast lands of Persia and India, as far
as the Indus, and perhaps beyond.
Even before
250, perliaps by 200, Christianity had begun to
spread among the native African tribes, on the
fringe of the Roman Empire, in modem Tunis and

'

Britons beyond the Roman pale, Sarmatians,
Germans, and Scythians are among the more
distant races that he reckons as already touched
by Christianity (adv. Judceos, 7). Origen (c. 230240) declares the gospel not merely to have won
myriads of converts among all nations,' but, more
precisely, to have penetrated into many parts of
the barbarian world (c. Cels. i. 27, ii. 13) while
Arnobius (c. 304) denies that any nation of the
barbarians was then without some Christian influence (adv. Gentes, i. 16, ii. 5). From Eusebius
(c. 320-330) we hear of the ex-Stoic PantEenus of
Alexandria undertaking a missionary journey to
India about 180 (HE v. 10) here Pantaenus is said
to have found a Gospel of St. Matthew in Hebrew
which had been left there by the apostle Bartholomew. Even if by this ' India is understood the
Lesser or Third India ' of some early geographers,
including parts of the S. Arabian shore-lands and
of Abyssinia, this is a noteworthy journey. Origen
again, about 215, was invited to teach the Gospel
in Arabia, and accepted the invitation (Eus.

Africa.

VIII.
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ianity became the religion of the nation, from
about 330, through the work of missionaries from
Alexandria. Frumentius, a follower of Athanasina,

;

{Apol. 37).

and Medieeval)

' ;
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other lands east of the Euxine (see bks. iii. and xi.,
esp. p. 178 f. of B. de Montfaucon's ed. [Coll. nova
Patr. et Script. Grmc, Paris, 1706, ii. 113 fi'.]=PG
At no time, perhaps, till the
Ixxxviii. 168 f.).

Russian colonization of North Asia was Christianity more strongly supported in Eastern lands
than at this time.
St. Patrick's conversion of Ireland
(c) Europe.
(from c. 430) opened to Christendom a land that
had never been Roman, and was practically unknown to Continental Europe, after Honorius
withdrew the legions from Britain.
The full

—

discovery of Ireland was the work of Christian
missionaries.
Within a century of St. Patrick's
death the Irish took up a great mission-work of
From about 550 to 800 the Irish
their own.
Church showed its greatest energy abroad, and perhaps reached its highest prosperity at home. Its
followers preached with remarkable success among
the English who had overrun Eastern Britain.
They carried the gospel further into Caledonia
than Agricola had ever carried Roman conquest.
Some of their pioneers reached the Orkneys, the
Faroes, the outermost Hebrides, and even Iceland
(of the last Irish monks were the first discoverers,

The radical principle of the new faith, he thought, 'gave
birth to perfection and fixed the will.' It 'was exempt from
verbosity, and considered only good results.' Therefore it was
useful to man, and should be published under the whole
extent of the Heavens. . . . And I command the magistrates to
erect a temple of this religion in the Imperial city, and twentyone religious men shall be installed therein.'
'

'

Tait-sung's successor was no less friendly.
He fertilized the truth, and raised luminous temples [Christtill they
filled a hundred
The households were enriched with marvellous

ian Churches] in all the provinces,'
cities.

.

.

.

'

joy.'

Olopan himself became a Guardian of the
Empire,' and lord of the Great Law.'
'

'

'

'

Then followed, from about A.D. 683, a time of
disfavour and oppression. Chinese conservatism
rallied against the new worship.
'The children of Che [Buddhists] resorted to violence, and
spread their calumnies
jests.

.

But

,

;

low-class

men

put forth

of letters

.'

a time the Nestorian Church in China,
as in India (and about the same time), revived.
Fresh missionary enterprise was one cause of this,
after

in both fields.
In A.D. 744 'there was a religious man of Great China named
Kiho, who travelled for the conversion of men ; on his arrival
in the Middle Kingdom, illustrious persons united ' to restore
the fallen Law.' In 747 the emperor brought back the venerable images' to the Temple of Felicity, and firmly raised its
altars ; with his own hand he ' wrote a tablet (probably for the
great church of the capital). His three successors all honoured
'

'

in 795)._

Despite the fictions with which the early histoiy
of Scotland is overlaid, it need not be questioned
that some progress was made by Christian missions
beyond the Firth of Forth even in the 5th century.
St. Ninian, the founder of
Candida Casa in
Galloway, who was apparently working in the
south-westand centre of modern Scotland about 390430, is specially associated with these enterprises.
The Roman mission dispatched by Pope Gregory
I. to England in 597 was concerned with a country
lying within the Old Empire, and so outside the
proper field of this article. It was, however, the
commencement of a movement which in course of
time penetrated to non-Roman lands Scotland,
Ireland, Central
Germany, the Scandinavian
kingdoms and played a great part in winning
them to Christianity, or in turning them from
their native Church to Roman allegiance.
3. From the rise of Islam to the Crusades (632The vigour, or at least the extent, of
1096).
Nestorian missions in South Asia in the first age
of Islam is evident from a letter of bitter complaint
from the Nestorian patriarch to the bishop of Fars
(or 'Persia' proper) about 650.
It was owing to
his neglect, the patriarch declares, that the people
of Khorasan had lapsed from the faith, and that
India, 'from Fars to Colon' (Kulam, or Quilon,
near Cape Comorin), was now being deprived of a
regular ministry.
find the same patriarch
writing to the Christians of Socotra and of Balkh,
and undertaking to provide a fresh supply of
bishops for his spiritual subjects of the Upper
Oxus. His successor, in order to appease an old
quarrel between the Christians of Bactria and the
metropolitan of Persia, visited Balkh about 661.
But the crowning achievements of early Nestorian enterprises
were in China, and of
these we have an account in the famous monument of Si-gan Fu. In 635-636 a missionary, who
appears in the Chinese Record as
Olopan
(Rabban), entered the ' Flowery Land,' and
reached Si-gan Fu, the capita] of the Tang dynasty.
He had come, we are told, from Great China
(the Roman Empire) he was received with favour
his teaching was examined and approved
his
Scriptures were translated for the Imperial
library and within three years an Imperial edict
declared Christianity a tolerated religion. With
the speculative fairness of his race (and of one of
the greatest of Chinese rulers) T'ait-sung welcomed
any religion whose spirit was virtuous, mysterious,
'

'

—

—

—

We

'

'

;

;

;

;

'

and

pacific'

'

'

the luminous multitude.' One observed Christmas by burning
incense ; another ' instituted nine rules for the propagation of
the doctrine ; various high officials of the court, a member of
the council of war, and several governors of provinces ' rendered
perpetual service to the luminous gate.' The inscription closes
with words of thankfulness ; never had the mission been more
prosperous than when ' in the year of the Greeks 1092 (a.d. 781),
in the days of the Father of Fathers, the Patriarch HananYeshuah, this marble tablet was set up with the history of the
preaching of our fathers before the kings of the Chinese.'
.
. .
Hanan-Yeshuah died in 778, but news of his death would
naturally take a considerable time to travel from Baghdad to
Si-gan Fu.
'

The general truthfulness of this record (the most
remarkable witness that we possess of Christian
activity in the Further East before the 13th cent.)
is supported by what we know of the Chinese
mission from other sources.
Between 714 and 728 the Nestorian patriarch
appointed the first metropolitan for China in 745
the Chinese emperor decreed the name of Roman
temples to the Christian churches of his empire
about 790 the patriarch of Baghdad sent a new
metropolitan to Si-gan Fu, and after his murder at
the hands of robbers a successor was dispatched,
with six other bishops and a party of monks.
Like the Chinese mission, the Indian was revived
About 745 a
in the middle of the 8th century.
party from Baghdad, Nineveh, and Jerusalem,
under orders from the arch-priest at Edessa, arrived
the
the merchant Thomas
in India, with
Armenian merchant of Gibbon (Decline and Fall
of the Roman Empire, ed. J. B. Bury, London,
;

'

'

—

'

'

1896-1900, V. 150).
In 774 the Hindu ruler of the Malabar coast
granted a cliarter, graven on copper, to the Christfamous inscription disians of his dominions.
covered in 1547, onSt. Thomas Mount near Madras,
perhaps even earlier,
the
8th
cent.,
but
probably of
another charter of 824, to the Malabar Christians,
the journey of Bishop Abraham about 800 from
Basra to China, and the Arab references to the
strength of Christianity at this time and down to
the Far Eastern revolution of 878, may also be
Finally, the continuance of the lines of
cited.
metropolitans in China, India, and the Merv
region, and the permission granted them, about
850, to be absent from the central councils of the
Nestorian Church (at or near Baghdad, every four
years), are other fragments of evidence to the
vigour of Nestorian missions at a time (c. 750-850)
which perhaps marked the close of their gi'eatest

A

development.
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From the end of the 9th cent., however, this
Neatorian expansion began to be seriously cliecked.
The Nestorians had been in high favour, not only
with the Chinese emperors, but also with the
Muhammadan khalifs, as guides to the Greek
treasures of letters, science, and medicine. But,
as Arabic learning progressed, the Nestorian position became less important and privileged ; the
spread of Islam tended more and more to contract
the area still left open for Nestorian activity in
many regions ; and in China the old conservatism
revived.
The disorders of 878 and the years
following produced another Chinese reaction
against alien importations. Tlie baleful efi'ects of
civil war were attributed to foreign devilry, and
in the next century Chinese Christianity much
Thus a Muslim writer of the later
declined.
10th cent. (c. A.D. 987) reports a conversation in
Baghdad with a monk who had been sent to
China seven years before, and had returned in
despair on finding but one person of his faith

extant there. This was probably pessimism.
Nestorianism, even to the 14th cent., maintained
a certain position in the Far East ; it was the
only form of Christianity that the Polos found
(and in many a city they found it) scattered, however thinly, throughout the Chinese Orient; in
the 11th cent, it had won fresh triumphs in Central
Asia. About 1007-08 the Khan of the Keraits (one
of the four main branches of the Mongol Tatars,
living in the basin of Lake Baikal) was converted
With him doubtless
to Nestorian Christianity.
went many, perhaps the bulk, of his tribe ; and in
this event is apparently the ultimate source of the
still

'
Prester,' Presbyter, or Priest, 'John.'
earliest forms this tradition is not
African, but Asiatic ; it refers to a Christian
Eotentate in the 'extremity of the East' or the
eart of Asia, supposed to unite in himself royal
and sacerdotal power and office, to have great
military and political importance, to rule extensive
dominions, and to uphold the faith of the Cross,
though surrounded by unbelievers, and cut off by
vast distance from the main body of the Church.
This is the story, as it takes shape in the 12th
cent., and as it is referred to by the great European
travellers of the 13th ; not till the 14th (from
c.
1330) do we find it transferred to Africa and
associated with the ' Emperor of the Ethiopians
or Negush of Abyssinia.
In Northern Europe, beyond the limits of the

tradition of

In

all

its

,

Old Empire, the

Roman

in the 8th cent.,

missions advanced rapidly

after success in

England had

once been achieved, and largely as a result of the
reflex action of that English mission. The movement that Gregory had started flowed back upon
the Continent with new force from the converted
island.
In Frisia, Thuringia, and Bavaria the
tribes beyond the Rhine were gradually converted
by Prankish, Irish, and English missionaries in
the obedience of Rome chief among these was
the church-statesman and martyr St. Boniface or
Winfrith of Crediton (680-755), who became the
'apostle of the Germans,' the first bishop of Mainz
and primate of Germany, the reformer of the
Prankish Church.
Charles the Great's very forcible conversion of
the Old Saxons, between the Ems and the Elbe,
again advanced the borders of Christendom on the
North (772-804). The same emperor compelled
the prince of the Slav Czechs of Moravia to receive
but the real conversion of this
baptism (801)
people, as well as of the neighbouring sister-race of
Bohemia, was begun by the Byzantines Cyril and
Methodius of Thessalonica, the apostles of the
Cyril had already worked
Slavs,' from about 863.
with great success among the (Turkish ?) Khazars
Like Ulfilas with the Gothic script,
of S. Russia.
;

;

'
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Cyril and his brother formed a Slav alphabet still
prevailing in Russia, Serbia, and Bulgaria, and in
Moravia down to the 16th century. Greek formed
the basis of the ' Cyrillic letters in most cases
but some were entirely new either invented by
the missionaries or adapted from various Oriental
writings.
By the diplomacy of Pope Nicholas I.
Cyril and Methodius were brought into close relations with, and obedience to, Rome, and all their
Central European work was turned to the profit of
the Roman Church. By the end of the 9th cent, the
victory of Latin Christianity among most branches
of the Czechs may be accepted as complete.
The conquests of Charles the Great brought
Prankish Christendom into close proximity to the
Scandinavian peoples and the Slavs of the North
European plains, and soon after the death of
Charles the conversion of these races was seriously
commenced. Ansgar or Anskar, the apostle of the
North,' was born about 801, and about 826 left the
monastery of Corbie for the Northern mission.'
First he worked (•with his helpers) in Nordalbingia
the Danish border, and in
(or Holstein) on
Schleswig ; obliged to quit this field by a pagan
reaction, he made his way even to Sweden in 829,
preached before the king, won a great measure of
success, and in 831 was consecrated the first archbishop of Hamburjj. He was driven hence by a
Scandinavian invasion about 845 ; but in 848 he
was appointed to the vacant see of Bremen, with
which the missionary diocese of Hamburg was now
united.
He resumed his work in Denmark (848853), won the favour of the Danish king, converted
a large part of the people, and again opened his
campaign in Sweden (c. 853). At his death in 865
'

—

'

'

Danish, Swedish, and perhaps even Norse Christianity had been securely founded, though complete
triumph was not reached for more than a century.
The Bulgarians of the Balkans, settled within
the limits of the Old Empire, received Christianity
from Constantinople about 845-865, largely by
means of the patriarch Photius. This gain was
fiercely disputed between Rome and the East, for
the Bulgarian Czar, instructed and probably baptized by Photius, also turned his inquiring mind to
I^icholas I., and received from him a further
supply of Christian teaching and practical advice.
The struggle over Bulgaria was one of the chief
surface-causes for that schism of Eastern and

Pope

Western Christianity which now became decisive,
But the
and was never really healed again.
Orthodox Church remained in possession of her
Bulgarian gains

— in spite of the appeal of Nicholas
Rome

amidst the claims of conto cleave to that Church
'
which had always been without spot, or wrinkle,
or any such thing.'
In the 9th cent., after the sack of lona by the
Northmen (806), the relics of St. Columba seem to
have been translated to Dunkeld, which became
for a time the centre of Scottish Christianity till
St. Andrews, from about 905, took its place.
Poland perhaps received its first knowledge of

to listen first to
flicting teachers,

and

—

Christianity from Bohemia and Moravia. From
about 967 the couit and ruling classes accepted
the new faith in its Roman form, and before 1000
the establishment of Latin Christianity was completed, under the great conqueror Boleslav, who
first raised Poland to the position of an important

European State.

The earliest mission among the heathen Prussians
was probably undertaken by Adalbert (or Voytyech), second bishop of Prague, who travelled into
Prussia in 996, and was martyred on the shores
of the Frische Haff in April 997.
Boleslav ' the
Great ' of Poland, who had encouraged this mission,
placed the martyr's relics at the court-town of

Gnesen, which

now became an

Archbishopric.
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The patriarch Photius,

The Hungarians, whose attacks on Germanic
and Italian Europe were finally ended by the
defeat on the Lechfeld in 955, at the hands of Otto
the Great, were rapidly won to the Western Church
by mission enterprise. By about 975 considerable
the reigning Hungarian
progi'ess had been made
prince Geisa (972-997) was a nominal, if semibut the complete victory of
pagan. Christian
Christianity was gained by the first king, Stephen
the Saint, baptized by Adalbert of Prague about
Stephen was called to succeed his father
983.
Geisa in 997 he took the royal title in 1000 ; he
put down the pagan opposition and before his
death in 1038 he had completed the establishment
of the Latin Church in his kingdom, had organized
that kingdom with remarkable success, and had
given it a first impression of civilization.
He
founded colleges, hospitals, and monasteries for
Hungarians in Rome, Ravenna, Constantinople,
and Jerusalem, and his hospitality to pilgrims was
so generous that the overland route through the
Hungarian plain came to be generally preferred by
the mass of those travelling from Western Europe
to Constantinople and Syria.
Roman Christianity, as introduced by Ansgar,
won the allegiance of the king, court, and ruling
classes of Denmark in the days of Harold Blaatand,
or ' Blue Tooth,' a century after Ansgar, from
about 966. Yet even after this there was a pagan
reaction, accompanied by some persecution (1000Forkbeard,' the
04), under Svend, or Swegen,
conqueror of England, who vacillated between the
old heathendom and the new faith, but finally
embraced the latter, after his triumph in the
West. Cnut the Great, Svend's son and successor
(1014-35), was almost a Danish Clovis, and identified his policy with the work of the Christian
Church in all waj's.
Christianity in Sweden, likewise founded by
Ansgar, did not become the faith of the court and
the governing classes till the end of the first
millennium, under Olaf the Lap-King (955-1022).
Pagan reactions still occurred till far on in the 11th
cent., a final one on the eve of the First Crusade

it is true, claims (c. 867)
that the fierce and barbarous Russians had already
been converted by the missions of the Eastern
Church, but even a century later the mass of the
people were thoroughly heathen. Decisive Christian
success began with the conversion of Olga, the
princess-regent of Kieff, and widow of the grandprince Igor, who visited Constantinople in 955,
and was there baptized into the Greek Church.
The full triumph of the faith was delayed for a
generation by the refusal of Olga's son Svyatoslav
to abandon his heathenism. The work was finished
by Vladimir, son and successor of Svyatoslav, and
the most efl'ective and powerful head of the Russian
people that had yet appeared, under whom Russia
gave premature and deceptive promise of playing
a first-class part in the world, in the 10th and
11th centuries. After his capture of the Imperial
(Byzantine) dependency of Kherson in the Crimea
(on the site of the later Sevastopol), and his
marriage with an Imperial princess in 988, he
accepted the Christianity of the Eastern Church
and his court and the mass of his people followed
the example of the grand-prince of KieflF. The
progress of the faith was both rapid and deep
no part of Europe became more intensely attached
to its Christianity, and no nation perhaps has done
more to spread the Christian faith, as it has understood the same. Vladimir died in 1015, but under
Yaroslav the Lawgiver (1019-54), who with his
father must rank as the chief Russian statesman
of the earlier and freer age before the Tatars
the establishment of the Church was completed.
4. From the First Crusade to the end of the
mediaeval time (1096-1453). Thus, before the close
of the 11th cent., nearly all Europe had been won
to Christianity of the Roman or the Greek allegiance, and the borders of Christendom had been
extended, to North and East, far beyond the limits
of the Old Empire to Greenland and Iceland, to
Norway, Sweden, and Denmark, to the shores of
the Baltic, the plains of Poland, the Carpathian
highlands, and the western regions of Modern

but the battle was really won by 1020.
The first faint beginnings of (Latin) Christianity
in Norway may also be traced back to Ansgar's

enterprise, it is probable, had by 1096 carried the
religion as well as the trade of that great Republic
into some of the regions and among some of the
tribes of the furthest North and North-East in
the White Sea basin and in the valleys of the

;

;

'

;

;

'

'

time.

Under Haakon

I.

struggle for predominance

'

(935-961) it began to
;

the king for a long

time endeavoured to promote it, but in his later
years, for political and other reasons, he yielded
much to the wishes of the pagan party. Heathen
and Christian struggled for ascendancy till the
short and brilliant reign of Olaf Tryggvason (9951000), who forced the gospel on the bulk of his
subjects with every kind of violence and every art
of persuasion.
The work was completed by Olaf
the Saint, the godchild and third successor of
Tryggvason (1015-30).
From Norway Christianity was carried to the
Norse colonies of Iceland and Greenland. The
German priest Thangbrand, a truly militant
missionary, who killed opponents in single combat,
was sent to Iceland by Olaf Tryggvason in 997 ;
in 1000 the new faith was accepted (with some
important concessions to heathenism) in a National
Assembly
and at the same time the gospel
;

reached Greenland, where it soon won the allegiance of the colonists.
Leif Ericson, probably the first discoverer of
America, was commissioned by Olaf Tryggvason
in 1000 to proselytize his countrymen, on his
return from the court of Norway to his home in
Eric's Fiord, but the missionary journey was
interrupted by storms, which drove Leif to
Vinland (Nova Scotia?).
Russia was not really won till the time of
\^ladirair the Great ('St. Vladimir,' 986-1015).

—

—

—

Russia

— KiefF,

Smolensk,

Novgorod.

Novgorod

—

Dvina and Pechora.

A little later, in 1121, the bishoj) of Greenland
undertook what was probably a missionary journey
to America he seeks Vinland' but we hear no

—

more

'

—

of him.

Christendom, as thus constituted, included

some

enclaves, mainly along the South and East
of the Baltic, such as the countries of the Lithuanians, the Finns of Finland (and N. Russia), the
Old Prussians, and the Wends and other Slavs of

pagan

Pomerania and other lands afterwards included
In the 12th cent, much of
in Eastern Germany.

The Finns of Finland
this land began to be won.
were conquered by the Swedes in a war which had
something of a crusading character (c. 1157-58), and
the profession of the Roman Catholic faith was
gradually enforced. Russian Christianity meanwhile appears expanding in the far North and
East by its foundation of the St. Michael's monastery, on the site of Archangel (in the 12th cent.),
and of the important Novgorod colony of Vyatka,
north of Kazan (1174). Latin Christianity accompanied the early victories of Germanism beyond the
Elbe in the 10th century. The pagan and antiGerman reaction which set in about 983 was equally
injurious to Teutonic Christendom and Empire,
and much of the new mission ground was lost.
Polish and German attempts to convert the
Pomeranians led to small result till well on in the
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(in

became the apostle of this country. From the
time when the main German advance beyond the
Elbe was permanently resumed, about 1130, the
progress of Christianity was rapid between the Elbe
and the Oder and the extension of the bishoprics
of Magdeburg, Oldenburg, and Ratzeburg wit'

'

;

German colonization followed
this.
conquest, and, as the colonists were at
least nominal Christians, the Church grew steadily
nessed

to

German

stronger.

German Christianity (accompanying German
colonization) was planted as far east as the DUna
or "Western Bvina (the river of Riga) in the later
12th cent. ; some Bremen merchants formed a
settlement on or near the site of Riga about 1158,
and about 1168 Meinhard, an Augustinian canon
The
of Holstein, headed a mission to Livonia.
work was difficult, for the Livonians were a faithless race

who

professed the proper sentiments

when

advantage was to be gained from them, but turned
upon the mission with mockery and insult when
they no longer needed its help (Meinhard built them
not only churches, but fortifications). An eclipse
brought the missionaries into peril tliey were
Their danger was
accused of swallowing the sun.
hardly less when they were justly suspected of a
more successful cultivation of the land than was
then usual in Livonia. Baptisms were constantly
'washed off' in the Dvina by lapsed converts.
Meinhard, consecrated bishop of Livonia in 1170,
died in 1196, without having achieved much sucHis second successor, Albert of Apeldern
cess.
and Riga, had superior fortune, tact, and abilities.
organized
a Livonian Crusade (permitted by
He
Innocent III. to rank as a fulfilment of the vow
for the Holy War in Syria) ; he enlisted consider-

—

able forces of warriors and missionaries in 1200
he founded, or re-founded, the city of Riga as
a new base for conquest and proselytism, and as
the seat of the bishopric and in 1202 he started
Knights or
the Fratres Militice Christi, the
Brethren of Christ,' or of the Sword,' the Schwerttrdger or Port-glaives of German and French historians, an important element in the Teutonic
Order and a main source of its dominion on the
Baltic.
Pope Innocent gave the Sword-Brethren
the statutes of the Templars. Albert's missioncruaade had rapid success, and most of Livonia
was baptized before the close of 1206.
mission in Esthonia was commenced a little
earlier than this by Bishop Fulk, formerly a monk
of La Celle and Dietrich, Meinhard's chief lieutenant in Livonia, became bishop of Esthonia in
1213.
He was killed in 1218, and the next bishop
transferred the headquarters of the mission (now
thoroughly German) to Yuryev, Derpt, or Dorpat,
Danish mission in Esthonia, at this
in 1224.
time largely in Danish hands, was organized from
Reval, which became a bishopric in 1218. Even in
Lithuania a Roman mission appears to have started
in the first half of the 13th cent., but its progress
was slow, and general or definite success was not
attained till the first Union of Poland and Litva
;

;

'

'

'

'

'

A

;

A

'

in 1386.

In 1236-37 the Sword-Brethren united with the
Teutonic Knights, founded at Acre in 1190, and
summoned to help in tlie conquest and conversion
They had much in comof Old Prussia in 1226.
mon an origin from Bremen, a constitution on the
model of the Templars, the patronage of the Virgin, the protection of the emperors, the duty of
fighting for the Cross,' the championship of the
'

'

—

'

German race and German

interests against all other.
This brings us to the Prussian crusade and misTlie early unsuccessful attempts at proselysion.
tism in Old Prussia, mainly under Polisli patronage, have been noticed.
In 1207 the Poles began
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again, with better ai)pearance of success.
In 1215
a Prussian biaho]) was consecrated. But a violent
heathen reaction soon followed, accompanied by
massacre, and by the destruction, it is said, of 250

churches. The supporters of the mission now fell
back on the idea of a holy war, and in 1218 Pope
Honorius III. allowed a Pru.ssian Cru.sade as a
substitute for the Syrian.
In 1226 the Teutonic
Order, already despairing of much ijermanenteflect
in the Levant, though its nominal headquarters
remained at Acre till 1291, was invited to help, and
terms were made between the grandmaster, Hermann of Salza, and the Poles, mainly represented
by duke Conrad of Mazovia. The emperor Frederic II., the intimate friend and patron of Hermann, gave the fullest support in his power, bestowing on the Order the sovereignty of all such
teiTitories as they had acquired by gift or should
win by conquest.
long, bloody, and desperate
struggle of over fifty years brought about (by 1283)
the complete submission of the Prussians, the partial extermination of the race, the enforced conversion of the remainder, and the German colonization of a great province which was to become one
of the most Teutonic of lands, and to give name,
by union with Brandenburg, to the chief German
State of modern times, the creator and core of the
present German Empire.
The opening of intercourse in 1245 between
Western Europe and the new Mongol masters of
Asia, through the embassies sent by Pope Innocent IV. to the Tatar courts, proved to be the be-

A

ginning of an important and romantic chapter of
mission history. Among the distant enterprises of
the Christian Church, or the forgotten incidents of
past intercourse between remote civilizations, there
are few more interesting than the early Roman
missions in Further and Central Asia, and in the
border-lands of Eastern Europe. We have seen
how, in the earlier Middle Ages, Nestorian missionaries carried the gospel to China, Turkestan,
and the Indies. Almost to the close of the crusading period, their creed was practically the sole
representative of the Nazarene faith in Asia, outside the narrow limits of the shrunken Byzantine
Empire and the crusading principalities. But in
the 13th cent, the Church of Rome began to he
heard of in the depths of 'Tartary,' and between
1245 and 1255 the great overland travellers of the
first generation, the Friars John de Piano Carpini,
William de Rubruquis or Rubrouck, and Andrew
of Longumeau, appeared in the Mongol courts, on
the Volga, or in the Baikal or Balkhash basins.
Yet their work was primarily that of diplomatists,
of envoys from the pope or the king of France, in
their capacity as Christian leaders ; the missionary
was not prominent in their work ; Rubruquis
alone, of this famous group, seems to have spent
time or energy in doctrinal discussions or proselytizing eftbrts, and even he does not claim in any
way to have founded a mission church in Asia or
in Russia.
The Polos, again,

who represented Roman

tendom among the Mongols from 1260

Chris-

and
gave us our first good account of the Chinese and
Indian worlds and of so much of Central Asia,
cannot be considered active propagandists. Kublai

Khan

expressed a desire for

official

to 1295,

Christian in-

but his wish remained unfulfilled.
Marco Polo and his relatives were primarily mer-

structors

;

chants, adventurers, men of the world. No mission work can be credited to them.
But, while the Polos were still in China, the
founder of the Latin churches both in Cathay and
Friar John de Monte
in India started on his way.
Corvino, a Franciscan like Carpini and Rubruquis,
and a man of untiring energy, courage, and patience, began his life-work in Asia about 1275, and
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was sent by Pope Nicolas IV. with letters to
the great men of the Tatar empire and of neighbouring lands the supreme Khan in Cathay, the
Ilkhan in Persia, the 'emperor of Ethiopia,' and
Corrino reached Cathay in 1292 or 1293,
others.
apparently by the South Asiatic sea-route from
Ormuz, making a long halt upon the way in the
Madras region (or ' St. Thomas's country '). He
achieved conspicuous success in the Far East he
was repeatedly reinforced from home and his work
led to the creation of a regular Roman hierarchy,
with at least two bishoprics, in the Middle Kingdom.' He was even credited, by one tradition,
with the conversion of a Mongol-Chinese emperor.
To him is due not only the first planting of Western
Christianity in China and in the Indies, but the
earliest noteworthy Christian account of South
Indian climate, people, manners, and customs, and
some valuable evidence upon the overland and
oversea routes which connected the Levant and
the Far East, as well as flpon the association of
Western traders and Western missionaries in the
European penetration of Asia.
Corvino seems to have made his way into Persia
by much the same route through Sivas, Erzerum,
and Kars as merchants then took between the
Gulf of Scanderoon and Tabriz. At Tabriz, however, he was joined by a
great merchant and
faithful Christian,' Peter of Lucolongo, and with
this companion he turned aside from the continental main track and made his way south into
India, with the view of there taking ship for
Cathay (1291). Some time, however, was yet to
elapse before the friar committed himself to the
frail barks of the Indian seas
flimsy and uncouth, without naUs or iron of any sort, sewn
together with twine like clothes, without caulking,
having but one mast, one sail of matting, and
some ropes of husk (cf. MiXnchner gdehrte
Anzeigen, xxii. [1855] 175).
In the sacred region of St. Thomas's shrine, near
Madras, he remained eighteen months, and here
died his comrade, Nicolas of Pistoia, on his way
to the Court of the Lord of all India.' He was
buried in the Church of St. Thomas, while Corvino
transmitted to Europe (22nd Dec. 1292) a quaint
and memorable sketch of the Deccan and its people
from his own observation one of the earliest pictures of Indian life drawn by a Roman Christian

time to buUd a

fine church for his new allegiance,
'called the Roman Church,' at a place twenty
days' journey from Peking perhaps at Tatung in
Shan-si, just east of the great Ho-ang-ho elbow,
where Friar Odorio seems also to fix ' the capital of

in 1289

—

;

;

'

—

—

'

—

'

'

'

—

—

Western European
which seems to have
awakened the papacy to the possibilities of Hindu
conversion. Meantime, while Friar John was
or

writing, the Polos were off the Coromandel coast
their return to Europe and here Messer

—on

—

Marco Millione may have met the man who was
to represent Christendom in the Middle Kingdom'
'

during the next thirty years, as the Venetian
merchants had done for the past thirty.
We next meet with Corvino in China itself at
the Imperial city. His second letter (of 8th Jan.
1305) is dated from Peking, or ' Cambalec,' and tells
how for eleven years, from 1293, he had laboured
in Cathay ; how he had struggled against prejudice and calumny how brilliant successes had
followed dismal failures ; and how, in 1304, he had
at last been joined by a colleague. Friar Arnold of
Cologne. Probably he landed at the great port of
apparently he
Zayton,' or Amoy, in Fo-kien
made his way immediately to Peking. In any
case, he failed to convert the emperor, Timur
Oljaitu, son and successor of Kublai, and a great
nimis inveterfavourer of the Buddhist lamas
atus in idolatria,' as Corvino puts it. But he was
triumph.
In his first year at
not long without a
Cambalec he won the Nestorian Prince George, of

—

;

'

;

—

'

'

the family of the great King Prester John of
(Wadding, Annates Minorum, vi. 69).
India
George died in 1299, but before his death he found
'

and Mediasval)

—

Prester John {ib. vi. 70). The Prester John and
Prince George here referred to are probably of the
royal house of the Kerait Tatars, of the Baikal
basin, apparently converted to Nestorian Christianity in the Uth century (cf. above, p. 707'). Nor
was this all. Prince George's heir was named
after the missionary ; a translation of all the
Roman service-books was ordered and begun
many Nestorians embraced Corvino's faith.
With the death of King George, however, the
sky was again overcast ; apostasy succeeded conversion ; there was no more translation of the
Latin ritual and Corvino was left alone to endure
the slanders of the Nestorians a community ' professing the Christian name, but deviating from the
Christian faith,' and now so powerful in Cathay
that they would tolerate no Christian rivals {ib.
'

'

;

'

—

vi. 69).

At

the prospect brightened ; a leading
confessed ; in 1303 the friar was at last
permitted to live at court in 1304 Brother Arnold
joined him
with a little more aid the emperor
himself, Imperator Cham,' might be gained. The
writer was now old and grey, more with toil than
with years, for he was but fifty-eight yet he was
now building a second church in Peking; New
Testament and Psalms he had just done into the
language most used among the Tatars.'
For
one thing he still yearned news of Europe, of the
Church, of his Order. Twelve years had passed
in silence ; and now a farrago of incredible blasphemies about the court of Rome, the Order of
bt. Francis, and other matters of the Western world
had been spread abroad by a Lombard surgeon
newly come to Cathay 'ante duos annos,' othermse in 1302 or 1303. Brother John, therefore, on
every account was anxious for fresh help ; but,
warned by his own troublous sea-voyage, he laid
down the best route for subsequent travellers by
the Crimea, the Volga, and the Steppes. By this
overland path, travelling along with the Imperial
messengers, a man might get through to Peking
last

enemy

;

;

'

;

'

—

—

—

in six

months.

Corvino's third letter is also from Peking, and
was written on Quinquagesima Sunday, 13th P"eb.
its record is one of
1306.
Its tone is hopeful
steady progress. In 1305 a new church and adjoining mission buildings had been commenced in
Cambalec
the emperor honoured the friar above
all other prelates at his court
and, like Kublai,
his great ancestor, he desired earnestly to see
envoys from the see of Rome and the nations of
;

'

'

'

;

;

'

Western Christendom. With such a soil to work
upon, the writer joyfully anticipated the harvest
that might reward the friars who had lately arrived
in Persia and the Crimea.
In a postscript Corvino tells of yet another
triumph. Some time previously, either during his
stay in India or after his arrival in the Flowery
Land, an embassy from Ethiopia had waited on him
with entreaties to come over and help them, to visit
their country himself, or to send good preachers
Since the days of St. Matthew and his
there.
disciples, they declared, they had never seen a
Christian teacher. It is -with Nubian Christianity
that tradition especially associated St. Matthew ;
the local Church, though long doomed, was not
everywhere extinct and the earlier 14th cent, saw
more than one effort of the Roman see to win this
difficult and dangerous country.
Corvino addressed these letters to the Brethren
of the Franciscan and Dominican missions in Persia
and the Steppe lands of Southern Russia. His
;
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appeal was not unlieeded and tlie authorities of
the Church, fired with his own enthusiasm, tool<
up the mission that he had begun with something
01 the spirit tliat he desired.
New conquests seemed now to open before the
Cliurch of Kome. Friar John was created archbishop of Cambalec (with exceptional powers) in
the spring of 1307, and seven bishops (of whom
three only persevered) were dispatched to conseIn
crate and help the new primate of Catliay.
1308 these three sufiragaiis Gerard, Peregrine,
and Andrew reached China, and carried out the
consecration of Corvino. Each of them appears
successively in the history of the mission as bishop
of Zayton in Fo-kieu, where a powerful Latin
mission was gradually established, and where some
Genoese traders appear to have settled in the early
years of the 14th century.
Franciscan tradition
maintained that the emperor Khaishan Kuluk
(1307-11), third of the Yuen, or Mongol, dynasty
in China, and grandson of the great Kublai, was
converted by Monte Corvino ; and it may have
been the news or legend of this success that led
Clement v. in 1312 to send three more sufl'ragans
to the aid of Archbishop John ; in any case, we
find one of these later bishops, Peter of Florence,
becoming head of a monastery in this harbourtown of Zayton.
;

—

—

'

'

A

'

The remaining fragments

of our

knowledge of

Corvino are soon told. In 1322 he appoints Andrew
of Perugia, one of his first group of suffragans, to
the see of 'Zayton'; in 1326 Andrew, writing
home, refers to the Archbishop, without naming
him ; and about 1350 the Franciscan chronicler,
John of Winterthur, makes a confused allusion to

what

evidently Corvino's first Peking letter,
supposed by the annalist to be the work of a nameless Franciscan of Lower Germany, possibly the
very Arnold of Cologne who joined the mission
Lastly, in 1328, we hear of the death
in 1304.
of that aged missionary who first carried Roman
Christianity as an active faith to India and China,
who perhaps converted the 'Emperor of Emperors,'
a.nd who was the first and last effective European
bishop in the Peking of the Middle Ages.
The best days and brightest hopes of the Chinese
mission really closed with the life of its founder
but the Church at home showed no consciousness
of failing energy.
certain Brother Nicolas, apparently a Franciscan like Corvino, was nominated
to succeed him, and, with twenty friars and six
laymen, set out for Cathay. We are not sure,
however, that he ever reached the Middle Kingdom.
All that we do know of his journey is that he
arrived at Almalig, the modern Kulja, now on the
Central Asian frontier of China and Bussia, that
he received good treatment there, and that in
1338 Pope Benedict xil. wrote to the Chagatai
is

;

A

Khan

(June

13),

thanking him for his kindness to

Nicolas.

Meanwhile, a little earlier (in 1338), an embassy
from the Great Khan then reigning 'Timur Ukhagatu had appeared before Benedict Xll. ; and
with this embassy letters had arrived from certain
Christian princes of the Alan nation in the Khan's
service, begging for a bishop and legate worthy to
replace Corvino. In reply to these communications, four Franciscan envoys and a large company
of less important representatives carried the papal
briefs from Avignon, by way of Naples, Constantinople, Kaffa in the Crimea, and Almalig-Kulja,
to Peking, which they reached in 1342. After
four years in China they returned, like the Polos,
by the southern waterway from Amoy to Ormuz,
making a lengthy stay in Southern India, and

—

—

finally re-appearing at Avignon in 1353.
The historian of this embassy, John de Marignolli, draws
a glowing picture of the prosperity of the Roman
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Catholic mission in the Far East; but of the
mission history after this time we know almost
nothing. Of one thing we may be certain
the
Chinese national reaction which broke out in 1368
set the Ming dynasty upon the throne, and expelled
the Mongol Yuen, put an end for centuries to
Western (Christianity and to European trade within
the Middle Kingdom. When this calamity befell,
it is said that the friars, Hying across Asia from
Peking to Sarai and the Volga, carried with them
the relics of the Grand Khun converted by
Corvino.
In Persian, Mesopotamian, Armenian, and Caucasian lands the religious explorations of the
Western Church began about the middle of the
13th century.
The Dominicans penetrated to
Tiflis about 1240; in 1255 Rubruquis found several
friar-preachers in Armenian towns, and tells us of
their travels to Tabriz as well as to Tiflis.
Yet it
was only with the Tatar conquest of Baghdad, and
with the overthrow of the khalifate, in 1258, that
Roman Catholic influence assumed real importance
in Persia.
From this time to the early years of
the 14th cent., Latin missions and Latm trade
played an important part in the empire of the
llkhans ; several of Hulagu's successors seem to
have been almost persuaded to accept some form
not till about 1304 did they
of Nazarene faith
:

'

'

;

end their religious hesitation by embracing Islam. Even then, for more than half a centdefinitely

ury,

Rome

struggled bravely against the current

though her cause might be declining, she continued
to maintain the airs of a conqueror founding
bishoprics, creating provinces, vaunting the sub-

—

mission of heretical patriarchs. In 1318 we hear
of the inauguration of a complete Persian hierarchy,
with a metropolitan at the llkhans' capital of
Sultaniyah (a little south of the Caspian), whose
jurisdiction included not merely Persia, but also
Central Asia, India, and ' Ethiopia.
Yet after the death of Abu Said, the last true
Ilkhan, in 1336, Roman proselytism seems to have
completely lost touch of the governing classes
among the Mongols of South-West Asia ; in the
age of Tiraur (1380-1405) the Islamizing of the
latter was fairly complete.
The Middle, like the

Farther East, though less completely, shut its
door on Christian enterprise before the age of
Henry the Navigator.
The first trace of a Roman Catholic mission in
India is the visit of Monte Corvino to the Madras
region in 1291-92, an incident of deep significance
in the history of mankind, not only as evidencing
a fresh opening of intercourse between India and
Europe, but also as bearing upon the Persian and
Chinese enterprises of the Roman Church, ajid as
representing the first joint eft'ort of the Franciscan
and Dominican Orders, under papal direction,
upon the remoter heathendom of Southern and
Eastern Asia. The chief incident in this chapter
of European enterprise is the foundation of a
Roman mission in the Bombay region and in Malabar, and the establishment of a Roman bishopric
near Cape Comorin a generation later (1321-30).
In the Letters and Marvels of Bishop jordanus,
the first and apparently the only occupant of this
see in the Middle Ages, in the Recollections of
John de Marignolli, in the Travel Record of Friar
Odoric, and in the oflicial Annals of the Franciscan
Order and of the Roman Church, we learn a little
about this remarkable undertaking. Its history
cannot be traced below the middle of the 14th
cent. (c. 1349-50) ; but its leader's references to
Latin intercourse with Nubia and Abyssinia, and
plans for a European fleet upon the Indian Ocean
like his repetition of Indian prophecies of a coming European domination, and his personal conviction of the ease with which such domination could

—
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are among the curious things of
mediaeval literature.
have seen something of the vigour with
wliioh the Latin missions and Western commerce

be established

We

of this time fought to win and maintain a position
During the
in China, in India, and in Persia.
same period (c. 1245-1370) the fates of Christianity
and of Islam were decided in Higlier Asia, and

and traders fought no less
keenly, no less vainly, than in Cathay and Persia
for the victory of their creed and commerce in
Turkestan, in the Volga basin, and in the Crimea.
But of the latter enterprises we have a slenderer
record, and what we know of them is frequently
incidental to the larger story of Koman Catholic
proselytism in the Celestial empire or in Iran.
Before the great Tatar invasion of Eastern
Europe, in 1237-43, Dominican missionaries had
penetrated into the countries lying east of the
Middle Volga, even if the expeditions of Carpini
and Rubruquis in 1245-55 had not to any large
extent the character of proselytizing ventures. It
was apparently in the early part of the 14th cent.,
and especially under Uzbeg Khan (1321-40), that
Latin missionaries

Rome exerted herself most strenuously for the
winning of the North- Western Mongols, and that
the mission stations at Astrakhan on the Lower,
and at Kazan on the Upper, Volga, at Torki, and
other places on the west shore of the Caspian, at
Khiva, near the Lower Oxus, at Samarqand, and
at Kulja in the Balkhash basin, by the RussoChinese frontier of to-day, came into being. Even
more, perhaps, than in China or India, these Latin
outposts, from the Caspian to the Kama, from the
Caucasus to the Altai, represent the exploring
spirit of the European at this time in its most
daring form. For where could the enmity of
nature and men be defied more recklessly ? Where
in all the known world could distance, barbarism,
sterility, and fanaticism present a more formidable
combination of obstacles ?
Even as late as 1362 we find traces of Roman
Catholic eflbrt in Northern Tartary. But about
this year the Latin missions in Central Asia may
be supposed to have ended in a final storm of
persecution
and before Timur's death, in 1405,
European missionary activity had really withered
away in other Western Mongol lands.
In Europe the later 14th cent, witnessed the
conversion of the last considerable people which
still professed heathenism.
The Litva,' or Lithuanians, whose central region is the Vilna country,
had become an important power by conquest from
the Russian nation, now lying, for the most part,
helpless and crushed beneath the heel of the Mongol
Tatars. Most of Western Russia had fallen into
their hands (some valuable districts had become
Polish), and the Lithuanian dukes aspired to a
great position in the world. In 1382 the Polish
throne was left to a woman, the daughter of Lewis
'the Great'; and Yagielo (or 'Jagellon'), the
' Litva
prince, hoped that by marriage with this
heiress (in spite of her strong distaste for his
person) he might become one of the chief European
sovereigns.
His hopes were realized and a Roman
Catholic Polish-Lithuanian State was thus founded
by the marriage- and conversion-treaties of 1386.
This State gradually became a Polish empire under
;

'

'

;

one faith and one sovereign, with one (terribly
defective) constitution and administration (1501 ;
With Vitovt, or Vitold, the last great
1569).
'Litva' conqueror, ended the brief hope that
Lithuanian conversion might after all turn to the
profit of the Eastern Church.
For Prince Vitovt,' the Russian annalist laments, had
'

*

previously been a Christian
.
but he renounced the Orthofaith, and adopted the Polish, and perverted the holy
churches to service hateful to God' (Chronicle of Novg&rod,
.

dox

A.D. 1399).

.

and Mediaeval)

In the 14th cent, we also hear of the progress
of Russian missions, the pioneer or attendant of
Russian colonization, in the most distant regions
About 1376 the monk
of North-Eastem Europe.
Stephen, afterwards canonized as the apostle of
Perm (' Stephan Permsky'), founded the earliest

Kama. It was a
venture of some risk, for a former missionary in
this country had been flayed by the natives, 'while
they were yet but infants in the faith.' Before his
death (in 1396), however, Stephen had confounded
the heathen priests and sorcerers of the Kama,
overthro\vn the idols of the Voipel and the Golden
Old Woman,' stopped the sacrifice of reindeer,
secured the triumph of Christianity, and founded
Moscovite influence in a region from which, two
centuries later, Moscow overthrew the Siberian
Khanate. Under Stephen's successors, Andrew,
Isaac, and Pitirim (1397-1445), the Russian Church
took root in the Pechora country, just as it did on
the White Sea during the same period, through
the foundation of the most famous monastery of
the Far North in the island of Solovki, or Solovetsky (1429). The Solovetsky monastery began
with the hermitage of the monk Savvaty, or
after this, Zosima, with the
Savvatii, in 1429
sanction of Archbishop Jonas of Novgorod, joined
in founding the community which became so celebrated.
On the neighbouring mainland Christian
enterprise appears much earlier the St. Michael
monastery, the germ of Archangel city, was established in'the 12th cent, by Archbishop Ivan of
Novgorod.
In Lapland, again, religious enterLike
prise accompanied political and commercial.
Stephen in the Kama, and Isaac in the Pechora,
Uiya of Novgorod and Theodorite of Solovetsky
appear as apostles of faith and culture to Kola and
the Lapps.
The Portuguese, in their great oversea expansion
of the 15th cent., especially from 1445, undertook mission-work with enthusiasm, perseverance,
Christian church on the Upper

'

;

:

and at least considerable temporary
Even from the beginning of his enterprise

success.
1415)

(c.

Prince Henry 'the Navigator' did not entirely
forget the duty of proselytism, though at first more
absorbed by the idea of Crusade. His biographers,
even in his earlier years, emphasize his purpose of
extending the Catholic religion,' of showing the
natives the way of the holy faith,' of 'making
increase in the faith of Christ.' The new slavetrade was used to help to create a native African
Church. From 1445 a policy of friendly intercourse
with the Negroes of the Sudan and the Moors of
the Sahara was adopted, as leading to conversion,
as well as trade, in place of the raiding and kidnapping of earlier time. For the prince's purpose was
to make Christians of them.' Professed missionaries were soon (before 1453) sent out to Negroland.
But the history of this development, and most of
the Portuguese success in the mission-field, belong
to times after the close of the mediasval period.
'

'

'

—

Literature. Jerome, de Viris Illustribus {e.g., ch. 36);
(e.g., i. 19); SozoEusebius, BE (e.g., v. 10); Socrates,

HE
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Oxford, 1663 (e.g., 427); J. S. Assemani, Bibl. Orientalis,
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etc., ib. vii. ; J, de Marignolli, in Fontes Rerum Boheijiicariim,
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;

;
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;
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G. Milne Rae, The Syrian
;

Modem
;

Roman

;

;

;

;

jDe I' Authenticity de t'inscription nestnrienne de Si-ngan-fou,
Paris, 1857; G. T. Stokes, Ireland and the Celtic Church^,

N. M. Karamzin, 3ist. of Russia, Petro^'rad,
V. O. Klyuclievsky, Lives of the Saints as
Historical Material, Moscow, 1871.
C. Raymond Beazley.
(Christian, Koman Catliolic).—
When Jesus Christ, the Son of God and the Redeemer of mankind, had fulfilled His divine mission
in the world, had sealed it with His death, and
endorsed it by His resurrection, He empowered
His apostles, and through them His Church, to
continue the same in His name and by His authorThat apostolate of salvation was to be
ity.
catholic, or universal in space, doctrine, and time,
to teach all nations all things at all times
(Mt 2818-20). Mindful of the Last Will and Testament of Christ, the Church has always looked upon
missionary work as an essential and solemn obliLondon, 1892
1842,

vol.

V.

;

:
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gation, and upon its progress as an unfailing gauge
of her vitality.
Since the day of Pentecost, when
she received her baptism by the Holy Spirit, the
Church has carried on the apostolate with more or
less success in the midst of constant persecutions
from within and from without, and in spite of unfavourable political conditions and anti-Christian

The missionary character which she
displayed in apostolic and sub-apostolic times
equally manifested itself in the Celtic, Germanic,
and Frankish missionaries, till the Benedictine
missionaries SS. Gregory, Augustine, Wilfrid,
Boniface, Ansgar, and AcLalbert gave to the missionary movement its definite shape. When in
subsequent ages new countries were discovered
or opened up, the Orders of St. Francis and St.
Dominic became important factors in the missions
among the followers of Islam and the Mongols, in
Morocco and Egypt, in Syria and Palestine, India
and China. In 1252 a special missionary congregation was formed out of members of the two orders
known as Societas peregrinantium propter Christum.
new impetus to the Roman Catholic apostolate was given when, in the 14th, 15th, and 16th
centuries, Spain and Portugal took the lead in
exploration, conquest, and commerce in the East
and the West. They gave freely of the wealth
that they had won in their respective colonies to
found missions, schools, and colleges for the propagation of the faith, and their fleets never set forth
without having on board missionaries
Augustinians, Dominicans, Franciscans, or Jesuits
destined for the peaceful conquest of souls. To
avoid political troubles and to further the cause of
Christianity, Pope Alexander VI. in 1496, by the
famous line of demarcation, assigned the East to
the Portuguese and the West to the Spaniards, and
with a remarkable zeal they devoted their protection for nearly three centuries to the spread of the
gospel, though this Protectorate had its serious
disadvantages for a healthy development. Franciscan missionaries accompanied Columbus in 1493,
and they were followed by others to the Antilles
(1500), Mexico or New Spain (1519), Yucatan,
legislation.

A

—

Guatemala, and Honduras, Nicaragua and Costa
In S. America the Franciscans had misRica.
sions in Colombia and Venezuela, in Peru and
Ecuador. At the request of the king of Spain
Franciscans went to Chile and Bolivia, to the
Indians in the Pampas of Argentine and in Gran
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Chaco, and in 1538 they landed in Southern Brazil.
When in 1G64 Narvdez undertook an expedition
into Florida, live Franciscans went witli liim, and
from there they extended their work to New
Biscaya, New Mexico, Arizona, Texas, and California.
French Franciscans were the first mission-

;

Church in Malabar, Edinburgh, 1892 A. E. Medlycott, India
and the Apostle Thomas, London, 1005 ; J. A. Letronne,
T.
iiaUriaiix pour I'hist, du Christianisme, Paris, 1833
Wrigrht, Early Chrlatianity in Arabia, London, 1855 Trans, of
Russian Archaeological Society (Oriental section) G. Pauthier,

Catholic)

aries in

Canada

(1615)

and Nova Scotia,

wliiie in

Africa they continued their work in Morocco,
Tunis, Tripoli, Egypt, and Ahyssinia.
The Society of Jesus, founded by St. Ignatiua
Loyola (11556) in 1534, placed itself from the very
beginning at the disposal of the Cliurch for missionary work.
St. Francis Xavier inaugurated
in 1542 the Roman Catholic apostolate in India,
Ceylon, Malacca, and Japan.
Under Francis
Borgia (1565-72) Jesuit missionaries were sent to
Florida, Mexico, Peru
under Acquaviva (15811615) to Canada, Chile, Paraguay, the Philippines,
;

and China; under Vitelleschi (1615-40) to Tibet,
Tongking, Maranhao, etc. What the suppression

meant for the Roman
Catholic apostolate may be best realized by the
fact that by one stroke of the pen the Church was
deprived of 3300 Jesuit missionaries alone in that
year.
Besides the Franciscans and Jesuits, other missionaries belonging to various religious orders were
engaged in the mission field of the Roman Catholic
Church, although not to so large an extent. Among
these may be mentioned the Theatines (1524),
Capuchins (1528), Barnabites (1533), Oratorians
(1575), Carmelites (1565), Augustinians
(1588),
Lazarists (1624), the missionary seminaries of Rome
(1608) and of St. Sulpice (1642), and, lastly, La
Society des Missions Etrangferes of Paris (1663).
For the sake of unity and conformity all these
various missionary organizations were finally
centralized from Pope Gregory XIII. (1572-85) to
Gregory XV. (1621-23). By the brief of 22nd June
1622 (Inscrutabili) the latter, with the help of the
Carmelite Thomas a Jesu and the Capuchin Girolamo da Narni, instituted the Congregatio de propaganda fide, or Propaganda, whose sphere of
jurisdiction has recently been circumscribed by
Pius X. {29th June 1908). The Congregation consists of 25 cardinals with a cardinal-prefect, 4
secretaries, 10 minutanti, and some 50 consultors.
Their chief work is to establish and circumscribe
the boundaries of the missionary jurisdictions or
districts, i.e. mission, prefecture, vicariate, diocese,
etc., to entrust the particular field to the various
missionary societies, to appoint the missionary
of the Society of Jesus (1773)

superiors, etc.

Thus from the beginning of the 16th cent, the
Catholic Church carried on her apostolate
throughout the world in N. and S. America, in
Africa and the adjacent islands, in Asia, China,
India, etc.
On the other hand, the struggles and
the storms which she had to endure in the 18th
cent, from the tyrannical absolutism of European

Roman

from the crippling tutelage of the State,
from a false philosophy, the Encyclopjedists (q.v.),
and finally from the French Revolution ana the
subsequent suppression of almost all the religious
orders and missionary societies, brought her apostolate to a temporary standstUl, till it was revived
between 1820 and 1830.
The 19th and so far the 20th centuries are witnesses of the unswerving fidelity of the Church to
the command of Christ and a pledge of her vitality
and energy in the mission field. Unsupported by
emperors and kings as her protectors and promoters,
nay, hampered in her eftbrts by Roman Catholic
governments and anti-Christian legislation, she
has carried on the work of reconstruction and
rulers,

reorganization, has recovered her ground, and,
finally, has carried her propaganda into every
corner of heathen lands. The ancient orders have
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taken up their work in the field, new missionary
societies have been founded during the course of
the century.training colleges have been established,
and religious orders of women, formerly almost
excluded from the missions, are now to be found
everywhere, about 20,000 taking their share in the
educational, charitable, and industrial work. To
support the missionaries and the missions materially, the Association for the Propagation of the
Faith (1822) and the Society of the Holy Childhood have done good work, while Popes Gregory
XVI., Pius IX., Leo XIII., and Pius x., as weU as
the Roman Catholic hierarchy throughout the
world, have given their support to promote the
revival of missionary work among the heathen.
According to H. A. Krose [Katholische Missionsstatistik, Freiburg, 1908), the total result of missionary work on the part of the Koman Catholic

Church

in the

19th cent,

amounted

to 8,321,963

converts from paganism. This flock is attended by
12,305 missionary priests, of whom 5369 are natives,
4863 brothers, and 17,284 sisters, with 30,414
stations, 22,736 churches, 17,834 schools with791,878
pupils.
When we add the results of the Roman
Catholic missions since the time of the Reformation,
we have in the Roman Catholic mission field
30,000,000 native converts.
Accordincf to Karl &tvB\t{KathoUsch£r MissionsatlaSf Leipzig,
1906) there were 7933 European and 5837 native prieata, 5270
brothers, 21,320 sisters, 24,524 oatechists, 42,968 stations, 28,470
churclies, 7,441,216 native members, 1,517,000 catechumens,
24,033 schools with 840,974 pupils, etc. The Atlas Hierarchiens, by the same author, published at Paderborn in 1913, does
not give a summary of the apostolate.
:

The review of missionary societies and their
respective missions given on the opposite page will
help the reader to understand the position of the
Roman Catholic missions in our own days.
I. Asia.
As far as missionary work in its
strictest sense is concerned, Asia may be divided
into: (1) India Proper, or the British Empire of
India with Ceylon, Burma, and Malay Peninsula,
the Chinese Empire, including Mongolia,
(2)
Manchuria, and Tibet, (3) Indo-China, with Siam
and Laos, and (4) the Japanese Empire, with
Korea. The early history of missions in this continent has been outlined in the
Early and
Mediaeval section, above.
I. British
India.
British India and Ceylon,
with an area of 1,800,000 sq. miles and a population of some 300,000,000 souls, is one of the most

—

'

'

—

important and probably one of the most

difficult

the Roman Catholic Church
owing to the babel-tongued tribes (120), the many
non-Christian religions (Hindu, Brahman, Buddhist, Muhamraadan, pagan) and Christian denominations (40), and the prejudices of the highly
developed caste system.
In 1498 Vasco de Gama landed in Calicut, the
capital of Malabar, accompanied by the Trinitarian
Pedro de Covilham, who in 1500 became the protoraartyr of the missions in India.
In the same
year eight secular priests and eight Franciscans
arrived with Pedro Alvarez Cabral, three of whom
were put to death by the Muhammadans. Yet, in
spite of persecution and death, the Franciscans,
and after 1503 the Dominicans, went forth to
India as the pioneer missionaries, to sow the seed
of Christianity in Cochin (1503) and Goa (1510),
and gradually extended their work to Bombay,
Madras, Damao, Bengal, Agra, Ceylon, Mailapur,
etc., under Fathers Antonio do Lazal (1530), do
Porto, and Padrao. To establish the Church on a
firm footing Pope Paul m. erected the bishopric

mission

Goa

fields

of

Bishop John of Albuquerque as
occupant the see was raised to an archbishopric by Paul IV. (1557) with three suffragans
at Cochin (1557), Cranganore (1600; archbisiiopric
Two Franciscans,
1605), and Mailapur (1606).
of

its first

(1534) with

;

Roman

Catholic)

James

of Borbas and Vincent of Lagos, founded
the college of St. Paul at Goa for the purpose of
training a native clergy.
In 1541 the Jesuits entered the mission field of
India and, at the request of John III. of Portugal,
St.
Francis Xavier, accompanied by Paul of
Camerino and Francis Mansilhaes, set out to
inaugurate a new period of missionary labours.
From Goa he extended the faith to the Fishery
Coast, Travancore (1544), Cochin, Quilon, and
Ceylon. His Jesuit successors took up and carried
on his work de Nobili among the Brahmans of
Madura (1605-48), Tanjore, and Mysore (30-100,000
converts), Criminalis on the Fishery Coast (90130,000 converts) (1602), de Britto among the
Maravas (1693), Acquaviva at the court of Akbar
the Great Father Goes penetrated from India into
China, and Andrada crossed the Himalayas and
went to Tibet.
They were followed by other
members of the Society such as da Costa, Martinez,
Laynez, Bouchet, Martin, Calmette, Coeurdoux,
and Constantine Breschi (1700-40).
Franciscans
in Agra and Delhi, Capuchins in Madras (1642),
:

;

Bamabites and Augustinians (Archbishop Menezes
Goa [1594-1610]) in Hyderabad and Bengal,
Theatines and Oratorians (Father Vaz, apostle of
Ceylon [tl711]) shared with them in this new
of

harvest of souls in India, whilst, after 1656, the
Carmelites worked for the return of the Syrian
Christians of Malabar to Roman Catholic unity.
With so many missionary labourers in the Indian
mission field, hopes of a -speedy conversion of India
were entertained, and, no doubt, would have been
realized to some extent, had Portugal remained
faithful to the duties and sacred obligations that
she had promised in connexion with the Padroado
the right of patronage which the Holy See
from Leo X. to Paul V. (1514-1616) had granted to
her kings. When, however, the power and the
influence of Portugal began to decline and the
Dutch and the English took her field in the East,
the supply of missionaries became limited, the
missionaries tliemselves were put to death or
expelled, the churches were destroyed, and the
native Christians were cruelly persecuted. The
Sultan Tippu Sahib of Mysore between 1782 and
1799 put 100,000 Christians to death, forced 40,000
into apostasy, and sold 30,000 as slaves to Muhammadan dealers. The dispute regarding concessions
to Hindu usages or Malabar rites, commencing
with de' Nobili in 1606 and ending in 1744 with the
bull of Benedict XIV., Omnium sollicitudinum,
greatly divided the missionaries to the disadvantage of their work, which suffered a heavy blow
by the suppression of the Society of Jesus in the
Portuguese dominions in 1755, in the French possessions in 1762, and throughout the world in 1773.
There were at this time 150 Jesuits in Goa, 47 in
True, their
Malabar, and 22 in Pondicherry.
places were partly filled by Capuchins, by the

—

—

Missionary Seminary of Pans (1776), and by some
native priests, who were ordained without a vocation or an adequate education. Thus the missions
in India, which in 1700 numbered some 1,500,OIOO
or even 2,500,000 Roman Catholics, were only
ruins and wreckage (500,000 or even less) in 1800.
The archbishopric of Goa, with its three suffragans
of Cranganore, Cochin, and Mailapur, numbered
340,000 members with 400 priests, and outside the
Goanese jurisdiction there were four missions
Agra, with 5000 converts under the care of 10
Capuchins, Pondicherry, with 42,000 and 6 priests,
the Carmelite missions of Malabar, with 88,000
1
converts and 5 priests, and Ceylon, with
missionary and 20 native priests for 50,000
anti-Christian
members. All this was due to the
policy of Pombal and the neglected obligations of
Portugal's right of the Padroado. The Holy See,
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ROMAN CATHOLIC RELIGIOUS ORDERS AND MISSIONARY
AND THEIR FIELDS OF WORK.

Auguetinians (ITemiits)
(Recollects)

„

Abbreviation.

Founded.

E.S. Aug.

1626
1588
1629

Mission-flelda (A.D. ^Archdiocese, D. = I>ioce8e, Prel.=
I-*relature, V.= Vicariate, P. «= Prefecture, M. = Mission).

O.F.M. Cap.

North Hu-nan, Cooktown ; P, Amazonas.
P. Palawan M. in Brazil.
Rio Branco
Abbeyg of New Nurcla; Seoul;
V. Dar-es-yalam
P. Katanga and North Tranavaal
M. Drisdale River; Indiana in U.S.A.
D. Candia, Agra, Allahabad, Lahore; A.D. Simla; V.

O. Carm.

1562

Arabia, Caroline-Marianne, Erythrea, Gallas, Somali,
Goajira, Guam, Seychelles, Sophia; P. Araucania,
Bettiah, Southern Borneo, Caqueta, Upper SoHraOes,
Miso Calanj^^a, Bel^lan-Ubanyhi, RaJpuUina, Sumatra ;
M. Mardin, Syria, Trebizond, Kephalonia, etc.
D. Quilon, Verapoly, Mesopotamia, Kurdistan, Armenia;

O. Pr.

1216

V.

O.F.M.

1209

S.J.

1684

.

o.s.bV

BenecUctines

SOCIETIES,

V.

V. Casanare

;

;

Prel.

;

;

Oapuchins

Carma-ites (Discalced)

DomiibcaDS

.

M. Ba(j:hdad.
Amoy, Canelos y Macas, Curasao, Fo-kien, CentralElast and Northern Tongkiny P. Shikoku, Urubamba
M. Mossul, Trinidad, E. Uuelle.
Palestine
V. Aleppo, S. and N. Shan-si, E. and N.
Shantung-, N. and (Central Shen-si, S. Hu-nan, S.-W,,
N.-W., and E. Hu-peh, Eg^'pt, Morocco, Zamora
P. Rhodes, Tripoli, Ucayah ; PreL Santarem ; M.
;

;

;

Mozambique.
Jesuits

D. Calcutta, Bombay, Galle, Madura, Mangalore, Poona,
Trichinopoly, Trincomalee
V. Batavia, Kiang-nan,
S.-E. Ohih-li, Central Madagascar, British Guiana,
British Honduras, Jamaica
P. Alaska, Kwango,
Zambesi
M. Albania, Syra, Tinos, Armenia, Adana,
Syria, Philippines, Australia, U.S.A., Mexico, Cuba,
Colombia, Ecuador, Peru, Chile, Argentine, Brazil,
;

;

;

Japan.
Lazaristfl

•

•

O.M.

1626

D. Ispahan; V. Abyssinia, S., E., and N. Kiang-ai, S.
Madagascar, C, S.-W., N., E., and Maritime Chih-Ii,
E. and W. Che-kiang M. Macedonia, Constantinople,

S.M.

1816

V. Fiji,

;

Syria, Palestine, Egypt.

Marista

.

New

Caledonia,

Samoa, Solomon

New

Hebrides, Central Oceania,

Islands.

Missionary Seminaries-

Lyons

M.A.

1866

S.M.

1850

S.M.H.

1866

M.E.P.

1668

V. Benin, Dahomey, Gold Coast, Nile Delta, Ivory Coast,
Liberia
P. E. and W. Nigeria, Korhoga ; M, Negro
Missions U.S.A.
D. Krishnagar, Hyderabad ; V. E. Burma, S. and N.
;

MiJR-"

Mill

•

HiU

Paris

.

.

Ho-nan, Hongkong.
A.D. Madras; V. Upper Nile; P. N. Borneo, Kashmir;
M. Auckland, Congo, Philippines, Maori, Panjab.
A.D. Tokio D. Nagasaki, Osaka, Hakodate, Pondicherry,
Mysore, Coimbatore, Kumbakonam, Malacca V. Seoul,
Taiku, N. and S. Manchuria, S., E., and W. Sze-ch"uen,
Tibet, Kientchang, S., W., Upper, and Maritime Tongking, E., \V., and N. Cochin China, Cambodia, Siam,
Malacca, Laos, S. and N. Burma; P. Kwang-tung,
Kwangsi, Kwei-chow, Yun-nan.
W. Ho-nan.
;

;

Parma

3.P.
S.S. Apostl. Petri
et Pauli
C.i.c.M.

EomG
Scheutveld
Steyl

.

Turin

(la

1867

S. Sben-si,

1866

Lower

California,

S.V.D.

1875

V. E., C, and S.-W. Mongolia, N. Kansuh, Upper Congo ;
P. S. Kansuh, Upper Kassai ; M. Kulja, Philippines.
Shantung, Togo; P. Kaiser Wilhelmsland,
V.
S.
Niigata ; M. Philippines, Mozambique, Dutch India,
Negro Missions U.S.A., and among Indians in S.

M. CCnsol.

1901
1867

V. Kenia ; P. S. Kaffa.
V. Sudan.

America.
Consolata)

Verona

F.Ss.0.

Misaionary Societiea
Oongregation of the Holy Ohost

1703 and 1842

C.Sp.S.

United in 1848.

Bagamoyo, Kilimanjaro, Zanzibar, N. Madagascar,
French Upper Congo, Gabun, Loango, Senegambia,
Ubanghi, Sierra Leone
P. Lower Katanga, Upper
Cimbebasia, Portuguese Congo, French Guinea, North
M.
Katanga, Nossi Be, Lower Niger, Senegal, Teffe
Bata, Lunda, Cunene, Reunion, Mauritius, Hayti,
Guadeloupe, Martinique, Trinidad, Ubanghi-Chari,
Landana.
V. N. and S. Nyanza, Kivu, Unyamyembe, Tanganyika,
Upper Congo, Nyassa, Bangweolo, Sahara P. Ghardaia;
M. Sudan, Algiers, Jerusalem, Kabylia.
V. Hawaii, Tahiti, Marquesas P. Kaiser Wilhelmsland.
V. Cameroons ; M. Kimberlej', Australia, Brazil.
A.D. Colombo ; V. Athabasca, Basuto,
D. Jaffna
Keewatin, Mackenzie, Natal, Oranje, S. Transvaal,
Kimberley P. Lower Cimbebasia, Yukon.
D. Port Victoria ; V. New Pomerania, British New Guinea,

V.

;

;

Algerian Miss, or White Fathers

;

c.sa.ca

Picpus

P.S.M.
O.M.I.

Pallotinians

Oblates of Mary

Immac

1800
1835
1316

;

;

;

Missionaries of the

S.

Heart

M.S.C.

.

1846
1849

Marshall Islands
P. Dutch New
Guinea M. Phihppines, Brazil.
V. Mendez-Gualaquiza, N. Patagonia ; P. S. Patagonia.
V. Fernando Po P. Choco.

1705
1877

V. Llanos de S. Martin, Shire ; M. Hayti.
V. Stanley Falls ; M. Belgian Congo.

Gilbert

Islands,

;

;

Salesians of Don Bosco
.
Missionaries of Immac. Heart
of

C. Sal.

O.M.F.

;

Mary

CJompany

of
Priests of S.

Mary a Montfort

S.M.M.

.

Heart of Jesus

S.Ss.C.

Assam ; Premonstratensiana (O. Praem. 1120), P. W. Uuelle ; Silvestrines (O. Silv. 1231), D. Kandy
Trappist Missionaries (R.M.M. 1909), Natal Trinitarians (O.Ss.Tr. 1198), P. Benadir Redemptorists (C.Ss. Redempt. 1732),
V. Surinam (Dutch Guiana), Matadi Passionists (C.P. 1735), Bulgaria ; Assumption ista (A.A. 1845), Missions in the Orient
Salesiane of Annecy, D. Nagpur Oblates of St. Francis of Sales, Great Namaqualand, Orange River.

Sftlvatorians (S.D.S. 1S81), P.

;

;

;

;
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recognizing the inadequacy and the unwillingness
of Portugal, began to provide for the neglected
Hitherto only missionaries of
field of India.
Portuguese origin had been admitted, and this
For years Portuby way of Lisbon and Goa.
gal left the bishoprics vacant and in 1827 withsubvention.
material
The misery was
drew all
too evident, and Gregory xvi. took matters into
his own hands without consulting the interests
India was opened to all Roman
of Portugal.
Catholic missionaries irrespective of nationality
or religious orders. In 1837 the French Jesuits
entered Madura, and they were followed by the
Germans (Bombay and Poona 1854, 1857), the
Belgians (Calcutta 1859, Galle 1895), and the
Italians (Mangalore 1878).
The Missionaries of
Paris took up their work in Malacca (1840) and
Burma (1857), those of Milan in Krishnagar (1855),
Hyderabad (1863), and E. Burma (1866), the Oblates
In 1832
in Jaffna (1847) and Colombo (1883), etc.
the Propaganda asked Portugal either to fill the
vacant sees or to renounce the Padroado. As no
answer arrived for two years, Gregory xvi. began
to institute vicars-apostolic in Bengal and Madras
in Ceylon and Pondicherry (1836), etc.
But new trials and difficulties commenced. The
(1834),

Portuguese Government protested against sending
missionaries into India and against the establishment of new vicariates without the consent and
the co-operation of the kings of Portugal, and the
patriarch of Goa placed himself at the head of a
schism in India the Goanese schism which was
maintained under the patriarchs of Goa, Joseph
de Silva y Torres and Joseph de Matta. Pius IX.
tried in 1857 to come to a settlement, but this was
accomplished only by Leo xill. on 23rd June 1886.
million and a half of native Christians were
again under the allegiance of the Holy See when
on 1st Sept. 1886 Leo xill. established the hierarchy
in India
Goa, Verapoly, Col8 archbishoprics
ombo, Pondicherry, Madras, Calcutta, Agra, and
Bombay, to M'hich Simla was added in 1910, the
patriarch of Goa holding the dignity of primate,
and twenty-five dioceses, etc. For the furthering
of the mission work Leo xill. also established a
papal delegation for India in 1884, which since then
has been administered by the titular archbishops
Agliardi (1884-87), Ajuti (1887-92), and Zaleski.
The first thirty years of the Indian missions
after the reorganization under Gregory xvi. was a
period of reconstruction in gathering together and
strengthening in the faith the remnants of the old
Koman Catholic congregations. With the decline
of the Goanese schism and establishment of the hierarchy a steady flow of conversions began, and since
then remarkable progress has been made, more conspicuously among the Tamil races in S. India and
Ceylon, less so in the Aryan lands of the north. In
1887 the numbers of Roman Catholics in India were

—

—

A

—

:

India

989,381

"1

Cejion
207,692 V 1,224,427
Three vicariates of Burma
.
27,354 J
According to tlie Census of 1911 (including Burma)
Native Roman Catholics of the Latin Rite
1,394,000
Native Roman Catholics of the S,vrian Rite
413,142
Eurasian and European Roman Catholics
97,144
.

.

Total

Ceylon (native

Roman

Cathohcs)

Total for India and Ceylon

To complete the survey

1,904,286
322,163
2,226,449

of the Roman Catholic missions in
British India, we subjoin the jreneral statistics taken from the
Atlas Hierarchicus (1913): the hierarchy consists of 9 archbishoprics, 22 dioceses, 3 vicariates, and 4 prefectures, with
1268 foreign and 1230 native priests, 638 brothers, 3692 sisters,
2776 catechists, 4920 native teachers, 2,216,682 Catholics, 1108
principal and 7208 secondary stations, 6S91 churches, 27 theological seminaries with 1121 students of theology, 2843 elementary schools with 163,696 pupils, 619 higher schools with 32,616
boys and 15.273 girls, 290 orphanages with 14,706 orphans, 48
hospitals, 175 dispensaries, IS printing presses, etc

Roman
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The revival of Roman Catholic mis2. China.
sionary activity in China after the close of the
mediaeval period dates from the time when the
Jesuit Father Ricci was allowed to settle there
Science was to pave the way for religion
(1583).
and missionai-y work. In 1600 Ricci went to Peking and with the help of his Jesuit brethren started
missions at Canton, Nanking, and Kian-ai, receiving converts from the highest to the lowest classes
of the population, till his death in 1610.
The persecution which broke out in 1617 was brought to a
speedy end by the invasion of the Manchu Tatars.
In 1628 the Jesuit Adam Schall arrived in Peking,
gained great influence by his learning, and turned
In the meantime
it to the advantage of religion.
the Dominicans, who in 1625 had established themselves on the island of Formosa, had also opened
missions in Fu-kien. One of these Dominican missionaries, the native priest Gregory Lopez, or A-Lo,
known as the Chinese Bishop, the first and the
only Chinaman who has been raised to the episcopate, rendered the greatest services to the
Roman Catholic Church in his native land (1654).
At the request of Bishop Pallu, Clement x.
divided China, which had hitherto been under the
jurisdiction of the bishop of Macao, into two vicariates and entrusted the northern part to Gregory
Lopez, consecrated bishop at Canton in 1685.
About this time the emperor K'ang-hi, a pupil
of Father Schall, repealed all the edicts against
the Christians, and the missionaries who had been
imprisoned were released and resumed their work.
Like Fathers Ricci and Schall, Father Verbiest,
another learned Jesuit, who arrived in China in
1660, became the favourite of the Mandarins, and
K'ang-hi appointed him president of the faculty of
mathematics and gave the missionaries permission
to preach the gospel throughout China.
Through the influence of Verbiest and his learned
successors Christianity made great progress within
a century, and when he died the Roman Catholic
Church was in a flourishing condition, honoured at
Court, professed by the highest mandarins, and
numbering about 300,000 members. Since, however, the Roman Catholic religion was not officially
recognized, and the natives were forbidden by law
to embrace the faith, the local mandarins put
many obstacles in the way and caused many a
local persecution, till Father Gerbillon, in 1692,
obtained an edict from the emperor giving full
liberty to all his subjects to embrace and practise
the Roman Catholic religion.
But, whilst the Church was enjoying peace from
without, she was sadly disturbed from within by
a controversy about the Chinese rites, i.e. the
lawfulness of taking part in the Chinese ceremonies
in honour of Confucius and of using the word Tien
(' heaven ') to express the idea of God, and whether
the prostrations and sacrifices in honour of Confucius and of the ancestors were merely civil ceremonies or connected with idolatry and superstition.
Instead of preaching the gospel, converting the
infidels, and applying their abilities to other
clamant duties, missionaries of the first class
wasted their talents, time, and work in useless and
fruitless discussions, for Jesuits and Dominicans
were divided in their opinions. Father Ricci, as
well as the Chinese bishop, Gregory Lopez, and
most of the Jesuit missionaries, considered the
Chinese rites as merely civil ceremonies, while
the Dominicans strongly objected to this view.
In 1693, however, the controversy became acute
by the action of Bishop Maigrot, vicar-apostolic of
Fu-kien, who condemned the rites and threatened
with interdict all the missionaries who refused to
conform to his command. To settle the dispute,
a papal legate was sent to China in 1705, who,
owing to lack of tact, only offended the emperor.
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In 1706 K'ang-hi made all the priests in China
promise that they would teach nothing contrary
to the received usages in Cliina, and in the following year issued an edict threatening deatli to all
who should pieach against the rites. Alarmed lest
the Government should be provoked to harsher
measures, the Jesuits appealed to Home, asking
for instructions.
A new papal legate arrived in
China in 1721 with letters to K'ang-hi, assuring
him that the Holy See would ask nothing more
than that the Christians should be allowed to pay
their respects to the dead in a manner not preIn spite of this decision
the controversy continued till 1742, when Benedict
XIV. condemned the rites and forbade the Christians to take part in them.
After peace was restored, Jesuits and Dominicans, Franciscans and
Augustinians, priests of the Society for Foreign
Missions of Paris and Lazarists worked hand in
hand for the evangelization of China. Some shed
their blood, while others, such as Gerbillon,
Bouvet, and Parenin, became the scientific advisers
to the Court or wrote learned books and treatises
or published works of piety for their converts.
The emperor K'ang-hi, during his long reign of
sixty years, treated the Christians with justice,
revoked all the edicts against them, raised them
to the highest offices in the empire, and made the
ministers of the Christian religion his companions,
friends, and advisers.
He died in 1721 without
embracing Christianity, although he desired to be
baptized in his last illness.
After the death of K'ang-hi, a reaction took
place.
His son and successor, Yung-chin (172235), drove the missionaries from the Court, and
ordered them to leave the country, with the exception of Father Parenin and three of his colleagues.
A general edict of persecution was issued in 1724,
the missionaries were seized and banished, and 300
churches were destroyed or turned into pagan
temples, while 37 Manchu princes who had become
Christians, with 300 of their servants, were sent
into exile (1724).
The accession of Kien-lung
(1735) to the throne of China mitigated for a time
the severity of the anti-Christian laws, but in 1745
a new persecution broke out in Fu-kien, where, in
the following year. Bishop Sanz and four Dominicans were tortured and beheaded, and soon the
flame spread to other provinces. All the hatred
was turned against the priests, who were obliged
to seek refuge in flight.
Scarcely had the Church recovered from her
trials when a new misfortune overtook her.
The
Jesuits, who from 1583 to 1773 had worked in
China as elsewhere, were suppressed. At the request of the Propaganda, the Lazarists took charge
of the Jesuit missions in China
i.e. four large
churches in Peking and the missions in 13 out of
18 provinces in 1783.
For many years, however,
the Lazarists were unable to send a sufficient
number of missionaries to continue the work of
the Jesuits seven missionaries seem to be all that
were sent from 1773 to 1793. Finally the French
Revolution cut ofl' the supply of missionaries from
France, and for over thirty years the Lazarists
were unable to send a single priest to China. The
Roman Catholic Church in China, which in the
reign of the emperor K'ang-hi is said to have
numbered 800,000 members, was reduced at the
beginning of the 19th cent, to 220,000, divided
among the Lazarists at Peking and Nanking, the
Franciscans in Shan-si, the Dominicans in Fu-kien,
the Missionaries of Paris in Sze-ch'uen, and the
Portuguese secular priests at Macao and Canton.
Yet, in spite of bloodshed and persecution, of
cruel edicts issued by the emperors, and the antiChristian hatred of provincial and local mandarins,
and notwithstanding anti-foreign policy fostered
judicial to their religion.

—

;
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and carried into elFect by members
Taiping and Boxers, the
Roman Catholic Church has made good progress
during the course of the 19th and specially since
by the

literati

of secret societies, the

the beginning of the 20th century. The Franciscans and Dominicans, the Jesuits and Augustinians,
the Lazarists and the Missionaries of Paris wlio
had been in the Chinese missions for the last two
centuries, have strengthened their ranks and extended their work, while new missionary societies
founded in the 19th cent., such as the Scheutveld
and the Steyl missionaries, and the missionary
seminaries of xMilan, Rome, and Parma, have opened
up new fields, and all the European missionaries
engaged in China have strengthened their ranks
with a lar"e number of native priests.
True, the opening of the 19th cent, did not
promise a briglit future, for Kia-k'ing (1795-1820)
proved to be one of the greatest persecutors, having
revived the old anti-Christian laws. Bishop Dufresse was beheaded in 1825, Father Clet in 1820, and

Father Perboyre in 1840.

But China was shaken to

her very foundations when in 1842 Britain declared
war on her and compelled her to open certain
ports, while France demanded religious liberty foj
the Roman Catholic missionaries in 1844. The
Chinese Government acceded, and in 1844-45 two
edicts were issued by which Christianity received
legal recognition in the empire, and in 1846 a third
ordered the restoration to Roman Catholics of all
the churches which they had lost since the reign
of the emperor K'ang-hi.
The eighty missionaries
who at this period were at work in China were
strengthened in 1841 by the arrival of the first
missionaries of the Society of Jesus, who were once
more entrusted with one of their former fields of
labour, the vicariate of Kiang-nan.
Though religious liberty was granted by the
edicts of 1844, 1845, and 1846, they remained a
dead letter in many of the provinces in the interior.
In 1851 the emperor Hien-fSng revoked them, and
renewed those against the Christians. The murder
of Father Chapdelaine (1856) brought matters to
a crisis. France joined Britain in a war against
China, and the result was the Treaty of Tientsin
(1858) and the Convention of Peking (1860) ; the
churches were restored as well as the religious and
charitable institutions, the missionaries obtained
free passports throughout the empire, the faithful
were guaranteed unrestricted exercise of their
religion, and all the edicts against the Christians
were abrogated. Yet the Christians were not safeguarded from local persecutions, which broke out
in Kiang-si, Kwang-tung, Sze-ch'uan, Hu-nan, and
finally in Tientsin in 1870.
After the accession of
Kwang-su in 1875 the Roman Catholic Church
enjoyed a long period of peace, and, though the
empress Tsz'e Hsi was not favourable to Cliristianity, yet she did nothing against its progress and
development. In 1895 and 1899 the French minister
in Peking obtained new concessions for the Christians, among them the privilege that the Roman
Catholic missionaries were put on an equality with
the Chinese local authorities— a privilege which
was cancelled a few years later.
The political plunders of Europe in China, by
taking Kiaochow (Germany, 1897), Talienwan
(Russia, 1898), Wei-hai-wei (Britain, 1898), and
Kwang-chou-wan (France, 1898), resulted in the
Boxer riots, which brought sad days for the missions.
Bishops, priests, and sisters lost their lives
churches, schools, and hospitals were levelled to
the ground and native Christians were slaughtered.
Peace was restored only when a strong international
army entered Peking on 14th Aug. 1900 and ten
foreign Powers dictated their terras in the Chinese
Capital on 7th Sept. 1901. A movement towards
the Roman Catholic Church then began, a great
;

MISSIONS

718

(Christian,

number

of Chinese entering the list of the catechumens, and it has steadily advanced since the
The overthrow of the Manchu
Boxer rising.
dynasty in China and the proclamation of a Chinese
republic have not interfered with missionary work.
Yuau-Shi-Kai, the first president of the new republic, promised absolute religious liberty, man-

darins and governors eulogized the tact of the
Roman Catholic missionaries, and Christian and
non-Christian sects look up with admiration to the
spiritual power of the Church whose missionaries
are living examples of the poverty, zeal, and hero-

ism of apostolic times.

During the flourishing period of the Roman
Catholic Church iu China, from 1583 to 1773, the
hierarchy was not developed, though the Propaganda had resolved in 1651 to appoint a patriarch,
two or three archbishops, and twelve bishops. In
1577 Gregory XIII. created the diocese of Macao for
China and Japan, which was divided into two, viz.
Macao and Funay (Japan) in 1587. In 1659 Alexander VII. erected within the diocese of Macao two
vicariates for China, and to satisfy Portugal
Alexander vill. created the dioceses of Peking and
Nanking under the jurisdiction of Goa, to which
were added three vicariates, viz. Shan-si, Fu-kien,
and Sze-ch'uan. In 1800 there were in China five
missionary districts divided between the Franciscans
(Shan-si), the Dominicans (Fu-kien), the Missionary
Society of Paris (Sze-ch'uan), the Lazarists (Peking,
Nanking, Hu-nan, Hu-peh, Kiang-si), and the
secular priests (Macao) with 200,000 members.
Fifty years later the number had increased to 18
districts with 330,000 members, in 1890 to 40
ecclesiastical jurisdictions with 601,000 members
in 1905 we find 43 vicariates with 931,000 members, and in 1911-12, 48 vicariates and prefectures
with 1,345,376 members (1913 = 1,431,000; 1914 =
1,605,107) and 496,912 catechumens.
According: to the Atias Hierarchicyits, we find for China and
;

her dependencies, Mong^olia and Manchuria, the following
49 missionary dioceses or vicariates and prefectures,
1365 European and 721 native priests, 247 European and S6

statistics

:

native brothers, 743 European and 1429 native sisters, 4327
male and 2752 female catechists, 7191 native teachers, 1,406,659
native Christians and 613,002 catechumens, 1442 principal and
13,806 secondary stations, 9214 churches and chapels, 54 theological seminaries with 1638 students, 6974 elementary schools
with 129,320 (?) pupils, 167 higher schools with 4439 (?) boys and
906 (?) girls, 392 orphanages with 29,198 inmates, 97 hospitals,
427 dispensaries, and 21 priutiug presses.

—

Indo-China. Indo-China, the bridge between
India and China, the most easterly of the three
peninsulas of S. Asia, is politically divided into
Upper and Lower Burma (British), the Malay Pen3.

and Siamese), Siam (independent),
French Indo-China, which consists of Cochin China,
Annara and Tongking, Cambodia and Laos, covering a total area of some 735,000 sq. miles with a
insula (British

population of 35,000,000 or 40,000,000 souls. As
Burma and the Malay Peninsula are ecclesiastically included in British India, we have to deal
here only with French Indo-China, Cambodia,
Laos, and Siam.
The area of French Indo-China has been estimated
a;t 262,000 or 309,000 sq. miles with a population of

—

—

21,000,000 inhabitants.
The first
attempts to preach the gospel iu French IndoChina were made in the 16th cent, by a French
Franciscan, Bonfer (1554), and two Portuguese
Dominicans, Gaspard of the Cross, who penetrated
into Cambodia, and Sebastian de Cantu
both
16,000,000 or

;

were put to death in Siam in 1569. These were
followed by Lopez Cordoso, Sylvester Azevedo, and
John Madeira, who preached in Siam and Cambodia, while Louis Fonseca and Diego Advarte
(martyred in 1600) went to Cochin China in 1596.
These early missionaries, however, had little success.
When the Jesuits engaged in the missions
of Japan W6;e expelled in 1614, they made their

Roman
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to Indo-China
such were Francis Buzoni,
Diego Carvalho, and Francis del Pina, who in 1615
entered Cochin-China and Cambodia in 1617, and
they were followed by Alexander of Rhodes, the
;

pioneer missionary of Indo-China, in 1624. From
Cochin-China Father Julian Baldinoti extended the
work to Tongking in 1626. In a short period of
time the Church made such rapid progress that, in
spite of repeated persecutions, the number of Christians amounted to 108,000 in 1641, while Father
Tissanier on his arrival in 1658 found 300,000 converts under the charge of only 6 Jesuit priests and
30 lay catechists. To plead the cause of the Church
in Indo-China and the insufiicient number of workers. Father Rhodes returned to Europe to appeal
for help.
In the meantime persecutions raged
against the native Christians in 1644, 1645, and
1647
but, on the other hand, a new missionary
society was founded in Paris (Les Missions fitrangferes), whose members were to become the instruments for a rich harvest in the East. Among the
first missionaries of the Society of Paris we find
Fathers Chevreuil, Haingues, Brindeau, Mahot,
and Vachet.
To strengthen the work Pope
Alexander vil. appointed in 1659 two, members
the actual founders of Les Missions Etrangferes
viz. Francis Pallu and Pierre de la Motte Lambert,
as vicars-apostolic of Tongking and Cochin China.
Under their administration parishes were established, schools and seminaries were opened for the
training of a native clergy, and de la Motte founded
a congregation of native sisters called Les Amantes de la Croix.'
persecution which broke out
in 1664, during which the Jesuits were temporarily
expelled till 1669, greatly reduced the number of
native Christians, partly by martyrdom, partly by
apostasy, so that on the arrival of the Missionaries
of Paris there were only 100,000 Christians left,
but this number was increased to 200,000 in 1681.
To strengthen the position of the missionaries
Pallu in 1672 urged Colbert, the French minister,
;

'

A

to establish commercial relations between France
and Indo-China, and persuaded Louis XIV. to use
his influence on King Le-hi-tong to allow the free-

dom

of Christian worship.

In 1678 the vicariate of

Tongking was divided into Eastern and Western
Tongking the former, since then divided into
Northern and Central, was entrusted to Spanish
Dominicans, and the latter to the Missions Etran;

'

gferes

'

of Paris.

The rapidly growing religious influence exercised by both bishops and priests led to renewed
persecutions, which have scarcely been interrupted
till our own day.
Yet in 1737 we find there 250,000
Christians, i.e. 120,000 under the care of the Jesuits,
80,000 under the Missionaries of Paris, 30,000 under
the Augustinians, who in 1676 had entered the
field,

and 20,000 under the Dominicans.

This

number was not only maintained but increased

in

wars and uninterrupted persecutions
during the 18th cent., and notwithstanding the
suppression of the Society of Jesus and the consequent decrease of European missionaries. In 1800
spite of civil

we

find the following table of statistics

:

:
1 vicar-apostolic, 5 missionary and 15 native
priests, 50,000 native Christians (Missionaries of Paris).

Cochin China

Tongking W.

:

1 vicar-apostolic, 6

missionary and 63 native

priests, 120,000 native Christians (Missionaries of Paris).
E. : 1 vicar-apostolic, 4 missionary and 41 native
priests, 140,000 n ative Christians (Dominic ans).

Tongking
3

bishops, 15
Christians.

missionary and 119 native priests,

310,000

In the meantime a political movement had taken
place in Indo-China which at first seemed very
favourable to the spread of Christianity, but which
in reality became the cause of serious hindrances,
During the civil war
obstacles, and persecutions.
which commenced in 1777, Nguyen-anh, the ruler
of Cochin China, implored the help of the European
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Powers against the rebellious Tai-Shans. Britain,
Holland, and Portugal willingly ottered their help,
but Pierre-Joseph Pigneaux de B6haine, since 1771
vicar-apostolic of Cochin China, ottered to enlist the
help of France, and Nguyen-anli accepted the proposal.
Accompanied by Prince Canh, the king's
son, Pigneaux set out for France, and, as plenipot-

N. Cochin China, appealed to Napoleon III. to
In August 1858 France and Spain,
roused by the slaughter of their countrymen, took
joint action, and seized Touran (1858) and Saigon
The persecuticm meanwhile raged with
(1859).
unabated vigour. Bishops IJiaz, Hermosilla, Garcia, Cuenot, etc.
altogether 5 bishops, 28 Domini-

entiary of the Annamese king, signed a convention
on 28th Nov. 1787, according to which France was
to assist Nguyen-anh to recover his throne.
But
to his dismay the bishop, on his return to the East,
found that France had abandoned the project, and,
therefore, he persuaded 20 ofiicers and 500 men of
Pondicherry to come to the rescue of the king,
who defeated his enemies and in 1802 proclaimed
himself as emperor of Indo-China and Annam
under the name of Gialong.
Owing to this success Gialong was favourable to
Christianity, which madesplendid progress throughout the Annamese empire. This period of peace
(1802-20), however, was only a preparation for
future trials. In 1819 the Christian community
included 4 bishops, 25 European and 180 native
priests, 1000 catechists, and 1500 sisters.
Gialong

cans, 3 Missionaries of Paris, 116 native priests,
over 100 native sisters, and 5000 Christians were
put to death, 100 towns, all centres of Christian
communities, were razed to the ground, 40,000
Christians died of ill-treatment, and all tlie possessions of the remainder were confiscated.
Peace
was restored in 1862, when Annam ceded to
France the southern provinces of Cochin China
and guaranteed freedom of religious worship.
That peace, however, did not last long ; it was
broken by the interference of the French freebooters Dupuis, Dupr6-Garnier, and Philastre, and
Mgr. Puginier, vicar-apostolio of W. Tongking,
became involved to the detriment of the missions.
new treaty was signed between F'rance and
Annam on 15th March 1874, which again guaranteed religious freedom and the safety of the
missionaries, and from 1874 to 1882 the Christians
enjoyed a period of relative peace, till the An-

was succeeded by his son, Minh-mang (1821-41),
a cruel and profligate tyrant and a bitter enemy
of Christianity and foreigners.
He dismissed his
father's trusted friends, summoned all the missionaries to appear at court, and resolved to obliterate the very name of Christianity within his realm.
Though his object was defeated for a time, he
issued a new edict in Jan. 1833, ordering all Christians to renounce their faith, to trample the crucifix under foot, to raze all churches and religious
houses to the ground, and to punish all the missionaries with the utmost rigour. Hundreds of

Christians, 20 native and 9 European priests, and
4 bishops fell as victims to this tyrant Fathers

—

Gagalin (1833), Marchand (1835), Cornay (1837), de
la Motte (1840), Mgr. Borie (1838), and Mgr. Delgado (1838), 84 years old. The persecution abated
under Minh-mang's successor, Thieu-tri (1841-47),
who did not possess the energy of his predecessor,

and was afraid of Britain's successes in China and
a threatened interference of France. Instead of
being annihilated, the Church's missionaries and
converts increased year after year in spite of all the
edicts and tortures of Minh-mang.
In 1840 we
of

find:
Cochin China 1 vicar-apostolic, 1 coadjutor, 10 missionary
and 27 native priests, 80,000 Roman Catholics.
Ton^king W. 1 vicar-apostolic, 8 missionary and 76 native
:

:

priests, 180,000

Roman

Catholics.

Tongking: E. 1 vicar-apostolic, 1 coadjutor, 6 missionary and
41 native prie sts, 160,000 Roman Catho lics.
3 bishops, 2 coadjutors, 24 missionary and 144 native priests,
:

420,000

Roman

Catholics.

To facilitate the work of the missions in the
Annamese empire, Gregory XVI. in 1844 divided
Cochin China into two vicariates. Eastern and
Western, and W. Tongking into Western and
Southern in 1848, while in 1850 Cambodia and N.
Cochin China were also raised to vicariates.
Though King Thieu-tri did not shed the blood of
the priests, yet they did not escape imprisonment
such were Fathers Gali, Bemeux, Charrier, Miche,
and Duclos, who were set free by Captain Leveque
of the Hiroine in 1843.
This and similar interferences by the French in 1847 and 1856 provoked the
resentment of King Tu-duc (1847-83), whose reign
of 36 years is one uninterrupted period of persecution of the bishops, priests, and Christians.
In
1848 he issued an edict setting a price on the heads
of the missionaries, and in 1851 he ordered the
European priests to be cast into the sea and the
native priests to be cut in two ; Fathers Schaffler
(1851), Bonnard, and Minh (1852) were martyred.
In 1855 a universal proscription of Christians followed, and in 1857 Bishop Pellerin, vicar-apostolic

of

intervene.

—

—

A

namese mandarins disregarded the treaty and
compelled France to interfere. Hue was captured
on 25th Aug. 1883, the Annamese were defeated,
and on the same day the new treaty was signed,
and on its ratification, 23rd Feb. 1886, Annam became a French protectorate. Yet, before this was
accomplished, the Christians, who were considered
as friends of France and enemies of Annam, had

At the close of the year 1886
Tongking, Cochin China, and Laos had to mourn
the loss of 20 European and 30 native priests, and
to sutt'er severely.

50,000 Christians

;

E. Cocliin-China alone lost 8

European and 7 native priests, 60 catechists, 270
sisters, 24,000 Christians, 17 orphanages, 10 convents,

and 225 chapels,

etc.

Yet the blood

of the

martyrs has been here as elsewhere the seed of
Christianity, and surely during the 28 years of
peace the Koman Catholic Church has made marvellous progress in Indo-China, and has never been
in so flourishing a condition as she is to-day.
Of
this the statistics given below are ample proof.
Sia7n.
The first Roman Catholic missionary
who entered Siam was the French Franciscan,
Bonfer, who preached the gospel there from 1550
to 1554, but without result.
He was succeeded by
two Dominicans, Jerome of the Cross and Sebastian de Cantu, who converted some 1500 Siamese
from 1554 to 1569, when they were put to death.
The Dominicans were replaced by Jesuits in 1606
and 1624, and in consequence of a persecution the
field was abandoned till 1662, when Alexander VII.
made it a vicariate and in 1669 entrusted it to the
Missionary Society of Paris with Mgr. Laneau as
its first bishop.
The Siamese king, Phra Narai,
in 1687 signed the treaty of Louvo with Louis Xiv.

—

of France, by which the Roman Catholic missionaries obtained permission to preach the gospel
throughout Siam. This was done till 1727, when
a serious persecution broke out which lasted without interruption for the rest of the century. After
the Burmese inroads and wars were over, the
12,000 Siamese Christians were reduced to 1000
with Bishop Florent and 7 native priests in charge.
In 1826 and 1830 fresh European missionaries
arrived, among them Fathers Bouchot, Barbe,

PaUegoix, and Courvezy. In 1834 Courvezy was
appointed bishop, and under his administration
Siam had 6590 Roman Catholics with 11 European
and 7 native priests. His successor, Bishop PaUegoix (1840-62), the best Siamese scholar and the
most successful missionary among the Laos, induced
Napoleon III. to renew the French alliance with
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Thanks

to the

broadmindedness of Mongkut (1851-68) and Chulalongkorn (1868-1910), the Roman Catholic missions
in Siam enjoyed peace under Pallegoix's successors,
Bishops Dupont (1862-72) and Vey (1875-1909).
In 1875 there were in Siam 11,000 Roman Catholics,
17 European and 7 native priests, with 30 churches
in 1913 we find 24,000 Roman Catholics, 45 European and 21 native priests, 35 European and 87
native sisters, 23 principal and 33 secondary
stations, 56 cliurches, 76 elementary schools with
3740 pupils, and 4 high schools with 858 students
under Bishop M. J. Perros.
The missions in Laos, which were commenced
in 1876 and formally opened in 1883, were separated from Siam as a vicariate in 1899. In 1913
we find there 32 European and 4 native priests,
8 European and 14 native sisters, 12,500 Roman
Catholics with 23 principal and 56 secondary
stations, and 64 churches and chapels with 53 ele-

mentary
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Japan. The existence of the island empire of
Nippon, or Ji-pen, ' the Land of the Rising Sun,'
was first revealed to the Western world by the
Venetian traveller Marco Polo (1295-98), under
the name of Cimpangu, but was not visited by
4.

Europeans until three centuries later. Famous
among these was the Portuguese Mendez Pinto,
who, on 23rd Sept. 1543, landed on Tanegashima
and became instrumental in tlie conversion of three
sliipwrecked Japanese, Anjiro and his servants.
In 1549 St. Francis Xavier, accompanied by the
Jesuit Cosmo de Torres and by Brother Fernandez,
set out for Japan and landed at Kagoshima,
whence he extended his work to Hirado, Hakata,
Yamaguchi, Meako, and Bungo, forming everywhere nuclei of promising Christian centres.
Before his departure to China in 1551, St. Francis
had obtained new helpers from Goa, such as
Fathers Balthasar Gago, Gaspar Berse, Edward
da Silva, and Peter de Alcavera, who were later
on joined by Gaspar Coelho, Vilela, Louis Froes,
Melchior, and Antonio Diaz. For forty years the
Jesuits remained in sole charge of the missions in
Japan, and their work progressed under the protection of Nobunaga, then actual ruler of Japan
(1573-82).
Torres is said to have baptized 30,000
converts and built 50 churches from 1549 to 1570.
Thirty years after the death of St. Francis, we
learn from Coelho's annual report for 1582 that at
that time the number of all Christians in Japan
amounts to 150,000 with churches great and small
200 in number.' Down to the year 1563 there had
never been more than 9, down to 1577 only 18, and
to 1582, 72 members of the Society engaged in the
Japanese mission-field. In 1582 a Japanese embassy, consisting of four Japanese princes and a
Japanese Jesuit, went to Rome and were received
in audience by Gregory XIII.
In the meantime
Nobunaga had died that same year, and his
successor, Hideyoshi Taikosama, became a fierce
'

persecutor of the Christians, ordering the destruction of all the churches and the immediate expulsion of all the Roman Catholic priests (1587).
The return of the Japanese embassy from Rome in
1590 and the arrival of Father Valignani with new
European Jesuits effected a change, however, and
the Japanese Christians began to breathe more
freely.
In. 1593 the Japanese missions numbered
56 European Jesuit priests, 11 European scholastics,
87 Japanese Jesuit brothers, 5 Japanese and 3
Portuguese novices with 23 residences, and about
300,000 or even 600,000 members. Pius v. had
appointed the Jesuit Antonio Oviedo bishop of
Japan witli Melcliior Carnero as his coadjutor, but
the latter died at Macao, and liis successor,
Sebastian Morales, who was appointed by Sixtus
Bishop
v., came only as far as Mozambique.
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Pedro Martinez, also a Jesuit, appointed

and consecrated at Goa

in 1591
in 1595, arrived in Japan

the following year. In 1593 four Spanisli
Franciscans Peter Baptist of San Estevan, IJartholomew Ruiz, Francis de Parilla, and Gonsalvus
in

— arrived

—

in

Japan and started worlc at Meako,

Nagasaki, and Osaka, thus trespassing upon the
Srivilege granted by Gregory xill. in 1585 to the
The progress of Christianity roused the
esuits.
Bonzes, who accused the Roman Catholic missionaries of being only political agents of Spain and
Portugal, and Hidevoshi gave the signal for a
cruel persecution, during which 6 Franciscans,
15 Japanese Tertiaries, 3 Japanese Jesuits, and
2 servants, known as the '26 martyrs of Nagasaki,'
were put to death on 5th Feb. 1597. Instead of
destroying Christianity, however, the persecution
only helped to make it known. Hideyoshi died in
1598, and hissuccessor, Jeyasu Daifusama(1605-15),
left the Church in peace, which was then governed
by the Jesuit Bishop Luiz Serqueyra. In 1602 the
Jesuits were reinforced by Franciscans, Dominicans,
and Augustinians, and by the year 1613 we find in
Japan 130 Jesuits and some 30 priests belonging to
the other missionary societies. The actual number
Beof native Christians, however, is doubtful.
tween 1549 and 1598, 500,000, between 1598 and
1614, 152,000, and between 1614 and 1630, 25,000
adults were baptized, and we are told that the

number of native Christians in 1614
amounted to 1,800,000. But the peace and prosperity were the prelude to one of the most terrible
persecutions begun by Jeyasu for some unkno^vn
reason. In 1614 Bishop Serqueyra died and was
succeeded by the Franciscan martyr. Bishop Louis
In order to
Sotelo, who was burned alive in 1624.
weaken the Christians the Shogun arrested 117
Jesuits and 27 other missionaries, together with
the Roman Catholic leaders, and transported them
but many of them
to the Philippines (1614)
actual

;

returned.

1615

and was succeeded by

Jeyasu died in
who renewed the edicts of his father,
and from 1617 to 1640 the persecution went on
The Great Martyrdom
without interruption.
took place at Nagasaki on 2nd Sept. 1622, when
10 Jesuits, 6 Dominicans, 4 Franciscans, and 32
Japanese nobles were put to death. Jemitsu, the
following Shogun, is said to have killed about
Over 200 of the
20,000 every year from 1623.
missionaries, some 800 native catechists, and
200,000 Christians suffered actual martyrdom.
From the year 1638 Christianity appeared to be
though sporadic eSbrts were
extinct in Japan
made by Jesuits in 1642 and later, all these failed.
Father John Sidotti was the last Roman Catholic
priest who entered Japan (1708), and he was put
Hidetada,

'

;

to death on loth Dec. 1715.
The blood of so many martyrs, however, was
not destined to be shed in vain. When in 1832
Gregory xvi. erected the vicariate of Korea,
Japan was included. In 1844 Father Forcade and
Ko, a catechist, landed on Liu-Kiu Island, and
they were joined by Father Leturdu In 1846. In
the same year the vicariate of Japan was erected
Forcade as vioar-apostolic.
But
Avith Father
Japan was still a forbidden land till, in 1853, the
United States broke down the barriers by a treaty,
which was followed by others with Great Britain,
Russia, etc., and Father Petitjean was able to
build a Roman Catholic church at Nagasaki,

which, on 17th March 1865, became instrumental in
finding that there were in Japan still 25 Christian
villages with several thousand Christians who for
200 years had kept the faith. In 1866 Petitjean
was appointed vicar-apostolic. Though some minor
persecutions broke out, the Church made progress,
and in 1873 the laws and edicts against Christianity
VOL. VIII. 46

—
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were abolished. In 1876 Japan was divided into
two vicariates, and under Leo xiIl. two more were
added in 1888 and 1891, till on 15th June 1891 Leo
the Roman Catholic hierarchy,
the arclidiocese of Tokyo with three sullragan

XIII. re-established
i.e.

sees of Nagasaki, Osaka, and Hakodate, which
were placed under the care of the Missionaries of
Paris, to which have since been added the prefectures of Shikoku (1904) and of Niigata (1912)
under the care of the L)ominicans and the MissionThe number of Roman Catholics,
aries of Steyl.
which in 1870 amounted to 10,000 with 13 priests,
reached 23,000 in 1880, 44,000 in 1891 with 82
European and 15 native priests, 63,000 in 1910

and 33 native priests, and
69,755 in 1913.
A'oreas.— From 1636 to 1876 Chosen, 'the Land
of the Morning Calm,' was known only under the
name of the Hermit Kingdom of the Far East on
account of the rigorous enforcement of her policy
Yet Roman
of isolation against all foreigners.
Catholic missionaries made their way and found
their faithful children in Korea, whose very name
became known in Europe as the symbol of persecuWhen, in 1592-94, Taiko
tion and martyrdom.
Sama of Japan sent his soldiers to Korea, the
Jesuit Giegorio de Cespedez accompanied the
troops as chaplain to the numerous Roman
Catholics in the army, and in his spare time
instructed the Koreans also, baptizing, on his
return to Japan in 1593, some 300 Korean prisoners
Nothing, however, is known of the fate
of war.
of his converts in Korea, as in the beginning of the
17th cent, all traces of Christianity had disappeared
from the land. In 1783 Seng-hun-i, one of the
Korean literati, joined the annual embassy to
Peking and interviewed there Alexander de Govea,
the Franciscan bishop, who baptized him by the
name of Peter. On his return he was joined by
two friends, Pieki and Il-sini, who became the
pioneers of Christianity in Korea. From 1784 to
1794 they received some 4000 neophytes into the
Church, who were persecuted by the Bonzes from
1785 to 1791. An attempt made by de Remedies
In 1794
in 1791 to penetrate into Korea failed.
Father Jacohi Tsiu [alias Padre Jayme Vellozo),
a Chinese priest, succeeded in entering, and for
six years continued the apostolate, during which
time he baptized 6000 converts and thus increased
the flock from 4000 to 10,000 souls. In 1801 new
edicts were published against the 'new religion';
among the martyrs were Peter Seng-hun-i, Father
For thirty years the
Tsiu, and 300 of his flock.
Christians in Korea remained without a pastor in
spite of repeated requests both to Peking and to
Rome, owing to persecutions in China. In 1827
the mission field of Korea was entrusted to the
Soci6t6 des Missions fitrangferes of Paris, and on
9th Sept. 1831 Korea was made a vicariate with
Bruguiere as its first bishop. Fathers Chastan and
with 150 European

'

'

The bishop
his only assistants.
died in the sight of Korea, while Fathers Maubant
and Chastan reached Seoul in 1836 and 1837 respectively.
At the end of the year the newlyappointed bishop, Imbert, arrived and found the
flock reduced from 10,000 to 6000, which was increased to 9000 two years later, when the bishop
and the two priests were put to death (1839). In
1845 Bishop Ferr^ol, accompanied by Fathers
Daveluy and Kim, the first native Korean priest,
took over the field, but the latter died the death
From 1846 to
of a martyr in the following year.
1866 the Church in Korea enjoyed comparative
peace, during which numerous converts were made
both under Ferr^ol and under his successor. Bishop
Berneux— from 11,000 to 25,000. This was the
most flourishing period in the annals of the Church
in Korea, which then possessed 2 bisliops (Berneux

Maubant being
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and Daveluy) and 10 priests. In 1866 the persecution raged again, and during it the 2 bishops with
7 priests were put to death and 3 priests had to
leave the country.
In 1867 attempts were made to
reopen the mission, but failed. In 1869 Ridel was
appointed bishop, but was not able to enter Korea
until 1874, was expelled in 1877, and died in 1884.
The treaties of Korea ivith Japan, the United
States, Britain, France, and Austria again opened
the gates of the Hermit Kingdom. Bishop Blanc
found on his arrival in 1883 only 13,000 Roman
Catholics out of 25,000 in 1866, but the flock
numbered 16,590 at his death in 1890. During the
long reign of Bishop Mutel (since 1890) the missions
in Korea, which was declared an independent
kingdom in 1895, a Japanese protectorate in 1905,
and a Japanese general residency in 1910, have
enjoyed freedom. In 1897 we find 32 European
and 3 native priests with 32,217 members in 497
stations, in 1909, 46

European and 10 native

priests

with 68,016 members. At the request of Bishop
Mutel, Korea was divided in 1910 into the two
vicariates of Seoul and Taiku, and numbered, in
1913, 58 European and 17 native priests with 59
principal and 978 out-stations, and 150 churches
with 80,500 members.
II. Africa.
There is hardly a more glorious
chapter to be found in the annals of the Roman
Catholic Church than that of Africa. After the
decay of early Christianity there, except for a few
sadly cornipted remnants surviving in Kabylia,
and among the Copts and the Abyssinians, Africa
remained for many centuries a closed continent to
Christianity, though the Franciscans and Dominicans, the Trinitarians and the Order of Our Lady

—

Mercy tried their best in the 13th, 14th, and
15th centuries to alleviate the lot of Christian
captives and to instil the lessons of Christianity
into the hearts of the Muhammadans of Morocco,
Tunis, and the Barbary States. When in the 15th
cent, the Portuguese, under the leadership of Henry
the Navigator, son of King John I. of Portugal,
began their discoveries and expeditions along tlie
west coast of Africa, passed Cape Bojador (1433),
reached the Rio de Ouro (1442), and doubled Cape
Verde (1444), they unfurled the banner of the Cross.
In 1471 they crossed the equator, Diego Cam discovered the Congo (1484), Bartholomew Diaz doubled
the Cape of Good Hope (1487), while Vasco da Gama
came as far as Mozambique, Malindi, and Mombasa (1497). Pope Alexander VI. in 1494 assigned
to Spain all the lands discovered and still to be
discovered 370 miles west of Cape Verde Islands,
and to Portugal all the land to the east, with the
one obligation to further the propagation of Christianity and to support mission work in the east
and west. Dominicans and Franciscans, Augustinians and Jesuits, Capuchins and Carmelites,
supported by secular priests, vied with one another
in carrying into eft'ect the command of Christ to
teach all nations.' Bishoprics were founded on
the adjacent islands of the Dark Continent, viz.
of

'

Las Palmas in the Canary Islands, Funchal in
Madeira (1514), Sao Thiago do Cabo Verde (1532),
Sao Thom6 (1534), etc. King Emmanuel of Portugal took a special interest in the evangelization
of the Congo, and from 1505 to 1512 sent annually
some missionaries of different religious orders
(Dominicans, Franciscans, and Augustinians), who,
supported by the native King Alphonsus, made
good progress. The bishop of St. Tliomas (Gulf of
Guinea), to whose jurisdiction the Congo belonged,
adopted the title of bishop of the Congo, transferred
his see to San Salvador, and erected a chapter consisting of 28 canons.
As the missionaries already
engaged in the Congo did not suffice for the growing demands, St. Ignatius, at the request of the
king of Portugal, sent some Jesuits among them

—

Roman

Fathers

Catholic)

Vaz, Ribera, Diaz, Soveral, Noguera,
who founded a college at San SalvaFrom 1554 to 1592, 8 bishops occupied the see
dor.
of San Salvador, and, when in 1592 the bishopric
of Angola was united with that of the Congo, the
see of San Salvador was transferred to St. Paul
de Loanda.
With the growth and expansion
of Portuguese power in the E. and W. Indies,
however, Portugal neglected to supply the Congo
with a sufficient number of missionaries, so that
in 1587 we find only 12 priests for tliousands
of Christian villages.
King Alvaro II. therefore
applied to Rome for help in 1608 ; but it was only
in 1640 that 6 Italian Capuchins under Francis of
Pamplona were sent, and these were strengthened
between 1648 and 1683 by Italians and Portuguese,
such as Dionysius Mareschi, Bona venture Carriglio,
Joseph of Antiquera, Jerome of Puebla, Francis of
Monteleone, and Anthony Zuchelli, as well as by
Carmelites who arrived in the Congo in 1659. It
seems that these earlier missionaries extended their
work as far as Stanley Pool and to the valley of
the Kassai. Carmelites, Franciscans, Jesuits, and
secular priests also started missionary work in
Senegambia, Sierra Leone, the Gold Coast, Benin,
Angola, and Upper and Lower Guinea. Among
these pioneers we may mention the Jesuits Barreiva (t 1612), Fernandez, Barros, Almeida, Netto,
and Alvarez, and the Capuchins Bemardine Renard
and Angelus of Valencia. On the east coast missionary work was commenced soon after its discovery in Mozambique by the Jesuits Sylveira
(martyred 11th Aug. 1561), Aeosta, and Fernandez at Sofala by the Dominicans (1586) John
dos Santos, John de Pietate, and Nicholas de
Bosario in Madagascar by the Lazarists ( 1648)
Nacquart de Champmartin, Gondren, and Bourdaise (1657). In Egypt the Franciscans continued
their work among the Copts, and the Jesuits
among the Ethiopians (Bermudez, John Nuiiez,
Andrew Oviedo, Melchior Carneiro, etc. ).
The various wars waged between the Dutch and
the Portuguese, the slave-trade which was encouraged by the Christian European Powers, the
civil feuds among the natives, the more promising
colonies in the east and in the west, and the decrease of Portuguese power in Africa soon made
the Portuguese forget their solemn obligation, and,
instead of furthering the welfare of Christian civilization, they only became a standing obstacle to
the work of evangelization, since they would not
allow any missionaries but Portuguese in their
colonies. Unable or, rather, unwilling
to support
the missionary work, the flourishing churches on
the west and east coasts of Africa became weaker
and weaker, and social, political, and religious
disturbances, such as the sectarian policy of
Pombal, the anti-Roman Catholic attitude of
Holland and England, and, finally, the French
Revolution, brought every missionary enterprise
According to Louvet
in Africa to a standstill.
{Les Missions catholiquss au x/X**™^ siicle), the
total number of Roman Catholics of continental
Africa at the beginning of the 19th cent., including
Uniate Copts and Abyssinians, amounted to 47,000.
With the formation of the Society for the Propagation of the F'aith in 1822 we perceive the first
signs of a change for the better. The conquest of
Algiers by France in 1830, which broke down the
ramparts of Muhammadan fanaticism, and the reopening of the missions among the Copts in Egypt
and their kindred in Abyssinia by de Jacobis in
1839 were the preludes to the Christian awakening
of the Dark Continent. The son of a Jewish Rabbi
was destined to take up anew the Roman Catholic
missions in Africa and to inaugurate the magnificent apostolic movement, for Libermann became
the founder of the Missionary Society of the Holy

Gomez,

etc.

—

—
;

;

—

—
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Heart of Mary and the Holy Ghost, usually called
the Congregation of the Holy Ghost, whose members
(since 1843) have devoted themselves to the evangelization of the Negroes in Senegambia and Gabun
(1844) Sierra Leone (1864), the Portuguese Congo
(1873), French Guinea (1878), Cinibebasia (187U),
Kunene(1882), Loango(lSS3), Lower Nigeria (1880),

Ubanghi (1887), Zanzibar (1863), Bagamoyo (1891),
N. Madagascar, etc. When Mgr. Marion de Bresillao returned from the depth of India to France
in 1858, his feelings were drawn to the Dark Continent, and he founded the African Missionary
Society of Lyons, whose fields principally lie in
the districts known as the White Man's Grave
—Dahomey (1861), Benin (1868), Gold Coast (1881),
Ivory Coast (1895), Liberia (1906), E. and W.
Nigeria, Korhogo (1912), and the Nile Delta. Ten
'

years later another missionary society came into
existence, viz. the Missionaries of Our Lady of
Africa, or the White Fathers, whose field of action
extended rapidly from Algeria to Kabylia, from
Tunis to the Sahara and the Sudan, till the bold
hand of its founder. Cardinal Lavigerie, came to
drive it, in spite of all obstacles, riglit to the heart
of the African continent. To-day they have charge
of 11 missionary districts Kabylia, Gardaia, W.

—

Sudan, Nyasa, Bangweolo, Upper Congo, Tanganyika, Unjanjembe, S. and N. Nyanza, and
Kivu, with 187,129 members, 196,000 catechumens,
138 principal stations, 502 priests, 52 brothers, 244
2289 cateohists, 85 native sisters, 2 native
priests, 30 students in minor orders, 378 aspirants,
1974 schools with 79,521 pupils, and 341 charitable

sisters,

institutions.

Besides these three African Missionary Societies

par excellence, work is also carried on by the orders
which in days gone by laboured as pioneers in
Africa, such as the Franciscans (Egypt, Tripoli,
Morocco), the Capuchins (Erythrea, Galla, Somaliland, Seychelles), the Trinitarians (Benadir),
the Lazarists (Aljyssinia, S. Madagascar), the
Jesuits (C. Madagascar, Kwango, Zambesi), and
the Missionary Seminary of Verona (C. Africa), the
Benedictines of St. Ottilien (Dar-es-Salam, Lindi),
the Trappists (Natal, Congo), the Belgian, English,
and German missionary societies of Scheut (Congo
Free State), of Mill Hill (Upper NUe), of Steyl
(Togo), the Oblates of Mary Immaculate (Natal,

Transvaal, Orange, Kimberley, Lower Cimbebasia,
Basuto), etc.
The missionaries, if they do not precede the
explorers or conquerors, accompany them nowhere
are they wanting. From the valleys of the Atlas
to the highland plains of Abyssinia, from the Sudan
to the Cape, on the great rivers and lakes, in the
desert plains and in the e<juatorial forests, in the
heart of the continent and
the islands, the Cross
of Calvary is found to-day set up as the sign of redemption. Where the missionaries have been able
to labour they have laboured, and where they
could only die they have died. According to the
Katholische Missionen, Oct. 1912, Africa, as far as
it is a missionary country, consists of 6 dioceses,
44 vicariates, and 28 prefectures apostolic, 1 prelature nullius, and 7 independent missions, with
1,100,000 native members and some 600,000 catechumens. When we add the dioceses of Africa
and her islands which are not under the jurisdiction of the Propaganda, and, therefore, do not fall
under the heading of the African mission field
strictly speaking, we find the total number of
Roman Catholics amounting to 3,742,000 insignificant when compared with the number of inhabitants, which is said to amount to 165,000,000 or
180,000,000 or even 200,000,000 souls.
;

m

—

III.
N. AND S. America.— When, in 1492,
Columbus landed on the island of San Salvador,
he found a brown-skinned people whose physical
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appearance confirmed him in his opinion that he
had at last reached India, and he called the inhabitants, therefore,

'

Indios,' or

'

Indians.'

Subse-

quent navigators and explorers found that the
same race was spread over the whole continent
from the Arctic shores to Cape Horn, and that the
people were more or less everywhere alike in their
main physical characteristics, whence they extended the name Indians to these aborigines in
both S. and N. America with the exception of the
Eskimos in the extreme north. Much has been
written about the atrocities and cruelties of the
white invaders
Spanish, French, Portuguese,
Dutch, and English committed against the Red
'

—

'

—

Men, the original inhabitants and owners of the
soil.
The Roman Catholic Church, from the veryoutset of the political conquest of S., C, and N.
America, has acted as the protectress of the downtrodden Indians, and her missionaries Franciscans, Dominicans, Jesuits, and Hieronymites such
as Las Casas, Montesino, Nobrega, and Anchieta
have taken up their cause of liberty and religion.

—

Lopez de Vega, one of the greatest Spanish poets,
unfolds the whole aim and purpose ot the Spanish
conquerors in S. America in two lines :
'

Al rey infinitas tierraa
Dios infinitas almas,'

Ta

to extend the boundaries of the Spanish
empire over the vast territories of the new world
and thereby to gain an infinite number of souls to
God.' Religion was her great end and aim, her
i.e.

'

all-pervading motive. The soothing influence of the
Roman Catholic missionaries in S. America is still
to be seen in the splendid churches and colleges
and the thousands and millions of devoted converts ;
and, as long as Spain remained faithful to her
solemn obligations, she was successful and prosperous. The destruction of the Indian missions,
in which the Roman Catholic missionaries had
worked for two hundred years, was due to the antiRoman Catholic policy and legislation of Spain
and Portugal the revival is to be ascribed to the
;

Leo XIII., and Pius X., who
with the rulers of the different
States and republics through their apostolic deleTo describe the Roman Catholic missionary
gates.
efibrts of Pius IX.,
worked in harmony

work among the Indians in S. and C. America
would mean to write the history of the Roman
Catholic Church in the colonial period of these
countries from 1520 to 1820. It may suffice to
note the work of the Franciscans and the Jesuits
during this period.
Franciscan missionaries accompanied Columbus
in 1493, and they were followed by others to the
Antilles in 1500, to Mexico or Nova Hispania
(Peter of Ghent, Martin of Valencia, Molina,
Ribeira, the famous Zummaraga [1548], the first
archbishop of Mexico, and Martin of Coruiia), to
Yucatan (Didacus of Landa [1579]), Guatemala
and Honduras (Peter of Betancour and Maldonado),
Nicaragua and Costa Rica. In S. America the
Franciscans had missions in Colombia and Venezuela (John a S. Philiberto [1527], Louis Zapata,
and Ferdinand Larrea) with some 200,000 baptized
Indians, in Peru (Mark of Nizza and Jodokus
Ryke), in Ecuador and Ucayali (Philip Luyando,
Dominic Garcia, and Francis Alvarez [1686]). At
the request of the king of Spain, Franciscans went
to Chile (1553) (Martin of Robleda and Angelus
of Espineira (1778]), to Bolivia (Andrea Herrero
[1838]

and Antonio Comajuncosa

[1814]),

and into

the Pampas of Argentine and to Tucuman (Francis
Solanus [1610]). In 1538 they landed in S. Brazil
(Bernard Armenta, John de los Barrios [1547],
Bernardine of Cardenas, and Louis Bolaiios [1629]).
Between 1565 and 1572 Jesuit missionaries went
to Florida, Mexico, and Peru, and, under Claudius
Acquaviva (1581-1615), the second successor of St.
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Ignatius, to Chile and Paraguay, and later on to
Maranhao. Names such as Nunez, Correa, Nobrega, and Anchieta have become household words
among the Indians in S. America, while the name
of Azevedo, who, with 39 of his fellow-missionaries,

martyrdom in Brazil (1570), stands for
loyalty to duty. At the time of the suppression
of the Society of Jesus the Jesuits were represented
in Brazil by 445, in Maranhao by 146, in Paraguay
by 564, in Mexico and California by 572, and in
New Grenada, Chile, Peru, and Ecuador by 192,
242, 526, and 209 members respectively.
Equally famous among the defenders of the
Indians are the Dominicans Las Casas, Louis
Bertrand, Antonio Montesino, Dominions de
Betanzos, Dominicus Ortiz, the Augustinian Francis John de Medina, etc.
With the suppression of
the religious orders and the downfall of the Spanish
supremacy in S. and C. America came also the
destruction of the flourishing missions.
The
Christian Indians and Negroes were allowed to
drift, nay, were often driven back into paganism,
were slaughtered by their cruel white taslcmasters,
their plantations were destroyed or ruined, their
schools and churches were reduced to ashes, and
the missionary work which had been accomplished
among them by the self-sacrificing heroes of Christian charity during two hundred years with the
greatest outlay of money and valuable lives was
destroyed. The political upheaval and the masonic
influence in the beginning of the 19th cent., with
the subsequent scarcity of priests in the S. American
Bepublics, scarcely allowed the missionaries to
resume their work among the remaining Indians
and Negroes. In recent years the Propaganda
has once more appealed to willing workers among
the various religious orders and missionary societies
for help to establish missionary work among the
Indians yet it remains a difficult task to obtain
a precise record of their work, since most of them
are at the same time engaged among the numerous European colonists in the S. American Repiiblics.
In the following we give only the names
of the vicariates, prefectures, and missions in the
various States, the dates of their erection, and the
missionaries engaged.
suffered

.

;

Colombia: V. Goajira (Capuchins), 1905 V. Caaanare (Aug^stinians), 1893 ; V. Llanos de S. Martin (Society ol Mary),
1903 P. Caqueti (Capuchins), 1904 P. Chooo (Immaculate
Heart of Mary), 1908.
Guiana V. Demerara (Brit. Guiana) (Jesuits), 1837 V. Surinam (Dutch Guiana) (Redemptorists), 1825 (1852) Cayenne
(French Guiana) (Congregation of the Holy Ghost), 1643 (?).
Ecuador V. CanSlos y Micas (Dominicans), 1893 V. Mendez y Gualaquiza (Salesians), 1893
V. Nape (Jesuits),
;

;

;

:

;

;

:

;

;

Zamora (Franciscans), 1893.
Peru
P. Amazonas (S. Leon) (Augustiniang), 1900
P.
Ucayali (Franciscans), 1900 P. Urubamba (Dominicans),
1900 M. Putumayo (Franciscans), 1912.
1893

;

V.

;

:

;

;

Brazil : Prel. Santarem (Franciscans), 1903 ; M. Rio Branco
(Benedictines), 1907 ; Prel. Araguaya, 1911 ; P. Rio Negro,
1910 P. Solim6es (Capuchins), 1910 ; P. Tetti (Congregation
of the Holy Ghost), 1910.
Argentine-Paraeruay : V. Patagonia N. (Salesians), 1884 P.
Patagonia S. (Salesians), 1883 ; Gran Chaco and Pampas
(Franciscans).
Chile ; V. Autofagasta (secular priests), 1895 ; V. Tarapaca
(secular priests), 1894 ; P. Arauoania (Capuchins), 1901.
Mexico : V. Cahtorriia, 1874.
Central America : V. British Honduras (Jesuits), 1888 (1893).
Antilles : V. Curai^o, 1842 ; V. Jamaica (Jesuits), 1837.
Krose (op. cit.) reckons the number of the uncivilized Indians
in America at 1,500,000 or 1,760,000, i.e., Brazil, 600,000 ; Paraguay, 100,000 ; Argentine, 30,000 ; Chile, 50,000 ; Peru, 350,000 ;
Bolivia, 250,000; Ecuador, 200,000; Colombia, 160,000; Venezuela, 60,000. To these must be added some 200,000 or 250,000
Coolies, Negroes, and Chinese.
In these missions European
colonists live side by side with the Indians, etc. According to
Krose, some 401,000 are Roman Catholics, and, allowing some
150,000 as being Europeans, there remains a Roman Catholic
Indian and Negro population of 260,000 souls. In the whole
mission Held there were 476 priests, 230 brothers, 435 sisters,
418 stations, and 340 churches. In C. America and the W.
Indies there are still 600,000 or 600,000 pagans, among whom
Jesuits, Dominicans, Redemptorists, and Lazarists are at
work, some 180 missionaries among 830,000 native Roman
;

;

Roman

CathoUc)

The United States of America are composed
former British, Spanish, and French colonies,
and their population— 91,972,266 (Census of 1910)—
consists of a small remnant of the original American Indians (270,000, according to some, 330,000
or 444,000, according to other writers), of imported
Negro slaves and their descendants (9,827,763), of
yellow or Asiatic immigrants (146,S63), and of
white or European settlers and their descendants.
In the former Spanish (Florida, Texas,
New Mexico) and French (Louisiana) colonies the
Roman Catholic missionaries have worked for the
conversion and Christian civilization of the Indians
from the beginning of the colonial epoch. Dominicans entered Florida in 1560, and they were supof

ported in 1568 by the arrival of 12 Franciscans, 5
secular priests, and 8 Jesuits,

may mention
and de

Soils.

among whom we

Fathers Martinez, Segura, de Quiros,
In Texas and New Mexico Spanish

—

Franciscans Marcos of Nizza, John of Padilla,
and Louis of Escalon had commenced in 1539,
but made little progress. In Arizona Francis of
Porras (1683) and in California Juniper Serra (1784)
commenced missionary work among the Indians,
and along the Mississippi we find Father Marquette.
The conquest of N. America by the white immigrants drove the Indians further and further, and
'spoliation, outrage, and murder' were the orders
for almost one hundred years.
According to H.
G. Ganss (' The Indian Mission Problem, Past and

—

Present,' in The Catholic
1904]), there

remain

in

Mind, no. 13 [New York,
the United States some

270,000 Indians, of whom 100,000 are Roman
Catholics, 40,000 Protestants (74,000?), 110,000
'follow the old ways,' and 20,000 have no Church
affiliation. A.ccoxd\n^to&tTe\t(AtlasHierarchicus,
1914), there are in the United States 440,931
Indians, of whom 64,741 (67,255) are Roman Catholics.
These are scattered in 33 dioceses, possess
306 churches, and are attended by 163 priests
(Benedictines, Franciscans, Jesuits, etc.) and 391
sisters
100 schools are attended by 7359 children.
Famous among the Indian missionaries in the 19th
cent, are Father de Smet and Bishop Marty.
The Negro population in the United States (oneninth of the whole population), descendants of the
slaves who for two hundred and fifty years had
been imported into America, have for the last
fifty years been emancipated, but are still treated
as outcasts. Owing to hostile legislation, the
Roman Catholic Church had for many decades a
poor chance of alleviating the miserable conditions
of the Negroes, since baptism was considered inconsistent -with the state of slavery. After the
emancipation of the Negroes (1863) and the second
;

Plenary CouncU of Baltimore (1866), Archbishop
Spalding raised his voice for their conversion. The
same course was pursued at the third council (1884)
by Archbishop (Cardinal) Gibbons, who established
a commission for Roman Catholic missionary work
among the Negroes and the Catholic Board for
Mission Work among the Colored People.' It is
difficult to obtain the exact number of Negroes
'

professing the Roman Catholic religion in the
United States, since some live in coloured parishes
while others are mingled with the white population, and of the latter a report is hardly ever made.
The Catholic Encycloprndia (xii. [1911] 629) gives
the number as amounting to 200,000 or 225,000,
while, according to the Atlas Hierarchicus, there
are only 103,436 scattered in 33 dioceses, with 109
churches, 162 priests (Josephites, Missionary Society
of Lyons, Congregation of the Holy Ghost, and
Mission of Steyl), and 173 schools with 14,181
pupils.

The

'

Catholic Board for Mission

Work among

the Colored

People,' in its semi-annual publication. Our Colored Missions,
1912, gives the following statistics : churches, 72 ; priests work'
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Ing exclueively for Ne(,'roe8, 99 Bchoola, 126 with 11,270 pupils
Roman Catholics,
charitaiile institutionB, 27 with 2520 inmateH
260,000. Two relit;iow8 orders of priests devote themselves
exclusively to coloured niissiotis, namely the Josephite Fathers
and the Fathers of the African Missions (Lyons). Besides these
two there are eight other orders of men in the fleld the Jesuits,
Franciscans, Dominicans, Marists, Lazarists, Fathers of the
Holy Ghost, Fathers of the Divine Word, and the Capuchins
(see also Our Herjro MiBsiorw, by the Fathers of the Divine
Word, Techny, lU., U.S.A., 1914).
;

;

;

:

In Canada the descendants of the aborigines are
divided into four families (1) the Huron Iroquois,
(2) the Innuits or Eskimos, (3) the D6n6s, (4) the
Algonquius. In 1905 their total number amounted
to 107,637, of whom 85,553 lived inside, the others
outside the reservations. In the earliest days of
the French colonial period Franciscans in 1615,
Jesuits in 1625, and Sulpicians in 1657 devoted
themselves to the conversion of the Algonquins
some 100,000 souls.
and the Huron Iroquois
Famous among these missionaries are d'Olbeau,
Le Caron, Viel, Sagard (Franciscans), Brdbeuf,
Lallemant, Lejeune, Garnier, Chabanel, Daniel,
Jogues, Jolliet, and Marquette (Jesuits). In 1659
the ecclesiastical hierarchy was established in
Canada, and the Church entered from the
missionary to the colonial period among the
:

—

immigrants.
Of the 107,637 Indians to-day 35,060 are Roman
Catholics
the remainder, with the exception of
10,906 who are still pagans, belong to various
Protestant denominations, who are scattered in 33
dioceses.
The Roman Catholics are attended by
some 160 priests in over 110 stations, with 104
schools, and 200 sisters.
IV. Oceania. The southern realm of islands
which stud the Pacific Ocean has been named
Oceania, and for convenience of reference has been
;

—

divided into four districts,

Roman

(Christian,
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Archipelago was handed over to Spanish Augustinians in 1786,

and the latter were replaced by

German Capuchins

in 1907.

Several attempts were made by the Jesuits on
the Philippines to open a mission in the Caroline
Islands in 1700, 1708, 1709, and 1721, but all of
them faUed, till Father Cantova succeeded in 1731.
Owing to the serious loss of lives, however, the
Jesuits abandoned the field, and it was only in
1886 that twelve Spanish Capuchins were able to
resume missionary work once more in the Carolines
they remained in charge till 1904. In 1911
the German Marianne and the Carolines were
united into one vicariate-apostolic with Walleser
as its first bishop, while the United States posses;

Guam was made an independent vicariate
charge of Spanish Capuchins. The vicariate of

sion of
in

Guam

numbered, in 1913, 12,000 Roman Catholics,
and that of Marianne-Caroline had 5395 in 1914.
With the exception of these two island gioups,
the beginning and development of Roman Catholic
missionary enterprise in the Pacific belong to the
19th and 20th centuries. It was on 7th July 1827
that Alexis Bachelot, accompanied by Abraham
Armand, Patrick Short, and Robert Walsh of the
Picpus Society, landed in Honolulu (Hawaii) to
resume the apostolate in Oceania, the whole of
which was placed under the ecclesiastical jurisdiction of Solages, then prefect-apostolic of Mauritius
Three years later the vicariate of Oceania
(1830).
was established, and in quick succession the
Roman Catholic missions were extended to the
various island groups and entrusted to the two
pioneer missionary societies in the Pacific, viz. the
Missionaries of the Sacred Heart (Picpus) and the
Society of Mary (Marists). From 1827 to 1845,
under Cardinal Prefect Capellari of the Propa-

ganda and under

Islands).

his pontificate as Gregory xvi.,
Society of Picpus sent its missionaries to
Hawaii (1827), the Gambler Islands (1834), the
Marquesas (1838), and Tahiti (1841), while the
Marists went to Wallis, Tonga, New Zealand

comprising all the smaller islands between
Hawaii in the north and Easter Island in the

(1837),

New

Samoa

(1845).

Australia with Tasmania.

Melanesia (New Guinea,
pelago,
Islands,

Micronesia

Solomon

New

New

Pomerania, Bismarck ArchiIslands, New Hebrides,
Loyalty

Zealand).
Caroline,

(Marianne,

Marshall,

and

Gilbert

Polynesia,
east.

Discovered in the 16th and 17th centuries by
Spanish and Portuguese admirals, such as Balboa,
Magellan, Mendana, Quiros, and de Torres, who
were followed by Dutch, French, English, and

German explorers

—

Roggewein and Tasman, La P6rouse and d'Urville, Cook and von Hurabold they
remained more or less in obscurity till the beginning of the 18th and even the 19th century. That
Roman Catholic missionaries set their foot on the
islands soon after their discovery, although only

—

occasionally, is certain.
Padre "Pigafetta accompanied Magellan to the Ladrone Islands in 1521,
another priest landed on the Marquesas in 1595,
two Spanish missionaries visited Tahiti in 1774,
and Abb6 de Quelen converted a few natives in
the Hawaiian group in 1819. As Spanish and
Portuguese supremacy declined, the discoveries
tvere of little consequence to Christianity, and,
jwing to the political and religious revolution in
Europe, the suppression of religious orders, and
the scarcity of missionary vocations and pecuniary
support, the Roman Catholic missions were to
a large extent neglected in the Pacific.
The

Marianne and Caroline groups were the only ones
where progress was made. The former was visited
by the Jesuit Diego de San Vittore, who landed
with four other Jesuits on Guam in 1668, and these
were followed by five more in 1670 but nearly all
the Spanish missionaries were killed in 1670, 1672,
and 1684.
From 1700 to 1766 the Marianne
missions were entrusted to German Jesuits, who
in 1731 extended their work to the Carolines.
After the suppression of the Jesuits the Marianne
;

the

(1843), Fiji (1844), and
Gregory XVI. divided Oceania into
two distinct vicariates: Eastern (1833^4) and
Western Oceania (1836-48), from which Central
Oceania was separated in 1842.
These three

Caledonia

vicariates form, so to speak, the roots of the
ecclesiastical jurisdictions in the Pacific.
From
the Eastern vicariate were separated those of
Hawaii, Marquesas, and Tahiti (1844 and 1848),
and from the Central those of New Caledonia
(1847), Samoa (1851), and Fiji (1863 [1887]), while
W. Oceania was divided into the vicariates of
Melanesia (1844-89) and Micronesia (1844-97).

separated New Guinea and
Pomerania (1889), and from Micronesia the
Gilbert (1897) and the Carolines (1886). Some of the
groups were again divided and subdivided, such as
New Guinea and New Pomerania, from which
were separated the Solomon (1897-98) and the
Marshall Islands (1905).
The Marianne group
depended upon the diocese of Cebu (Philippines)
till it was made an independent vicariate.
Tlie
divisions demanded new helpers in the ever-expanding field, and during the colonial period of Oceania
(1882-1903) three other missionary societies were
to the Capuchins were entrusted
a.sked to help
the Caroline (1886 and 1904) and the Marianne
Islands (1907), to the Picpus Society the Cook
or Hervey Archipelago and Kaiser Wilhelmsland

From Melanesia were

New

:

to the Society of the Divine Word
Kaiser Willielmsland E. (1896), to the
Marists the New Hebrides (1887) and tlie Solomon
Islands (1898), and, finally, to the Congregation
of the Sacred Heart (Issoudun) New Pomerania
(1882), New Guinea, British and Dutch (1884
and 1903), the Gilbert (1888) and the Ellice

W.

(1913),

(Steyl)
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Islands (1897), and, lastly, the Marshall Islands
(1899).

Where eighty years ago

—

there were with the
exception of the Marianne group scarcely any
Koman Catholics, and no priest or bishop, we lind
to-day an established hierarchy, with 14 bishoprics,
4 pretectures-apostolic, and 1 mission with 131,000
native and 63,U00 European members, 427 priests
(8 native priests), 227 brothers, 418 sisters, 1000
stations, 990 churches and chapels, and 700 schools
with 30,000 pupils. The population of Oceania

—

proper (without Australia and Tasmania) amounts
to 2,650,000 or (without New Zealand, no longer a
missionary country) 2,000,000, or, according to
others, 1,340,000 souls.
The Roman Catholic
population is, therefore, comparatively small, and
the work, especially in New Guinea, the Solomon
group, and other islands, is little advanced. But,
bearing in mind the social, moral, religious,
political, ethnological, and linguistic problems of
the various groups and their natives, the unhealthy
climate, in many cases absolutely unsuitable for
Europeans, the variety of dialects even among the
inhabitants of the same islands, and, lastly, the

^.—SUMMARY OF

R.C.

the Gilbert and Castanii of the Cook Islands, and,
lastly. Brother Eugene Eyraud, the lay apostle ol
Easter Island.
As space does not allow of a detailed history of
the interesting work of Koman Catholic missionary enterprise in the Pacific, we give on p. 726
a table of statistics which will tell the story of
the heroic work which the missionaries have
achieved within the years 1830-1913 under very
trying circumstances of persecution, hunger,
poverty, and death.
In the following table of statistics we give the
summary of missionary work during the 19th cent,
and the results of previous centuries since the

These

Reformation.
Krose (op. cit.

—

Literature. H. Hahn, Gesch. der kathol. Missiontn seit
Jesus Christus bis auf die neueste Zeit, 5 vols., Cologne, 185765 F. Schwager, Die kathol. Heidemtiissiwi der Gegenuurt,
Steyl, 1907-09
L. E. Louvet, Lf;s Missions cathoUnues au
xixmc siicle'^, Paris, 1898 J. B. Piolet, Leg Missimis ca(hoU([uel
fran^aises au xixme sitcle, ou La France au dehors, 6 vole.,
do. 1901-02; P. M. Baumgarten, lias Wirken der kathol.
Kirche au/ dem Erdenrund, 3 vols., Munich, 1901-03; A.
Huonder, Die Mission auf der Kanzel uiid im Verein, 8 vols.,
Freiburg, 1912-14 R. Streit, Missionsprediglen, do. 1913-14
:

;

;

;

;
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2,930
291
1,357
285

11,996
531
3,668
1,089

25,157
647
3,702
1,008

17,837

4,863

17,284

30,414
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653

497

3,418

3,392

928

862

604,074
20,634
193,813
72,367

22,736

17,834

790,878

13,083

B.-RESULTS OF FORM ER CENTURIES

J.

Asia
Africa

.

.

B

21,988,000

26,000

AB.udB

30,309,963

463,000

Total
Totals

10,000
16,000

6,700,000
1,038,000
14,250,000

.

America

some of the European Powers
that have divided the islands among themselves
towards every Christian enterprise, and the fierce
opposition displayed against the Roman Catholic
missionaries from 1830 to 1880, the Roman Catholic
Church has made slow but sure progress. She has
become a Christianizing and civilizing factor in
the Pacific, and as such she is now acknowledged
by the various European governments and their
representatives, by explorers and tourists, and by
missionaries of every denomination, whatever their
attitude towards the tenets of the Roman Catholic
hostile attitude of

Church may

be.

Famous among the Roman Catholic

missionaries

in the Pacific are the two pioneer missionaries
(later bishops), Bataillon (1843-77) of C. Oceania,
Caledonia,
the founder of the missions in
Fiji, Samoa, and Rotuma, and his fellow- worker,
Pompallier of W. Oceania, Bishop Epalle, who
was murdered in 1845, Bishop Rouchouze of E.

New

Oceania, etc. Nor must we forget Father Chanel,
the proto-martyr of the Pacific and the apostle of
Futuna (1841), Father Damian Deveuster, the
leper apostle of Molokai, or Fathers Bontemps of

H. Fischer, Jem letzter Wille, Steyl, 1906, Eng. tr. Our Lord's
Last Will and Testament, London, 1910 P. iVIanna, Operarii
autem pauci, Milan, 1909, Eng. tr., J. Glinchey, 2'Ae Workers
are Few, Boston, 1911; K. Streit, Atla^ Hierarchicus, Faderborn, 1913 H. A. Krose, Kathol. Missionsstatistik, Freiburg,
1908, Eirchl. Uandhuch, vols, i.-iv., do. 1907-13 J. Schmidlin,
Die kathol. Missionen in den deutsch. Schutzgebieten, Miinster,
,

;

;

;

1913, Zeitschr. fiir Missionswissenschaft, vols, i.-iv., do. 191114 ; F. Schwager, Die brenn^ndste Missionsfrage der Gegenwart : Die Lage der kathol. Missionen in Asien, Steyl,

A. Huonder, Der einheimische Klerus in den HeidenIdndern, Freiburg, 1909; M. Spitz, 'The Native Clergy in
Heathen Lands,' in Illustrated Catholic Missions, 190910 ; A. Launay, Hist, g^n^rale de la sociUi des missions
Hrang^res, 3 vols., Paris, 1894 A. Brou, Les J^suites ^nissionnaires au xixme si^cle, BruLsaels, 1903; M. Spitz, 'Franciscans
and Foreign Missions,' in Illustr. Cath. Miss., 1911; Les
Die kathol.
Mission.s catholiques, 47 vols., Lyons, 1S68-1915
Missionen, Freiburg, 1873 fE. ; The Illustrated Catholic Missions,
London, 1886 ff. The Missions Overseas (Annual Review), do.,
1907 ff. R. Streit, Fiihrer durch die deutsche kathol. Missimis.
literatur, Freiburg, 1911
art. Missions,' in CE.
1914

;

;

;

;

;

*

;

M. Spitz.
Protestant).— I. INTRODUCTION. The missions of the Reformed Churches
of Christendom seem at first sight to be discontinuous from those of the mediaeval Church and
from the post-Reformation missions of the Roman
While the Roman Church carried on
Church.
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extensive missions from the 16th to the 18th cent.,
the Reformed Churches during the same period
Indeed, their
were doing practically notliing.
divines, when they touched the subject of the
Christian obligation to evangelize the world, were
mainly occupied in elaborating arguments to show
that the command of Christ to do this had lapsed
The causes of this inaction are comin their day.
plex.

After the great crisis of the Keformation the
Protestant countries of Europe had not only to
adapt their religious life to new conditions, but
also to maintain their political existence against
powerful hostile combinations. Meanwhile it was
to Spain and Portugal, the great representatives of
the old creed, that the discovery of America and
of the Cape route to India had fallen.
To them,
accordingly, the pope had committed authority
over the newly-found regions of America and
Africa as well as the E. Indies, and this dominion
they were able, to a considerable extent, to make
effective.
The revival of the Roman Church which
followed the Reformation naturally threw much
of its best force into these national undertakings,
sanctioned by
holy Church.' With the armies
and administrators of Spain and Portugal went
the priests and friars, whose task it was to
bring these new territories into the Roman
obedience.
With the 17th cent, began the colonial expansion of England, which resulted in the Christianization of N. America, not by the labour of
missionaries, but by the migration of Christian
peoples.
little later the Netherlands, freed from
the rule of Spain, began to take over the dominions
of Portugal in the East, and eventually founded a
great empire in the Malay Archipelago they also
colonized the extremity of S. Africa and thereby
founded a white nation in yet another temperate
clime.
To the Dutch also largely belongs the
'

A

;

credit of opening commercial relations with China
and Japan. Meanwhile, in the course of the 18th
cent., the great Indian empire of Britain came into
existence, and, following on this, relations with

the Further East developed during the 19th century.
The same period saw the penetration of Africa from
south, east, and west, and its partition between
Western Powers, among whom Britain and,
latterly, Germany represented the Reformed faiths.
It was through these political developments that
the missionary sphere of the Protestant nations
was opened up, so that, when their religious life
was effectually revived towards the close of the
18th cent., the missionary call of an open world
for which they were specially responsible came to

Reformed Christendom with

irresistible force.
Ave have indicated the main features of the
expansion of Protestant nations, we have indicated
also the main lines of their missionary development as compared with that of the primitive and

When

the medifeval Church.
conscious in principle of

At

Christianity was
universal destiny, but
a limited world-outlook
first

its

was practically confined by
and the lack of communication between East and
West. In the Middle Ages the Church on the
one side was straitened by Islam, and on the other
was grappling with the unfinished task of absorbing and training the barbarian nations of Europe.
In both these periods the evangelist and the evangelized were, on the whole, of similar races and
of cultures not radically different.
In the modern
period the world-outlook has become complete and

.

practical, while, with the facility of intercourse,
the immensely greater progress in arts and sciences
since the 15th cent, by the Christianized nations
has made the intellectual and social difference
between the Christian and the non-Christian far
greater than at any earlier time.
This is at

once the advantage and the impediment of modern
missions as compared with ancient.
Modern missions generally are continuous with
the primitive expansion of Cfhristianity, and in the
case of Protestant missions in particular we must
go back to the primitive records of the faith and
to its early history in order to estimate their work.
But in so doing we are at once struck by certain
outstanding contrasts connected with the historical
situation.
Since in primitive times the missionary and his hearers belonged broadly to the same
level of culture and to the same sphere of thought
and language, and were members of the same or
similar communities, the whole range of problems
connoted by the terms home base and foreign
field was for them non-existent, and the economic
problem of modern missions was present only in
germ, or even in an inverted form, financial help
being sent by the daughter Churches to the mother.
Not unconnected mth this feature of early conditions is another fact.
The propagation of the faith
was the work of the Church in each place, whether
through its officers or through its ordinary members,
for the Church itself was the evangelizing body.
Hence in the early records of expansion the professional missionary, as distinguished from the
ordinary minister or layman, is conspicuous by his
absence. There were great leaders in the work of
evangelization among the bishops and others, but
for associations distinct from the Church, set apart
Finally, the
for evangelism, there was no place.
political relation of the missionary to his hearers
was either simply that of a feUow-subject of the
same great empire or that of a stranger from a
land of no very different conditions.
Following on the adoption of Christianity as the
religion of the Roman State, the irruption of the
barbarians, and the rise of monasticism, these conditions were modified.
The missionary trained and
set apart for the work appears on the scene, more
often as a member of an order than as an isolated
evangelist.
The conversion and control of virile
and turbulent barbarians seemed to demand a
sterner discipline than the Church alone could
repeatedly the arm of the State was
exercise
vigorously used, and orders came into existence
that were half-monk, half-warrior, such as the
Knights of St. John and the Order of Teutonic
Knights. The Christianization of the West was
largely accomplished through monastic and military
agencies, though the individual missionary was
not absent. In Asia the wide-spread missionary
work of the Nestorians had little of the political
element, but it went down before the great onrush
of Asiatic migrations either under the military
impact of Islam or under the unified forces of
Buddhism. On both sides of the world the faith
spread or receded amid the reciprocal contact and
strife of nations whose land-frontiers were contiguous.
The more stringent organization of missionary work and the training of the worker had
made progress, but the political factor had de'

'

'

'

;

—

teriorated its texture.
The doctrine of the Reformation insisted on the
liberty of the individual conscience and the freedom
of individual access to God, together with the
absolute sovereignty of His grace in the work of
salvation.
The result of this in principle, although
slowly realized in practice, was the elimination of
the political factor from the spiritual activity of
the Church, more especially in missionary work.
The missions of the counter-Reformation were
still closely linked with political conquest and administration, but so also were the earlier Dutch
Protestant missions in the East. Both were in
The
reality survivals of the mediaeval method.

modem
in the

missionary method, both in the

Reformed communions,

is

Roman and

substantially that
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of free associations, working on a basis of voluntary
co-operation. Tlie missionary orders of tlie Roman
Church liave indeed retained continuously their
historical organization, adding new orders, as
needed, on a similar basis ; but the missionary
societies of Protestant Christendom are, in etl'eet,
an expression of the same principle, only that in
them the exercise of individual freedom has been
combined with obedience to superimposed organization and discipline for a common purpose. It would
not be correct to say that Protestant missions are
differentiated from Roman by a lack of direct subordination to Church authority, for many of them
are directly administered by the governing bodies
There is, however, this obvious
of their Churches.
difi'erence, that the missions of the Roman Church
are all co-ordinated and guided by a single central
authority which is conspicuously lacking in Prot-

estant Christendom.
On the other hand, the
Protestant organizations are now systematically
endeavouring to gain the benefits of unity, together with those of freedom, by voluntary cooperation and co-ordination in missionary work,
not only as between Churches but also as between
nations.
II.

BiSTORy.—i. Formation and development

—

Up to the 18th cent, the missionary
Bocieties in Britain and on the Continent were
closely connected. The Dutch East India Company,
founded in 1602, was enjoined by its charter to care
for the conversion of the heathen in the newly-won
possessions of the Republic, and it appointed
preachers for the purpose ; but the work was
of societies.

carried on mechanically under government pressure.
After a century tlie number of registered Christians
in Ceylon was 350,000, in Java 100,000, and in
Amboyna 40,000, but few were left of these myriads
in Ceylon after English rule came in, and only a
small minority in Java under Dutch rule. In NewEngland the Pilgrim Fathers at first had to defend
life and property against the Indian tribes who
surrounded them, but in 1646 John Eliot, pastor
of Roxbury, gave himself to work among the
aborigines, learning their language, carefully teaching them, and gathering them into organized

—

churches the first real Protestant missionary
enterprise.
In 1649 the Corporation for the Propagation of the Gospel in New England was formed,
and it is still extant, but its activities have consisted chiefly in the collection of funds.
In 1698 the
efforts of Thomas Bray, Rector of Sheldon, Warwickshire, resulted in the formation of the Society
for the Promotion of Christian Knowledge. During
the 18th cent, this aided the Danish-Halle Mission
and other missions in India, but its principal work
since 1813 has been the publication and circulation of
Christian literature, both at home and abroad. In
1701 the Society for the Propagation of the Gospel
was founded to provide clergy for the colonies and
dependencies of Great Britain and also to take
steps for ' the conversion of the natives ; but little
was done for the latter object till after 1817. These
three societies are connected with the Church of
'

England.

The
known

revival of spiritual religion in Germany
as Pietism {q.v.) resulted in two missionary
movements during the 18th century.
Frederic
William IV., king of Denmark, feeling responsibility
for his colonial dominions, found the men whom
he needed in BartholomaeusZiegenbalgand Heinrich
Pliitschau, followers of the great Pietist leader,
Hermann August Francke. They were sent out
in 1705 to the Danish settlement of Tranquebar in
S. India, and there founded a work which was
developed by many successors of note, especially
Christian Friedrich Schwartz (1749-98).
Their

work was partly maintained by the S.P.C.K.
The other far-reaching missionary movement of

729

German

origin was the Moravian.
Members of the
Unitas Fratrum of Moravia, driven from their
homes for their faith, were settled by the Pietist
Nikolaua Ludwig, Count von Zinzendorf, on his
estate at Herrnhut in Saxony in 1722.
Very soon
their zeal led them to send missionaries to the
Negroes of the W. Indies and to the Greenlanders
who had been evangelized by the Norwegian, Hans
Egede, but were left after his return uncared for.
This was the beginning of a world-wide work,
carried on by a community never nvmibering more
than 40,000 souls in Europe, but with 100,000 converts abroad, and a roll of more than 2000 missionaries, sent out since its foundation.
See, further,

Moravians.
The Presbyterian Society

art.

for the Promotion of
Christian Knowledge, founded in Scotland in 1709,
deserves mention, because among a few missionaries
whom it sent to the Indians of N. America was
David Brainerd, the evangelist of the Delaware
Indians.
He died after only three years' work,
but his biography powerfully influenced William
Marsden of New Zealand, William Carey and
Henry Martyn of Bengal, and many others.
By the middle of the 18th cent, these early
movements of Protestant missions had greatly
slackened owing to the religious deadness which
had overtaken the various Churches.
But the
antidote to this was already working in the evangelical revival connected on the Continent with
the names of Francke and Zinzendorf, and in
England with those of John Wesley (1703-91)
and George Whitefield (1714-70). The inevitable
result in the revival of zeal for the evangelization
of the outside world became manifest towards the
end of the century. The two great leaders and
their immediate followers were ministers of the
Church of England, but, owing to the deadness of
her leaders and people, the movement, while powerfully influencing the Church, resulted in the formation of the strongest of the Protestant bodies, the

Methodists of England and America.

But

it

was

to another dissenting body that the missionary call
first came ettectively.
The great pioneer William
Carey and his fellows founded the Baptist Missionar.y Society in 1792.
In 1795 followed the second
society, at first called simply the Missionary
Society.
It was founded by Church of England,
Independent, and Presbyterian ministers. In 1796
two Scottish associations were established, known
as the Edinburgh and Glasgow Societies. In 1799
Evangelical members of the Church of England
decided to establish the Church Missionary Society,
and the undenominational society already mentioned became known as the London Missionary
Society.
Though others are not excluded, it has
since then practically remained the organ of the
English Congregationalists.
The British and
Foreign Bible Society was set on foot in 1804 by
the joint action of churchmen and dissenters. The

Wesleyan Methodists had already been carrying
on missionary work in East and West since 1786
under the personal guidance of Thomas Coke, but
after his death in 1814 they established their own
society.
The societies named, together with the
revived operations of the S.P.G., represent the
formative beginnings of Protestant ' missionary

work

in Great Britain.
The American Board of
Commissioners for Foreign Missions, formed
mainly by Congregationalists in 1810, and the
American Baptist Missionary Union (1814) were
the earliest societies in America. Before sketching
the development of these and indicating the minor
societies, it is desirable to mention two outside
movements which greatly influenced the history of
missions in Africa and the East.
It is reckoned that the African slave-trade
during the hundred years preceding 1786 conveyed
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Negroes into British
British N.
America but even in England Negroes were sold
judgment
pronounced
by Lord
and bought till the
Chief Justice Manslield in 1772: 'As soon as any
slave sets his foot on English ground, he becomes
This formed the starting-point for the
free.'
campaign against the slave-trade in the entire
British possessions, carried on within and without
Parliament by William WUberforce from 1789 till
its victorious climax amid the throes of the Peninno fewer than 2,000,000
chiefly

colonies,

tlie

W.

Indies and

;

War in 1807. The abolition of the slavetrade did not as yet do away with slavery in
British possessions outside the United Kingdom,
nor with the slave-trade carried on by foreign
But it gave a powerful impulse to
nations.
missionary work among Negroes, and arrangements were made at Sierra Leone for the reception
of liberated slaves, of whom many thousands were
settled there under the care of C. M. S. missionaries,
the same thing being done later on the E. African
Meanwhile, the agitation
coast near Mombasa.
against slavery in the British dominions was
continued by Wilberforce and his successors till
it was crowned with success in the Emancipation
Act of 1S33, which liberated 1,000,000 slaves in the
W. Indies at a cost to the State of £20,000,000 paid
to the owners as compensation. Slavery in the
United States, and the trade that fed it, continued
till Emancipation Proclamation in 1863. Since then
what remained of slavery under Christian rule has
been abolished, and slavery in Muslim and pagan
lands has been greatly limited. As a result of
the shifting of populations, there are now some
12,000,000 Christianized Negroes in the United
States and AV. Indies, apart from those who have
been brought in through missionary efibrt in Africa.
In the East the greatest of all colonial empires
was built up by English merchant adventurers.
The East India Company dates its charter from
the year 1600, but for 150 years little was done for
the spiritual benefit of its European servants, and
nothing for the evangelization of the natives of the
land.
After the battle of Plassey in 1757 things
sular

improved somewhat among Europeans, but, when
Parliament, on the motion of Wilberforce, in 1793
was ready to afford facilities for missionary work
in India, the opposition of the E.I.C. threw out the
clauses, and for the next twenty years Christian
missionaries were rigorously excluded from its

At length in 1813, when the E.I.C.
charter was once more revised, not only was the
entry of missionaries conceded, but an ecclesiastical
establishment was provided for Europeans, the
representatives of which have done not a little to
forward the cause of missions.
The later development of British
i. Britain.
societies, especially Anglican, was strongly influenced by several religious movements.
The
Irish Revival of 1859 afi'ected England in 1860 and
gave an impetus to the formation of undenominational societies, such as the China Inland Mission.
In 1875 Dwight L. Moody's first revival in London
and the first Keswick Convention marked the
beginning of a movement which resulted in an
territories.

—

immense

gi-o^vth of missionary zeal, both in offerings and in service on the part of university men,
especially in connexion with the C.M.S.
The
Tractarian Movement had influenced one side of
the Church of England for a generation before it
began to appear extensively on the mission-field
during the last quarter of the century.
(a) Anglican.
The Society for the Propagation
of the Gospel in 1817 was supporting a few clergy
and schoolmasters in the N. American colonies and
elsewhere. From that time it began its missions
to non-Christians (1823) by sending men to Bengal
and to S. India, where Robert Caldwell was dis-

—

tinguished as linguist and bishop. It has carried
on all its missions under the direct superintendence
of the diocesan bishops in the mission-field, and it
has included in its activities the provision of
ministration to white men in the colonies and on
the continent of Europe.
Its work amon» non-

Christians has steadily increased and now absorbs
£165,000 out of an income of £250,000.
In
India it has occupied Calcutta, Lucknow, Delhi,
Bombay, Madras, Assam, and I5urma. In 1821 it
advanced to S. Africa, in 1848 to Borneo, in 1862 to
the Pacific, in 1863 to N. China, in 1873 to Japan,
in 1889 to Korea, in 1892 to Manchuria, and in
1903 to Siam. By constitution the S.P.G. is as
broad as the Church of England, but as a matter
of fact it has represented mainly the High Church
side.
It has developed in varying degrees the

The Oxford Mission
of missions.
to Calcutta (1881) is now independent; the Cambridge Mission to Delhi and the Cawnpore Christ
Church Brotherhood are stiU connected with the
S.P.G. Its most flourishing missions are those to
the Tamils of Tinnevelly and to the Kols of Chota
Nagpur, both in India.
The principal other societies of this type are
(1) the Melanesian Mission, founded in 1846 by
community type

George A. Selwyn, afterwards bishop of Lichfield,
and carried on by the martyr John C. Patteson
(2) the Universities Mission to Central Africa, a
response made in 1859 to the call of David Livingstone, who appealed to the youth of Oxford and
Cambridge to carry on his work. Bishop Edward
Steere was its most distinguished scholar and
statesman.
The earliest missionaries of the Church Missionary Society, like those of the S.P.G. and S.P.C.K.,
were Germans, and the Basel Missionary Institution, established in 1815, supplied no fewer than 88
C.M.S. missionaries, including the Arabic scholar
and writer, K. G. Pfander, and the E. African
explorers, J. Rebmann and L. Krapf.
Its first
mission was in W. Africa (1804).
India was
entered in 1813, when 'Abd-al-Masih, the disciple
In 1814
of Henry Martyn, opened work at Agra.
Madras and New Zealand were occupied Travancore in 1816 Ceylon in 1818 N.W. Canada in
1822 in 1820 C. T. E. Rhenius began work in Tinne^
velly.
In 1837 L. Krapf first went to E. Africa,
and in 1841 H. W. Fox and L. L. Noble began the
Telugu Mission in S. India. In 1847 China was
entered by W. A. Russell and R. H. Cobbold. In
1850 the Sindh Mission was begun, and in 1852 the
Panjab Mission was started at Aniritsar. The
N.W. Frontier was first touched at Peshawar in
;

;

;

;

1854, British Columbia in 1856, and Kashmir in
1864.
Uganda was opened up in 1876, Persia and
Japan in 1869, Egypt (the revival of a previous
mission) in 1882.
The C.M.S. represents the Evangelical school of
the Church of England, in touch with the more
pronounced Anglicanism on the one side and with

nonconformist and interdenominational effort on
the other. Its missionaries, after the first supply
of German recruits, were drawn largely from its
college at Islington, but of late years they have
been furnished in increasing numbers by the universities.
It is the largest of the Protestant
missionary societies, with a missionary roll of 1340,
an annuafincome of £400,000, and 450,000 adherents
in the mission-field.
The Church of England Zenana Missionary
Society, founded in 1880, works side by side with
the C.M.S. in India and China. In 1913-14 it had
224 women missionaries, 27,239 pupils in zenanas
and schools, and an income of £60,000. The South
American Missionary Society (1851) carries on the
Patagonian work begun by Xllen Gardiner, and
also

works

in

Paraguay and

S. Chile.

MISSIONS

(Christian, Protestant)

Most of tliese societies have associations in
Ireland and Scotland, but the contributions and
missionaries from those countries are not separately given.
Churches.
Only the chief
(6) English Free
societies can be dealt with here. The earliest is the
London Missionary Society (1795). The discoveries
of Captain John Cook moved the founders to send
their first mission to the South Sea Islands, where
John Williams, after years of work, was martyred
on the island of Erromanga (1839). In 179S S.
Africa was occupied, and the labours of Robert
MoH'at, followed by those of his yet more distinguished son-in-law, David Livingstone, became
classical. The most remarkable of L.M.S. missions
was that in Madagascar, founded in 1820, and
resumed, after long expulsion of the missionaries,
with extraordinary fruitfulness. In N. and S.
India L.M.S. work has been going on since 1804,
extending to Bengal, the United Provinces, Madras,
and Travancore. Robert Morrison of this society
was the first missionary to enter China (1807), and
missions are now planted in S., C, and N. China.
C. Africa was taken up as a memorial to Livingstone in 1877. In 1913-14 this mission had 294
missionaries, an income of £214,000, and 316,000
adherents.
The Baptist Missionary Society, founded in 1792
on the impulse of William Carey, cobbler, preacher,
missionary, and linguist, sent him out as its first
messenger. Moved by the narrative of Cook's
voyages in the South Seas, his first desire was to
go there, but his destination was changed to India,
and, being debarred by the E.I.C.'s regulations
from settling in British territory, he started the
first mission in Bengal at the Danish settlement of
Serampore. This became the centre of a unique
literary and linguistic work, carried on by Carey
with the help of his colleagues, Joshua Marshman
and William Ward. From Bengal the English
Baptists extended their work eastwards to Assam,
north-westwards to Agra, Delhi, and Simla, and
southwards to Orissa also to Ceylon, where a
considerable work is done, to three provinces of
China, and in Africa to the Lower and Upper
Congo they also did work in Kamerun, which
was eventually made over to German missionaries
when their government occupied the country. In
1913-14 they had 463 missionaries, an income of
£99,000, and 25,170 Church members.
The Wesleyan Methodists had already begun
work in the British W. Indies under Thomas Coke
in 1786, and in W. Africa from 1811.
After
his death the Wesleyan Methodist Missionary
Society was founded as a separate organization,
and the work advanced in 1814 to Ceylon, in 1815
to S. AJrica, in 1817 to India, in 1822 to Australasia,
and in 1851 to China. In the last region, and in
S. Africa and the W. Indies, many of the churches
are no longer under the management of the society.
Like the Baptists in the north of India, the
Wesleyans in the south have done much for the
cause of vernacular literature. In 1913-14 their
missionaries numbered 392, their income was
£130,000, and their adherents 307,000.
Of societies connected with the minor sects of
Methodism it must suffice to mention the Methodist
New Connexion (1824), working in China the
United Methodists (1837), in China, E. and W.
Africa, and Jamaica and the Primitive Methodists
The Methodist missions gener(1869), in Africa.
ally are an integral part of the Church organizations.
The Welsh Calvinistic Methodists (1840)
are, properly speaking, Presbyterian.
They have
an exceptionally successful work among the Khasis
of the Assam hills.
For convenience we may add here the Friends'
Foreign Mission Association (1865), working in

—

;

;

;

;
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Madagascar, India, Ceylon, China, and Syria.
Like the Moravians, though very much later in
time, the Friends prosecute their missionary operations to an extent that is in striking contrast to
the sinallness of their community, reckoned, as it
is, at some 30,000 members.

—

Presbyterian.
The Presbyterian societies,
the Methodist, are part and parcel of the
Church organization.
(c)

like

Scottish CInirckes.

Missionary
their

work

— The

Glasgow and Scottish
founded in 1796, carried on

Societies,

in the face of considerable indili'erence

and even opposition. In 1824, at the instance of
John Inglis, the General Assembly undertook a
mission to India, and the sending out in 1829 of
Alexander Duti, followed by Murray Mitchell and
John Wilson, marked an epoch in the history of
educational missions in India, which these men
opened up with marvellous ability and zeal. The
work at Lovedale in Kafi'raria (1841) became famous
industrial missions.
At the Disruption in
missionaries in India and Kaffraria cast
in their lot with the Free Church, and this new
body soon greatly increased its operations, adding
Natal, Nyasaland, the New Hebrides, Syria, and
S. Arabia.
Since the union of the Free Church

among
1843

tlie

with the United Presbyterians the United Free
Church field has included operations in W. Africa,
the W. Indies, China, and Japan. The work of
the Established Church was also revived and extended in India, C. Africa, and China.
The English Presbyterian Church (1847) is working in China, Formosa, the Straits Settlements,
and India the Irish Presbyterian Church (1840)
;

in

Manchuria and

India.

All these societies have their organizations for
women's missionary work, in some cases distinct
from the main body, but mostly as a department
of it.
Generally speaking, the women's societies
or auxiliaries are later developments, for it was
hardly practicable to send out unmarried women
as missionaries till after the middle of the last
century ; before this, work among women was
carried on by the wives of missionaries, to whom
some of the most important organizations owe
their foundation and development.
In the figures
given the women's work is included in that of the

main
(d)

society.

Undenominational.

— Among

undenomina-

we

notice the two most prominent.
The Indian Female Normal School and Instruction
Society was founded in 1852 for the educational
purposes indicated in its name.
In 1880 the
majority of the Church of England members
seceded, and started the Church of England Zenana
Missionary Society. Under the new name of the
Zenana, Bible, and Medical Mission the original
body has continued to co-operate with Church of
England and Presbyterian missions in India, and
tional societies

has developed medical work. The China Inland
Mission was founded in 1865 by J. Hudson Taylor,
who had already worked in China as an evangelist
from 1853. Vocation and spiritual preparation are
insisted on, but not high educational attainments
careful training, however, is given in languageschools on the field.
No direct appeals for funds
;

made at the home base, and no fixed salary is
guaranteed to the missionary. The plan of advance
has been to occupy province after province by
are

'

'

stationing missionaries in the inlancf provincial
capitals, instead of remaining in or near the treaty
ports on the coast.
The sending out of seven
Cambridge athletes in 1885 created great enthusiasm. The work of the C.I.M. has spread
rapidly and given an impetus to advance by other
societies into Inland China.
In the Boxer Rebellion of 1900 the martyr roll of missionaries of
this society far exceeded that of any other.
The
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has been doing missionary work,

India, since 1883 ; its operations
have been mostly of a social kind, such as industrial undertakings and reclamation of certain

principally in

The North Africa General Mission
works mainly in Algeria and Morocco the Egypt
General Mission as indicated by its name the
Regions Beyond and the Sudan United Missions in
W. and C. Africa.
criminal tribes.

;

;

—

Missionary publishing societies. In all Protestant missionary work the rule has been to give
(e)

converts and others access to the Christian ScripOccasionally this may
tures as soon as possible.
have resulted in premature productions which have
afterwards been the cause of misunderstanding or
hindrance, but, taken as a whole, the translation
of the Scriptures into the languages of the nonChristian world has been one of the most signal
and fruitful achievements of modern missions.
The Bible, as a whole or in part, is now printed
The great
in about 500 languages and dialects.
bulk of this work has been and is being done by
the British and Foreign Bible Society (1804), which
has issued 487 of these versions up to 1914. The
number of these is being increased year by year,
and the work of revision of older versions in the
light of the best scholarship is constantly proceedMany scores of these languages possessed
ing.
neither book nor script before they were reduced
to writing by the missionaries, who soon followed
up the spelling-book and the school-reader with
the Gospels, and gradually added the whole
and in many cases the OT also. The B. and F. B. S.
circulated, in 1914, 10,162,413 copies of the Scriptures.
It received a charitable income (exclusive
of sales) of £90,000.
The National Bible Society of
Scotland and the Trinitarian Bible Society in the
same year circulated respectively 2,762,616 and
154,952 copies in 13 and 2 languages (besides those
dealt with by the larger society).
For the production of Christian literature of a
more general kind the Society for the Promotion
of Christian Knowledge, already noticed, is the
oldest society. It helps Church of England missions
in all parts of the world, principally with books of
devotion and theology, but also with works of a
more general nature. It has published in 99 languages. The Religious Tract Society (1799), with
an income (apart from sales) of £17,196, does a
similar work on an interdenominational basis, and
it has been the means of founding several daughter
societies in India and China.
It publishes in 200
languages. The Christian Literature Society for
India was founded in 1858 as a Christian reply to
the mutiny. Under John Murdoch (1859-1904) it
developed a wide-spread activity in production,
both of educational works and of religious and
general literature.
similar Christian Literature

NT

A

Society for China has done much in producing
high-class literature under the leadership of
Timothy Richards and others. The Nile Mission
Press at Cairo (1902) produces Arabic literature
for missions to Muslims in the Near East.
But
the mission presses at work in the four quarters of
the globe run into many hundreds.

—The

Ainerican Board of Commissioners for Foreign Missions, founded in 1810,
sent out its first missionaries to India in 1812 but,
owing to the hostile attitude of the E.I.C., they
did not secure a footing in W. India till 1814, and
in the same year they entered Ceylon.
The other
)rincipal steps forward were to Oceania (1819),
(V. Africa (1830), S.E. Africa (1835), China (1847),
K^
and Japan (1869). Since the separation from this
1 The figures given are exclusive of work among Indians or
ii.

America.'

;

otiiera

in

home

territories.

Unless otherwise specified, they
Generally speaking, these

are for the year ending Dec. 1914.

American Boards are part of the official organization of their
respective Churches. The principal ones only are mentioned.

Board

of the

Dutch Reformed and the Presby-

terian missions the A.B.C.F.M. represents the
Congregationalists
of
the
U.S.A.
Income,
£200,978 ; missionaries, 615 ; adherents, 193,742.

The American Baptist Missionary Union came
1814, when Adoniram Judson

into existence in

entered Burma.
successful

In 1827 he began a remarkably
tribe, which has

work among the Karen

come over

in masses to Christianity.
Another
Indian mission of the A.B.M.U. in the Telugu
country (from 1840) has been the sphere of a large
movement. The Union entered China in 1843, the
Congo Territory in 1866, and Japan in 1872. The
Southern Baptist Convention, an off-shoot from the
main body, carries on missions in China, W. Africa,
and Japan. Income, £222,885 ; missionaries, 701
adherents, 505,600.
The Methodist Episcopal Church represents the
Wesleyan movement in the U.S.A. The larger,
or Northern, branch carries on its missions to nonChristians in S. India (1833), China (1847), N. India
;

(1856),
(1889).

(1872), Korea (1885), and Malaya
The Southern branch began missionary

Japan

work in 1846, and carries it on in India, China, and
Japan. The foreign work of this denomination has
Income, £296,506
spread rapidly and widely.
missionaries, 1396

adherents, 687,368.
in the U.S.A. is also a
leading missionary force. It separated its work
from that of the A.B.C.F.M. in 1837, and has missions in Syria, Persia, India, Siam, W. Africa,
China, and Japan. Its educational work in India
especially is of a high order.
The Presbyterians
of the Southern States {Presbyterian Church in
the U.S.A.
1861) work in China, Japan, Congo
Territory, and Korea. The United Presbyterian
Church (1859) maintains a vigorous work in China,
;

The Presbyterian Church

;

and Egypt (the last named chiefly among
in their Panjab Mission accessions have
been very large. The Dutch Reformed Church
works
in China, Japan, India, and on the
(1832)
Persian Gulf.
The Disciples of Christ have
missions in China, Japan, India, and Turkey.
The first of these denominations in 1914 had an
income of £561,142, 1537 missionaries, and 370,238
India,

Copts)

;

adherents.
the U.S.A., number(and, say,
are divided into six chief
sects, whose first mission was undertaken in 1841.
They work mainly in India, where their most important mission is in the Telugu country. Income,
£68,907 ; missionaries, 81 ; adherents, 70,426.
The total figures for Protestant Missions in
N. America amount to 6627 missionaries and
1,396,631 adherents.'

The Lutheran Churches of

ing

over

2,000,000
10,000,000 adherents),

communicants

Canada has eight leading Protestant missionary

The principal of these are the Baptist,
the Methodist, the Presbyterian, and the Anglican.
In addition to the Boards connected ^vith the
various Churches, one organization, connected with
no Church in particular, has powerfully influenced
the missionary life of all, not only in America, but
in the United Kingdom, and on the continent of
Europe. The going out of the Cambridge Seven
to China in 1884 excited great interest among the
students of America as well as among those of
Great Britain, and at a conference of students
summoned in 1886 by Moody at Mount Hermon,
Mass., the Student Volunteer Missionary Union
was formed on the basis of a declaration by each
member of his or her intention to become a foreign
missionary. The same movement continued in a
less organized form in Britain tOl it was formally
It
established there also, in Edinburgh, in 1892.
soon became evident that the appeal for missionary

societies.

'

1

It is impossible to estimate accurately the distribution of

income between home and foreign missions.
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Bervice could not be effective without a strengthening of tlie general Christian life of the stuuent
world at large, and in 189;^ tlie Student Christian

Movement for Great Britain and Ireland was
This has now a membership of over 9000

started.

students, including those in theological colleges,
and it is affiliated to the World's Student Christian
Federation, with a membership of over 180,000
students in some 40 countries. The S.V.M.U. has
become a department of the more general work.
Since 1896 it has systematized the study of missions among its members and outside by the formation of study circles and the provision of suitable textbooks for them. The Liverpool Conference of 1912 co-ordinated the foreign missionary
and home social problems of the movement more
closely than before, and the S.C.M. works at the
solution of both as inseparable the one from the
other.
From the British branch of the S.V.M.U.
over 2000 students have left in thirteen years for
the mission-field 700 are still in college, and 600
are undergoing post-collegiate training for missionary work. The Union sends out no missionaries itself, but only through the societies.
iii. Germany.
In the latter part of the 18th
cent, the Banish-Halle Mission died out, its missionaries being taken over by other societies.
The Moravians quietly continued their work and
celebrated their first centenary in 1832 with much
cause for rejoicing ; their influence was felt, too, in
new undertakings elsewhere. During tbeir second
century the work has increased till it embraces 21
mission-fields, mostly in America, but also in
Africa, Australia, and India.
The income from
home contributions is little more than one-third of
the total expenditure, the balance being met from
free-will offerings in the mission-field, government
grants, and trade profits. The fields of work are
largely the most remote and inhospitable lands,
such as Greenland, Labrador, Alaska, the Mosquito Coast, N. Australia, and Lesser Tibet.
;

—

Other German Protestant missionary efforts
began with the training of missionaries for societies
outside of Germany. Johann Jaenicke from 1800
to 1827 carried on a missionary seminary in Berlin
whose alumni were sent out from Holland and
England. They included pioneers in Tinnevelly
(C. T. E. Rhenius) and China (C. Guetzlaff).
In S.
Germany Christian life was strongest in Wiirtemberg, Baden, and German S^vitzerland, and here
missionary interest resulted in the foundation of
the Basel Missionary Institute in 1815, from which
88 candidates were passed on to the C.M.S., many
of whose early missions were founded or conducted
by them. In 1822 the Basel Evangelical Missionary Society was founded, largely through the
efforts of Christian Gottlieb Barth.
Their first
permanent mission was started on the Gold Coast
in 1828. In 1843 work was begun on the south-west
coast of India, in 1846 in China (Kwantung), and
in 1886 Kamerun, becoming a German colony, was
taken over from the Baptist Missionary Society.
The Industrial Association connected with the
Basel Mission has taken a lead in industrial work
in S. India, where it carries on weaving, tilemaking, etc. at Mangalur and other centres.
The Berlin Missionary Society sent out its first
missionaries to Africa in 1834, and in 1872 it took
over work in S. China, and in 1891 in E. Africa.
The valley of the Wupper in Khenish Prussia was
a strong centre of active Christian life, and here,
after much preliminary work, the Rhenish Missionary Society was founded in 1828. This, too,
began work first in S. Africa, extending in 1834
to Borneo, in 1862 to Sumatra, in 1865 to Nias, in
1846 to China, and in 1887 to Kaiser Wilhelmsland.
The missions in S. Africa have attained a large
measure of self-support, and in Sumatra many
,
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Muliamniadans have been brought

in, together with
masses of pagans.
The year 1836 saw the foundation of three German societies. The Bremen Missionary Society has
had a ehetjuered career, its princii)al mission bein"
in W. Africa, where the deadly climate has carried
o(l' many missionaries.
The Leipzig Missionary
Society was first established in Dresden, and transferred to Leijizig by its director, K. Graul, in 1848.
It makes more use of university graduates as missionaries than do the other German missions, which
generally employ seminarists. It also more than
others represents the pronounced Lutheran element. The Leipzif' M.S. in 1840 took over what
remained of the old Danish-Halle Mission, and in
1892 it opened work in German E. Africa. The
Gossner Missionary Society was founded by a Berlin pastor of that name.
He began on his own

responsibility to train missionaries in Scripture and
the devotional life, and within 22 years he had
sent out 178 to Australia, British and Dutch India,
N. America, and W. Africa. Not a few of them
proved able and successful evangelists.
After
Gossner's death in 1858 many of them joined other
societies, but the work among the Kols of Chota
Nagpur, which had been specially fruitful, was
put under a board, since then known as the Gossner M. S. Notwithstanding the secession of several
missionaries with their flocks to the S.P.G. in 1868,
the Gossner Mission (113,000 adherents) represents
the largest group of Christians in the Province of

Bengal.

Another mission which belongs to the extreme
Lutheran section of German Protestantism, and
which also owes its origin to the enterprise of
a single man, is the Hermannsburg Missionary
Society, begun by Ludwig Harms in 1849.
After
parting with certain fields to others, this mission
has work now in S. Africa and India.
Besides the eight societies mentioned above,
the following have been founded later Schleswig
Holstein (1877), Neukirchen (1882), General Evangelical Protestant (1884), Berlin Missionary Society
for E. Africa (1886), together with a number of
minor bodies, including several small societies for
women's work. The G.E.P. Society is the only
body representing a modernist standpoint approximating to Unitarianism. It has a few missionaries
in Japan.
iv. Holland.
Owing, perhaps, to the State
propagation of the faith in former years, independent missionary societies have not multiplied here
so rapidly as elsewhere.
The Dutch Missionary
Society, founded in 1797, has worked in the Malay
Archipelago, and the results of its work have
largely especially in Minahassa in Celebes been
taken over by the Established Church, which
maintains 36 pastors and 26 assistants, who
minister both to converts and to colonists. A
number of minor societies have been formed from
time to time.
The Dutch missions have had
considerable success among the Muslims of their
:

—

—

colonies.

—

—

V. France.
In France the cause of Protestant
missions is represented by the SociUi des Missions
EvangUiques, founded in Paris in 1824. Its chief
mission is the very successful one among the
Basutos in S. Africa with which the name of
Francois Coillard is connected. It has also taken
over work from English and American societies in
territories such as Madagascar, Gabun, and the
Society Islands, which had come under French
domination. In French Switzerland the Mission
Romande was founded in 1879 it works in N.
Transvaal and Delagoa Bay.
vi. Scandinavia.
In Scandinavia the Danish
Missionary Society was founded in 1862, and works
in S. India and China. The Nonoegian Missionary
;

—
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Society (1842) has missions among the Zulus and in
Madagascar. There are minor missions connected
with the China Inland, the Alliance, and other

Sweden also has had its own Swedish Missionary Society since 1835, working in S. India and
S. Africa, and a Swedish Missionary Union, since
1878, with missionaries in Algeria, the Congo, Ural,
Persia, China, and Chinese Turkestan, besides
minor associations. Finland has a Lutheran Misnonary Society with work in S. Africa and Free
Church missions in China and India.
The British colonial
vii. British colonies.
Churches of various denominations maintain a
considerable and increasing amount of missionary
work. This is done partly through societies locally
formed, partly by assisting the older societies in
home lands. Australia and New Zealand, in
addition to work among their own aborigines, send
men and women principally to Asiatic countries,
the S. African churches to the pagans of their
o^vn territories, the now independent W. Indian
Churches to their own neighbours and to their
race-fellows in Afi-ioa. In India and China, though
very few churches are as yet self-supporting, various
indigenous missionary societies have been formed,
such as the Tinnevelly Missionary Society and the
National Missionary Society, for work in various
parts of India. These two had 2416 adherents, 5
societies.

—

missionaries,

and an income

1912.

of

about £4000 in

—

In the begin2. Preparation of missionaries.
nings of societies the first step taken was fremissionary
seminary.
quently the establishment of a
As a rule, the candidates required some school
training before entering on their theological course.
The fact that many of them had been engaged in
trades or handicrafts rendered them all the better
suited to the pioneer work which largely fell to
their lot, but not a few distinguished scholars
The Free Churches in
developed among them.

England and America have drawn their missionaries mainly from the theological colleges of their
denominations, but the Scottish Cliurches have
usually sent out graduates of the universities. In
the Anglican Church, missionary seminaries have
a more important position, the most prominent
being the C.M.S. College at Islington (797 missionaries

up

to 1913, of

whom

13 are bishops)

and

St.

Augustine's College at Canterbury (307 and 5 respectively).
On the Continent the great majority
of missionaries are seminarists, but their training
is generally most thorough, and they seem to have
produced as many scholars in proportion as the
university-trained men. In American missions it
is difficult to distinguish accurately between university and non-university men. In any case, both
there and in Europe the S.V.M.U. has greatly
tended to bring men and women of good university
attainments into the missionary ranks a tendency
emphasized by the rapidly increasing demands of
higher education in the mission-field.
Till recently good theological training with a
university degree was considered the ne plus ultra
of missionary preparation from the intellectual
side.
But since the beginning of this century the
conviction has been gaining ground that the task
of the missionary demands, besides these, a technical training proper to it. This opinion was voiced
by Commission VI. of the Edinburgh Conference,
which recommended the establishment of Boards
of Study for the special preparation of missionaries
both in Britain and in America. This was carried
into effect. The American Board of Missionary
Studies is working on a somewhat wider basis,
taking in theological subjects as well as others,
whereas the British Board of Study, by mutual
agreement, as an interdenominational body, deals
only with general subjects (history and methods of

—

missions, phonetics, linguistics, comparative and
special study of religions, ethnography, anthropology, sociology, hygiene, business methods, educational methods). Some colleges already give themselves more or less to the teaching of these subjects :
in America the Kennedy School of Missions at

Hartford, Conn., the Missions Department of Yale
University, the Bible Teachers' Training School,
New York, the College of Missions, Indianapolis,
the Cincinnati Missionary Training School, in
Britain the U.F.C. Women's Missionary College,
Edinburgh, and the Kingsmead Training Institution, Birmingham, take up many of these subjects,
and it is in contemplation to merge the British
Board of Study in a Central College of Missionary
Study.
The lack of unity
3. Missionary conferences.
and co-ordination in Protestant missions has long
exercised the minds of their promoters, and the
effort has been made to overcome this difficulty by
gatherings for common counsel. The general missionarj' conferences thus far were held in Liverpool
London, Mildmay Park,
in 1860 (126 members)
1878 (158 delegates) ; London, Exeter Hall, 1888
(1494 delegates) New York, 1900 (2300 members)
and Edinburgh, 1910 (1206 delegates). The bulk
of the membership in these has consisted of delegates of missionary societies and boards, supplemented by missionaries from the field and experts
of eminence. The composition of these conferences
has become increasingly interdenominational and
international ; and in Edinburgh not only did High
Anglicans attend as members, but messages of
greeting were received from Greek and Koman
prelates, while Asiatics, Africans, Australasians,

—

;

;

Americans, and Europeans of many nationalities
took part. The conferences have no legislative or
executive authority, but the findings which are
formulated as the result of their debates exercise
great practical influence on missionary work and
methods. The reports of these conferences form a
valuable record of the progress of missionary life
and policy and a storehouse of missionary thought
and argument. The report of the Edinburgh Conference especially (in 9 vols. London and New York,
1910) is indispensable to the student of missions.
Its investigations and discussions are carried on
by a Continuation Committee which publishes
the quarterly International Review of Missions.
The same kind of work has been carried on in the
'

'

,

mission-field by periodical conferences of representatives from different missions at such centres
as Madras and Shanghai, and in 1912-13 J. R.
Mott convened a series of Continuation Committee Conferences in India, China, and Japan,
the findings of which are published in a bulky

volume (New York, 1913). By these and other
means a large amount of practical union in work
has been attained, and the tendency in the missionfield and at the home base towards closer unity has
been promoted.

—

—

America.
The spread of
i.
4. The field.
Christianity in this continent has been mainly
through immigration.

Paganism

is

now only a

fringe of the total population of 170,000,000. _ The
work of Protestant missions has been chiefly in N.
America, among Eskimos, Indians, and Negroes.
For our purposes the W. Indian Islands and Guiana

go together with N. America. S. America has been
touched in Patagonia and Paraguay.
[a) Eskimos.
The Norsemen who immigrated to
Greenland in the Middle Ages had a bishopric of
their o-\vn, but both they and their faith died out
In 1721 a Norwegian
before the 18th century.
pastor, Hans Egede, having heard of them, repaired
Greenland
and began work
to the west coast of
among the Eskimos under great difficulties owing

—

to their utter indifference.

It

was continued, how-
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an overweight of white population than in the U.S.

They number about

1,000,000.
territory of Guiana is
W. Indies. Anglicans,

— The

is Christianized, and missionary work is
going on among the pagans of the east coast.
5'urther south on the west coast the Moravians,
beginning In 1733, founded the settlement of New
Herrnhut, and from that centre Clirlstlanlzed the
tribes, so that In 1899 they were able to hand over
this territory to the care of the Danish Church.
In Labrador since 1771 the scattered Eskimos have
been mainly brought in by the Moravians, and they
are cared for with tlie help of trade carried on by
the mission ship Harmony.' On the other side of
the continent the U.S. territory of Alaska contains
a relatively considerable population of Eskimos,
besides Aleutians, Indians, Immigi'ant Chinese, and
white men. Here in 1877 a Presbyterian mission
was founded, followed by Moravians, American
Anglicans, and others, totalling about 6000 Christians.
The race, about 40,000 in number, is intellectually apathetic and feebly organized hence its
contact with white traders has been unfavourable
to the development of independent Church life, but
missionary work has meant their salvation from
extinction through strong drink, disease, and ex-

touched them in Patagonia, where the work set on
foot bjf the heroic pioneer, Allen Gardiner, changed
the opinion of Charles Darwin as to the susceptibility of a savage race to higher culture.
The
Indians of the Chaco in Paraguay have also begun
to come in, and the mission among them has been
recognized by the government of the Republic as
the best mediator between white and coloured
peoples.
il. Africa.
(a) W. Africa.
It is this part of
the continent that, owing to the slave-trade, has

ploitation.

had the

ref,'ion

'

;

(6)

Indians.

—These number now In the U.S. and

Canada under 400,000.

Over one-half live on reserthe rest are scattered among their white
fellow-citizens.
From the 17th cent, onwards the
relations of the colonists, whether French, English,
or Dutch, with the Indians were those of perennial
warfare and commercial exploitation, till the peace
of the country was fully established and a more
sensible and humane policy was gradually introduced.
Missionary efforts were never entirely
wanting. John Eliot (from 1646), David Brainerd
(from 1743), and David Zelsberger (from 1745)
gathered many thousands of Indians into Christian
congregations of peaceful citizens, but again and
again their work was destroyed by civil war. The
later and more gradual settlement of Canada was
advantageous to the Indian population, as the
missions of all Churches were able to gain a hold,
before land-grabbing and commercial greed came
strongly to the fore. The first Protestant mission
was begun in the Hudson's Bay Territory in 1820
it has been developed largely by the C.M.S., and
much heroic work was done by its pioneers among
the sparse native population before the colonists
came in. Now the whole dominion is parcelled
out in dioceses of the Anglican Church, and
work among the Indians is carried on by other
denominations also, Presbyterians and Methodists
being specially active. Since the separation from
England the evangelizing of Indians in the U.S.
has been more and more taken over by the various
Churches, and the still pagan Indians are a small
remnant.
Their assimilation as citizens of the
vations

;

;

Republic

is still

—

an incomplete process.

Negroes. These number (including coloured
or mixed population), in the U.S. 9,827,763 (1910),
and In the W. Indies 1,280,000. Their Introduction
into the latter dates from the Spanish conquest, into
the U.S. from 1640. Organized missions among the
U.S. Negroes practically began about 1860, but
during their time of slavery large numbers had
been Christianized, especially by the Methodists
and Baptists. The bulk of these Negroes are now
connected with the various Protestant Churches.
In 1913 they contributed about £20,000 for home
missions and £10,000 for foreign missions, besides
maintenance of churches, ministry, and education.
The Negroes of Cuba and Haiti are but little
touched by Protestant work, but in the remaining
islands they are incorporated into self-supporting
churches, the result of previous missionary effort,
and their economic condition is less complicated by
(c)

(a)

jS'.

America.

closely connected with the

Moravians, and Methodists have gathered converts
to 90,000. These are partly from among
the E. Indian indentured coolies working on the
sugar-plantations (who are also to be found on the
Islands).
Catechists and clergy of Indian nationality work among them, and coolies returning home
help to spread the faith in India.

amounting

Of the 38,000,000

number about

Koman

in S. America the aborigines
5,000,000, mostly belon^ng to the

Catholic Church.

—

Protestant missions have

—

earliest and most intimate connexion with
Protestant lands, especially with N. America. The
endeavour to Influence Africa directly by means of
the liberated slave is chiefly represented by the
little republic of Liberia, founded in 1824 by the
American Colonisation Society. The Christian
Negroes who settled there were hardly ripe for
administering the Free State proclaimed in 1847,
but from this centre work is being carried on by
sundry societies among the neighbouring non-

Christians. A certain number of American Negroes
have been sent as missionaries to Africa by their
Churches in the U.S.A., but the effective shaping
of their work is a problem that awaits solution.

The north-west coast of Africa as far as the
Senegal borders on sparsely-inhabited Muhammadan territory which has scarcely been entered
as yet.
From this to the mouth of the Congo is
the region of Protestant mission-work.
At Sierra Leone the settling of liberated slaves
began in 1808, after the abolition of the slave-trade,
and its capital received the name Freeto^vn. Up
to 1846, 50,000 African slaves had been brought
there, chiefly by British cruisers.
For years great
loss of life was experienced among the C.M.S. and
other missionaries who worked there, and among
the welter of tribes represented the only common
language available was English. To some extent
the varying elements were sifted out, and Christianity spread by means of those who rejoined their
kindred elsewhere. In 1852 an Anglican bishopric
was constituted, and in 1861 the Church, in which
meanwhile education had spread rapidly, was made
self-governing.
It carries on missions among its
pagan neighbours. Here and elsewhere in W.
Africa the missionary comes into contact increasingly with Muslims from the north. Among a
population of 75,000 in the colony 57,000 are Protestant Christians.

The Gold Coast Colony has a population of
The western part is worked by Wesleyan
missionaries, the eastern by the Basel Society.
The latter, since 1828, has penetrated effectively
1,500,000.

into the back country formerly under Ashanti rule
the Wesleyans, too, have moved into the northern

The country is being opened up by railways, and the rapid increase of commerce is enriching the Christian community here as elsewhere in
W. Africa, to the advantage of self-support, but
not always to that of spiritual life and morals.
territory.

The Christian community now numbers upwards
of 30,000.

The German colony

of Togoland, next

on the
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has considerably developed missionary work
last few years,
among the Ewe nation. Good linguistic work has
been done. The community numbers some thoueast,

from that country, during the

sands.

The work in the lower basin and delta of the
Niger has assumed increased importance since the
constitution of Nigeria, the richest of Britain's
African possessions, as a Crown Colony, with a
population of 18,000,000. The first mission stations
(from 1846 onwards) were started to look after
natives of the Yoruba country who had returned
from Sierra Leone to their own people. Lagos,
the great port of the palm-oil trade, and the large
interior towns of Abeokuta and Ibadan were occupied, and considerable Christian communities were
gathered, amounting (1913) in the Yoruba province
to 50,000.
Economic development is going on
rapidly, and the demand for education, especially
in English, is increasing year by year.
After the Niger had been opened up by three
voyages of exploration (1841, 1854, 1857), an African
priest of the C.M.S., Samuel Crowther, was sent
to this region.
He planted several stations, and
in 1864 was consecrated bishop. The work was
carried on by Africans, with some vicissitudes but
with substantial progress, till Crowther's death in
1891, when W. Equatorial Africa was placed under
an English bishop, assisted by two Africans, the

wealthy churches of the Delta being granted selfgovernment. In N. Nigeria the town of Lokoja
had been occupied in 1865, but it was not till the
end of the century that an effective advance was
made into this territory, where a predominantly
Muhammadan population alternates with large
patches of paganism, while the spread of Islam
continues in a southerly direction. The work here
is still in its beginnings.
In Calabar at the southeast corner of Nigeria a Christian community of
11,000 has been gathered in by the U.F.C. mission.
Kamerun, a German colony since 1884, was originally evangelized by English Baptists, but their
work was taken over mainly by the Basel Society,
who were pushing into the back country before

the outbreak of the great European war. The
Christians number about 15,000 out of an estimated
population of 3,000,000.
The Congo River was first opened up completely
by Stanley in 1876-77, and the Congo Free State,
under the protection of Belgium, has been the
scene of rapid missionary advance along the river.
Yakuso, the furthest point, near Stanleyville, is
1200 miles from the mouth. Among the first explorers in detail were the English Baptists G. Grenfell and W. H. Bentley from 1879 onwards.
Other
missionaries of various nationalities followed.
Owing to the difficulties of climate and the great
multitude of tribes and languages, progress has
been limited, but some dozen societies are now at
work in this area. Indigenous churches are being
formed, and elementary education is being pushed.
The characteristic problems of the W. African
missions generally are presented by the constant
advance of Islam from the north, the demoralization of commercial intercourse caused by the liquortrade, and the unsettling efl'ects of a rapid acquisition of wealth formerly undreamt of.
On the
other hand, the removal of the evils connected
with the slave-trade, the increase in prosperity and
intelligence, and the creation of a Christian standard
of conscience and morals, with the opportunity
given to the natives of rising to a higher life, are
elements in appreciable progress towards the regeneration of the Negro peoples.
(b) S. Africa.
In thii we include the regions
south of the river Kunene on the east and the
Zambesi on the west. It contains three African
races the Bantu (including Zulus and Kafirs), the

—

:

Nama or Hottentot, and the Bushman, the last
two scarcely remaining pure, the first virile and
The climate bemg temperate, Christianby immigration from western nations,
the
white
population is reckoned at 1,300,000.
and
Hence the racial problem is at its acutest in S.
Africa, and it specially aflects the work of missions,
which aim at raising the native populations to a
higher level, religious, moral, and social, and at
giving them the best education which they are
capable of assimilating. The earliest Dutch colonists regarded the natives as an inferior class of
beings whom it was both lawful and expedient to
keep in subjection, and this attitude has not been
confined to one section of the white races. Thus
there has been a persistent prejudice against, and
often actual antagonism to, the work of missions,
sometimes aggravated by lack of prudence on the
part of the missionary and by unbalanced policy on
the part of the government. The conviction is gaining ground, however, that without the moral influence of Christianity the problems resulting from
the contact and blending of two cultures cannot be
thoroughly solved. Among some 4,000,000 natives
there are now about 750,000 Christians, the result
of the work of 30 missionary societies belonging to
prolific.

ity has spread

The

8 nationalities.

racial factor is especially in

evidence in the Ethiopian Movement,' composed
of groups of congregations who in 1892 formally
seceded from their missionary connexions. Some
of them in 1899 joined the Anglican Church as ' the
Ethiopian Order
the remainder do not appear to
be progressive either in internal life or in external
expansion.
In what became in 1886 German S.AV. Africa
the principal work has been done by German missionaries of the Rhenish Society since the forties.
The fruits of their persevering and systematic
efforts have suffered gi'eatly through colonial wars.
Protestant Christians in the colony number, by last
'

'

;

figures, 13,000.

The

largest indigenous Christian population is in
of a total of
2,500,000 ; it comprises westwards, broadly speaking, bastardized Hottentots, and, eastwards, Kafirs
of relatively pure race.
The Moravians, who
began work in 1737, were followed in 1799 by the
L.M.S., whose missions in Bechuanaland are remarkable for their great pioneers, R. Moffat and,
above all, Livingstone. Through the persistence
of John Mackenzie and the intervention of the
British Government, all attempts to block the
northward way of the missionary were frustrated,
and the path of the gospel was opened up to the C.
African lakes and eventually from the Cape to
Cairo.
The converts of the L.M.S. in Cape Colony

Cape Colony, numbering 1,145,000 out

now form a Congregational Union with some
Efforts of later dates are represented by the adherents of the Wesleyans (over
90,000, now independently organized), Rhenish
M.S. (16,000), Beriin M.S. (50,000), and Scottish
Presbyterians (25,000).
The majority of the
wliite colonists belong to the Dutch Reformed
Church, which for a long time held aloof from
missionary work. Since the middle of the 19th
cent, its attitude has changed, and it carries on
missions within and beyond Cape Colony. In the
latter it counts over 80,000 native Christians, the
majority of whom are under the charge of its
parochial clergy. The Anglican Church in the
three dioceses of the Colony claims over 70,000
adherents.
Among the Zulus and Swazis of Natal the work
of many denominations has been greatly hindered
by frequent and destructive wars, but Christian
congregations have grown, and some converts have
been gained from among the Indian coolies. Basutoland, blessed with a more quiet development since

35,000 adherents.
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been worked

principally by the I'aris M.S., which now counts
about 70,000 adherents. Among the Bechuanas
of the Transvaal and Orange Kiver Colony Dutch,
Anglican, We.sleyan, and Lutheran inissions have
gathered a Christian community of considerable

importance. The problems of moral and social
development are greatly complicated by the congestion of labourers, both Christian and non-Christian, in the mine compounds of Johannesburg and
The thinly-populated Bechuanaland
the Rand.
Protectorate includes Khama's Country, where a
Christian African prince rules his people well.
Madagascar has been a land of great vicissitudes
The first missionaries of
in missionary work.
the L.M.S. began work with considerable success
among the Hovas, the ruling race of the central
province, in 1820.
In 1836 the accession of a
hostile queen brought about the expulsion of the
missionaries, and for twenty-five years the Christians were severely persecuted, yet they increased
considerably.
In 1861 a new ruler recalled the
missionaries, and, when another queen was bapTo
tized in 1869, conversions began in masses.
cope with the situation other societies. Friends,
island.
In
entered
the
S.P.G., and Norwegians,
1895 Madagascar was annexed by France, and
Protestant mission work was so severely hampered
that the L.M.S. was fain to give over a large part
The total number
of its work to the Paris M.S.
of Protestant Christians in Madagascar is estimated now at 287,000, while the scholars number
44,577.

—

E. and C. Africa. Missionaries helped to
open up these lands both from the east coast and
In 1844 Ludwig
from the interior southwards.
Krapf, a German in C.M.S. service, landed on the
island of Mombasa and began work on the mainland opposite. He planned (1) to carry a chain of
mission stations across Africa from Mombasa to
Gabun (2) to establish on the east coast a colony
for liberated slaves like that in Sierra Leone on
the west and (3) to work for an African ministry
under an African bishop. The second of these
objects was accomplished at Freetown in 1874 ; the
first and third are in process of realization now.
(c)

;

;

In 1846 Krapf

was joined by Johann Rebmann.

After nine years Krapf was invalided Rebmann
held on for twenty-nine years. By their discovery
of the snow-peaks of Kilimanjaro and Kenia on
the equator, and of the great inland-sea of Nyanza,
they revolutionized the geography of C. Africa,
and their linguistic labours prepared the way for
later workers in a fruitful field.
The yet greater work of David Livingstone is part
;

From his first station of Kolobeng in
of history.
S. Africa he constantly pressed northwards, crossed
Africa from east to west, and opened up the lake
regions of Nyasa and Tanganyika, exploring ceaselessly till he died at Ilala in 1873.
In his opinion
the end of the geographical feat was the beginning
of the missionary enterprise.
He desired to uproot
the slave-trade, and to open up Africa to legitimate commerce and to Christian culture with
faith as its root.
The Universities Mission to
Central Africa undertaken by members of the
Church of England, the L.M.S. mission on Lake
Tanganyika, and the Scottish Presbyterian missions
in Nyasaland are the direct results of his lifework
but it affected the whole missionary enterprise of
inland Africa. To Stanley it was given to complete the work of Livingstone by his exploration
of the Congo valley, and in the course of it he
gave the impulse which has resulted in the formation of a virile Christian State in the centre of
Stanley
Africa, now the kingdom of Uganda.
found the king, Mutesa, hesitating between the
Through a
claims of Christianity and Islam.
;
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Swahili Christian interpreter he put the Christian
case before tlie monarch and straightway appealed
to English Christendom to enter this open door.
The result was the sending of the well-known
C.M.S. mission in 1875. 'IMie murder of .James
Hannington and the barbarous jiersecution of the
early converts only served to increase zeal and
enthusiasm. After sundry conflicts and imminent
risk of abandonment by the Colonial Ollice, U;j;anda
became a British Protectorate, imder which mission
work has gone forward peacefully. The country
now contains 96,000 Protestant Christians, with a
somewhat larger number of Roman Catholics and
a smaller number of Muhammadans. The schools
contain scholars up to a secondary standard. The
growing Church now forms an eti'ectual breakwater
against the rising tide of Islam.
The two protectorates of E. Africa, the English
and the German, have each brought the country
under civilized administration, and the British
Government has opened up its territory by a railway, preceded or accompanied by missionaries.
The English work in German territory has been
partly made over to German missions since the
establishment of the colony in 1884, but a group
of C.M.S. missions remains round Mpwapwa, and
another of the U.M.C.A. ofjposite Zanzibar. The
German work is chiefly on the northern frontier
and on the north shore of Lake Nyasa and its
vicinity.
The principal missions of the Nyasaland
Protectorate are those of the Scottish churches,
with the two industrial centres of Livingstonia in
the north and Blantyre in the south fit memorials
of the great Scottish missionary pioneer.
His
successors have seen the slave-trade entirely wiped
out and fierce animist tribes subdued by the influence of Christian love, exemplified in medical

—

missions, and brought under training in civilized

The Anglo-Egj'ptian
industry and commerce.
Svldan in its Muhammadan parts is closed to misamong the
sionary effort by government ruling
pagan Dinkas, Azandi, and other tribes missionary
;

work

is in its first stages.

—

Oceania. Missions in Oceania date from
and owe their first impulse to the interest
excited by the story of Cook's voyages in the South
Seas.
The major part of this area is suitable for
European colonization, and the aborigines belong
to more or less primitive states of culture, in which
their physical as well as mental stamina has remained weakly. Owing partly to this and partly
to unscrupulous exploitation by white settlers and
iii.

1769,

traders, the result of contact with the white races
has been the rapid diminution, and in some cases,
as in Tasmania, the entire extinction, of the native
races.
The work of missions has therefore largely
consisted in the rescue of weaker races from extermination through contact with exponents of higher
civilizations not imbued with the Christian spirit.
In no part of the world have the results of missions
been more rapid and wide-spread, but stability is
sometimes lacking. The effects of kidnapping,

strong drink, and disease have been appreciably
counteracted.
Work in New Zealand was started by Samuel
Marsden in 1814, and after a time made rapid progress.
In 1840 the islands became a British colony ;
unfortunately wars broke out, and in 1864 the
strong Hau Hau apostasy, a recrudescence of
pagan cults mixed with Christian heresies, drew
away great numbers. In spite of this the leading
missions of the C.M.S. and Wesleyans were able,
before the end of the century, to make over their
converts to the local Church organizations. The
New Zealand Parliament also has its Maori
members. The Maori population of New Zealand
is about 50,000, of whom some 30,000 belong to
Reformed communions. There appears to be some
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place of declining, the native populabeginning to increase.
In Australia the aborigines have dwindled to
74,000, living mostly in the northern parts of the
continent. After several abortive attempts missions, with a strong industrial element, have been
continuously carried on since 1851 by English
bodies of various denominations, as well as by
Moravians and Lutherans. Despite pessimism,
the aborigines have proved susceptible to the
elevating influence of the gospel, and decadence
has been to some extent arrested, though independence is not yet in sight. The number of Protestant Christians is computed at 6000.
The Islands of the Pacific may be roughly
grouped into Polynesia (south of Hawaii), Melanesia
(west of Polynesia), and Micronesia (north of
Melanesia). Among the larger islands of Polynesia, Hawaii, now a United States territory with
Honolulu for its capital, was first evangelized by
the American Board from 1820 onwards and Christianized within fifty years. It has sent out and
supported missionaries to several other islands.
Tahiti, occupied by missionaries of the L.M.S., had
a similar history, but after the annexation of the
group by France it became necessary to transfer
the work to the Paris M.S. Raiatea, the sphere of
the famous John Williams, has remained in British
connexion.
In the Tonga and Viti, or Fiji,
Islands the Wesleyans have been the principal
workers. Practically the entire population is
Christian, and is efficiently ruled by princes of the
same faith. Education is wide-spread, and evangelists from Fiji have carried the faith to many
other islands.
Melanesia has a population of 475,000, of whom
111,000 are Protestant Christians. The gathering
in of these numbers has cost not a few missionary
lives, owing to resentment on the part of islanders
who had been oppressed by traders. The missionaries are British, German, Dutch, and Norwegian.
The martyrdom of Bishop Patteson in 1871 called
forth much enthusiasm and service, and during
his long life John G. Paton of the United Presbyterian Mission saw 20,000 natives converted in the
New Hebrides and contributing £1300 in one year
tion

for

triat, in

la

Church purposes.

On

the Micronesian Islands,

now under

British,

German, and American protection, developments
since 1852 have been similar.
Missionaries from
Australia have taken part. Roman Catholic work
stronger here than in the other islands ; out
of 30,000 Christians the Roman Catholics claim
12,000.
New Guinea, or Papua, was first entered in 1871,
when Christians from L. M.S. missions in Polynesia
volunteered for the work, in which many of them
laid down their lives.
They had a great leader in
James Chalmers (1876-1901). The Christians now
number 35,000. Anglican, Wesleyan, German,
and Dutch missionaries have taken part.
In various parts of Oceania, especially Australia,

is

Fiji, missionary work is carried on
Asiatic immigrants from India, Japan,
and China with the help of native preachers from
those countries, not without some result.
The
barriers of caste and social opposition are less rigid
than at home, but the restraints of conventional
morality are also loosened.
The total population of Oceania, excluding
Australia and New Zealand, is reckoned at some
2,000,000, of whom 320,000 are Christians.
iv. India.
The impact of Christianity on India
has been conditioned by certain outstanding
features of the land and people. The peninsula is
isolated by land and sea.
The culture of the
people ranges from the most primitive to a highly
developed, though stationary, form. Its religion

Hawaii, and

among the

—

'

contains a similar variety of cults, ranging from
spiritual adoration to cruel and obscene orgies,
all bound together intellectually by a subtle
pantheistic philosophy, socially by the unique
system of caste (q.v.). Its contact with the outer
world during recent centuries has been mainly
tlirough the immigration of foreign invaders, who
have brought with them the monotheistic religion
and polity of Islam, so that Indian Musalmans
now constitute by far the largest Muslim nation
Most recently, however, India has
of the world.
come into connexion with a seafaring nation of the
West more intimately than any other Asiatic land.
Here, as elsewhere, the missionary has employed
in the first instance the agencies of preaching and
persuasion, but the form which the results of his

work have assumed has mainly been determined
by the conditions of the classes to whom he has

To bring out the chief
features of it, we may deal with mass movements,'
education, and philanthropy as main channels of
evangelization.
The earliest form of Christianity in India is that
of the Syrian Churches of Travancore and Cochin,
which probably owe their origin to the Nestorian
community of Persia, whose members traded with
From
the Malabar Coast in their early days.
about the 4th cent, a trading and landholding
community accepted the Christian faith, and has
continued as a local caste to the present day.
Early in the last century they were aroused from
lethargy by contact with Anglican Christianity,
and the work of the C.M.S., first in combination,
and afterwards side by side, with the Syrians, has
stimulated reform and progress, both in education
and in evangelizing zeal. The work of St. Francis
Xavier, Roberto de' Nobili, and other great Roman
Catholic missionaries of the Portuguese period is
principally in evidence now in the masses of fisher
folk and other labouring castes in the west and
south of India
and in the earliest Protestant
missions the same factor of community-movements
appears.
In the Danish-Halle Mission of the 18th
cent, the greatest name is that of C. F. Schwartz
(landed 1750, died 1798). The 20,000 Christians
addressed his message.

'

;

whom

he gathered in Tanjore and elsewhere were
mainly from the village labourers. After his death
the work dwindled, till it was taken over by the
Anglican Church, and during the first half of the
I9th cent, the work of the C.M.S. and S.P.G. in
the palm-tree
(principally among
together with that of the L.M.S. in
than half the
much
more
S. Travancore, yielded
entire number of Protestant converts in India, and
naturally also the best organized churches. In
1851 these missions had 51,355 adherents, the
remainder of the Madras Presidency 23,821, and
In the succeeding
all the rest of India 16,916.
sixty years these missions and others in S. India
have greatly developed, largely through the agency
The Protestant Christians
of American societies.
now number 870,425 (besides over a million and a
half Roman Catholics and Syrians), and they contribute £33,721 to the support of worship and
schools.
The Indian ministry includes 492 ordained men as against 487 foreign missionaries,
and the self-administration of the churches is on
the increase. Self-extension, too, is shown by the
activity of more than one mission of the Indian
Churches. The largest is the Tinnevelly Missionary Society, with an income of 12,000 rupees, 4
ordained men, and 2000 converts in a mission
which they carry on in the Nizam's territory.
Part of their work was made over to the diocese of
the first Indian bishop, V. Azariah of Dornakal,
when he was consecrated in 1913.
In Travancore a similar movement has made
headway in the L.M.S. and C.M.S. missions, which

Tinnevelly
climbers),
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73,000 and 57,000 Christians respecmore wide-spread is the movement
Telugu country north of Madras. Here,
especially since the great famine of 1877-78, the
out-caste village labourers have pressed into the
churches in myriads. The Christians belongin<'
to Anglicans, American Baptists, Lutherans, and
others are estimated at some 150,000.
In Bengal an older movement in the forties of
the last century left a considerable church in the
Nadiya district more recently the NamasQdra.f
of E. Bengal are turning their hopes towards
Christianity, and the B.M.S. has admitted some
hundreds from among them. In the United Provinces of Agra and Oudh the Chamars (leatherworkers) and sweepers have been principally
gathered in by the American Methodist Episcowho record congregations numbering
palians,
102,000 adherents, while other Protestant missions
have 22,000. The most rapid movement during
the last decade was in the Panjab, where the
Christians entered in the government Census
returns had increased from 37,000 in 1901 to
103,000 in 1911 chiefly in the American Presbyterian missions.
The movements among the Indian village proletariat which have resulted in these large and
growing accessions to Christianity all form part of
one upward tendency of populations representing
pre-Aryan inhabitants, enslaved by the Aryan
conquerors and kept for millenniums in servitude,
but now afforded the opportunity of emancipation
by rulers whose political and social ideals are bound
up with Christianity and whose rule has been
accompanied by active Christian efiorts of teaching
and philanthropy. The effect of these efforts in
raising the masses who have responded to them is
expressed thus by the Hindu Census superintendent
of the Mysore State

now number
tively.
in the

Still

;

:

influence of Christianity is patent in the
higher standard of comfort of the converts, and their sober,
disciplined and busy lives* {Census of India^ iSli, Calcutta,
'

The enlightening

1913, vol.

To

i.

pt.

i.

p. 138).

we may add that

evidences of spiritual
regeneration and devotional life are also to be
found.
The populations so far referred to are the unwho live among the Hindus and
touchables
Musalmans of the plains. They may number
(accuracy is very difficult to secure) some 30,000,000.
But there are some 10,000,000 more of non-Hindu
this

'

'

aborigines, living mainly in hilly regions, among
whom the Christian faith has found ready entry.
Such are the Karens of Burma, the Khasis of
Assam, the Kols and Santals in Bengal. The
Christian communities among these amount to
Both among these and
some 200,000 persons.
among the out-castes the expansion of the movement appears to be limited only by the capacity of
the Christian Church adequately to shepherd and
educate the candidates for discipleship. The effect
of education and Christian influence in raising the
status of the Christian community as compared

with its Hindu and Muhammadan neighbours has
been very marked. Some progress has been made
in improving their position as agriculturists ; in
the Panjab the Christians have been recognized by

Government as an agricultural

tribe,
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and in the

irrigation colonies there are several flourishing
villages of Christian cultivators, holding land
direct from the State.
Education of a simple kind, including that of
girls, was from the first a regular part of missionary activity, but it was brought into prominence
by the Scottish missionary, Alexander Dufi (1830He set out to evangelize the upper classes
57).
of Bengal by means of higher education, given
through the medium of the English language.

which, through the edbrts of Macaulay and others,
ha(l already oeen adopted by Government as the
Duff was assisted in
vehicle of learning for India.
his plans by Rnja Kara Mohan Ray, the founder
Dull's converts were
of the Brahma Saniaj (q.v.).
counted rather by the score than by the hundred,
but they included men who made their mark on
the Christian Church as leaders throughout N.
India.
His school also had a powerful ell'ect on
the development of the Brahma Samaj and other
liberal movements in Hinduism, and not less did
he influence the education.al policy of the Govern-

ment of India, which in 1854 founded departments
of public instruction, and in 1857 established
universities in Calcutta, Madras, and liombay,
followed later by others in Lahore and Allahabad,
and recently by a Hindu university at Benares
and a Muslim one at Aligarh. Dull s school soon
developed into a college, and no fewer than 8
other colleges were founded in different parts ol
India during DufFs lifetime. The most noteworthy
contemporary of Duff' as an educator was John
Wilson of Bombay, who founded the college which
bears his name, and added to his English work a
profound acquaintance with Hinduism. There are

now

38 Protestant missionary colleges in India,
containing, in 1912, 5447 students, including 61
women, the latter practically all Christians. Of
the total, 4481 students were Hindus, 530 Muhammadans, and 436 Christians. There is a fullyorganized missionary college for women in Lucknow and a college department works in connexion
with a girls' high school in Lahore.
The work of elementary and secondary education
was powerfully forwarded by the system of grantsin-aid which the Government instituted in 1854.
The grants are made in proportion to the educational efficiency of schools, regardless of the religion
Educational efficiency being
of the managers.
greatest among the missionaries, they have earned
the chief portion of the grants, though their lead
in this respect is no longer so marked as it was.
Their secondary schools number 283, with 62,602
boys and 8400 girls 880 boarding-schools contain
22,193 boys and 17,566 girls, all Christian. In 87
theological schools 1852 students are in training,
and 127 training-schools have 1904 male and 1173
female students. The boarding-schools are partly
The result of
secondary and partly primary.
secondary education in conversions has been small,
but the influence on social ideals and practice and
;

;

on religious thought has been very great. The
care bestowed on the education of the Christian
community, especially the women, has made it,
with the exception of the Parsis, the most literate
in India, far above the average of the Hindus
generally, and little, if any, behind the Brahmans.
The number of Christian officials and teachers is
large in proportion to the size of the community,
and it is not easy to keep pace with their need for
a highly educated ministry, while satisfying the
wants of the large rural populations. The provision of elementary education for these is the
most urgent missionary problem of the day. True,
the elementary pupils in mission schools throughout India number about 450,000, but the great
majority of these are non-Christian. In missionary
and schools of every kind 576,371 persons
were being educated in 1912 about one in ten of
colleges

—

all pupils.

Christian literature took its first effective start
with the work of the great pioneer, William Carey
Together with Marshman and Ward,
(1793-1834).
he worked chiefly at Bible translations into a
multitude of diflerent languages, and also founded
a missionary college in Serampore. Most of these
versions were mere ballons d'essai, but the Bengali
became the foundation of all further work in that
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Henry Martyn at the same time protongue.
duced his remarkable Urdu version of the NT, and
a long line of translators and authors followed,
supported by the publishing societies mentioned
Krishna Mohan Banerjea among Hindu
above.
converts, 'Imad-al-Din among Muslims, and John
Murdoch among English writers and publishers
of Christian literature are outstanding names.
Besides Bible versions there is also an incipient
Christian literature in all the principal Indian languages, amounting in some of them to several
hundred works. These are directed both to the
training of the Christian Church and to convincing

and persuading outsiders.

Among the philanthropic auxiliaries to the
gospel message, medical work takes a foremost
place.
The efl'ective prosecution of this in India
dates from the middle of last century, when W.
Lockhart of the L.M.S. was sent to Travancore,
and Henry M. Scudder of the American Board to
Ceylon. The chain of medical missions on the N. W.
Frontier was begun in Kashmir in 1864, and has since
then extended to Peshawar, Bannu, Dera Ismail
Khan, and Quetta. The attitude of a turbulent,
fanatical, and treacherous Muhammadan population has been greatly modified by the work of medical missions, and, while converts have shown their
faithfulness in martyrdom, Christian Scriptures
and

literature, illustrated by the example of disinterested Christian love, have penetrated far into
regions otherwise inaccessible to the missionary.

Similar effects have been produced on the intolerance of the caste-proud Hindu, and, while suft'ering
is impartially relieved, regardless of creed or condition, the ministry of healing has brought many
to the discipleship of the Healer.
The first qualified
woman-doctor came to India in 1880, though medical work by women had been carried on long before.
Medical missionary women have led the way in
relieving the once hopeless suft'ering of secluded
Indian womanhood, given over to treatment by
ignorant and clumsy midwives and barber- women.
Of the Indian women-doctors now serving under
the Dufferin Fund and other public bodies the great
majority are Christians, with a sprinkling from the

Brahma Samaj.
Closely allied with general medical work is that
of the leper missions.
Of the unfortunate leper

community, hitherto uncared for, several thousands
are under care in Christian institutions, and many
of them have accepted Christianity.
Christian
institutions for the blind and the deaf and dumb
are the only ones for these classes in India. Famine
orphanages are common, and have furnished an
appreciable fraction of the Christian community,
especially in N. India
these have in recent years
found imitators among non-Christians, and, owing
to the influence and example of mission schools
and colleges, the conception and practice of social
service are spreading among Indian students, as
shown by the society of the 'Servants of India,'
promoted by G. K. Gokhale.
India affords the largest and most influential
sphere of work among the Muslims of the world.
;

Its

Musalman community numbers

65,000,000,

and

both specifically Indian in type and cosmoby ties of religion a fact which gives this
community a greater political importance than
its numerical proportion to the Hindu population
would warrant. The largest Muhammadan community of India, that of Bengal, now numbering
24,000,000, came under British rule after the battle
of Plassey in 1757, but the first effective Christian
work among them was done by the chaplainmissionary Henry Martyn when he translated the
it is

—

politan

NT and much of the OT into the Muhammadan
lingua franca of India the Urdu, or camp dialect
of Hindostani.
His one convert, "Abd-al-Masih,

—

was the forerunner of many ex-Muslims who have
joined the Christian ministry.
It is impossible to
estimate accurately the number of converts among
the laity, but with their descendants they must
run into several myriads. The circulation of the
Scriptures, which the Muslim professedly recognizes as divine, is especially effective as a means of
evangelism.
Among the Buddhists of Burma and S. Ceylon
the results of work have been similar to those
among the middle classes in India i.e., conversions have been sporadic, occasionally in families,
with here and there outstanding personalities.
The Census of 1911 gave the number of Protestant
Christians in India as 1,452,759, compared with
970,385 in 1901. The largest proportion is in S.
India (626,000), where the work has been established
longest and is most systematic. The distribution
elsewhere varies chiefly according to the incidence
of mass movements.
Protestant Christians in
other parts number Bengal, 178,000 United Provinces, 135,000 Panjab, 155,000 Bombay, 51,000 ;
Central Provinces and C. India, 24,000.
In the
native States they are generally fewer
e.g.,
Haidarabad, 29,000 ; Mysore, 9,000 ; Panjab States,
;

:

;

;

;

—

500 Kashmir, 700.
Syncretism, in the shape of reform movements,
both religious and social, is much in evidence.
The earliest organized body of this kind is the
theistic Brahma Samaj, founded in 1828 by Raja
Ram Mohan Ray a small sect, but influential
owing to the social standing, literary ability,
and philanthropic zeal of its members. The teaching of its sections ranges from a modified Hinduism
to a kind of Unitarian Christianity with Indian
atmosphere. The Arya Samaj {q.v. ), founded in 1875
by Dayanand Sarasvati, represents a cruder modification of original Hinduism, professing to hold
to the Vedas as absolutely inspired, and accordingly forcing their interpretation to fit modern
standards. It has a strong political and nationalist
vein, and is bitterly hostile to Christianity
but it
has done good work in the cause of education and
social reform.
It prevails chiefly in the Panjab
and United Provinces. In Bombay the Prarthana
Samaj {q.v.) does a similar work. These bodies,
following missionary example, are beginning to
interest themselves in the amelioration of the
depressed classes by education, and the Arya Samaj
actually admits them and also Muhammadans into
the ' Vedic religion by a ceremony of purification
;

—

;

'

(iuddhl).

Modernist movement among the Muhammadans
dates from the ettbrts of Sir Sayyid Ahmad, who
began in 1858 to arouse his fellow-religionists to
the imperative need for English education, which
resulted in the establishment of tne AngJoMuhammadan College at Aligarh and the AllIndian Muslim Conference. It has also produced
more
something of a school of liberal theology.

A

wide-spread movement was inaugurated by Ghulam
Ahmad of Qadian in the Panjab in the jear
1879.
He, like Dayanand, harked back to his
sacred Scriptures, and treated the Qur'an as
verbally inspired, interpreting it in a new fashion
vnth an eye to modem thought. This sect, too,
Christianity, and some
is strongly opposed to
members of it have started a mission to England at
their
attitude of opposition,
Woking. Despite
these new sects all owe more or less of their originating impulse and of their specific doctrine to the
message of Christian missions. The Indian national
movement has a tendency to bring the reformed
sects nearer together, and its influence is being felt
in the Christian community also in a certain
touchiness and impatience of foreign influence.
At the same time there are signs of an increased
feeling of responsibility for the evangelization of
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India, marked by the establishment of the National
Missionary Society and other ellorts.
The Dutch possessions known as Indonesia were
previously under Hindu rule, but since the 12th
cent, they have gradually been overrun by Muslim
chieftains, and out of the total population of
38,000,000 all but 2,000,000 are now Muhammadan.
The Dutch East India Company, while building
up its Eastern empire, also (Christianized the
natives after a fashion, but their condition at the
beginning of the 19th cent, was very low. Since
then it has improved, and the so-called permanent
congregations {gevestigte gemeenten) are under the
care of clergy appointed and maintained by the
State churches of later converts are from time to
Modern
time placed under this organization.
missionary work began in the second decade of last
century, and has been carried on mainly by Dutch
and German missionaries on the four principal
islands of Sumatra, Java, Celebes, and Borneo, as
well as on some of the smaller ones. Large numbers
of converts have been gathered in Java, in the
Batak country on the north coast of Sumatra, and in
the Minahassa district of Celebes. In the second
of these an effective barrier has been erected to the
inland advance of Islam. The total number of converts from Islam in these islands is estimated at
;

40,000.

—

China. In contrast with India, China has
but one standard language and literature, and may
v.

therefore be regarded as a unity, despite its size

Modem missionary work was
and diversity.
begun by Robert Morrison of the L.M.S. in 1807.
He baptized the first convert in 1814, and before
his death (1834) he had translated the Bible into
Chinese, besides writing many pamijhlets. But
neither he nor his colleague, Robert Milne, was
able to enter the jealously-guarded empire of
China they could only reside in the Portuguese
;

settlement of Macao or in British territory at
Malacca. The opening of China to foreign intercourse, including missionary effort, was the result
of a series of wars, internal and external, the first
of which, while it helped to admit the missionary,
did much to discredit his message. The three
'opium wars' of 1842, 1858, and 1860 resulted in
the opening of twenty-four. treaty ports to foreign
intercourse, and it was in these, especially Shanghai,
Hangchow, Tientsin, and Canton, that Protestant
.•nissions first gained a footing.
Up to 1850, 3
English societies, 1 German, and 7 American had
begun work, and the converts may have amounted
The preponderance of American workers
to 100.
in China became more marked as time went on,
and the same is true of Japan.
The next great convulsion was an internal one,
the Taiping rebellion, which lasted from 1850 to
1864, and was eventually suppressed by the ever
victorious army' of a Western leader, General
Charles George Gordon, himself in deep sympathy
with Christian missions.
The leader of the rebellion had once come under the influence of a
Christian missionary, and he claimed to have received a divine revelation to destroy idolatry and
to put an end to the Manchu dynasty. The second
of these aims was accomplished half a century later
by another great convulsion, and we may believe
that the Taipings did much towards preparing the
way for the first, which is yet to come but we
may also be thankful that their iconoclasm did not
prematurely succeed before the constructive forces
of Christian faith and practice were ready to step
into the breach. Meanwhile, missions on the coast
were increasing their work, and the year after
interior China had been quieted (1865) Hudson
Taylor formed the China Inland Mission, which
led the way to the formation of a network of
stations during the last half cent iry, now extend'

'

'

;
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ing to the remotest interior of the Republic. This
mission alone now numbers 1076 foreign missionaries, as against 473 of all societies and nationalities
in 1877.
In that year the number of converts was
reckoned at 13,000.
The final break-up of the Manchu dynasty wo,s
first marked by the Boxer outbreak of 1900, directed,
with the connivance of the Empress, against both
foreigners and Chinese Christians
135 missionaries, with 53 of their children, were killed, and
some 16,000 Chinese Christians were ma.ssacrcd,
many of them accepting death willingly rather
than deny the faith.
A strong impression was
created by the refusal of missionary societies to
accept a money indemnity from the Chinese Government for the missionary lives laid down freely for
the gospel.
During the succeeding decade the
number of foreign missionaries in China increased
almost 50 per cent (2785 to 4175, including wives
of missionaries), and the number of converts more
than doubled (204,672 to 469,896 in 1910). In 1913
the number of full members was given as 235,303.
Counting children and other adherents who are not
included in their statistics by many bodies, the
total may be estimated at about 500,000.
Foreign
missionaries, including wives, are 5186, and Chinese
j

'

'

workers 17,879.

The revolution of 1911-12 was the final stage in
the opening up of China to Western culture and
Christianity.
There has, it is true, been a slight
reaction from the abolition of Confucianism as the
religion of the State, but a stronger power than
the iconoclasm of the Taipings is shaking the
foundations of the old cults, namely the re-casting
of the world-old system of Chinese education in
Western and 20th cent, moulds. Moreover, the
official request made by the Chinese Government
on 27th April 1913 for the prayers of its Christian
subjects, whatever motives of policy may have inspired it, was a recognition of Christianity as a
power affecting deeply the interests of the nation ;
and Sun Yat Sen, the leader of the Cantonese
revolutionary section and almost of the Republic,
is a Christian who seeks to model his political
policy on the principles of the Bible.
Happily,
too, the establishment of the Chinese Republic has
coincided with the final abolition of the Indian
opium traffic once forced on China by Britain.
The situation thus created has offered to the
Christian Churches unexampled opportunities of
access to the educated classes of China. These had

hitherto looked with contempt on teachers who
in very few cases could master the intricacies of
their literature, but now they are ready to wel-

come Western language,

literature, and science.
have been made, especially by the
American missions, to grapple with the task of
providing centres of higher education on a Christian
basis throughout China, and in this, as well as in
general work, the tendency towards co-operation
between allied bodies is strong and helpful. No
fewer than 9 university colleges are in effective

Great

efforts

operation, 7 in coast provinces, 1 in the centre, and
In several the medical faculty is
1 in the west.
strong, and Christian missions at present lead in
the training of qualified doctors for China.
Tliere
are some 264 mission hospitals (1913) with 126,788
in-patients and 2,129,774 out-patients for the year.
Among the agencies which have been particularly
active in taking advantage of the present opportunities the Y.M.CJ.A. has been specially in evidence.
The evangelistic meetings conducted by J. R. Mott,

and still more by George Sherwood Eddy (1912-14),
were attended by large audiences of educated
Chinese, sometimes up to 4000, in many of the
principal towns of China.
Among the hearers
were officials of high rank, of whom one was
baptized, while thousands of

men promised

to study
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the Bible, and hundreds have actually joined the
Christian Church.
The creation of a Christian literature for China
has been carried on mainly by co-operation between
the missions represented in the Christian Literature
Society for China, under the guidance of Timothy
Richards and others. The rapid opening of the
mind of China to appreciation and reception of
Western thought has given missionary scholars
both the opportunity and the task of providing not
only religious but general and scientific literature
for readers, whether Christian or non-Christian.
Both this and the work of Bible translation in
China have been greatly facilitated by the existence of a common standard of written language,
though versions of the Bible are being produced in
several local vernaculars, as also in a popular form
of the Mandarin.
The circulation of the Bible is
increasing by leaps and bounds ; in 1910 a million
and a half copies of Bibles, New Testaments, or
single books were circulated ; in 1914 two million
and a quarter.
The first L.M.S. woman missionary to China was

appointed in 1S68. The work among women has
been greatly hampered by the custom of footbinding and by social prejudice, but these have
been in great measure overcome, largely as the
result of missionary effort, and the desire for the
education of women is greatly on the increase
some are using their education not only to qualify
for the medical and teaching professions, but also
for social service.
Over 600 members have been
enrolled in a Student Volunteer Movement for
the Christian ministry, putting aside prospects of
lucrative careers.
The tendency in this class is to
work for the formation of an indigenous Chinese
Church free from Western control, and some progress is being made in the self-support of native
churches. Meanwhile the various cognate bodies
which have hitherto been carrying on separate
missions, such as Anglicans, Presbyterians, and
Methodists, are amalgamating their organizations
as a first step towards larger union.
In the outlying provinces of China work is still
It is furthest advanced in Manwhere Presbyterians and Lutherans have a
community of some 33,000. The devoted work of
James Gilmour (1870-91) in Mongolia left little
visible result, and the societies which are following
it up are gathering a few converts amid great diffi-

in its beginnings.

churia,

culties.

In Chinese Tibet these are insuperable,

and the only quarter from which the gospel has
entered that land is Little (or Western) Tibet,
belonging to India, where Moravian missionaries
have some small congregations, and have done

much

for the investigation of Tibetan language,
literature, and histoiy.
Among the Muslims of

Chinese Turkestan Swedish and China Inland missionaries are in the early stage of work.

—

vi. Japan, Korea, and Formosa.
Here, as in
China, we have countries in which, after periods
of notable success on the part of Koman Catholic
missions, the native rulers have turned upon them
as politically dangerous, and have violently persecuted the christian Church, almost to extinction,
till, through political changes, intercourse with the
West has been resumed, but on a ditferent footing,
and with this the way has been opened for missions
of the Reformed communions also.
In the case of
Japan this re-opening dates from the year 1859,
when American missionaries were the first to settle
in the country. The first Protestant Christian was
baptized in 1864, but meanwhile persecution of
Christians continued, sometimes with severity, till
the Revolution of 1868, which once more brought
the Mikado to power, and inaugurated the modern
government of Japan.
G. Ensor (C.M.S), who
arrived in 1869, was the first English missionary,

full religious toleration was not granted tiU
1873, to be speedily followed by the serious suggestion that Christianity should be made the State
religion.
This was, however, negatived, and subsequently there was a distinct reaction against
foreign influences, among which Christianity was
included, especially during the first decade of this

but

century. But a swing back of the pendulum was
indicated by the action of the Minister of Education
in 1912, when he announced that the Government
had resolved to recognize Christianity, alongside of
Shinto and Buddhism, as a religion deserving of
encouragement, expressing, at the same time, the
hope that Christianity would conform itself to
national aspirations. In this connexion it is noteworthy that the Christian message in Japan has
appealed specially to men of culture.
quite
disproportionate number of Christians are found
among members of Parliament, high military and
naval officers, doctors and professors, and Count
Okuma has recorded that the indirect influence
of Christianity has poured into every realm of
Japanese life (Intern. Review of Missions, Oct.
1912, i. 654).
The number of Protestant Christian
adherents in Japan may be reckoned at about
Forty per cent of the mission stations are
100,000.
Three-fourths of the
said to be self-supporting.
converts are attaclied to one or another of four
amalgamated Churches representing the Anglican,
Congregational, Presbyterian, and Methodist missions respectively.
The great majority of the
Protestant missions have established an organization for the promotion of common work, called the
'Federated Missions of Japan.' This has formed
a general Christian Literature Society, and promoted joint efibrts for evangelization, both in the
towns and in the hitherto neglected rural districts.

A

'

'

The work of missionary education bulks less
largely at present in Japan than in China, owing
to the fact that from the first opening of the
country education has been steadily taken in hand
by the State, which now provides a completely
organized system of education from the primary
schools (at which attendance is compulsory) up to
the universities and technical schools. There are
14 Protestant middle schools, with about 5500
scholars, and two colleges of university grade, of

which the Doshsisha College at Kyoto, founded by
Elementary
Joseph Niishima, has 700 students.
missionary education is backward, as Christian
Government
children have access to well-worked
schools.
The educational work of the Y.M.C.A.
has been much appreciated in Japan, and has
and the
strongly influenced the student world
Y. W. C. A. is reaching women increasingly. Christian missionary ettbrts among the aboriginal Ainus
of Yezo have been appreciated by the Japanese
Government, who bestowed a decoration on John
Batchelor of the C.M.S. in recognition of his work
for this dying race.
;

Among

the dependencies of Japan, Formosa,
entered in 1865, now has some 30,000 Christians.
Korea, after three and a half centuries of
absolute seclusion, was not efiectively entered till
1882, first by American missionaries, and, in 1890,
by Anglicans. The growth of the work has been
phenomenal, especially in the years following the
Adherents in
llusso-Japanese war of 1905-06.
1913 numbered 185,000, over 19,000 children were
under education in mission schools, and 20 hospitals
and 23 dispensaries were in operation. This progress has been accompanied by remarkable zeal in
the study of Scripture and by reformation of
first

life.

vii.

The Near East. — Under

this

term we

in-

clude the lands, stretching from Morocco to Persia,
Owing to
in which Islam first arose and spread.
the long dominance of Islam the work of Christian

MISSIONS

(Christian, Protestant)

miasions to Muslims in this region is either nonFor our present purpose,
existent or in its infancy.
we are not dealing with missions to tlie surviving
Coptic,
Armenian,
Syrian, Nestorian,
Abj'ssinian,
or Jacobite Churches.
may, however, note
that the educational work carried on among Oriental Christians, principally by American missionaries, in the Turkish empire and Egypt has resulted
in the formation of considerable Protestant communities, whose progress in intelligence, morality,
and zeal has raised the Christian name in the
eyes of the Muslims and reacted favourably on
the ancient churches by stimulating a desire for
reform and progress.
There is among the Protestant Orientals also the dawn of a desire to
evangelize the Muslim a feeling that had been
eradicated from the Oriental Christian by a thousand years of oppression and misrule, which prevented him from seeing in the Muslim anything
but an irreconcilable tyrant. The most effective
missionary work done by men of these nationalities
The Muslim verbally
is that of Bible colporteurs.
acknowledges the Scriptures of the OT and
to
be inspired, and, if once induced to study them, he
is in many cases led to see that the theory of their
corruption subsequently to Muhammad is a figment of his divines. Thus their witness to Christ,
as well as their incompatibility with the Qur'an, is
a powerful influence in the conversion of the Muslim.
The British and Foreign Bible Society employs in the countries referred to 71 colporteurs,
and has 27 depots, through which 128,926 copies of
BiMes, Testaments, and portions are circulated.
Individual conversions through these means are
fairly frequent, but the building up of Christian
communities is a slower process, hampered by

We

—

NT

special obstacles.

In Morocco, Algeria, Tunis, and Tripoli, among
a total population of about 14,000,000, work is
carried on mainly by the N. Africa Mission and
other undenominational agencies. There are converts here and there.
The principal agency, besides that of colportage, is schools, which are
elementary. In Egypt work was begun in 1854
by the American United Presbyterians, principally
among the Copts, and resuscitated by the C.M.S.
in 1882. Considerable access has been gained among
the Efl'endi class, and a number have been baptized,
while medical work has to some extent reached the
masses, in both town and country. Schools, primary and secondary, contain 17,094 pupils (largely
of Coptic faith or origin), and a scheme for the
establishment in Cairo of a Christian university is
being actively promoted by American missionaries.
German and English missionaries are pushing out
into the Anglo-Egyj)tian Sudan, and, though
Christian propaganda is barred among the Muslims
of that region, yet in Omdurman some educational
work is being done. Cairo is the chief literary
centre of the Muhammadan world, and from the
Christian side vigorous efibrts are being made by
the Nile Mission Press, an Anglo- American undertaking, to produce and circulate evangelistic literature in Arabic.
In Asia Minor and Syria Protestant work has
been done chiefly by American missions working
among the ancient churches. The system of education which they have developed, from primary
schools to colleges, especially the Roberts College
in Constantinople, has notably affected the Muslim

community

in thought and attitude towards ChristMedical missions, in Palestine especially,
have tended in the same direction. Arabia is touched
on its outskirts at Baghdad, Bahrain, and Aden by
schools, medical work, and colportage.
Persia was
first entered by Henry Martyn, when he completed

ianity.

NT

his translation of the
at Shiraz in 1811.
In
1829 K. G. Pfander visited Persia, and wrote his
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celebrateil Bnlnnce of Truth, laying the foundation of a Persian Christian literature, built upon
later by W. St. Clair Tisdall and others.
In 1871

American Presbyterians organized work among the
and in 1875 S. Persia was occupied by li. Bruce of the C.M.S.
Medical and
educational work has developed largely, and the
demand for schools on a Western model far exceeds
the power of the missionaries to supply it. The
tribes of N. Persia,

modernist sect of Bahaism, sprung from tlie Babi
reform movement, has borrowed freely from Christianity but does not so far make much return (see
art.

Bab, BabIs).

among women,

Throughout these missions work
and medical, has

visiting, teaching,

initiated or helped on the movement perceptible in
Muslim lands tor the elevation of the female sex.

—

viii. Missions to Jews.
The Jewish population
approximately 12,000,000. Protestant missionary work among them is carried on
by 95 societies, maintaining 500 men and 350 women

of the world is

missionaries.
Christianity

The London Society for Promoting
among the Jews (253 missionaries

;

income

in 1914, i'51,000) is the principal one.
Statistics are quite imperfect.
Some 250 of the
Anglican clergy are converts or sons of converts
from Judaism. J. F. de le Roi estimates baptisms
during the 19th cent, in Protestant churches at
72,740; Roman Catholic, 57,300; Greek, 74,500.

The theologians Neander and Edersheim,

the

missionary bishops Schereschewsky, Hellmuth,
Alexander, and Gobat, were Christian Jews.
III.

General aspects.

—

i.

Principles.

—As

a result of the work of missions by the Reformed
Churches since the end of the 18th cent, there is
now a growing community of some 6,000,000 native
Christians belonging to the most varied races and
cultures, from the primitive aborigines of Australia
to the progressive people of Japan.
Yet in the
age which has seen this unexampled expansion of
Christianity in every direction the question has
been raised whether Jesus of Nazareth ever intended that His disciples should carry the message
of His redemption into all the world, though it is
fully allowed that the world mission of His faith was
the legitimate and necessary consequence of the
principles which He enunciated and exemplified. To
suppose that the Originator of this life and teaching, Avhich have persisted in spreading their vitalizing influences among the nations for nineteen
centuries, was Himself without desire for or intention of producing such an effect would be to face
the most insoluble eni^ia of history. The develop-

ment which we have sketched makes it abundantly
clear that the mainspring of this world-wide enterprise of missions has been the conviction that its

promoters and messengers were carrying out the
conscious purpose and explicit command of the
Saviour of the world. At the same time it would
be unnatural that the reconstruction of thought
which our age is experiencing in every sphere of
life should leave the conception of foreign missions
entirely unaffected. Among the Reformed Churches

more especially Zinzendorf's motto

of
souls for
as the one goal of missionary ettbrt has
expanded, under the influence of teachers like
G. Warneck in Germany and B. F. Westcott in
England, into the wider and deeper conception of
a call to regenerate the nations spiritually, morally,
intellectually, and socially, and to build up the uniMoreover, the results of
versal Church of Christ.
research into Christian origins have helped us, with
perspective,
truer
historical
to test our contema
porary missionary work by the example and spirit
From subsequent early and
of the Apostolic Age.
mediieval history, too, the Churches have been
learning lessons of the manifold adaptation of the
form of missionary work to the conditions and needs
of diflerent ages and peoples, and of these lessons the

the

Lamb

'

'
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whole modern development is an amplification.
But this larger sweep of outlook and eB'ort has by
no means made the tirst aim of individual conversion superfluous.
On the contrary, this remains
the vital centre of the whole, and it is as this is
expanded and co-ordinated in the larger aim that
the true end of missionary work is attained.
2. Methods, apostolic and contemporary.
The
radical question is raised again and again whether
the close following of the methods of St. Paul is
not the true solvent of our most fundamental difficulties, particularly of the lack of spiritual and
economic independence in our mission churches.

—

Were the evangelist to make brief sojourns instead
of settling down, to devolve authority straightway
on native helpers instead of keeping them in long
tutelage, to demand instead of giving pecuniary
assistance. Christian congregations might, it is
urged, be smaller, but they would be stronger and
self-reproducing. Each of these paths has been tried
in moclern missions, generally with scant success, for
the same end under different conditions may demand different means. Where there was a Jewish
diaspora standing at the threshold of Christianity,
teaching and discipline had been assimilated which

may now

require a generation where habitat and
of evangelist and evangelized were
practically identical, the problems now arising
from disparity of civilizations and distance of
abode were non-existent. Recognizing these and
other special difficulties and defects of modern missionary work, we have to seek their solution not in
the forms of apostolic, or any other, evangelism,
but in the principles embodied in those forms.
Thus in the adventure of faith undertaken by the
C.I.M., which has so remarkably opened up China
to the gospel, we have a contemporary adaptation
of the Pauline method, rapidly followmg the main
lines of communication and occupying the chief
cities of an empire which in culture and administration offers much analogy to that of Rome.
Or,
again, in the revival uf community life in the
brotherhoods and sisterhoods of Anglican missions
we have a useful adaptation of early and mediaeval
monasticism to the conditions of the mission-field
of to-day.
But both of these have the defects of
;

civilization

their qualities.
The effect of modern thought on the adaptation
of
principles to contemporaneous missionary
work may be traced in the development of the
chief missionary methods.
The mission school and
college have no precedent in apostolic times, and
they differ greatljf from the cloister school of
monastic missionaries, their original purpose being
to serve as a means of conveying the message to
the children of the literate, or would-be literate,
classes who are otherwise not easily reached, and
of bringing them into the Christian Church when
they have arrived at years of discretion. The most
notable effect of earlier educational work was the
conversion of men of mark, who exercised great
influence on the development of the Church.
Within the last generation this aspect of the work
has receded into the background ; the conception of
educating the mind of a nation and creating an
atmosphere permeated by Christian ideals has
exercised increasing influence on missionary educators, especially in high schools and colleges, and it
is certain that their successes have lain mainly in
this direction.
The value of such preparation of
the community for the eventual reception of Christ

NT

.

as Lord and Master is immense, and it may be
hoped that much of the work which commonly falls
to be done after conversion is thus being accomplished beforehand.
But there is need of balanced
judgment and steadfast will, lest elaboration of
the scaffolding delay or even prevent the erection
of the buUding.
Similarly, in the now indispens-

able work of medical missions the physical benefits
conferred were at first entirely subsidiary to the
spiritual aim
but the conception of a Kingdom of
God to be realized in things temporal as well as
spiritual has led to emphasis upon the fact that
the work of healing, even apart from any spiritual
This
effects, is a worthy aim of the missionary.
involves the risk that the medical missionary may
be merged in the philanthropist. The modem
medical missionary would not, if he could, ignore
the demand for the greatest possible scientific
efficiency, for he will not allow Christian zeal to
be the bosom friend of second-rate professional
skill
yet he will lay the decisive emphasis of his
calling on the specific aim of the missionary to
carry home his message. Again, in the delivery of
that message by the general missionary a comparative study of religion and sociology has modified the method of approach by the Christian
messenger to non- Christians. He is less inclined
to attack their observances and rites than to elicit
the need latent in each human heart of something
higher, less prone to controvert their doctrines and
deities than to set forth Christ in life and teaching.
The conviction is gaining ground among his hearers
that he is no ruthless iconoclast of their national
religion, but a sympathetic guide who would lead
them to satisfactions which it fails to supply. But,
if he is to do this, his aim must still be that they
may be 'redeemed from the vain manner of life
handed down from their fathers '(IP 1'*) and come
Without attacking
to know the only true God.
concrete sin and error this cannot be done. The
manner of controversy has been rightly modified,
and it is well to use points of agreement as a basis
for approach ; but the reason for adopting one faith
in place of another cannot lie in their points of
resemblance, but only in those of difference.
Hence controversy or polemic, in the right form,
can never become obsolete as a missionary weapon.
Once more, in the case of missionary work for
;

;

women

its first,

and most worthy, aim was simply

deliver sisters whom the Christian woman
found in degradation, ignorance, and suffering
from these evils into the liberty of Christian
womanhood. As, in the course of generations,
they laboured for this end, the great task of training new types of Christian motherhood suited to
to

each nation gradually dawned upon them, and
they became aware that they had stimulated a
greater awakening than they had dreamed of
among the women of China, India, and Africa.
But Christian personality remains the key of the

and the feminist movement, which is
East and West alike, finds its true
regulative everywhere in the principles of the
position,

growing

in

gospel.

—A

bare mention must
3. Cognate activities.
suffice of the achievements of missionaries in works
The names of
ancillary to their main calling.
Livingstone, Krapf, and Rebmann among explorers,
James Legge, R. Caldwell, H. A. Jaeschke,
and Carl Meinhof among philologists, and of R.
Codrington and John Roscoe among anthropologists
In civil life, too, misare but a few among many.
sionaries have sometimes held a prominent place
e.g., C. F. Schwartz in Tanjore and John Mackenzie
and in India municipal offices
in Bechuanaland
have occasionally been held by them. To outsiders
these public services have been a vindication of
the missionary's usefulness ; to some among the
missionary public it has seemed that they might
be a hindrance to it. In the nature of things such
services must remain exceptional, rendered by
isolated individuals who possess the ability and
energy. As by-work they have been of service
of

;

were they more than
hindrance.

this,

they would prove a
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4.

Results and problems.

— The present condition

of the world niission-lield showa ofl'-shoots of the
Keforined Churches in every stage of growtli.

Their members, as always, vary in genuineness and
strength, hut everywhere they include wholehearted followers of Christ, and, as a body, they
have advanced greatly in tone and conduct from
their former non-Christian manner of life. The animist, the pantheist, the agnostic, and the deist have
come to believe in one almighty Father, one sinless
Saviour, one indwellin;,' sanctifying Spirit. I'rom
this faith grow the fruits, both of higher morality
and of social amelioration, enhanced culture, and
intellectual progress.
In many directions the
desire is shown to hand on the benelits of the
gospel to others, and readiness to make sacrifices
It has been remarked that
in so doing is evident.
the churches of the mission-held have produced no
first-class heresy, implying thereby a lack of serious
intellectual striving.
But other causes may more
reasonably be assigned for this. The intellectual
training and status of the foreign teacher is so far
superior, in the great majority of cases, to that of
his converts that it would be difficult for them to
maintain positions contrary to those which he has
laid down all the more so as the possible variations of intellectual formulation have been fairly
fully worked out by previous heresies, the weaknesses of which have been pointed out to them.
Moreover, no inconsiderable part of the effect produced by Christian missions is to be found in the
change of attitude, the new beliefs and ideals of

—

conduct, individual and social, taken over from
them by the still non-Christian world. In this process the analogues of early Christian heresies are to
be found in the teachings of bodies outside the
Christian Church. Thus the Brahma Samaj reform
the
of Hinduism represents a kind of Arianism
Bahai offshoot of Islam would stand for one variety
of Gnosticism, and theosophy (q.v.) for another.
Generally speaking, syncretism is largely practised,
and in many cases by men of noble character who
are striving for a reconciliation of the old and the
new, but the religion of the amateur collector is
not more likely to stand now than in the early
centuries, though it is a pitfall of which the abler
intellects of the young churches need to beware.
Analogous to this is the problem of unity in the
Reformed Churches. The majority of the divisions
which have sprung up in the West from local and
temporary causes have naturally no meaning to
the Eastern convert and the same holds good of
many dividing lines in doctrine. The resulting
tendency to unity in faith and practice, in face of
powerful opposing forces, is healthy and hopeful.
There is, however, a danger that members of the
;

;

young churches should regard

all distinctions in

doctrine and discipline indiscriminately as mere
Western peculiarities which may be swept aside
in order to construct an edifice or truly indigenous
Christianity.
sound attitude of the missionary
teacher towards questions of race and nationality
will do much to meet this danger.
Next to the essential spiritual element no factor
in missionary work is more weighty than the social
progress which it has initiated or stimulated.
From these successes a difficulty often springs.
In the contact of two deeply-separated civilizations
the convert naturally assimilates that of his
Western teacher, but without the exercise of
wisdom and restraint he may evolve a mere caricature of Western culture without its balance and
restraint, thereby repelling alike his own countrymen and his Western fellow-Christians
and
among higher races he may acquire needs and
habits which will involve him in economic difficulties.
Meanwhile, Western culture and commerce are ceaselessly flooding into mission lands.

A
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and the change of life connected with them is
aflecting non-Christians scarcely less than ChristAs a result of this the ellorts of the misians.
sionary to promote a sinjple indit'enous style of
living may be resented as intended to repress the
progress of the native Christian. One of the
missionary's most dilHcult and delicate tasks is to
decide and to convince his charges what is justly
due to the decencies and progiess of Christian life
and what is illegitimate as ministering to extravagance and parasitic growth.
Thus social progress is intimately connected
with the great difficulty presented by tlie economic
dependence of the mission churches on their parents
at the home base. The amount annually expended
by home churches on the maintenance of ministers,
preachers, and teachers of indigenous races is
estimated at £7,000,000. The amount recorded as
raised by the native churches in the same connexion
is

Allowing

£1,500,000.

error, the disparity is still

a liberal margin of
immense, even when we

for

number of the converts are
drawn from impoverished strata of society whose
financial weakness must be great for some time to
come. Almost every advance is dependent on
fresh exertions made by the mother churches, who
consider that a large

contribute largely to the maintenance of
worship, pastoral care, and teaching. In the last
resort the economic dependence of mission churches
is part of the larger problem of the economic dependence of the coloured races on the white, and
in all probability the one will not be solved without the other.
Everywhere we are brought up against the racial
problem. It was there from the first, and the
success of missions has been in proportion to that
of the messenger in understanding and treating
with wise sympathy people of a foreign race. As
the races have become conscious of their common
ideals, traditions, and interests, the racial question
in the mission-field has developed into the national.
Everywhere the missionary is met, actively or
passively, by insistence on the rights of the race
in its own sphere and a demand for equal opportunity, as against the old idea of the inherent
superiority of the white man. The opposition thns
engendered reacts against the white man's religion,
and there is on each continent a restiveness and
impatience of control on the part of converts and
churches such as did not exist a generation ago.
To deal with this firmly and sympathetically as
a sign of healthy growth, and as a pathway to
new and fruitful relations, is the part of wisdom.
also

Premature independence aijd unduly delayed emancipation both have their dangers. Smartness and
but it is also a
efficiency may be made an idol
temptation to take the easy path of lowering the
ideals of the gospel, and this leads to deterioration.
The problem is to be solved only by patient,
tenacious charity on the part of the missionary
who understands the national and racial feeling,
and whose watchword is the responsibility of the
;

stronger.

—
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historians appear to have been singularly incurious
as to the spread of their own faith, and only
scanty references to conversions are found at rare
intervals in the vast historical literature of the
Muhammadan world. The absence of a priesthood in Islam, implying the setting apart of a
separate body of men as exponents of the doctrines
of the faith, lias had its counterpart in a lack of
ecclesiastical annals
there have been no Muslim
missionary societies (except towards the end of
the 19th cent.), no specially trained propagandists,
and very little continuity of missionary effoit
even the religious orders of Islam, which have at
times done much for the spread of the faith, have
not cared to set on record the story of the success
that has attended their preaching.
There is,
therefore, nothing in Muhammadan literature to
correspond to the abundant materials for the
history of Christian missions provided in the
biographies of Christian saints, the annals of the
Christian religious orders, and the innumerable
journals and other publications of the various
Roman Catholic and Protestant missionary
societies.
In fact, the fullest details as to Muslim
missionary activity are generally to be found in
the writings of the Christian clergy who have
watched with apprehension the rapid extension of
Islam. Yet to this poverty of information from
Muhammadan sources there is one notable exception, namely, the biography of Muhammad himself.
The missionary activity of Islam begins
with the life of the founder, and the numerous
biographies of the Prophet are full of stories of his
efforts to win over unbelievers to the faith.
In the Qur'an itself, the duty of missionary work
is clearly laid down in the following passages
(here quoted in chronological order according to
the date of their revelation)
Summon thou to the way of thy Lord with wisdom and with
kindly warning: dispute with them in the kindest manner'
(xvi. 126).
'They who have inherited the Book after them [i.e.
the Jews and Christians] are in perplexity of doubt concerning
it.
For this cause summon thou (them to the faith), and walk
uprightly therein as thou hast been bidden
and say. In
whatsoever Book God hath sent down do I believe I am commanded to decide justly between you God is our Lord and
your Lord we have our works and' you have your works between us and you let there be no strife God will make us all
one and to Him shall we return (xlii. 14).
Say to those who
have been given the Book and to the ignorant, Do you accept
;

*

.

.

.

;

;

:

:

:

:

'

'

Then, if they accept Islam, they are guided aright:
but if they turn away, then thy duty is only preaching (iii. 19).
'Thus God clearly showeth you Ilia signs that perchance ye
may be guided, and that there may be from among you a
people who invite to the Good, and enjoin the Just, and forbid
the Wrong and these are they with whom it shall be well (iii.
99 f.). 'To every people have we appointed observances which
they observe. Therefore let them not dispute the matter with
thee, but summon them to thy Lord
Verily thou art guided
aright
but if they debate with thee, then say
God best
knoweth what ye do'(xxii. 66 f.). 'If any one of those who
join gods with God ask an asylum of thee, grant him an asylum
in order that he may hear the word of God then let him reach
laliim?

'

'

;

:

:

:

;

his place of safety (ix.
'

6).

Further, the faith of Islam was to be preached
to

nations, and all
to belief in the

all

summoned

mankind were
One God.

to

be

Of a truth

it [i.e. the Qur'an] is no other than an admonition
created beings, and after a time shall ye surely know its
'
(xxxviii. 87 f.).
This (book) is no other than an admonition and a clear Qur'iin, to warn whoever liveth (xxxvi. 69 f.).
' We have not sent thee save
as mercy to all created beings (xxi.
107 ; cf. also XXV. 1 and xxxiv. 27). ' He it is who hath sent
His apostle with guidance and the religion of truth, that He
may make it victorious over every other religion, though the
polytheists are averse to it (Ixi. 9).
*

to

all

message

'

'

'

'

In the hour of Muhammad's deepest despair,
people of Mecca turned a deaf ear to his
preaching, when the converts that he had made
were tortured until they recanted and others had
to flee from the country to escape the rage of their
persecutors, the promise was revealed
'One day we will raise up a witness out of every nation' (xvi.

when the

:

86).

The life of the Prophet himself presented, for
succeeding generations, an ensample of Muslim

When

missionary activity.
phetic career, his

persuading his

first efforts

own family

;

he began his prowere directed towards
his earliest converts

were his wife, Khadijah, his adopted children,
Zaid and 'All, and some members of his immediate

He did not begin to preach in public until
the third year of his mission, but he met only with
the scoffing and contempt of the Quraish. In the
fourth year of his mission he took up his residence
in the house of al-Arqam, one of the early converts,
and many Muslims dated their conversion from
the days when the Prophet preached in this house,
which was in a central position, much frequented
by pilgrims and strangers.
The conversion of
'Umar b. al-Khattab about two years later was
strength
to
the little band of
a source of great
Muslims, who now began publicly to perform their
Though
devotions together round the Ka'bah.
Muhammad continued to teach for ten years, the
number of converts remained very small, and an
attempt to win adherents outside Mecca, in the
town of Taif, ended in complete failure but some
pilgrims from Yathrib (or, as it was afterwards
called, Medina) showed themselves to be more
receptive, and Muhammad sent one of his early
converts, Mus'ab b. "Umair, to Yathrib to spread
the faith in that city. Mus'ab's mission was so
successful that in the following year he was accompanied by more than seventy converts in the
jjilgrimage to Mecca
they invited Muhammad
to take refuM in Yathrib, and he accordingly
622 a date which
thitlier
in
September
migrated
was afterwards adopted as the beginning of the
Muhammadan era. In Medina the little Muslim
community gradually developed into a political
organism that spread over the greater part of
Arabia before the death of Muhammad in 633, and
tended to thrust purely
political expediency
religious considerations into the background ; but
the proselytizing character of the new faith was
not lost sight of, and the Arab tribes that submitted to the political leadership of Muhammad
accepted at the same time the faith that he taught.
But of distinctively missionary activity there are
only scattered notices, and for some time after the
death of Muhammad there is a similar lack of
evidence of distinctively proselytizing effort on
the part of the Muslims during the expansion of
Arab rule over Syria, Persia, N. Africa, and Spain,
though in all these countries large numbers of
persons from among the conquered populations
passed over to the dominant faith. There is one
notable exception in the case of the pious' Umayyad
circle.

;

;

—

khalifah, "Umar b. 'Abd al-'Aziz (717-720), who
was a zealous propagandist and endeavoured to
win converts in all parts of his vast dominions

from N. Africa to Transoxania and Sind.
With the decline of the Arab empire the Muslim
world was faced with the task of converting its
new rulers. The conversion of the Turks proceeded very slowly ; the earliest converts appear
to have been the Turkish soldiers who took service
under the khalifah in Baghdad there are a few
legends of proselytizing efforts in Turkestan, but
the history of the conversion of the Turkish tribes
is obscure, and Islam seems to have made little
;

way among them

before the 10th cent.,

when the

Turks migrated into the province of Bukhara, and there adopted Islam. The conversion
of the main body of the Afghans probably belongs
to the same period or a little earlier, though
n.ational tradition would carry it back to the days
Selj'uq

of the Prophet himself.

A

more formidable task was the conversion of
the Mongols, and here Islam had to enter into
competition with two other missionary faiths,
Buddhism and Christianity, both of which at the
outset met with greater success. The devastations
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Mongols had brought ruin to the centres of
learning and culture in the Muhauiniadan countries
which tliey overran, and it was only hy slow
degrees tliat Islam began to emerge out of the
ruins of its former ascendancy and take its place
From the latter part
again as a dominant faith.
of the 13th cent, converts began to be made from
among the Mongols, and a new epoch in Muslim
missionary history then commenced, in which the
religious orders, and the Naqshbandi in jiarticular,
played a prominent part. In the profound discouragement which filled the Muslims after the
flood of the Mongol conquest had poured over them
their first refuge liad been in mysticism, and the
pir, or spiritual guide, who during this period
began to exercise an increasing influence, became
of special importance among the proselytizing
agencies at work. The first Mongol ruling prince
to profess Islam was Baraka Khan, who was chief
according
of the Golden Horde from 1256 to 1267
to one account, he owed his conversion to two
merchants whom he met coming with a caravan
from Bukhara but the conversion of their prince
gave great offence to many of his followers, and
half a century later, when Uzbeg Khan (who was
chief of the Golden Horde from 1313 to 1340)
attempted to convert the Mongols who still stood
aloof from Islam, they objected, 'Why should we
abandon the religion of Jenghiz Khan for that of
the Arabs?' In other parts of the Mongol empii-e
the progress of Islam was still slower and more
fluctuating, and it did not become the paramount
religion in the kingdom of the Ilkhans of Persia
until 1295, or among the Chagliatay Mongols until
three decades later. The first Muhammadan king
of Kashgar (which the break-up of the Chaghatay
dynasty had erected into a separate kingdom) was
Tuqluq Timur Khan (1347-63), who is said to
have owed his conversion to a holy man from
Bukhara, by name Shaikh Jamal al-Din but so
late as the end of the 16th cent, a dervish named
Ishaq Wall found scope for his proselytizing activities in Kashgar and the neighbouring country,
where he spent twelve years in spreading the
of tlie

;

;

;

faith.

The extension of Mongol rule over China gave
an impulse to the spread of Islam in that country
though Muslim merchants had been found in tire
coast towns from a much earlier period, the firm
establishment of their faith in China dates from
the 13th cent., and the settlements of immigrants
from the west, which were founded from that
period, developed into the great communities of
Chinese Muslims of the present day through
various causes, of which proselytism has been one.
The rise of the Mongols was also incidentally the
cause of renewed missionary activity in India
Islam had gained a footing in Sind and on the
Malabar coast as early as the 8th cent., and in the
;

—

;

north after the establishment of Muhammadan
rule at the close of the 12th cent., but the terror
of the Mongol arms caused a number of learned
men and members of religious orders to take refuge
in India, where they succeeded in making many
converts.

—

To the period of the Mongol conquests though
no way connected tlierewith is traditionally
ascribed the first establishment of Islam in the
Malay Archipelago. Sumatra appears to have
been the first island into which it was introduced
probably by traders from India and, later,
Arabia but the extension of the new faith was
very slow, and even to the present day large
sections of the population of this island remain
unconverted. The conversion of Java, according
to the native annals, be^an in the 15th cent, and
spread from this island into the Moluccas and
Borneo. The arrival of the Portuguese and, later,

—

in

—

;
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of the Spaniards, in the IGth cent, checked for a
time the growing inlluence of Islam in the Malay
Archipelago, and the rival faiths of Christianity
and Islam entered into conflict for the adherence
of its peoples ; but the oppressive behaviour of the
Spaniards and their attempts to enforce the acceptance of their religicjn ultimately contributed to the
success of the Muslim propagandists, who adopted
more conciliatory methods for the spread of tlieir
faith, intermarried with the natives, and conformed
to their manners and customs.
The missionary
activity of Islam has been carried on spasmodically
in these islands up to the present day
for the
most part by traders. l''rom the very nature of
the case, there has been little historical record of
their labours, and this little is chiefly found in
the reports of Christian missionaries. Legendary
accounts of the arrival of the earliest apostles of
Islam in several of the islands have been handed
down, but they are uncritical and of doubtful
historical value.
The history of the spread of Islam in India by
missionary effort is not quite so scanty, but it has

—

largely been overshadowed by the absorbing interest of political events
for, though the Indian
Muhammadans have produced a large body of
historical literature, their references to the propaganda of their faith in these histories are few.
The biographies of saints, however, and local
traditions contain many references to a successful
propaganda, and, among much that is legendary
and fantastic, there is evidence of the activity of
a number of missionaries from the beginning of
the Muhammadan period. Among these may be
mentioned Shaikh Ismail, a Bukharl Sayyid who
;

preached in Lahore in 1005, Sayyid Nadir Shah,
the patron saint of Trichinopoly (where he died in
1039), and 'Abd Allah, who landed in Cambay in
1067, and is said to have been the first missionary
the Musta'li Isma'ili sect (known in India as
'Bohorahs').
Towards the close of the same
century another Isma'ili missionary, but of the
Khojah sect, Nur al-Din (generally known as Niir
Satagar), carried on a successful propaganda in
the Hindu kingdom of Gujarat. In 1236 there
died in Ajmer one of tlie greatest of the saints of
India, Khwajah Mu'In al-Din Chishti, who settled
in that city while it was still under Hindu rule
and made a large number of converts ten years
later died one of the apostles of Islam in Bengal,
Shaikh Jalal al-Din TabrizI, the forerunner of a
long series of missionaries in that province. Of
importance in the history of Islam in the Panjab
is the settlement in that part of India of saints of
the Suhrawardi order; e.g., to the preaching of
Baha' al-Din Zakariya, and of Sayyid Jalal al-Din
and his descendants, many of the tribes of the
I'anjab owe their conversion. These are but a
few out of the long series of preachers of Islam
who carried on a distinctively missionary work,
side by side with the various influences, social and
political, that contributed to the spread of Islam
in that country.
Of the vast history of the spread of Islam in
Africa it is not possible here to give more than a
For the early period of the Arab
brief sketch.
conquest of E"ypt and N. Africa, though conversions took place on a large scale, there is little
evidence of active missionary effort. The opposition of the Berbers in the west and the Nubians
in the Nile valley checked for a time the southward
movement of Muslim influences. By slow degrees,
however, Islam penetrated among the Berbers,
but acquired an ascendancy over them only when
it assumed the form of a national movement with
the rise of the native dynasties of the Almoravids
in the 11th, and the Almohads in the 12th, century.
The Berbers introduced Islam into the lands
of

;
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watered by the Senegal and the Niger, and Arabs
from Egypt spread their faith in the eastern Sudan
during tlie 12tii cent., to whicli period the conversion of Kordofan and Kanem appears to belong.
In the 13th cent, the Mandingos come forward as
zealous missionaries of Islam, to be followed by
the Hausas, whom they had converted, and the
Hausas have carried their faith with them from
one end of the Sudan to the other. Their propagandist efforts were intermittent, however, and
many parts of the Sudan remained untouched by

Muslim

influences until the 19th century.
in India and the Malay Archipelago,
there are few records of Muslim missionary activity
from the 15th to the 18th century. Nevertheless

Except

many conversions occurred

during this period ; e.g.,
the Turkish conquests in Europe in the 14th and
15th centuries were followed by conversions to
Islam on a large scale, and in the 17th cent,
thousands of Christians in Turkey in Europe went
over to the religion of their rulers similarly the
conquests of Ahmad Gran in Abyssinia (1528-43)
were signalized by numerous conversions to Islam
but there is little evidence of any direct propagandist efforts on the part of the Muslims.
A great revival of the missionary spirit of Islam
this movefollowed the Wahhabi reformation
ment stirred the whole of the Muslim world
either to sympathy or to opposition and thus
directly or indirectly gave the impulse to the great
missionary movements of the 19th century. In
India the Wahhabi preachers aimed primarily at
purging out the many Hindu practices that caused
the Muslims to deviate from the ways of strict
orthodoxy, but incidentally they carried on a
;

;

;

—

propaganda among unbelievers, and their example
was followed by other Muhammadan missionaries,
whose preaching attracted to Islam large numbers
In Sumatra
of converts throughout the country.
Wahhabi reformers stirred up a revival and made
proselytes.
But a more momentous awakening
was felt in Africa. 'Uthman Danfodio returned
from the pilgrimage to Mecca full of zeal for the
Wahhabi reformation, and under his leadership
his people, the Fulbe, who had hitherto consisted
of small scattered clans living as shepherds, rose
to be the dominant power in Hausaland ; the
methods of the Fulbe were violent and political,
and they endeavoured to force the acceptance of
Islam upon the pagan tribes which they conquered.

On

the other hand, a peaceful propaganda was
Sudan by members of the Amirghaniyyah and Qadiriyyah orders the former takes
its name from Muhammad Uthman al- Amir Ghani,
whose preaching won a large number of converts
from among the pagan tribes about Kordofan and
Sennaar after his death in 1853 the order that
he founded carried on his missionary work. The
Qadiriyyah order had been introduced into Western
Africa in the 15th cent., but awoke to renewed life
and energy in the 19th. Up to the middle of that
century most of the schools in the Sudan were
established and conducted by teachers trained
under the auspices of the Qildiriyyah, and their
organization provided for a regular and continuous
system of propaganda among the heathen tribes.
Another order, the Sanusiyyah (founded in 1837),
has also been very active and successful in prosecarried on in the

;

'

;

lytizing.
fresh outburst of

A

Muslim missionary zeal in
Africa exhibited itself when the greater part of
that continent was partitioned among the Powers of
Christian Europe Britain, France, and Germany
by establishing ordered methods of government
and administration, and by facilitating communication by means of roads and railways, they
have given a great stimulus to trade and have
enabled that active propagandist, the Muslim

—

;

trader, to extend his influence in districts previously closed to him and to traverse familial
ground with greater security.
Throughout the course of Muhammadan history
Islam has at times received large accessions of
converts for various reasons political and social
wliolly unconnected with missionary enterprise
at the same time it has always retained its primitive character as a missionary religion, without,
however, having any permanent organization to
serve as a medium for its expression. Societies for
carrying on a continuous propaganda were unknown in the Muslim world before the last decades
of the 19th cent., and such Muslim missionary
societies as are now found in Egypt and India
appear to have owed their origin to a conscious
imitation of similar organizations in the Christian
world. The most characteristic e.xpression of the
missionary spirit of Islam is, however, found in the
proselytizing zeal of the individual believer, who is
prompted by his personal devotion to his faith to
endeavour to win the allegiance to it of others.
Though there have been religious teachers who
may be looked upon as professional missionaries of
Islam, especially the members of the religious
orders, it is the trader who fills the largest place
in the annals of Muslim propaganda but no profession or occupation unfits the believer for the
otBce of preacher of the faith, nor is any priestly
ministrant needed to receive the convert into the
body of the faithful. Some observers, entitled to
respect for their knowledge of the Muhammadan
world, have gone so far as to say that every
Muslim is a missionary
A tout rausulman, quelque mondain qu'il soft, le pros^Ijiilsme

—

;

:

*

semble 6tre en quelque sorte inn6

'

(Snouck Hurgronje,

RHR

[IPOS] 66).
The Muslim is by nature a missionary
.
carries on a propaganda on his own responsibility and at
his own cost ' (W. Munzinger, Petennann's MittheUungerit 1867,

Ivii.

'

.

,

and

p. 411).

However exaggerated such an opinion may be,
stated thus as a universal, it is certainly true that
there is no section of Muslim society that stands
aloof from active missionary work, and few truly
devout Muslims, living in daily contact with unbelievers, neglect the precept of their Prophet
Summon thou to the way of thy Lord with wisdom and with
*

kindly warning (Qur'an, xvi. 126).
'

Even the prisoner

will on occasion take the
opportunity of preaching his faith to his captors or
to his fellow-prisoners.
The first introduction of
Islam into Eastern Europe was the work of a

jurisconsult who was taken prisoner,
probably in one of the wars between the Byzantine
empire and its Muhammadan neighbours, and was
brought to the country of the Pechenegs (between
the lower Danube and the Don) in the beginning
of the 11th cent.
before the end of the century
the whole nation had become Muhammadan. In
India, in the 17th cent., a theologian, named
Shaikh Ahmad Mujaddid, who had been unjustly
imprisoned, is said to have converted several
hundred idolaters whom he found in the prison.
Women as well as men are found working for the
spread of their faith the influence of Muhammadan
wives made itself felt in the slow work of converting the pagan Mongols, and in Abyssinia in the
19th cent, the Muhammadan
first half of the
women, especially the wives of Christian princes,
wlio had to pretend a conversion to Christianity
on the occasion of their marriage, brought up
their children in the tenets of Islam and used eveiy
means to spread their faith. In the present day
the Tatar women of Kazan are said to be zealous
propagandists of Islam.
The individualistic character of Muhammadan
missionary effort partly explains the absence of
detailed records of conversion ; there is a similar
lack of the ccmmon apparatus of modern Cliristian

Muslim

;

;
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missions e.g., tracts and other missionary literature for general distribution but in learned circles
a vast controversial literature has been produced,
to which some of the ablest of Muslim thinlcers
have contributed e.g., al-Kindi (t873), al-Mas'udi
;

(t958), Ibn yazm (t 1064), al-Ghazfili (t 1111), etc.,
as well as a number of converts who have written
apologies for their change of faith and in defence
of their new religion.'
Several documents making
a direct appeal to unbelievers have been preserved the earliest of these are the letters^ Avhich
Muhammad addressed to the great potentates of
his time, the emperor Heraclius, the king of Persia,
the governor of Yanian, the governor of Egypt,
and the king of Abyssinia. To the reign of alMa'mun (813-S33), who himself is said to have
been zealous in his efforts to spread the faith of
Islam, belongs the interesting treatise of 'Abd
;

Allah b. Ismail al-Hashimi, in which he makes an
impassioned and affectionate appeal to his Christian
con-espondent to accept Islam.^ Of a much more
formal character are the two letters, one in Arabic
and the other in Persian, which the Timurid
prince. Shah Rukh Bahadur, addressed in 1412 to
the emperor of China, inviting him to ' observe the
law of Muhammad, the Apostle of God, and
strengthen the religion of Isl.am, so that he might
exchange the transitory sovereignty of this world
for the sovereignty of the world to come.'* A
similar royal missive was sent by Mawla'i Ismail,

King James II. in 1698.°
Coming from such an exalted source, these docuSharif of ]\Iorocco, to

ments have been preserved, while the efforts of
humbler folk have remained unrecorded.
The
publication of tracts and periodical reports of
missionary societies makes its appearance only in
the latter part of the 19th centurj'.
LrrERATURE.— Some attempt to give a bibliography of the
scattered notices of Muslim mission.iry activity is made in The
Preaching of Islam\ London, 1913, by the present writer. For
the early period the most valuable source is Annali deli' Islam,
by Leone Caetani, Milan, 1905 ff., with exhaustive references
to authorities, both Christian and Huhammadan.
China is the
only country to which any detailed monog:raph on the spread
of islam has been devoted, in Marshall Broomhall, Islam in
China, London, 1910 see also Mission d'Oilone, Recherches sitr
;

Musulmans

les

chinois par

le

commandant

d'Oilone, etc., Paris,

For different parts of Africa separate monographs have
appeared, e.g., C. H. Becker, Zur Gesehichte des ostlichen
Siadan and *Materialien zur Kenntnis des Islam in DeutschOatafrika,' Der Islam, i. and ii., Strassburg, 1910, 1911 ; G.
Bonet-Maury, L'lslaims-me et le Christianisme en Afrique,
Paris, 1906 A. Le Chatelier, L'lslain dans I' Afrique occi.
dentale, do. 1899
M. Klamroth, Ber Islam in Deutschostafrika, Berlin, 1912. For the Malay Archipelago see the article
Mohammedanisme and the various place-names in Encyclopaedie van Nedcrlandsch-Indie, ed. P. A. van der Lith and J. F.
Snelleman, Leyden, 1899-1905 C. Snouck Hurg^ronje, Nederland en de Isldm^, do. 1915 G. Simon, Islam und Christentum
im, Kampf wn die Erobeining der animistischen Heidenwelt
Beohachtungen aus der Mohammedanertnission im Nieder1911 f.

*

'

;

;

*

'

;

;

Idndisch'Indien, Berlin, 1910. Much material may be gathered
from the works of travellers in Muharamadan countries, from
the journals and other periodical literature published by the
various Roman Catholic and Protestant missionary societies,
and from the periodicals specially devoted to the study of
Islam, viz. Revue du monde musulman, Paris, 190611., Der
Islam, Zeitschrift fUr Gesehichte vnd Kultur des islamischen
Orients, Strassburg, 191011., The Moslem World., a Quarterly
Review of current Events, Literature, and Thought among
Mohammedans, London, 1911 ff., Mir Islama, Petrograd, 1912 ff.,
and Die Welt des Islams, Zeitschrift der deutsche7t Gesellschaft
/Mr /siamiunde, BerHn, 1913 fl.
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(Zoroastrian).
Zoroastrianism
began as a distinctly missionary religion. Accord1

For an account

I-'olemische

und

of such WTitings see Moritz Steinschneider,
apologetische Litteratur in arabischer Sprache,
und Juden, Leipzig, 1S77 ; Ignaz

zwischen Muslimen, Christen
Goldziher,
kitab,'
2

*

Ueber muhammedanische Polemik gegen Ahi

ZDMG xxxii.

On

Annali

[1878] 341

al-

ff.

the doubtful authenticity of these letters see Caetani,
dell' Isldyn,

i.

725

ff.

Risdlah 'Abd Allah b. Ismd'U al-Hashimi ila 'Abd al-Mastli
Ishdq al-Kindi, London, 1885, pp. 1-37.
4 E. Blochet, Introduction d I'hiatoire des Jhongols de Fadl
A Uah Ilashid ed-Din, London, 1910, p. 249 f.
3

b.

6

RBR xlvii.

[1903] 174

ff.

(Zoroaetrian)
ing to tradition,
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Yima

(on

whom

see art. Ble.st,

AiiODE OF THK [Persian]) was the first mortal
asked by Ahura Mazda 'to remember and to
cherish' the faith {Vend. ii. 3), but he profcMed
himself unequal to the task and
unless the
tradition is devoid of all meaning contented himself with extending the domain of Iranian temporal

—

—

power. Previous to the rise of Zoroaster there is
no record of any conscious endeavour to propagate
Iranism, which, like all religions which have no
per.sonal founder, was non -missionary.'
With
Zoroaster's advent, however, the attitude changed,
and he him.self, convinced that his religion was
the best for existent beings, to further my creatures when followed in accord with righteousness'
Ys. xliv. 10), and that it would confer blessing for
all eternity (Ks. liii. 1), besought Ahura Mazda
and Asa to reveal to him their divine plan that he
could rightly know how to proclaim (sruvayaema)
the religion (Ys. xlix. 6), to the end that he might
'convert all men living' (ydjvanto vlspcng vauraija,
Ys. xxxi. 3).
The potency of the faith would
convert many hearers (Fs. xlvii. 6), and the promise
of Paradise would turn the wicked (Ys. xxviii. 5).
Indeed, a later text Yt. xiii. 87-94) celebrates the
greatness of Zoroaster, destined to spread the
Mazdayasnian faith over all the world. Such was
the merit of the religion that, if a non-believer
accepted it and did not sin in future, all his past
transgressions, even the most heinous, were forgiven (Vend. lit. 40 f.).
Zoroaster was successful in winning to his doctrine King Vistaspa of Balkh, who spread the faith
with his conquests (cf. Yt. xiii. 99 f. Sdh-namah,
tr. A. ,G. and E. Warner, London, 1905 ff., v. 76 f.,
A. V. W. Jackson, Zoroaster, New York,
85
1899, pp. 80-92) ; and among tlie converts were
Turanians,^ such as Fryana and his descendant
Yoista (F*. xlvi. 12; Yt. v. 81, xiii. 120), Arejahvant (Yt. xiii. 113), Frarazi (Yt. xiii. 123), Saena
(Yt. xiii. 97
cf. Dlnkart, IX. xxxiii. 5), and Isvant
(Yt. xiii. 96; Dinkart, loc. cit.).
Zoroaster is represented as praying that he may be able to cause
heads of houses, villages, districts, and lands to
think, speak, and act in accordance with the religion (Ys. viii. 7), and missionaries went afar 'to
them who in [other] lands seek for righteousness
Ys. xiii. 6), while, according to a Persian rivdyat,
some account of the Zoroastrian propaganda was
contained in the lost Vistasp Naslc of the Avesta
(SBE xxxvii. [1892] 424). Itinerant (pairi-jaBan)
priests are mentioned side by side with those who
laboured at home (dainhdurvaesa [Visp, iii. 3, ix.
Yt. xxiv. 17]), and in some cases such priests
2
were evidently invited abroad, since they are
'

(

(

;

;

;

(

;

1 In one of the Aramaic papyri from Elephantine a Persian is
mentioned as head of a city (perhaps Syene of. E. Sachau,
Aram. Papyri und Ostraka au^
. Elepliantine,
Leipzig,
1911, pp. 51-54) in the reign of Darius ll., and is described as a
Mazdayasnian (jniD). Since this word (A v. mazdayasna) is
frequently used in the Younger Avesta to denote a Zoroastrian
;

.

'

.

'

C. Bartholomae, Altiran. Wbrterbuch, Strassburg, 1904, col.
1160 f.; the borrowed Armenian mazdezn is employed in the
same sense [H. Hiibschmann, Armen. Gramm., Leipzig, 189597, i. 190]), it may possibly support the theory (opposed by the
present writer in art. Ach/EMENIANs, but advocated by J. H.
Moulton, Early Zoroastrianism, London, 1913, p. 39 ff.) that
the Achiemenians were Zoroastrians. On the other hand, the
(cf.

writer has always maintained that the Achxmenian Persians
were Mazdayasnians in the rigid sense of the word, so that the
Av. term would prove little in this connexion.
2 The ethnology of the Turanians is uncertain.
They have
commonly been supposed, since the days of F. Max Miiller, to
be non-Iranian, but this seems to be true only in part. Their
names, as recorded in the Avesta, are Iranian, and the i'dhndmah (i. 189) records that they were descended from Tur, son
of Faridun, while the name Tura appears to be Iranian
(Bartholomae, col. 656). It is possible that they were Scyths
(J. Marquart, Erdnsahr, Berlin, 1901, pp. 155-157
S. Feist,
Kultur
der Indogermanen, do. 1913, pp. 405 f., 425.471;
.
While they may well have been a congeries of
cf. art. ScYTHS).
races, like the Scyths, they appear to have been regarded, by
the Avesta, as nomad Iranians as opposed to the pastoral folt
who evolved the Avesta. See, further, art. Tuiianians.
;

.

.
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described as

desired afar ' (durae-frakdta [ Yt.
the other hand, the missionaries
sometimes encountered opposition, as when Keresani sought to suppress them, but was driven from
his kingdom by Haoma ( Ys. ix. 24), thougli the
present writer is inclined to regard this account as
an Iranian retlex of a Vedic myth, the r61e of the
hero being reversed, as is the case also in certain
other figures surviving from the period of IndoIranian unity.' When, in like manner, the Pahlavi
Sikand-gumdmk-Vijdr states (x. 67 f.) that the
sons of Vistaspa even wandered to Arum [the
Byzantine empire] and the Hindus, outside the
realm, in propagating the religion,' the tradition
of missionary activities in these countries (on which
see Jackson, pp. 85-90) deserves no credence, and
egually apocryphal is the statement of the Dlnkart
(SEE xxxvii. p. xxxi) that the Avesta was translated into Greek.2
From the close of the Avestan period to the
dynasty of the Sasanids (224-651), there is almost
a blank in the history of Zoroastrianism, for neither
Seleucids nor Parthians seem to have taken much
interest in the religion.' Nevertheless, there was
considerable diffusion, if not of orthodox Zoroastrianism, at least of Iranism during this time.
AVe have already had occasion to note the spread
of Iranian concepts in Cappadocia as shown in the
month-names of that country (art. Calendar
[Persian], vol. iii. p. 130") ; and a curious amalgamation of Semitic and Iranian religious ideas is
revealed by a Cappadocian Aramaic inscription of
the2nd cent. B.C. (M. Lidzbarski, Ephemerisfur sem.
Epigraphik, i. [1902] 67-69), which runs as follows
xvi.

17]).

'

On

'

(Zoroastrian)
inimitable delight of my kingdom' (11-19); and to this all his
success during a long and hazardous career was due. When he
ascended his ancestral throne, he appointed a common abode
for all the gods (Koti^fflewi' aTTai/To)!^ . . . fiiatrai'), adorned tliejimages with every device according to ancient Persian 1 and
Greek regulation, and honoured them with sacrifices and laudations {iMOffttrj^ fJ-kv (e)iK6i'as iravToiac rixmn. kcl&' a. TroAotoy \6yoi
Ilepo'wi' re Kai 'EW-qviav
efiov yeVou5 cuTU\'e(rTa7-»j pi^a
niipeSiitKe
KO(Tfiriaas Bvtriats 5c Kai TTatnjyupevtv [20-34]).
He was not,
however, content with this. Having determined to found a
mighty monument (UpoOeaCov) most nigh the heavenly thrones
(ovpavioiv ayxKrra Opoi/wv), where, after he had sent his soul ' to
the heavenly thrones of Zeus Oromasdes,' his body might
slumber ' till boundless time,' 2 he declared that holy spot to be
the common enthronement of all the gods, who were imaged in
token of his piety (34-53). Accordingly, he set up statues of
Zeus-Oromasdes, Apollo-Mithra-Helios-Hermes, .\rtagnes [VerethraghnaJ-Herakles-Ares, Commagene, and himself^ in gratitude for the immortal care (dtJararov ^povTtBo?) which had
aided him in all his times of trial (54-66). He made ever}' provision for the upkeep of the shrine, the priests of which were
to wear Persian vestments (71 ff.).
Besides the sacrifices enjoined by old and new custom alike, he directed that the
anniversary of his birth and of his coronation be observed
annually bj' all, and that in each month the priests should
commemorate the daj'S the 16th and the 10th on which the
gods had caused these two events to take place. All this is
safeguarded bv a law which 'my voice spake, but the mind of
the gods ratified' (121 f.).
At the festivals the images of the gods should be clad in
Persian fashion and be crowned with golden diadems (132-139)
incense and perfumes were to be offered (142 f.), and an

—

—

'

'

—

—

abundant feast was to be provided for all comers (146-161).
The service at these banquets was performed by hierodoidoi
who, with their children, were inalienable (161-191), as
were also the villages, etc., dedicated for the maintenance of
the shrine (191-205) and the inscription closes with the hope
that the dedicator's children will follow his example, and with
blessings on those who observe his will and curses on those who
seek impiously to undo his work (205-237). For a fragmentary
(fj.v.),

;

inscription wliich begins in closely similar fashion see Dittenberger, no. 404 (i. 621 f.).

As

regards India, we note that on the coinage
Kusan kings Kaniska (q.v.) and Huviska
number of Zoroastrian deities
appear along with Greek and Hindu gods and
effigies of the Buddha (M. A. Stein,
Zoroastr.
Deities on Indo-Scythic Coins,' in BOB, 1887, pp.
155-166 and especially A. von Sallet, Zeitschr.
[Iranian], § z) is also of interest.*
An inscription of Antiochus i. of Commagene fiir Numismatik, vi. [1879] 386-409 A. Cunningham, Coins of the Kushans, or Great Yue-ti,' in
(1st cent. B.C.) at Nimrud Dagh is of much value
Chron. III. xii. [1892] 40-82, 98-159
as the expression of the religious fervour of a prince Numismatic
who traced his lineage, on the paternal side, to the and plates xiv.-xxiv. P. Gardner, Coins of the
Achaemenians themselves, and also as showing the Greek and Scythic Kings of Bactria and India in
character of a late Zoroastrian cult in a foreign the Brit. Mus., London, 1886, pp. 129-161 and
land.
The relevant portions of this text (ed. most plates xxvi.-xxix. Cat. of Coins ofthe In d. Museum
conveniently by W. Dittenberger, Orientis Grmci [Calcutta], Calcutta, 1893-96, iy. 39-50; further
literature in E. J. Rapson, Indian Coins, Strassinscript. sehctw, Leipzig, 1903-05, no. 383 [i. 593burg, 1898, p. 18).
603]) may be summarized as follows (cf. also F.
According to a section (ch. cxxxvi. [cxxxix.])of the Bhavi^ya
Curaont, Textes et monuments figuris relatifs au Purdna written after the middle of the 6th cent. A.D., priests
ntlte de Mithra, Brussels, 1896-99, i. 11, 233, 238,
called Magas were brought from Sakadvipa (' Scyth-[is] land ') to
serve sun-temples. This is scarcely to be construed as Iranian
ii. 89-91, and below, p. 754'')
:

Den-Mazdayasnis (x-OTD'TIcri), the queen (?), the
sister and wife ((inni.><i Nnnx) of Bel, spake thus: "I am the
wife of King: Eel." Thereupon Bel spake thus to Den-Mazda'*
yasnis
Thou, my sister, art very wise, and fairer than the
ffoddesses and therefore have I made thee wife of Bel ("?)."
The reference to xvaetvadatka (on which see Marriage
'This

(?)

of the

(lst-2nd cent. B.C.) a

'

:

;

;

;

'

;

;

_

'

I

considered piety

{ev(T4^sia.v)

not only the strongest founda.

tion of all thing:s good, but also the sweetest joy to men, and
held it to be the criterion both of fortunate power and of
blessed usefulness (KptVif koX Svpafxew^ evrvxov^ Kai xp^trews

my

fiaKapto-T^s) ; throughout
holiness (oato-njTa) both the

life

I

most

was seen by
faithful

all

to

deem

guardian and the

1 Keresani is apparently to
be identified with the Vedic
Kr^anu, an archer who shot at the eagle which was carrying oif
Soma (Rigveda, iv. xxvii. 3 f. cf. A. Bergaigne, Religion vMique,
Paris, 1878-S3, iii. 30 f.; A. Hillebrandt, Ved. Myth., Breslau,
1891-1902, i. 448 1.; A. A. Macdonell, Ved. MyfA., Strassburg,
1897, p. 137).
For Keresani see F. Justi, Iran. Namenbuc}i,
Marburg, 1895, p. 161 (J. Darmesteter's identification of him
with Alexander the Great [Zend-Avesta, Paris, 1892-93, i. SO;

is quite improbable).
2 Contrariwise, much of a very second-rate character was
current in Greek under the names of Zoroaster, Ostanes,
Hystaspes, etc. (J. A. Fabricius, Bibliotheca Grmca, Hamburg,
1705-28,.i. 245-262, 92-95) cf. also the folk-medicine and magic
ascribed to Zoroaster in Geoponica, I. vii. f., x., xii., n. xv., v.

82]

;

vn. V. f., xi., X. Ixxxiii., xi. xviii. 11, xrir. ix. 10, xv. i.
SOn the Parthian religion see G. Rawlinson, Sixth Great
Orient. Monarch;/, London, 1873, pp. 398-402 F. Justi, GIrP
ii.
[1904] 48Bf. ; A. V. W. Jackson, ib. p. 694; J. M. Unvala,
The Religion of the Parthians,' in Sir Jamsetjee Jejeebhoy
Madressa JtMlee Vol., Bombay, 1914, pp. 1-10. Cf. also art.
Parthians. For the Seleucids see E. R. Bevan, House of
SeUitcns, London, 1902, i. 290 f.
< It is implied in )'(. xvii. 16 that Daena (Religion personified)
is the daughter of Ahura Mazda and Armaiti, but she is neither
xlvi.,

;

'

,

his sister

nor his wife.

propaganda for the function of these foreign priests see art.
Saoras and Magas, and cf. D. B. Spooner, JRAS, 1915, pp. 63-89,
;

405-465.

With the rise of the house of Sasan Zoroastrianism not merely revived, but again developed a
According to the
markedly missionary spLrit.
Dlnkart (ed. and tr. P. B. and D. P. Sanjana,
vol.
Ahura
Mazda comBombay, 1874 ff.,
x. p. 12),
mands that the faith be spread through the world
and in elucidating the meaning of Av. fravardne, I
profess,' the Pahlavi commentators add that every
Zoroastrian endeavours to propagate the religion
among all mankind, while the highest praise attaches to the quondam non-believer who renounces
his former tenets in favour of Zoroastrianism (SBE
xviii. [1882] 415). _ Sapor II. (309-379), aided by
his great priest Adarbad (on whom see Justi,
Namcnbuch, p. 49), worked zealously in the cause
of proselytism (Dlnkart, vol. ix. p. 579), and the
Dlnkart (vol. viii. p. 26) directly sanctions propaganda by force. That this was by no means a
;

'

1 Cf. art. Images and Idols (Persian).
The term laudations
(i7avi)7vpea"tO looks very like a literal translation of Av. i/asta^
' Ya^t,' panegyric of an "individual deity.
'

2 Toy ttTreipov aluiva. may possibly translate Av. zrijan akarana.
3 For the brief individual inscriptions to all these see Dittenberger, noa. 384-388 (L 604-606).

MISSIONS
merely academic attitude
persecution of

recortla of

Sasanid rulers in Persia.'

is

(Zoroastrian)

amply proved by the

tlie

Christians by the

Tlie I'ahlavi portion of

(ed. D. P. Sanjana, Bombay,
1894, fol. lii", 17") bears witness to tlie admission
of proselytes, and the Pahlavi Mcdi<jdn-l-Hazdr
tr.
Dalistdn (ed. J. J. Modi, Poona, 1901, p. 1
xxvii. [1014] 347 H'.) states
Bartholomae,
that a slave belonging to a Christian should be
ransomed by Zoroastrians from his master if such
a slave embraces Parsiisni, though he is not to be
set free if he becomes a Zoroastrian together with
or after his master.

the Nlranqintdn

;

WZKM

that Zoroastrianism passed
It may be doubted
along the great trade-routes.
whether there was any active propaganda.^
have ju.st seen that the Sasanids proceeded
by force against non-Zoroastrians in Persia they
Ample
pursued a similar course in Armenia.
proof of this is given in the Armenian historians,*
and much further information is doubtless to be
gleaned from the hitherto untranslated Acts of
the Armenian Martyrs.* As an example it will
be sufficient to summarize the data of the 5th cent,
writer Elisaeus (Hist, of Vartan, tr. C. F. Neumann,
relics lie intermingled,

We

;

:

All non-Zoroastrian3 were oppressed in Armenia from the
reign of ArSak ill. (341-367) till tliat of ArtaScs iv. (422-429).
The Persian Yazdagird ii. (438-457) followed this example,
urged by the Zoroastrian priests to 'exterminate the sect of
the Christians,' and he deprived them of their property and
martyred those who remained steadfast. Some he induced to
become apostates by money and high rank, saying, ' Uh that
you would but receive the doctrine of the Magi into your souls
Oh that you would but exchange the heresy of your souls for
The Magi exhorted
the true and excellent laws of our gods
him, if he would prove his gratitude for his power and his
In
victories, to make Zoroastrianism dominant everywhere.
the course of his endeavours the Zoroastrians promulgated an
interesting Zarvanite statement of theology, to which the
Christians replied (pp. 11-20). The persecution provoked a
revolt, which was not suppressed until the Christian leader,
!

1

'

Vardan, fell in battle in 451. The whole account of Elisieus
shows the clash of two religions, each of uncompromising
character. Cruelty and craft were only too evident, but the
spirit of sincere conviction must be recognized.

the overthrow of the Sasanian dynasty by
the Arabs the missionary enterprise of Zoroastrianism practically came to a close. The plight of
those who remained in Persia was and is too

With

—

—

1 S. E. Assemani, Acta martynan orientaHum, Rome, 1748
tnartyruTn et sanctorum^ Paris, 1890-97 ; G.
P. Bedjan,
Hoffmanti, Aiiszuge aus Syr. Akten pers. Martyrer, Leipzig,
1880 J. Labourt, Chnstianisme daiis t'empire perse sous la
dynastie sassanide, Paris, 1904 ; L. H. Gray, * Zoroastrian . .
Material in the Acta Sanctorum,' in Journ. of the Manchester
Kijyp. and Orient. Soc, 1913-14, pp. 37-55; further material
is given in the Bollandists' Bibliotheca hatjwtjraphica orientaiis,
Brussels, 1910.
For Zoroastrian hostility towards Christianity
and Judaism see artt. jEsi'S Christ in Zoroastria.nism, Jews
Justi (GlrP ii. 621, 529 f.), followed by A.
IN Zoroastrianism.
J. H. W. Brandt (Manddische Religion, Leipzig, 1889, p. 162,
note 1), holds that the persecutions were political rather than
religious in motive, the Nestorians enjoying State protection
;

Ada

;

.

and even favour, whereas the

Catholics,

owning allegiance to

a non-Persian power, were objects of hostility.
2 As illustrating the extent to which Iranian ideas were
current in China it is interesting to note that a long Manichtean
treatise exists in Chinese (ed. and tr. E. Chavannes and P.
Un Trait6 manichiSen retrouv6 en Chine,' in J x.
Pelliot,
xviii. [1911] 499-617, XI. i. [1913] 99-199. 261-394).

A

'

S

M. Brosset, Collection d'historiens arnUniens, Petrograd,

1874-76, Denx historiens amUniens, do. 1S70 ; V. Langlois,
Collection des historiens anciens et modenies de I'Anncnie.
Paris, 1807-69.
^ e.g., J. B. Aucher, Sanctoritm acta pleniora, 12
vols.,
Venice, 1810-14; L. Alishan, Bibliotheca Anneniaca, 22 vols.,
vols.,
do.
VitcE
passiones
sanctonnn,
2
1874 ;
1853-61
et
do.
VitcE patrum, 2 vols., do. 1855 (all in Armenian only). The
'
Passion of SS. Abdas, Hormisdas, Sahin, and Benjamin is tr.
by P. Peeters, Analecta Bollandiana, xxviii. [1909] 399-415.
For further details see the Bihl. hag. orient, cited above.
;

'

wretched to allow more than a reluctant and hostile toleration at best from the dominant Muhammadanisni.' Those who, in the 7th cent., migiated
to India and thus gave rise to the communities of
Parsis i'j.v.) were received with none too warm a
welcome. As IJlialla observes (p. 323), with regard
to their abstention from pro|)aganda in India,
'The precarious condition in whic-h they Jived for a considerable period made it impracticable for them to keep up
their former proselytizing zeal. The instinctive fear of disintegration and absor[)tion in the vast multitudes among whom
they lived created in them a spirit of exclusiveness and a strong
feeling for the preservation of the racial characteristics -nil distinctive features of their community.
Living in an atmo.-pliere
surcharged with the Hindu caste system, they felt that their own
safety lay in encircling their fold by rigid caste barriers.'

During the period under consideration there was
some extension of Zoroastrianism in China (cf.
Jackson, pp. 278-280), though no details are thus
It would appear, however, from the
far known.
discoveries made by M. A. Stein, A. Griinwedel,
A. von Le Coq, and P. Pelliot in Turkestan, where
Buddhist, Persian, Turki, Greek, and Chinese

London, 1830)
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Nevertheless, a certain amount of proselj'tizing
continued as late as the IStli cent., especially in
the case of slaves purchased from low-caste Hindus.
Such procedure, however, instead of being welcomed
as extending the faith, aroused hostility on social
grounds, some Parsis being unwilling to permit
such converts to prepare sacred cakes [drons) for
the festivals or to allow the proselytes to be exposed after death on the Parsi Towers of Silence.'
The question was referred more than once to the
Zoroastrians in Persia, whose replies were in favour
From the point of view of
of admitting converts.
orthodox Zoroastrianism, there cannot be the
question
that
the ruling of the Irani
slightest
(Persian) Zoroastrians was right.
On the other
hand, it was felt by the Parsis of India that an
influx of low-caste Hindus would be prejudicial to
the purity of their Iranian community.
The only cases in which proselytism has been
urged in recent years have been instances in which
a Parsi has married a non-Zoroastrian wife, or has
desired to have children born by such a wife, or by
a non-Zoroastrian mistress, received into the Parsi
community. In all these cases admission has been
granted only in the face of intense opposition.
'

The motives of the converts have been, in practically every
instance, worldly, not religious, and the conversions have been
purely nominal. Parsis hold that such proselytes are harmful
to the faith, and that, if converts are admitted at all, it must be
under conditions which put the sincerity of the neophytes'
The Zoroastrian comreligious convictions beyond suspicion.
numity has no organization for training new converts ; the
girls
opportunities
of
Parsi
are lessened by the
matrimonial
possibility of converting prospective wives of other religions
illegitimate
children
of
Parsis is felt to be
and the admission of
virtually a condoning of immorality.

—

Tlus attitude so ditterent from that of Zoroaster
of Zoroastrianism until the migration to India
is fraught with grave possibilities to Parsiism.
The age of marriage is rising, and the birth-rate is
There is a steady leakage towards agnosfalling.
ticism (not towards conversion to Christianity,
Muhammadanism, or any form of Hinduism). Even
among those who regard themselves as Zoroastrians

and

—

there is much laxity. Theosophy (q.v.) is making
esoteric Zoroastrianism which can
a form of
scarcely be reconciled with the Avesta. Some of
the radical wing of the reforming party, at the
other extreme, rationalize the religion until it
becomes a travesty of its real content. Against
all this must be reckoned many wisely conservative Parsis, both priests and laymen,* but
whether, so long as all accessions from without
are forbidden, they can advance and extend the
good religion is a question for the future.
'

'

'

'

'

'

Zoroastrian Theology, New
letter of
York, 1914, pp. 11-13, 72-76, 198 f., 323-325, 367 f.
Rustamji Edulji Dastur Peshotan Sanjana to the writer (6th
July 1916).
Louis H. Gray.

Literature.— M. N. Dhalla,

;

MISTLETOE.— See

Celts,

vol.

iii.

p.

295

f.

See art. Gabars and the literature there cited, to which may
now be added five papers by Khudayar Sheriyar in the Jejeebhoy
Jubilee I'ol., pp. 299-318, 432-438.
2 On all these movements see esp. J. N. Farquhar, Modem
Religious ilovanents in India, New York, 1916, pp. 84-91,
1

343-346.
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MITHRAISM.—The

religion generally known
this name, which enjoyed a wide-spread popularity in the centuries immediately preceding and
following the Christian era, centred in the worship
of Mithra, a divinity worshipped in tlie Indo-Iranian period by the two most easterly branches of
the Aryan race, as is shown by the fact that his
name appears in the form Mitra among the gods
of the Vedic pantheon and in that of Mithra in
the early religious poetry of Persia. The name
coincides in form with a common noun which in
Sanskrit means ' friend ' or friendship ' and in

by

'

Avestan 'compact,'' and it would seem to follow
that from the earliest times the conception of
Mithra was an ethical one.
1. Mitra in Vedic religion.
In the only hymn
addressed exclusively to him in the Rigveda (iii.
Mitra
said
bring
is
to
men together, uttering
59)
his voice and to watch the tillers of the soil with
unwinking eye' phrases which suggest a solar
divinity and from the numerous hymns in which
Mitra and Varuna are conjointly addressed it is
abundantly clear that both divinities are manifested in the celestial light.
In the Brahmanas,
indeed, the view prevails that Mitra represents the

—

'

'

'

—

;

light of day, especially that of the sun, while to
Varuna belong the ' thousand eyes ' of night. This
seems, however, to be a later refinement, the beginnings of which may be traced in the Atharvaveda,
especially IX. iii. 18, where Mitra uncovers in the
morning what Varuna has concealed. The theory
of Oldenberg,^ that the group of divinities known
as Adityas, who are said in Rigveda IX. cxiv. 3 to
have been seven in number,^ originally represented
sun (Mitra), moon (Varuna), and five planets, and
was borrowed from a Semitic race, has little to

commend

it.

It

is

more probable that Varuna

was by
(

J

origin the all-encompassing vault of heaven
var, ' cover '), Mitra the light which proceeds

Ethically the two gods were probably

therefrom.

differentiated in the Indo-Iranian period,

Varuna

being the supreme upholder of physical and moral
order, Mitra the all-seeing witness who guarantees
good faith between man and man. This is not so
clear in the Vedas as in the early religious poetry
of Persia, where the place of Varuna is taken by
Ahura Mazda = 'AVise Lord,' the word Ahura
corresponding to Skr. asura a term which in later
Vedic literature means 'demon,' but in the Rigveda is applied to gods, more especially to Varuna
and Mitra, and is plausibly suggested to have connoted the possession of occult power).
2. Mithra in Iran.
Among the Iranian peoples
the worship of Mitlira attained an importance
which it never possessed in India.
The early
history of this worship is very obscure, owing to
the uncertainties which beset the interpretation of
the Avestan texts. From the inscriptions found
(

—

—

by H. Winckler

at Boghaz-keui in 1907,* especially

the treaty between the Hittite king Subbiluliuma
and Mattiuaza, the son of Tushratta, king of
Mitanni, it appears that Mitra, Varuna, Indra,
and the Nasatya, or 'Twins,' were worshipped in
the district of Mitanni in the 14th cent. B.C.
Eduard Meyer ('Das erste Auftreten der Arier in
die Geschichte,' SBA W, 1908, p. 14 ff.) regards this
fact as a proof that an Aryan community existed
in Mitanni
in EBr^'^ xxi. 203 he suggests that the
Aryans in question were a caste ruling over a nonAryan people. It is, however, uncertain whether
;

These words are connected by etjimology with the base *mei,
exchange,' seen in Lat. com-Tn,unis, Goth, ga-mains, M.H.G.
ge-mein^ etc. see K. Brujjmann and B. Delbriiclc, Grnndriss-,
1

'

;

Strassburo;, 18!)7 fl.,
X. [1907] 143-159.

ll. i.

346,

and

especially A. Meillet,

JA

x.

Religion <^es Veda, p. 185 ff.
3 Six Adityas are enumerated in Rigveda n. xxvii. 1, and
eight in x. Ixxii. S f.
* Of. H. Winckler,
Die Arie*- in den Urkunden von Boffhazkoi,' OhZ, 1910, pp. 289-301,
2

'

we should regard them

as the ancestors of the
Iranians, and even possible (as J. H. Moulton has
Early
Zoroastrianism,
London, 1913,
suggested,
pp. 7, 26) that we have here the relic of a pre-

migration backward from India to the
It is to be observed that the name
Varuna ia otherwise unknown in Iranian texts,
whilst Ahura Mazda, who takes his place, appears
under the form Assara Mazash in an Assyrian list
of divinities of about 650 B.C. (published by F.
Hommel, PSBA, 1899, pp. 127, 138), and had, no
doubt, been borrowed from an Iranian people at a
considerably earlier date. To the same period
belongs a tablet from the library of Assurbanipal
in which Mithra is identified with Shamash (R. iii.
Our next evidence dates from the
69, 5, 1. 72).
Achsemenian dynasty. The inscriptions of Cyrus,
is
true,
throw
no light on his worship of Iranian
it
divinities, and Darius I. mentions Ahura Mazda
only ; but the evidence of theophoric names (MirpaSar^s [Herod, i. 110, 121], MiTpojSarvs [ib. iii. 120,
historic

North-West.

126, 127], and, earlier still, ilLTpayadri?, if this is
the correct reading, in ^seh. Bers. 42) makes it
plain that Mithra was prominent in the Persian
pantheon,' while Artaxerxes Mnemon (403-358
B.C.) names as his divine protectors Ahura Mazda,
Anahita, and Mithra {Art. Sus. a, 4f., Ham. 5 f
The coupling of Mithra with the
[O. Pers. text]).
goddess Anahita reminds us of the confusion
between the two of whicli Herodotus is guilty
in the passage (i. 131) in which he describes the
Persian religion, and identifies Mirpa with the
Assyrian Mylitta (an appellative of Ishtar).
We have
3. Mithra in early Zoroastrianism.
next to consider the position of Mithra in the
Adopting the position
religion of Zarathushtra.
(1) that the Gdthas go back to the time of the
Prophet himself, and thp,t this was not later (and
very possibly earlier) than the traditional date (7th
cent. B.C.), and (2) that the Yashts, at any rate as
regards tlie metrical portions, are not many
centuries later,^ we observe that Mithra is never
mentioned in the former, and was ignored by
It may even be
Zarathushtra in his reform.
possible to go further, and to hold that the
Prophet regarded him as a daSva, or demon,
whose worship was to be banished from the pure
faith.
In Ys. xxxii. 10 we hear of the teacher of
evil who
declares that the 0.x and the Sun are
the worst thing to behold with the eyes,' which
may perhaps refer to the nocturnal sacrifice of the
bull by Mithraists
and it is also possible that the
Ox-Creator (Geush-tashan) named in Ys. xxix. 2
was a substitute for Mithra devised by Zarathushtra. These are only conjectures ' but we
shall find in later Mithraic ritual abundant proofs
of the survival of primitive conceptions such as
Zarathushtra endeavoured to eradicate. It is not
necessary here to discuss the difficult questions
regarding the measure of success attained by the
Prophet's reform and the origin of the countermovement (perhaps Magian) which restored the
more primitive worships. It may be worth mentioning, however, that in the Persian calendar,
which there is reason to think (on astronomical
grounds) was introduced into Cappadocia by
Darius I.,'' the names of the months are derived
from divine names, which include those of Mithra
'

'

—

'

;

;

' Of. also the names Mt0po3ap^aio]s (Corn. Nepos, Datam. vi. 3,
Died. Sic. XV. xci. ^). Mt0pojSovfai'7j^ (Diod. xvil. xxi. 3 ; Arrian,
Anab. i. xvi. 3), Mtrpat^epi^? (Nicolaus Damasc.
iii. 363),
Mi^poTrav'o-njs (Plut. Themist. 29), Mi^paiio-TTjs (Arrian, Anab.
III. viii. 5), etc. (F. Justi, Iran. Navienb., Marburg, 1895, pp.
208 1., 213, 216 f., and esp. Cumont, Textes, ii. 76-86, 464-166).
2 A popular account of the present state of the question will
be found in J. H. Moulton's Early Religious Poetry oj Persia,
Cambridge, 1911, and further details in the same author's
Early Zoroastrianistn.
Moulton, Early Zoroastrianism, pp. 129, 357.
* See excursus, ib. p. 430 ff.
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(but not Analiita) and the six Amesha Spentas
(or Amsliaspands), which are among tlie most
cliaracteristic features of Zoroastrianisni properly
so called.
For our Itnowled^je of Mitlira-worsliip
among the Persians we naturally turn to the
(Yt. x., Eng. tr. in ,S7i7? xxiii. [1883],
Darmesteter, more accurately in German by
1'".
iibersetzt, Strassburg, 1910,
WoUI', Avesta
The opening lines of the poem show
pp. 198-221).
clearly the high position enjoyed by Mithra,
although, as a yazata ('adored one') he stood
technically on a lower level than the six Amshaspands of Zarathushtra's creed.
'Thus spake Ahura Mazda to the holy Zarathushtra When I
created Mithra, lord of wide pastures, then, O Spitama,

Mihir Yasht
liy J.

.

.

.

:

]

created him as worthy of sacrifice, as worthy of prayer as
myself, Ahura Mazda '(>'t. x. 1).

The Yasht speaks with no uncertain voice either
of the physical or of the ethical character of the
god
The first of the spiritual YazatM, who rises over the
Mountain ^ before the immortal sun, driver of swift horses who
foremost attains the gold-decked, fair snmniits, whence he
surveys the whole dwelling-place of the Aryans, he, the most
mighty '(!'(. x. 13).
This is clearly neither the sun himself nor any
individual object, but the heavenly light in
general, and it suits well with the recurring
formula of the hymn :
To Mithra, the lord of wide pastures, we sacrifice, the truth'

;

'

speaking, eloquent in assembly, the thousand-eared, the shapely,
the tnynad-eyed, the exalted, (lord of) the broad look-out, the
strong, the sleepless, the vigilant' {YL x. 7, etc.).

Here the ethical and the physical are already
combined and in the second stanza of the hymn
the god and the 'promise' or 'compact' over
whose fulfilment he watches are almost identified
for Zarathushtra is thus addressed by Ahura
;

;

Mazda
'Break not the compact [mtfftrem], whether thou make it
with the faithless or with the righteous fellow-believer, for
Mithra stands for both, for the faithless as for the righteous.'

Throughout the Yasht the invincible might of
Mithra is invoked against the mithradruj, which
may be translated eitlier deceiver of Mithra or
'

'

'promise-breaker.'
It is this guardianship of
truth and good faith that gives Mithra his special
but he is also invoked, like other
character
divinities, as the protector of the needy,
whom the poor man, who follows the teaching of righteousness, when wronged and deprived of his rights, with uplifted
hands invokes for help' {Yt. x. 84), and his aid is sought 'in
both worlds, in this world of the body, and in the world of the
;

'

spirit '(i6. 93).

The last trait may remind us that among the
fvmctions of Mithra was that of assisting the
souls of those departed in the faith on their
journey to Paradise.
He is implored to be present at our sacrifice, come to our
bear them for atonement, lay them down in the
libations
House of Praise {Yt. x. 32).
It is natural, therefore, to find as his companions
Sraosha ('obedience ') and Rashnu (' justice '), who,
in later Zoroastrianism,^ are found beside Ahura
Mazda in the Final Judgment. In the Yasht,
however, they figure as his henchmen in the great
struggle between the powers of light and dark*

.

.

.

'

ness.
Mithra strikes terror into them, Rashnu strikes a counterfear into them, Sraosha drives them together from every side
toward the protecting angels' (}'(. x. 41).
'

Throughout the poem Mithra appears as preeminently a god of battles ; he was, therefore,
especially fitted to become, as he did in later times,
the favourite deity of the Roman soldier. Of the
1 Hara berezaiti is the name elsewhere applied to the peak
upon which 'Ahura Mazda the Creator fashioned for Mithra a
dwelling where is neither night nor darkness, nor chill wind,
nor hot, nor death-dealing sickness, nor pollution wrought hy
demons, nor do mists rise thereon {Yt. x. 50). To the Iranian
this meant Mt. Alburz.
2 See L. C.
Casartelli, Philosophy of the Mazdaya^nian
Religion under the Sassanids, Bombay, 1889, pp. 79-Sl Dhalla,
Zoroastrian Theology, p. 239 f. Cumont, Textes, i. 37.
'

;
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ritual of Mithra-worship the Ya.iht tells us little ;
hao'ina (q.v.) and milk were oll'ered to him in

and the Mazdayasnian is bidden to
beasts small and great, and birds that
lly,' and to prepare himself for the sacrifice by
ablutions and penance (Yt. x. 119-122).'
(a) In
4. External influences on Mithraism.
Babylonia.
and
The picture thus sketched
nothing essential would be added by drawing on
the later portions of the Avesta or the Pahlavi
texts is in many ways very different from that of
Mithraism as known to us from the inscriptions
and monuments of the Roman period, and the
problem of accounting for the dillerence is one
which the evidence at present available does not
enable us to solve. It is, however, clear that the
transformation was due partly to Babylonian
influence, partly to contamination with beliefs
current in Asia Minor. The former influence, no
doubt, began to exert itself at an early date, since
the confusion of which Herodotus was guilty, in
identifying Mithra (as a supposed female divinity)
with Ishtar, and the coupling of Mithra with
Anilhita (q.v.), who, in spite of her associations
with the Oxus, was a goddess of an easily recognized Semitic type, point to a close rapprochement
between Persian and Babylonian cults. The most
important feature of later Mithraism, due to
Chaldaean influence, was the prominence of astroThere is nothing to show that this was a
latry.
feature of early Iranian religion, whereas we know
that the observation of the heavenly bodies and
the belief in their influence on the affairs of men
were of great antiquity in Babylonia. When,
therefore, we find the busts of sun and moon and
the circle of the zodiac standing features in
Mithraic monuments, we can have no doubt as to
the ultimate source of this element ; nor can it
be questioned that the elaboration of a body of
doctrine, expressed in and through myth and
symbols, also took place in the Farther East,
although the details of the process escape us.
can say no more than that the dualism of Iranian
religion furnished a clue both to the cosmic process
and to the destiny of the individual soul, and that
the results which flowed from the doctrine were
worked out in detail on the banks of the Euphrates.
The brief account of Zoroastrianism given by
Plutarch in the de Iside et Osiride^ shows us
how far the Magians had already carried the transformation of the simple Persian faith into that
which meets us in the Bundahishn and other
Pahlavi texts of the Sasanian era, and enables us
to rely on these to some extent for the interpretaEssential
tion of doubtful details in the evidence.
features are: (1) the separation in the material
universe of the province of Ahura Mazda, * withdrawn beyond the sun as far as the sun is from the
earth,' from that of Angra Mainyu, the prince of
darkness, and the intermediate position of Mithra,
the iiea-hrjs ; and (2) the doctrine that the soul is a
divine spark of light descending from the highest
heaven and acquiring a gross and earthly envelope
which taints it with corruption and makes its
existence on earth a continual struggle with the
power of evil. The moral consequences of this
doctrine, particularly the inspiring conception of
Mithra, the Mediator, as at once the commander
under whom the individual shares in the fight
against the prince of darkness and the Redeemer '
\vho grants to his faithful servants final deliverance
from the body of death, followed by the return of
libation

sacrifice

;

'

—

——

—

We

1 At the close of the Yasht (x. 146 ; cf. 113) Mithra and Ahura
are jointly invoked, just aa Mitra and Varuga are in the Vedic

hymns.
2 Ch.

xlvi.

f.

3 In a Manichsean Turfan fragment Mithra is designated aa
redeemer and benefactor' {boxtdr ud xvdbar, C. Salemann,
Maniehaeische Studien, i. [Petrograd, 1908] 4 d, 2 [p. 6]).
'
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the purified spirit to tlie sphere from which it
may believe to be characteristically
Iranian
to Chaldsea we shall
attribute the
elaboration of the astrological dogmas connected
with the influence exercised by the planets upon
the soul in its passage through their spheres, and
the prominence given to the conception of Destiny
as revealed in the unchanging order of the heavenly
process, carried on throughout unending time
{zrvan akarana in later Zoroastrianism).
Fatalism was the necessary corollary of these doctrines
but its acceptance in theory did not prevent
Mithraisra from becoming an intensely practical
creed, full of stimulus for the activity of the

came, we
;

;

individual.'

—

It is much more difficult to
(6) In Asia Minor.
say what was the effect upon Mithraism of its
diffusion throughout Asia Minor. ^ We have no
contemporary evidence for the stages by which
this took place, but it is at least probable that the
later Achsemenian kings, who were, as we have seen,
ardent votaries of Mithra and Anahita Artaxerxes
Ochus is said' to have erected statues of the
goddess in many places established the worship of
these divinities in the outlying portions of their
dominions. It was not long before they became
assimilated to those which were indigenous to the
land ; Anahita was readily identified with the
Great Mother whose worship was so deeply rooted in
Anatolia (see art. Mother of the Gods), and thus
the way was paved for an alliance between Mithra
and Cybele (q.v.). Mithra himself took the shape

—

—

of Men in Pontus (see below), and was assimilated
in art with Attis {q.v.), in spite of the profound
differences of nature and function between the two.
More than this we can hardly say, for the primitive features of Mithraic ritual, to be considered
later, were not necessarily borrowed, but may go
back to Iranian antiquity.
The taurobolium,
however, is believed by Cumont (i. 334 f.) to have
been taken over by Mithraism from the cult of
the Great Mother. The propagation of Mithraism
in the West had its political as well as its religious
side.
One of the earliest conceptions of Iranian
religion was that of the ' glory,' or hvareno.* This
was conceived as a kind of mystical effulgence or

aureole derived from the heavenly light, and
possibly borrowed some of its features from the
widely diffused conception of the external soul.
In the story of the Fall, embodied for the Iranians
in the myth of Yima, sin entailed the loss of this
precious talisman and in the Mihir Yasht the
dush-hvareno, he of evil glory,' is the man who
thinks that Mithra sees not all his evil deeds and
lying' (Yt. x. 105). But the hvareno was more
especially the talisman of the royal house of Iran,
and as such is the main subject of an entire Yasht
(Yt. xix.), which deals with those who have or will
possess it, beginning with Ahura Mazda himself
and ending with Saoshyant, the future deliverer of
the world from evil, but giving in the main, as
Darmesteter points out (SBE xxiii. 286), a short
history of the Iranian monarchy, an abridged
Shah Namah.' Historically, therefore, the hvareno
is the token of Iranian kingship and the talisman
;

'

'

'

1
Astral theology as a system ia foreign to the Avesta the
worship of Tishtrya ( = Siriu3), to whom Yt. viii, is addressed,
forms no real exception to this rule. Of the constellations only
the Great Bear is mentioned in this hymn {Yt. viii. 12).
2 That Mithraism came to Asia Minor from Semitic sources is
proved by the GrsBco-Aramaic bilingual inscriptions of Cappaaocia, in one of which (from Rhodandos) a Persian records now
he eid-ay^va-e fiidpri (Comptes rendus de I'acad. des inscriptions,
190S, p. 434), and also (as Cumont points out) by the fact that the
form Mayovaalot is a transliteration from the Aramaic.
3 Clem. Alex. Protrept. 5.
4 The word appears in the compound names which the
Greeks wrote Tto-cra-^^piAT]?, •tapi/a-jSa^os, etc. Of. for other
names Justi, pp. 90-98, 178, 18H., 493. On the 'glory' itself
see especially E. Wilhelm,
Hvareno,' in Sir Jamsetjee Jejeebhoy Madressa Jubilee Vol., Bombay, 1914, pp. 169-166.
'

'

;

'

which gives victory over the Turanian. Naturally
enough, the Near Eastern dynasties which sprang
from the wreck of Alexander s empire were anxious
to secure this token of legitimacy, and were therefore fervent worshippers of Mithra, the spiritual
Yazata who rides through all the Karshvars,
bestowing the hvareno' (Yt. x. 16). The prevalence of this conception is but thinly veiled by the
disguise which the hvareno attained among half'

Hellenized Asiatics as the T!uxn ^acrLXem. It was
doubtless at the courts of these mushroom monarchs
that the Hellenization of Mithraism, which was
the indispensable condition of its further diffusion,
was brought about. In this respect our most
instructive monument is the enormous cairn set up
by Antiochus I. of Commagene (69-38 B.C.) on the

tumulus of Nimrud Dagh, on either side of which
was a terrace with identical series of five statues.'
These, as the king tells us in his inscription,
represented (1) Zeus-Oromasdes (= Ahura Mazda),
(2) Apollo-Mithras-Helios-Hermes, (3) Artagnes-

(= Verethraghna,

Herakles-Ares

Commagene,

'victory'),

(4)

Antiochus himself ; of the last
the king says that by setting up the fashion of his
own form he has caused the honour of ancient
deities to become coeval with a new tiocn-' The
identification of Mithras with three Greek divinities illustrates the elastic methods of syncretism
Hermes is probably chosen as the guide of souls in
the world beyond the grave," and, at the same
time, it may be, with allusion to the planet
assigned to him (in common with Apollo) by the
Greeks, since Antiochus was a convinced astrologer
and has left us his horoscope in relief on the
retaining-wall of the terrace yet Mithras is also,
as so often later, identified with the sun himself.
Antiochus's father, it may be added, was one of
the numerous bearers of the name Mithradates
and another of the reliefs shows Antiochus clasping
(5)

'

;

;

;

the right hand of Mithras, represented in Persian
costume with the radiate nimbus. This grouping
of the god with the ruler whom he protects is a
motive which recurs in various quarters, especially,
as M. I. Rostowzew ' has shown, in Scythia.
On
the coinage of Trapezus (Cumont, ii. 189-191)
Mithras, in Persian costume, appears on horseback
in one instance flanked by the figures of Cautes
and Cautopates (see below) ; hence we are able to

—

recognize

him

in the

mounted divinity (generally

trampling on a prostrate foe) represented on various
works of art found in the tumuli of the Scythian
princes in the Caucasus and Southern Russia.
A notable example is the silver rhyton from
Karagodeuashkh,* where Mithra, holding sceptre
and drinking-horn, is faced by a Scythian prince,
also mounted, who uplifts his right hand in the
gesture of adoration.

—

t,.
Contact with Greece and Rome. It was in
Asia Minor that Greek art was enlisted in the
service of Mithraism and created the sculptural
types which were diffused throughout the West
and form the chief source of our knowledge of tlie
cult.
The group of Mithras the bull-slayer, to be
described presently, though ultimately inspired by
the bull-slaying Nike of the Athenian acropolis, is
manifestly the creation of a Pergamene artist, and
adorned every sanctuary of Mitliras. In spite of
this fact, however, it is to be noted that Mithraism
never became popular in Greek lands it is not
;

at Delos, where so many foreign cults
flourished in the later Hellenistic age, and its
' For this inscription see K.
Humann and O. Puchstein,

found,

e.g.,

und Nord-Syrien, Berlin, 1890, p. 262 ff.,
ct. Cumont, ii. 89-91, 187-189.
Cf. the dedication ' Deo invicto Mithrse Sfercurio ' found at

Reisen in Elein-Asien

and
2

Stockstadt together with a statuette (F. Drexel, Das KasteU
Stockstadt, Heidelberg, 1910, j). 86 Cumont, Mystires^, p. 146).
3 Predstavlenie o monarchitcheekoi vlasti v Skithii i na
Bospore, Petrograd, 1913, p. 4 fl.
;

•i
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traces are rare (and generally of Imperial date)
throughout the liellenized East, in Syria, Egypt,
Even in the 2nd cent. A.D. Lucian writes of
etc.
Mithras as a barbarian god, oiSi ^WTj^ifw^ ry ipiDvy
{Deorum Cone. 9).
The cult of Mithras is said by Plutarch {Pomp.
24) to have been brouglit to Rome by Cilician
pirates taken captive in 67 B.C., and there is no
reason to doubt the statement ; but it certainly
failed to achieve the popularity already attained
by some other Oriental religions until almost the
close of the lat cent, after Clirist, for the earliest
Mithraic inscription as yet found in Home was set
up by a freedman of the Flavian dynasty {OIL vi.
732 = Cumont, ii. 105 f.), and, although tiie British
Museum contains a statuary group of Mithras and
the bull dedicated by a slave of Ti. Claudius
hivianus, prfe/ectus prcetorio in A.D. 102 (Cumont,

228;

ii.

cf! 106),

Mithraic monuments and inscripin the West until the

do not become common
Antonine period.
tions
6.

Roman world. — (a) By the
— The dili'usion of Mithraism was largely the

Diffusion in the

army.

of the army.
Pontus, Cappadocia, Commagene, and Lesser Armenia precisely those regions
in which tlie specialized form of the cult had been
developed were recruiting-grounds largely drawn
upon by the Romans, even while as yet only clientkingdoms of the empire, and still more when they
were annexed and became provinces. During the
Parthian wars under Claudius and Nero a considerable Oriental element thus entered the service of
Rome, largely as auxiliaries, but also in the legions.
Whether or no the soldiers of the Third Legion
who saluted the rising sun at the second battle of
Betriacum (A.D. 69) were Mithraists, it is at least
certain that the Fifteenth, which served in the
Parthian wars of Nero and was transferred by
Vespasian to the Danube, brought the cult of
Mithras to its camp at Carnuntum in A.D. 71.
Another important centre of the cult in the same
region was Aquincum, the headquarters of Legio II.
Adjutrix, founded by Vespasian from the sailors of
the Ravenna fleet, who, as freedmen, were doubtBut the
less in many instances of Oriental birth.
wide spread of Mithraism on the frontiers was
largely due to the auxiliary corps alcE and cohortes
raised in the East under the Flavian and succeeding dynasties and used to garrison the line of the
Danube and the Rhine or the Vallum in Northern

work

—

—

—

Except for a relief found in London
(Cumont, ii. 389 f.), all the Mithraic monuments
and inscriptions found in Britain belong either to
the legionary camps at Isca (Caerleon-on-Usk [CIL
vii. 99 = Cumont, iL 160]) and Eboracum (York
[Cumont, ii. 391 f.]) or to the forts on or near the
wall, such as Borcovicum (Housesteads [CIL vii.

Britain.

645-650=Cumont, ii. 161, 393-396]), Amboglanna
(Birdoswald [Cii vii. 831 = Cumont, ii. 162]), Bremenium (High Rochester [CIL vii. 103 = Cumont,
u. 162]), Vindobala (Rutchester [Cumont, ii. 392 f.]),
and others. So, too, in the Two Germanys the
sanctuaries of Mithras (with some few exceptions')
are found either in legionary camps, such as Vetera
Castra, Bonna, and Moguntiacum (Cumont, ii. 389,
385 f., 381-383), or in the forts along the limes
Germanicus, where they are lacking in none of the
principal posts
Butzbach, Friedberg, Saalburg,
Heddernheim, Grosskrotzenburg, Osterburken,
Bockingen, Murrhardt (ib. ii. 354-360, 472 f., 362have
381, 351-354, 348-351, 154), and others.
already mentioned the military settlements of
Carnuntum and Aquincum, on the Upper Danube,
as centres of Mithraism ; the same might be said
of practically every important post on that river

—

We

down
1

to its

mouth — e.g., Vindobona,

Four out of twenty-six, according to Toutain

p. 766»).

Brigetio,
(see below,
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Oe.scus, Durostornm, and Troesmis
363, ii. 329, 275, 130, 489 f., 272), to name
the principal centres. In Africa also the camp of
theTliird Legion atLambsesis, and several military

Viminacium,
{ih.

i.

posts, such as Mascula and Sitilis (ib. ii. 168, 170,
405 f.), have funiislied Mithraic monuments; and
in the countries where traces of Mitliraism are
relatively rare they are often found in the colonies
of veterans e.g., Emerita (Merida) in Spain' {ib.
ii. 166) and Patrce in Greece.
Next in importance to the army,
(b) By slaves.
in the dili'usion of Mithraism, came the slave
population employed by the State, the municiThe first class
palities, or private individuals.
comprises more especially the employes of the

—

custom-houses and the State-properties, such as
mines and quarries. Thus in the Danubian provinces, especially Dalmatia and the Pannonias, the
stationes of the customs-barrier at which the
vectigal Illyrici was levied have furnished a
number of Mithraic dedications, due to slaves
and freedmen in the public service, several of
whom bear Greek names and were, therefore,
doubtless natives of the Eastern provinces. Again,
the presence of numerous Mithraic monuments in
Noricum {ib. ii. 150-152, 335-339, 472) is accounted
for, not so much by the military occupation
though the station of Commagene, which clearly

takes its name from an auxiliary regiment, forms
a natural exception as by the mines owned by the
State in that province. In Italy the servi publiei
of the municipalities contributed largely to the
spread of the religion. At Sentinum, which has
yielded an inscription {CIL xi. 5737 = Cumont, ii.
121) giving a list of tlnrty-Uve patroni of a Mithraic
congregation, the slaves and freedmen of the muniat Nersse
cipality figure side by side with ingemii
a slave employed as arearius restored a Mithrajum
(CIL ix. 4109 f. = Cumont, ii. 120). It goes without
saying that private slaves especially in the households of the wealthy in Rome itself played a large
part in the spreading of Mithraism.
(c) By trade-routes.
We may in part trace to
imported slaves the spread of Mithraism along the
trade-routes which were in communication by sea
with the Eastern Mediterranean, though doubtless
the merchants themselves were often worshippers
Thus in the African provinces, apart
of Mithras.
from the military stations mentioned above, the
only traces of Mithraism are to be found in such

—

;

—

—

—

coast towns as Ciesarea, Cirta, or Rusicade (Cumont,
ii. 171, 168, 170, 406 f.); in Southern Gaul we can
trace by the presence of Mithraic monuments the
spread of the cult on the trade-route which followed
the valley of the Rhone and in the towns of Narbonensis, which were always open to transmarine
and
influence from their nearness to Massilia
Aquileia, whence the trade of the Mediterranean
found its way into Central Europe, was itself both
,1 centre of Mithraic worship and a stage in its
further diSusion. It is thus, e.g., that we must
explain the remarkable prevalence of Mithraic
monuments in the upper valley of the Adige and
on the Brenner route to the Upper Danube, as
well as on the North-Eastern route via Emona and
Poetovio.
No province of the empire is richer in
remains of Mithraism than Dacia, where all the
principal sites Sarmizegetusa, Apulum, Napoca,
Potaissa, etc. (Cumont, "ii. 131-139, 280-306, 308319) have furnished material of this kind.
can hardly explain this entirely by the influence of
the army which occupied Dacia and the neighbouring Danube provinces, and are forced to conclude
that among the settlers planted by Trajan in the
;

—

—

We

1 It may be
noted that an officer of the Seventh Lejiion
dedicated an altar in this sanctuary {L'Aiinee epigraphique,
1905, no. 25).
The finds have recently been published fully by
Pierre Paris (RA ii. (1814) Iff.).
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province and drawn 'ex toto orbe Komano' (Eutrop.
6) were many Orientals who brought with
them their native faitlis, among which the worship
of Mithras soon assumed a commanding position.
viii.

naturally taken to indicate seven grades through
which the neophyte passed in succession and this
is confirmed
by other texts.
The insciiptions

7.

found in a Mithrasum in Rome (CIL vi. 749fir. =
Cumont, ii. 93 f ) mention ceremonies described by
the words
tradiderunt hierocoraciea, leontica,

Geographical and social distribution.

;

— The

.

distribution of the monuments of
Mithraism may moat easily be grasped by an examination of the map which accompanies Cumont's

geographical

volumes, upon which the sites, when they have
been found, are marked in red. It will be seen at
a glance that, except in the places and districts of
which mention has already been made, traces of
the cult are few and far between. In Greek lands,
in Western Gaul, and in Spain, taken together,
the sites where its monuments have been found
may almost be counted on the fingers. Hence
Toutain ' has argued that the cult of Mithras never
became widely diffused in the West, outside the
army and certain regions in direct communication
with the East, and that the notion that it was at
one time not far from achieving the triumph which
was reserved for Christianity is much exaggerated.
Toutain leaves out of account Rome and Italy
which makes his presentation of the evidence onesided.
But he endeavours to reinforce his argument by a consideration of the social condition of
the adherents of Mithraism. He points out with
justice that the dedicators of votive sculptures and
the builders or restorers of Mithraic sanctuaries are
very largely drawn from the official classes and
provincial governors, military commanders, or
procuratores, etc. employed in the civil administration.
As early as the age of the Antonines we find
legati and tributii militares among the votaries of
Mithras in the reign of Coramodus, M. Valerius
Maximianus, governor of Dacia, dedicates an
offering to 'Sol invictus Mithras' {CIL iii. 1122 =
Ciimont, ii. 133)
under Septiraius Severus, C.
Julius Castinus, governor of Pannonia, consecrates
an altar to Mithras (CIL iii. 3480 = Cumont, ii. 141),
and the number of similar instances is multiplied
in the 3rd cent, after Christ, while imperial procuratores in Noricum and Dacia follow their
example.
It would be natural to infer that
Mithraism was at least favourably regarded by
the government ; and, in fact, we learn from the
Sistoria Augusta (cap. 9) that Commodus was
initiated into the mysteries, while an inscription of
the age of the Severi (CIL vi. 2271 = Curaont, ii.
100) mentions a sacerdos invicti Mithrae domus
Augustanae,' and the largest Mithraeum at present
known was discovered in 1912 in the Thermae of
Caracalla
in this was found an inscription in
honour of Zeus-Helios-Sarapis-Mithras," and this
unusual identification is explained by Caracaila's
special devotion to the Egyptian divinity.
This
imperial patronage goes far to explain the popularity of Mithras-worship in the 3rd cent.
it also
accounts for the fact that, though by no means
confined to the public services, military and civil,
,

;

;

'

;

;

was mainly found among their members and
took no general hold on the population of the
western provinces, so that the withdrawal of
imperial favour was a fatal blow.
8. Grades of initiation.
Our knowledge of the
doctrines and ritual of Mithraism is largely drawn
from the inscriptions and monuments discovered in
the Mithrtea, to the interpretation of which something is contributed by ancient texts, especially
those of Christian apologists. The most important
of these is a passage of St. Jerome (Ep. cvii.), who
it

—

describes the destruction of a

'

cave of Mithras

and the monstrous images used in the initiation
of the votaries, who are enumerated as follows
Corax, Gryphus (MSS nunphus or nymphus), miles,
leo, Perses, heliodromus, pater.
These names are
'

'

:

'

patrica
the adjectives clearly
correspond with five of the grades mentioned by
St. Jerome.
We find also ostenderunt (or tradiderunt) cryfios (chry fios). ' The last word seems to
be equivalent to Kpi(pio^, and has been substituted
for the corrupt nymphus in the text of St. Jerome.
The title pater (or pater patrum) for the highest
grade is common in inscriptions ; and a passage of
Porphyry refers as follows to the others:
persica,

heliaca,

'

;

'

'

[xeTexovTa^ rStv avTbyv bpyimv

fi-utrra^ \eovraq KoAetf,
Toils 2e umjpeTOufTas KopaKas' en-i re Tu**
aeroi yap koX tepaKcc ouTOt Trpocra-yopeiioi'Tai' 6 re
Ta KeovTiKa irapaXap-^dvijiv TreptTifleTat TTairoSan-ds ^oKDf fiop^ds
{de Abstin. iv. 16).

Toiis /ief

Tas Se yvvaLKa^ vaivast
TrarepuiV

.

.

.

We

infer that the K6pa^ was a low grade, and
that initiation into the mysteries proper began
leo (cf. toU to. Xeoj/rt/ca ^luovfUvois [Porph.
de Antro Nymph. 15]). The mention of women
called ilaivai stands alone ; it has been proposed to
read Xeaf^as, and some confirmation may be found
in the discovery of a tomb at CEa in Tripoli in
which a husband and wife were buried and described as leo and lea (Comptes rendus de Vacad. des
inscriptions, 1903, p. 357
).
For the ' eagles and
hawks independent evidence is not forthcoming,
unless two inscriptions from Lycaonia which mention dero/ are Mithraic (cf. Bonner Jahrbilcher, 1902,
Porphyry, it will be noticed, speaks of
p. 12).
the animal disguises worn by the leones. In the
Qucestiones veteris et novi testamenti falsely attributed to St. Augustine (PL xxxv. 234S) we read
how some flap their wings like birds and imitate
the voice of the crow ; others roar after the manner
of lions
and the passages quoted are strikingly
illustrated by a relief found at Konjica, in Bosnia,
carved on the reverse of a slab which shows the
usual subject of Mithra the bull-slayer (see below).

with that of

fl'.

'

'

'

'

'

;

In the centre of the scene are two fl{];ures reclining on a
couch, in front of which is a table with four loaves marked with
a cross beside the table are seen a lion and a bucraniura. On
either side are two figures
on the left a Kopa^, i.e. a man
wearing the mask of a crow, and a 'Persian,' distinguished by
his dress to the right a ieo, wearing a lion's mask, and a figure
the upper portion of which is unfortunately lost. It will be
noticed that the miles of St. Jerome does not appear in the
other sources though the use of the term in Mithraism is confirmed by a passage cf Tertullian (de Pressor. Hter. 40) and by
the title miles piu^ in two inscriptions from Wiesbaden (CiL
xiii. 7570, 7571), in Greek (npanutrt^ eiio-e^^s (inscription of
Araasia, Eecueil des inscr. du Pont, Brussels, 1910, 108). It is
possible, therefore, that the mutilated figure of the Konjica
relief represents the cryjius, and that the miles, though he
belonged to the rank and file of Jlithras's soldiery, was not
admitted to partake in the mysteries. He was, however, initiated by a ceremony described by Tertullian {de Corona, 15) a
crown was set before him, interposito giadio, and then placed
on his head, but removed by the neophyte, who exclaimed
Mithras is my crown.'
;

;

;

—

;

'

In the passage previously quoted Tertullian
speaks of a soldier of Mithras as branded in the
forehead and the Kaiaus /xvimKai of which Gregory
of Nazianzus speaks (Orat. iv. 70 [PG xxxv. 592])
may refer to this. Tertullian (de Bapt, 5) also
mentions a Mithraic purification ' per lavacrum
resembling the rite of baptism ; and it is to be
noted that the Mithrsea which have been excavated
either contain natural springs or have water specially laid on. Of the ceremonies which accompanied
the higher degrees of initiation we know little;
Porphyry (loc. cit.) tells us that the leo had both
hands and tongue purified with honey, which was
also used in the initiation of the Persa.
In the
passage quoted above Gregory of Nazianzus mentions the pdffavoi to which the initiates were sub1 A relief from Arcer, now at Sofia (ARW xv. [1912] pi.
4),
'

'

;

i.

shows a kneeling figure wearing the Phrj'gian cap, partly
hidden by a veil held by two other figures. Rostowzew (p. 53)
explains this with reference to the phrase quoted in f-he text.
'

1

Les Cultes paieris dans I'empire roinain^

2

Notizie degii Scavi, 1912, p. 323.
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jected ; and his commentator Nonnus (PG xxxvi.
989, 1009, 1012) enlar^'es on tliis topic and speaks
of ' eiglity punishments' by water and lire, frost,
hunger, thirst, and journeyings, in an ascending
These may to some extent be
scale of severity.
imaginary ; but it must be remembered tliat the
Mihir Yasht (§ 122) speaks of ablutions and
stripes.
TertuUian (de Prccscr. Hmr. 40) uses the
phrase 'imago resurrectionis,' which suggests a
simulated death ; and tlie biographer of Commodus
tells us that tlie emperor 'sacra Mithriaca vero

homicidio polluit.'

'

Thus the

little

that

we know

of the Mithraic rites of initiation shows that they
were of a type well known in primitive religion,
and carry us back to a stage far earlier than the
developed theology of later Iranian times.
Nor
can we say more of the rites in which the initiates
partook
analogy
Christian writers found an
to
the eucharist in the Mithraic communion of bread
and water (fi/iTos xai iroT-fipiov iSSaros [Justin, Apol. i.
66], panis ablatio [Tert. loc. cit.]), which seems to
;

be represented on the Konjica relief.
The
9. Sanctuaries, ritual, and monuments.
central act of worship in Mitliraism, however,
appears to have been the sacrilice of the bull, the
prototype of which was the slaying of the bull
by Mithra himself, represented in relief in every
Mithraic sanctuary. 1 hese places of worship were
described by tlie term spelceum (CIL iii. 4420 =
Cumont, ii. 146), for which we also find crypta

—
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even trees. A scoriiion fastens on the testicles of
the dying bull, while a dog, and usually a serpent
drink tlie blood which Hows from the deathwound. A crow is almost always present, perched
either on Mithras's mantle or on the edge of the
cave.
Finally, we have a significant detail in the
ears of corn in which the tail of the bull terminates
(or which, in some instances, spring from the
wound). In inteiproting the scene we must also
take into account a second representation with
which the reverse of the slab is decorated at
Heddernlieim (Cumont, ii. pi. viii.). Here Mithras
stands beside the body of tlie slain bull, holding a
drinking-horn in his left hand and receiving from
the hands of the sun-god a bunch of grapes. On
either side are the figures of children holding
baskets of fruit in the background a radiate cap
is planted on a pole
and in an upper register we
have a scene in which a central figure, unfortunately defaced, is surrounded by animals (dogs, wild
boar, sheep, ox, possibly liorse). The explanation
of these scenes can hardly be doubtful.
We read
in the Bundahishn (esp. xiv. 1) of the bull which
also,

;

;

{CIL

was the first creation of Ahura Mazda, and was
slain by Ahriman, but through its death gave birth
to vegetable life on the earth ; from its spinal
marrow grain grew of fifty-five species, and twelve
Moreover, its seed
species of medicinal herbs.'
was ' carried up to the moon, where it was purified
and produced the manifold species of animals' (ib. 3).
From its blood, again, sprang ' the grape-vine from

vi.

which they make the wine

iii. 1096 = Cumont, ii. 132) and antrum (CIL
754 = Cumont, ii. 94), and were often established
in natural caves or grottoes, as, e.g., on the north
slope of the Capitol at Kome, beneath the church
of Araceli.
As a rule, however, the place of the
grotto was taken by a subterranean crypt, approached by a stairway the chapels attached to
private houses were naturally placed in cellars
e.g., the Mithraeum below the church of San
Clemente in Rome. It should be noted that the
Mithraja are never of great size, and, where the
adherents of the worship were numerous, the
number of spelcea was multiplied. Thus Ostia possessed five, Aquincum at least four, and Carnuntum
three sanctuaries. The more elaborate examples
show a fore-court, or pronaos (the term is used in
CIL xiv. 61), leading to a small chamber, whence
the staircase descended to the crypt in which the
mysteries were celebrated. This was traversed by
a central passage, on either side of which were
;

podia about six feet broad with inclined surfaces.
Whether, as Cumont supposes, the worshippers
knelt upon these, or reclined upon them while
partaking of the ceremonial banquet, it is hard to
say.
At the extremity of the crypt, which often
took the form of an apse (called exedra in CIL iii.
1096), was placed the relief of Mithras and the bull,
often accompanied by other sculptures, such as
figures of Cautes and Cautopates or the lionheaded Kronos.
The symbolism of these monuments is not easy
of interpretation, and ancient texts help us little.
In the central scene, the type of which (as was
mentioned above) was certainly fixed by a Pergamene artist, probably in the 2nd cent. B.C., Mithras,
clothed in the conventional costume which in Greek
art signified the Oriental, places his left knee on
the back of a bull, and, seizing its horn (or muzzle)
with the left hand, plunges a knife into its throat.^
The scene of the action is a cave, tlie prototype of
the spelceum, which sometimes contains plants or
1 Vita Commodi, ix. 6.
The statement of Socrates (EE iii. 2)
that human sacrifices were offered in Mithraism is unworthy of
credence.
2 In the best examples Mithras wears an expression of pathos,
as thou(rh he were the unwilling instrument of heaven ; A.
Loisy (RHR Ixvi. [1913] 638) suggests that this ia because
god and victim are, in a sense, one ; but this seems fanciful.
The ' Atexandroid tj"pe used by the artist waa a * romantic
creation.
'

'

'

(ib.

Though we

2).

cannot definitely trace this cosmogony to earlier
Avestan sources, it is indubitably of great antiquity ; and the Mithraic monuments otter a re-

markable modification of it.
Here the central
doctrine that the death of the bull was the source
of life, both animal and vegetable, remains the
same but the killing of the animal is not the act
of the evil spirit, but a sacrifice performed by
Mithras himself, probably acting as the minister
of Ahura Mazda, whose messenger we may see in
;

crow.'
The function of the creatures of
(scorpion and serpent) is limited to that
of endeavouring to nullify the miracle in process.
But the significance of the scene was not only
cosmological
it was also eschatological, for the
new creation to which the Zoroastrian looked forward at the end of time was to be heralded by the
resacrifice of a second bull, this time by the

the

Ahriman

;

'

deemer' (Saoshyant) (Bundahishn, xxx. 25). Nor
can we doubt that these myths, like so many others,
were interpretations of a rite older than mythology,

and that the sacrifice of the bull was in origin intended to promote fertility and ensure the annual
renewal of life on the earth, the bull being chosen as
the victim on account of his great generative power
The myth of which Mithras was the
10. Myth.
hero and the slaying of the bull the culminating
episode can no longer be reconstructed in its details,

—

but many of its episodes are represented on the
monuments. The reliefs of the bull-sacrifice are
often enclosed in a framework broken up into small
panels, on each of which an episode of the myth is
shown. The chief of these are the following.

—

On several monuments
(1) Birth of Mithras from the rock.
the figure of the god is seen emerging from a roclc, the petra
genetrix* of several inscriptions (CIL iii. 8679 = Curaont, ii. 139,
etc.) cf. the expressions deb^ ck Trerpa? (Firmicus, de Err. prof,
The
relig. 20), ireTpo-yei^i Mi'epa! (Lyd. de Mens. iii. 26), etc.
scene is sometimes completed by the addition of a shepherd or
shepherds who witness the miraculous birth.
On some monuments the figure of
(2) Mithras and the tree.
Mithras is seen half-concealed by a tree from which he seems to
be emerging, or, again, which he is stripping of its foliage.
The first""might be considered as a variant of the birth-scheme,
in any case, it
if it did not occur on the same monuments
seems to show that Mithras was on one side a vegetation-spirit.
Mithras, in Oriental costume,
(3) The archer and the rock.
*

;

—

;

—

1

For the crow

lix. 22.

in

Zoroastrian literature

cf.

Bundahishn,
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discharges an arrow at a rock, from which a stream gushes
out a kneeling figure receives the water in his hands or refreshes his throat. Sometimes a suppliant kneels before Mithras
and implores him to perform the miracle.
Here there is a series of scenes, of
(4) Mithras and the sun.
which the following are the most impoi-tant (a) investiture of
the sun by Mithras
the sun-god kneels before Mithras, who
places the radiate crown on his head with the left hand, while
the right hand he holds an indistinct object, probably a
drinking-horn
(b) alliance of Mithras and the sun
the two
figures are represented clasping the right hand in token of
friendship; (c) Mithras conveyed in the sun's chariot across the
ocean, represented as a reclining figure in the style of Greek
art (d) banquet of Mithras and the sun (sometimes with other
quests) they recline on a couch, generally holding drinkinghorns, and before them is a small table with viands.
Though the slaying of the bull is
(5) Mitkraa and the bull.
never found e,\xept as the principal scene, other episodes of
the legend are often used in the decoration of the side-panels.
The following are the chief (a) and (6) the bull in a boat, the
bull issuing from a gabled building
these two scenes, when
found on the same monument, are always in juxtaposition; in
one case (a relief found at Saarburg in Lorraine) two figures in
Oriental costume are setting fire to the building (c) the capture
of the bull
this is represented in a series of scenes, which display, first the bull at pasture, then Mithras seizing it by the
horns, vaulting on its back and riding on it, and eventually
either carrying it on his shoulders or, more often, dragging it
by the hind-legs, while its fore-feet hang on the ground the
last scene seems to be described by the word transitus (CIL iii.
;

—

;

;

m

;

;

;

;

—

:

;

;

;

;

14364, 27

and

28).

—

These are either
(6) Scenes in which Mithras takes no part.
simple representations of other divinities in the form given to
them by Greek art, such as the une.xplained head of the Osterburken relief (perhaps = Kronos), the figures of the Earthgoddess, of Atlas, of Oceanus, and the three Fates, or scenes in
which Zeus is shown, either receiving the thunderbolt as the
symbol of power at the hands of Kronos or in combat with the
giants.

No successful attempt has been made to explain
the series of representations just described
the
last class, no doubt, clothe in Greek form conceptions derived from Persian sources, the identification of which can at best be a matter of
guess-work.'
can, however, be certain that,
whatever the original content of the Mithraic legends, it had been profoundly modified by the astral
religion of Babylonia.
Mithras, as we saw, was
by origin a god of the heavenly light and it is
possible that his birth from the rock may symbolize
either the appearance of the dawn on the mountaintops or the eli'ulgence of light from the vault of
heaven conceived as a solid dome. At any rate,
there can be no doubt as to the meaning of the
two torch-bearers, dressed in the same Oriental
costume as Mithras himself, who regularly appear
on either side of the scene of the bull-slaying, and
are also found at the birth of Mithra.
One holds
his torch aloft, the other lowers it, and these
actions clearly s5'mbolize the rising and setting of
the sun,^ so that Mithras and the torch-bearers
form a triad hinted at in the phrase MLSpas
Tpnr\daios (pseudo-Dionys. Areop. Ep. vii. 2).'
But the monuments show that the heavenly phenomena played a still more important part in Mithraism.
Mention has been made of the lion-headed
figure of human form, wrapped in the coils of a
serpent, of which a large number have been found
in Mithreea.
The figure often has four wings and
holds in its hands a pair of keys, or a sceptre and
thunderbolt. The symbolism of the figure would
be easy of comprehension even apart from the fact
that we find the signs of the zodiac engraved on
its body in some instances.
It represents eternal
time, the zrvan akarana which became the chief
divinity in one of the theological systems that
sprang up in the bosom of later Zoroastrianism,
and seems to have been described in Greek as
KpAvos, though we have no direct proof of this.''
;

We

;

The zodiac

is

also

commonly found

either as a

framework enclosing the scene of the bull-slaying or, as in most of the reliefs from the limes
Germanicus, as a border to the upper edge of the
in which this takes place.
In addition to
this, the more elaborate reliefs are almost always
decorated with busts of sun and moon, while many
also exhibit the planets, or symbols which represent them.' We also find the seasons and the
winds and it is beyond doubt that the lion,^ the
crater,'^ and the serpent must be combined with
these last as emblems of the elements.
It may be
added that the sea (oceanus) and heaven (cmlus)
are both mentioned on a stele from Heddernheini
{Cumont, ii. 156). It is clear, therefore, that in
the Mithraic mysteries a complete system o(
cosmography was taught ; nor can there be any
doubt of its application to the soul and its destiny.
The doctrine of the microcosm, which pervades all

spdceum

;

the speculations of later antiquity, was popularized
Stoics, especially by Posidonius, and,
together with the astrological doctrines which
accompanied it, was derived from Oriental sources.
It formed part of the common stock of teaching
imparted to the votaries of the various 'otherworldly' religions (of which Mithraism was one)
which became diffused throughout the AVest from
the beginning of the Christian era onwards.
should be able to give a more definite account of
Mithraic eschatology if we could assume that the
Mithrasliturgie published by Dieterich from the
Paris magical papyrus (Bibl. Nat. Suppl. Grec.
This document, com574) deserved that name.
mitted to writing about A.D. 300, is in its present
form part of the stock-in-trade of an Egyptian
magician, and is interspersed with voces magicm
and supplemented by directions for its use in the
stances of this practitioner.
The question is
whether the compiler made use of a genuine
Mithraic document
this is suggested by the
opening words, which may be translated as
follows
Be gracious unto me. Providence and Fortune, to me, who
am wnting down these, the first of all traditional mysteries,

by the

We

'

'

;

:

*

and grant immortality to my only child, an initiate worthy of
this mighty power, which the Great God, the Sun, Mithras,
bade his archangel transmit to me, that 1 alone, an eagle, might
soar through the heavens and behold all things.'
It is to be noted that this private revelation
made by the initiator to his ' only child resembles
those of the Corpus Hermeticum (the product of
an Egyptian school of theosophy) rather than the
ritual of a community ; also that the ' eagle ' is
introduced into the text by a conjectural emendation of Dieterich.
In the revelation itself we find
'

nothing that distinguishes Mithraism from other
theosophies, and a good deal which is definitely
Egj'ptian
Dieterich lays stress on the
golden
shoulder of the ox, which is the Great Bear,' which
he would recognize in the object held by Mithras
in the investiture of the sun as represented on a
relief from Virunum (Cumont, ii. 336, fig. 213)
but the identification is extremely doubtful other
examples of the same subject show nothing at all
resembling an ox's shoulder, and in any case the
conception is specifically Egyptian. On the whole,
therefore, it is safer to regard the papyrus as
'

;

;

;

Ahriman, whose worship by Mithraattested by dedications *deo Arimanio' (Cumont, ii.
A mutilated relief at York (Cumont, ii. 393) seems to
represent this figure with some variation from the usual type,
and the inscription (also mutilated) contains the name
Arlmaniv(8).
figure a representation of
ists

is

98, 141).

Explanations differing in some respects from those of
given by Toutain,
xlv. [1902J 145 ff.
see also § 9 s«6 Jin.
3 No explanation can be given of the names Cautes and Cautopates applied, as the inscriptions show, to these figures that
they were by. forms of Mithras himself is proved by the full

' On *, relief from Apulum (Cumont, ii. 311) we find a series
of the following four objects (a) sacrificial knife, {b) altar, (c)
pileus, (d) tree, repeated seven times. These symbols represent
the elements, and their repetition indicates that each planet
contained all four.

expression * Deo M(itlirB) C(auto)p(ati) S(oli) l(nvicto),* e.g.
OIL vii. 650 = Cumont, ii. 161.
« F. Legsi.J'SBA xxxiv. [1912] 138 fl.) prefers to see in this

(Tert. adv. Marc. i. 13).
3 Trapd Tw Mldpcf 6 Kparrjp avTi T^y mjyrjy TtVoKTal (POrph. d4
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;

:
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MOAB
nothing more than a syncretistic product.' It is
likely enough, liowever, that the ascent of the soul
through the seven spheres was tauglit in the
Celsus {ap. Origen, c. Cels.
Mithraic mysteries
ladder with seven
vi. 22) explicitly tells us of a
gates' made of the seven metals assigned to the
planets which was shown to the initiates l^orphyry,
quoting a certain Eubulus, who attributes to
cave was a
Zoroaster the doctrine tliat the
symbol of the universe, of which Mithras was the
creator, speaks of it as containing Kara av/ifjLirpovs
;

'

;

'

'

dTToardjets aOfi.(io\a tu>v KoafiiKutv trToix^ltav Kal K\t/J.6.Tuiv ;^ and it can be no accident that in one of the

Mithrtea at Ostia six semi-circles are traced on the
fioor of the central passage, while six planets are
represented on the walls of the puclia and the signs
of the zodiac on their upper surface (Curaont, ii.
Beyond this all is speculation
and
243-245).
Porphyry himself probably knew little more than we
do, for he mentions (de Abstin. iv. 16) as his chief
authority on the mysteries a certain Pallas, who
explained the animal disguises worn by the initiates either as symbols of the zodiacal constellations
or as shadowing forth the doctrine of metempsychosis (which Eubulus also stated to be Mithraic).
It is not necessary to repeat the astrological speculations, confused in themselves, by means of which
Porphyry endeavours to interpret the symbols of
Mitliraisin
but there can be no doubt that the
all-pervading influence of astrolatry affected Mithraic doctrines.
Thus we sometimes find that the
figures of Cautes and Cautopates hold the symbols
of the bull and the scorpion, the signs wliich mark
the beginning of spring and winter.
In its final phase MithraII. Final phase.
solar pantheism
isra was absorbed into the
which supplied Roman society in the 3rd and 4th
centuries with a theology reconciled with con;

;

—

'

temporary phUosophy and science, and became,
under Aurelian, the official religion of the Roman
State.'

'

Sol invictus,' as the ruler of the universe

was called in a phrase of Oriental associations,
was represented on earth by the emperor, and his
identification with Mithras was far easier than
many others which syncretism was able to effect.
Thus invictus Mithras,' deus invictus Mithras,'
or (in full) deus Sol invictus Mithras became the
commonest title of the god. It was with this
'

'

'

'

modification that Mithraism bade fair during the
last quarter of the 3rd cent. A.D. to become a
world-religion.
The State-cult of Sol was no more
fitted than the worship of the emperor to satisfy
the religious instinct ; but Mithraism could supply
the defect through its mystical teaching and its
ties of brotherhood
and it was, besides, par
excellence the religion of the army and the official
classes.
In A.D. 307 Diocletian, Galerius, and
Licinius, meeting in conference at Carnuntum,
dedicated an altar to Mithras, 'fan tori imperii
sui,' in one of the oldest centres of his worship in
but tlie victory of Constantine disthe empire
possessed him in favour of a rival creed, which had
struck its roots more deeply in those populations
of the empire which were less immediately in
touch with the legions and the official hierarchy.
It became clear that the vogue of Mithraism was
in large measure an artificial one, created by the
j

;

1

We

do not even know what was the language ofBcially used

in the Mithraic communities.
The inscriptions are naturally
lor the most part in Latin. Some Persian words occur e.i?.",

—

na^arze (usually connected with Pers iiabard, nabuTdah,
' courageous
this etymologj', proposed by G. Kuun, Arch,
epigr. Mitteilungen, vi. [1882] 107, is uncertain because of the
Pahlavi form, n(i)pari, battle
Persian was scarcely spoken
as early as the Mithraic period), as an epithet of Mithras, and
nama sebenio, where nama probably = praise' (cf. Cumont, i.
314, note 2).
'

;

*

'

;

'

de Antra Nymph. 6.
3 For this see esp. Cumont,
La Thdologie solaire,' Mimoires
pr^sentis a I'acad. des inscriptioTis^ xii. [1909].
2

'

7S9

powerful machinery of the imperial government.
When Mithraism sank from a position of privilege
to one of toleration, and before long became an
object of persecution, its days were numbered.
It
lingered on, on the one hand, in certain lena civilized outposts of empire and in the Alpine valleys,
while, on the other, it became the symbol of a
lost cause to the group of cultured pagans which
maintained the defence of paganism in the senutehiiuse.
The emperor Julian, whose oration, eis
^ajtXia "HXioK, is a characteristic exposition of
solar theology,' was a votary of Mithras
but his
attempt to revive the defunct creed of the pajjan
emperors and to give it an organization resembling
that of Christianity was still-born.
After his
death persecution began in earnest, and, as far as
the evidence enables us to judge, the destruction
of Mithraea was wide-spread during the reign of
Gratiau. The letter of St. Jerome quoted above,
which enumerates the seven Mithraic grades,
describes such an act performed in Rome by
Gracchus, prcefectus urbi in A.D. 377. The latest
inscriptions in which Mithras is named are those
of the group of senators belonging to the society of
which Macrobius's Saturnalia gives us a picture.
Vettius Agorius Prsetextatus (t A.D. 385) is called
'pater sacrorum' (GIL yi. 1779 = Cumont, ii. 95)
and pater patrum OIL vi. 1778 = Cumont, ii. 95),
and these inscriptions are the latest datable evi'

;

'

'

(

dences of the cult. The measures of Theodosius
gave the death-blow to the practice of pagan
worship
and the Mithrteum at Saarburg in
Lorraine was destroyed in his reign.
12. Relations with other cults.
Mithraism lent
itself readily to alliances with other worships,
especially those of female divinities, which supplied
what it was unable to offer to women ; and it
seems to have been specially associated with the
We find their sanctucult of the Magna Mater.
aries adjoining each other at Ostia and on the
Saalburg dedications are commonly made simultaneously to both divinities and the taurobolium,
which (whatever its origin) was certainly attached
to the worship of Magna Mater in the West, re;

—

;

;

ceived an added significance

when

interpreted in

terms of Mithraism, in which the life-giving blood
of the bull became the pledge of immortality.
In
the Danube region a curious by-forra of Mithraism
is revealed to us by a series of reliefs and leaden
plaques which have been interpreted by Rostowzew
in the article (in Russian) quoted above.
Here a
female goddess, whose attribute is a fish, no doubt
a local derivative of Anahita, is accompanied by

two mounted

figures, in

whom we must

recognize

a duplication of the horseman Mithras found on
the coasts of the Black Sea.

—

The great work of Franz Cumont, Teztes et
relatifs aux mysUres de Mithra, 2 vols.,
189(5-99, supersedes all previous treatises, a list of
which he gives in vol. i. p. xxi S. ; he has also published an
abridgment of his larger work under the title Les MyUkres de
Mithra^, Paris, 1913, in which the bibliography of the subject
is brought up to date ; the earlier editions of this work have
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been translated into English and German. Amon^recent works
the most important are A. Dieterich, Eine Mithrasliturgie^
(ed. R. Wiinsch), Paris and Berlin, 1910, and J. Toutain, Les
Cultes paiens dans I'empire roynain, Paris, 1908-11, vol. ii. ch.
iv., ' Le Culte de Mithra.'
Other works and articles dealing
with special points are referred to in the course of the article.
For the Vedic Mitra see A. A. Macdonell, Vedic Mythology^
Strassburg, 1897, §§ 13, 44, and authorities there cited, especially
A. Hillebrandt, Varui^a und Mitra, Breslau, 1877 ; H. Oldenberg, Die Religion des Veda, Berlin, 1894 ; A. Egrgers, Der
ari^che Gott Mitra, Dorpat, 1894.
For the Avesta Mithra see
especially M. N. Dhalla, Zoroastrian Theology, New York,
1914, pp. 103-111.
H.
Jones.

Stuart

MOAB.— The

name

'

Moab,' like that of the

neighbouring peoples, Israel, Edom, Ammon,
Aram, etc., appears to have been the name of a
race rather than of a district, for, as G. A. Smith
has pointed out (EBi, art. 'Moab,' § i), in Nu

MOAB
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by F. Brown, S. B. Driver, and
A Heb. and Eng. Lexicon of the Old
Testament, Oxford, 1906, p. 555, as evidence that the

the river. For a time, indeed, Moabite aggression
was checked by Ehud, but we find Israel and
Moab again at war during the reign of David, and

name Moab =

perhaps also during that of Saul.' But, although
David's treatment of Moab is said to have been
drastic enough, Moab was not incorporated in
Israel.
The Moabites merely became servants to
David, and brought presents' (2 S 8^). It may bu
inferred that Reuben had already been nearly
exterminated or practically absorbed in Moab.
Whether Moabite influence was strong in Jerusalem
in the daysof Solomon, notwithstanding 1 K II'"*- "3,
is very doubtful ; Solomon's idolatry is described
in terms of a later age.
It was probably during
his reign or that of Rehoboam that Moab recovered
independence.
Under the vigorous rule of Omri the Moabites
again felt the hand of Israel. According to the
inscription of Mesha (found at Dlban [Heb. Dibh6n]
in 1868, commonly called the Moabite Stone), the
period of Israelite domination occupied forty
years." It is not necessary to suppose that Mesha's
inscription is earlier than the events recorded in
2 K 3, for it is clear from that account that the
campaign of the allied kings was unsuccessful.
Moreover, an ancient king in recording bis
achievements was naturally silent about hia

(cited

C. A. Briggs,

is
is

' territory
of Moab'), 'in v.''' Moab
parallel to the Gentilic Aniorite ; in v.'" also it
the people.' The derivation and meaning of the

name

are

The etymology

unknown.

"jNp,

'

from

my

father,' given in Gn 19^' (LXX), which doubtless gave rise to the malicious story of Moab's
origin, is merely
popular.
Since Moab and

Ammon are represented as related to

Lot,

Abraham

s

Israel

nephew, whereas Esau

through

Jacob's
that at the time
when these stories took shape the Israelites considered that the Moabites and Ammonites, though
of kindred stock, were by no means so closely
related to them as Edom.
Moab is said to be
descended from Lot's elder daughter (Gn 19")
therefore it was probably supposed that the settlement of Moab preceded that of Ammon. Whether
the Moabites themselves possessed any tradition of
a migration from Mesopotamia may well be doubted,
the statements of Gn 11^' 12'"- being perhaps mere
inferences from the belief that the Israelites were
connected with Mesopotamia.
Since, however,
the expression children of Lot (Dt 2'- '», Ps 83^)

twin brother,

is

we may conclude

;

'

'

upon Gn 19^"-, Lot was
probably more prominent in early times than the
OT as a whole would imply but whether the
Moabites and Ammonites regarded themselves as
children of Lot,' or succeeded them in the districts
which they occupied, cannot be determined. The
scarcely rests directly

;

'

late antiquarian note in
population of Moab was

geneous,

Dt

2'"

implies that the
not altogether homoplace-names clearly show

while the
Canaanite induence.
The constant boundary of Moab on the west was
the Dead Sea and the Jordan the north, east,
and south frontiers varied from time to time.
Probably the Wady el-^asy represents the farthest
extent of Moabite territory to the south and the
9ajj road that to the east. The Wady Nimrin,
some 8 miles north of the Dead Sea, may be taken
as the extreme northern limit (see G. A. Smith,
;

op.

cit. § 2).

Beyond the mere mention of Moab as included
in the conquests of Ramses II. nothing is known of
history before the period of the Israelite invasion of Palestine. According to Nu 2Pi-'',
shortly before the arrival of Israel, an Amorite
king, Sihon, seized the Moabite territory north of
the Arnon. What circumstances determined the
Israelite invasion of Palestine fi-om the east is not
certainly known, but it is not unlikely that the
Israelites attacked Sihon in response to an appeal
from the Moabites (as Wellhausen, EBr^, art.
' Israel,' has
suggested), and that it was only after
the defeat of Silion that the Moabites discovered
that their allies had no intention of giving up the
fruits of their victory.
There is certainly no valid
reason for disputing the general historicity of the
tradition.
The statement that Reuben was the
first-born son of Israel naturally implies that
Reuben was the first tribe to obtain a settlement,
while the assignment of Moabite territory to
Reuben, and the belief that Moses died and was
buried there, as well as the tradition that the
Israelites crossed the Jordan near Jericho, all
point to a belief that N. Moab was occupied at
east for a time by Israel.
After the invasion of
\V. Palestine, however, the Israelites were disintegrated and engaged in a perpetual conflict
with the Canaanites, Philistines, etc. (see art.
Israel), with the result that the Moabites were
able to recover their own. The tribe of Reuben,
in spite of its reputation for bravery, was nearly
exterminated (Gn 49^'-, Dt SS"), and Moabite rule
was extended even over the Jordan valley west of
its

'

reverses.

The independence which Moab recovered under
Mesha was perhaps lost again in the reign of
Jeroboam

il.
It is, however, impossible to speak
with certainty on this point, for the south limit
of Jeroboam's kingdom is given as ' the sea of
14^'), and may refer only to
the Arabah (2
the north of the Dead Sea. For the sea of the
Arabah' Amos (&'') speaks of 'the brook of tlu3
Arabah, '__which has been identified with the brook
of the Arabhim' or 'willows' (Is 15'), which by
some has been identified with the Wady el-^asy.
These identifications are, however, by no meanscertain, and the order of names in the preceding verses of Is 15 suggests that ' the brook of
the willows' is to be sought in the north of
Moab. Amos (2^) mentions a judge of Moab in
lieu of a king, and it has accordingly been
argued that at the time Moab possessed no

K

'

'

'

'

king of

its

own

;

but this cannot be decided with

certainty.

During the Assyrian period Moab appears to
have shown more prudence than the Israelite
kingdom in bowing to the storm. Tiglath Pileser
exacted tribute, and, although in 711 B.C. Sargon
mentions Moab in conjunction with Philistia,
Judah, and Edom as having formed an alliance
with Egypt, Moab probably avoided an invasion
by a timely submission. It continued subject to
Sennacherib, Esar-haddon, and Assurbanipal, and,
according to 2 K 24^, furnished troops to NebuchadDoubtless in Moab as
rezzar against Jerusalem.
in Judah there was throughout a party bent ou
regaining the national independence, and at the
beginning of the reign of Zedekiah of Judah
(Jer 27) this party appears to have been in power.
Yet no actual revolt from Nebuchadrezzar seems
to have taken place, and Moab aflorded an asylum
It is not improbable
to fugitive Jews (Jer 40").
that after the destruction of Jerusalem the policy
1 The Bummary of Saul's wars (1 S 14-*") bears such a Btronj,'
resemblance to that of David's (2 S 8) that it may be doubted
whether there was any definite tradition of a campaign of Saul
Moab. Hostilities between .Saul and Moab would not
indeed be inconsistent with 1 S 2'2^f-, and David, when he
succeeded to the throne, would at once st^nd in a different
relation to the king of Moab from that which he had occupied
ar^ainst

as a rebel against Saul.
2 A discussion of the

way in which this statement is to bt
chronology lies outside the scope
be noted that, although by the son ot
Omri Mesha probably means Ahab, the expression would no'
preclude a later successor (see W. H. Bennett, 'Hit Mvabtt*
harmonized with the
of this article.
'

Stme, pp.

Biblical

It is to

20-22).

*

MOAB
Moab coincided with that of tlie king of Amnion,
who apparently intended by the murder of Gedaliah
of

to

compel Judah

to join

a confederacy against the

Chaldu^ans.

Moab was menaced,

however, by a danger even
more formidable than that from Assyria or
Babylonia
east and south the country was
exposed to invaders from the desert, and Ezekiel
(25'*'') already perceived the coming disaster.
The
:

Jeremiah (4S), which describes the
devastation of Moab, is extremely dilticult the
chapter, however, appears to be to a great extent
a cento of various earlier passages, and this in
itself implies a late date.
Is 15-16'^ which is used
by the author of Jer 48, notwithstanding the
corrupt condition of the text and later modifications, gives a clearer picture of Moab's disaster.
Here it is evident, if we argue from the names
of places which may be identified with tolerable
certaintj', that the invader advances from south or
south-east to north or north-west, and therefore
cannot be the Assyrian, Chalda^an, or Persian,
but must be a foe from the desert.' With this
invasion the national existence of Moab came to
an end, though Jewish writers long continued to
mention the country by the old name (Is 25'",
Ps 60^ 83" 108»). It IS remarkable that the name
Moab does not occur in 1 Maccabees. It is found,
however, in Dn ll", and Josephus {Ant. I. xi. 5,
Moabites to
XIII. xiii. 5, XV. 4) uses the term
denote the Nabataean Arabs.
criticism of

;

'

'

of Moab, as we know from Meaha's
was Hebrew, difl'eringonly dialectically
from the language of the OT. It is, indeed, not
impossible that what we regard as peculiarities of
Moabite speech once belonged also to the spoken
Hebrew of W. Palestine. Although portions of

The language

inscription,

the OT are earlier than the 9th cent. B.C., they
were probably long preserved in an oral form, in
which case peculiarities of dialect may well have

been modified.
The land of Moab affords many proofs even in
these days of its former fertility and prosperity.
The OT has several references to the cities of
Moab, many of which are named, and mentions
its vineyards as well as its sheep.
Being situated
off' the
direct line of communication between
Egypt and the great Asiatic empires, it was less
liable than W. Palestine to be made a battlefield,
though doubtless there was constant need of
warding off the attacks of dwellers in the wilderness.
On the whole, however, Moab seems to
have had a far more peaceful history than Israel.
In the words of Jer 48", Moab had been at ease
from his youth, and had settled on his lees, and
had not been emptied from vessel to vessel, neither
had he gone into captivity.'
'

The religion of Moab presents many parallels to
the popular religion of Israel in pre-Exilio times.
There is no evidence, however, that any great
Moabite prophets, if such existed, could point, as
did the Israelite prophets, to a tradition of purer
religion in the past.
Like Israel, Moab had taken
possession of a land containing stone circles (in OT
language, gilgdls) and other primitive monuments,
and it is probable that in the land of Moab, as in
\V. Palestine, some of these were adapted to the
i\'orship of the later strata of population.
From
the occurrence of such names as Baal-Meon and
Baal-Peor it may be inferred that the pre-Moabite
religion of the land resembled the pre-Israelite
religion of W. Palestine, and was in fact Canaanite.
This inference is confirmed by tlie occurrence of the
curious compound
Ashtar - Chemosh
(Moabite
Stone, line 17) for Ashtar is probably a masculine
form of the name familiar to us as Ashtoreth, and
'

the combination of it with Chenjo.sh suggests that
of Ashtar or Ashtoreth
had been appropriated by Chemosh, just as the

some ancient sanctuary

ancient sanctuaries of Canaan in W. Palestine
to be considered sanctuaries of Juhweh.
We know both from the OT and from the Moabite
Stone that Chemosh was the national god of Moab
exactly as Jahweh was the national God of Israel.
Indeed, the Moabite conception of Chemosh appears to have coincided with the ordinary Israelite
conception of Jahweh. The name Chemosh appears compounded in proper names precisely as the

came

name Jahweh. Thus Mesha's father's name was
Chemosh in combination with some word which
has been variously read as melehk and gad a
Chemosh-nadab (cf. the Israelite name Jonadab)
paid tribute to Sennacherib
and the name
Chemosh-yahi (cf. the Israelite Jehiah) is inscribed
on a gem found near Beirut {EBi, art. Chemosh ').
Mesha speaks of Chemosh in precisely the same
terms as an Israelite of his day might have used
in speaking of Jahweh, and in Nu 21™ the Moabites
are called the people of Chemosh and also his
sons and daughters.' Evidence of the existence
of other cults in pre-Moabite times may be found
in the occurrence of such a name as Nebo, but
there is no reason for supposing that such worship
continued among the Moabites. The name Dawdah,
or Bawdoh, occurs on the Moabite Stone (line 12)
apparently as a divine name but, since Ataroth,
where the altar-hearth of Dawdoh was seized, was
Gadite, the name throws no light on Moabite
religion.
Whatever the worship of Chemosh may
have been before the permanent settlement of
Moab, it is extremely probable that it was thenceforth largely intermingled with Canaanite elements. The OT makes it abundantly clear that
the worship of Jahweh was tainted in precisely the
same way, and Nu 25 affords no evidence that
Moab was worse than Israel in this respect only,
whereas, by the 6th cent. B.C., Israelite religion
had to a considerable extent been purged of the
grosser Canaanite elements, that of Moab remained
unreformed. Besides religious prostitution, indications of the prevalence of drunkenness in Moab
have been found in Gn lO''^-, Jer 48''" ; and, having
regard to the references to vine-culture, this is not
improbable, though the Israelites were scarcely in
a position to throw stones. It is related (2
3")
that Mesha, when hard pressed by Israel, sacrificed
his son, and we may therefore assume that human
sacrifice was a definite feature of Moabite religion.
Human sacrifice, not only of the infant first-born,
but on occasion of other victims also, was common
in Israel down to the 7th cent. B.C.
Mesha's
sacrifice of his son should probably be compared,
not with 2 K 16^, Mic 6', for in the case of Ahaz
probably only the ordinary offering of the infant
first-born is meant, but rather with Jg U^'Cf.
also Gn 22, 2 S 21", 1
1&\ Further evidence of
the general agreement of Moabite religion with
that of Israel is to be found in Mesha's boast
(Moabite Stone, line 17) that he has banned or
made tabu the population of Nebo.
The danger to Israel of intimate intercourse
with a people closely akin in race, speaking
the same language, and holding religious ideas
similar to those of which the prophets had so
earnestly laboured to rid Israel, was clearly perceived by the Israelite reformers, and will partly
account for the stringent law in Dt 23^, though
political considerations may also have dictated
;

;

'

'

'

1 See R. H. Kennett, The Composititm o/ the Book 0/ Isaiah,
London, 1910, p. 34 f.

'

'

'

;

;

K

K

this.

'

;
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1911,

—

See the excellent articles on *Moab' in EDB
also W. H. Bennett, The Moabite Sttme, Edinburgh,
with the bibliography there given (p. 64).
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MOCHL— See Chamab-s,

K. H. Kennett.
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MODERATION. Cicero in an interesting
Eassage expresses some hesitation as to tlie proper
lat. equivalent of the Gr. word (rcii^pue
Veri etiam simile illud est, qui sit teraperans, quem Graeci
iru^pova appellant, eanique virtutem (rwf/tpotn'Krjf vocant, quam
:

*

moderationem appellare,
aed baud scio an recte ea

aoleo equidein turn temperantiam, turn

Donnunquam etiam modestiara

;

virtus frugalitas appellari possit' (Tusc, Qucest.

iii.

8).i

as to which Trench {Synonyms of the NT, Cambridge, 1854, § xcii.) draws the following distinction
Whatever there may be implied in KdiTAiio?,^
something
more is involved in o-e/iKis. If the (coir/xtoy orders himself well
in that earthly n-oAtTet'a, of which he is a support and an ornament, the (reij.t'6i has a grace and dignity not lent him from
earth but which he owes to that higher citizenship which is
:

'

.

proceeds to describe the virtue iu question
as follows

also his,' etc.

Eius videtur propriura, motus anlmi appetentis regere et
sedare, semperque adversantem libidini, moderatam in omni re
servare constantiam/

recreation,

:

'

Moderation, according to this view, is a part of
temperance. If temperance consists in self-control
in regard to the pleasures of sense, moderation is
exercised

in

less

difficult

spheres.

Limitation {modus, moderatio) is, of course, a
feature in all virtue this idea has a long history
in the philosophy of Greece, and takes formal
shape in Aristotle's doctrine of the mean which
gives expression to the peculiarly Greek notion
that virtue in its essence means harmony, grace,
and beauty in action (see A. Grant, The Ethics of
Aristotle-, London, 1866, vol. i. essay iv.).' The
word moderation,' however, is in Cliristian ethics
specially assigned to the virtue which 'in least
things sets the limit.' If temperance is concerned
with strong passions, moderation controls those
which are less vehement. Such, at any rate, is the
view of Aquinas in his discussion of modestia
:

'

'

'

'

'

(Summa,

II. ii.

160).

Following the guidance of Aquinas, we find that
moderation
chiefly concerned with
is
four
matters (1) the desire of excellence or superiority
(2) the desire of knowledge
(3) the outward
actions concerned with the conduct of life, business,
and recreation, work and rest, etc. (4) apparel,
furniture, and the external apparatus of life.
Each of these points is fully discussed by
•

'

:

;

;

;

Aquinas
(1)

As

in

II. ii.

virtue which

humility

161-169.
desire

regards the

moderates

it

of

.

;

He

self-control

.

superiority,

and regulates

the
it

is

Aquinas deals at length with the question of
but says little as to the duty of
moderation in work. This point is one which has
its importance for us owing to the conditions of
modern industrial life. It has been said of the
Anglo-Saxon race that 'an excess of industry,'
intemperate labour,' is one of its most prominent
'

Wylie, Labour, Leisure, and

characteristics (A.

Luxury, new ed., London, 1887, p. 19). Christian
moderation implies such self-restraint in the
matter of labour as will give fair play to the faculties, spiritual and mental, which are not absorbed
in the business of life (on this point W. Law
writes suggestively in his Serious CaW, London,
On the other hand, pleasure1772, ch. iv.).
worship is a more obvious peril of our time. In
every class there are multitudes who are ' lovers
of pleasures more than lovers of God (2 Ti 3^),
and the result is seen in a wide-spread enfeeblement of will and conscience. Recreation is, of
course, a duty which we owe to our nature a duty
distinctly implied in the Fourth Commandment,
and there is a virtue concerned with the due regulation of the natural desire for relief from labour.
Ludendi etiam eat quidam modus retinendus (Cic. de Ojf. L
'

—

'

29

'

;

cf. 34).

We

can scarcely on this point improve upon the
maxim of Aristotle that in determining the right
mean in such matters tact alone {eiriSeiitmii) can
decide, i.e. a sense of fitness trained by exercise
and reflexion.'' Aquinas points out that, as there
can be sinful excess in the matter of amusement,
so there may be a wrong defect, for a man in
show himself friendly
social intercourse must
'

{g.v.).

(2) The virtuous control of the desire of knowledge is called by Aquinas studiositas as opposed
to a form of excess which he calls curiositas (cf.
Aug. Conf. X. XXXV. 54). Little needs to be added
to the discussion in the Summa (II. ii. 166, 167).
may, however, call attention to a fine passage
in Bernard (in Cant, xxxvi. 3), who points out
that in 1 Co 8^ St. Paul 'non probat multa
scientem, si sciendi modura nescierit.' Christian
moderation, he says in ell'ect, will prescribe the
limitations under which knowledge should be pursued, in respect of the choice of subjects, the
degree of zeal, and the purpose of the student.
He lays great stress on the question of motive.
Those who wish to know merely for the sake of
knowing give way to turpis curiositas.' * Those
who pursue knowledge ut aedificent' are guided
by charity those who seek it ut aedificentur,' by
prudence (cf T. Wilson, ' Maxims of Piety and
Morality,' no. 429 [Works, Oxford, 1847-63, v.

We

'

'

'

;

.

contrary to reason for a man to make himself irksome to
others, taking no pains to please them and even hindering their
*

It is

pleasures

'

{Summ^,

ll. ii.

168. 4 resp.).

since amusement is to be sought with a
view to labour (Arist. Eth. Nic. x. 6. 6 : val^eui
Svrwj trn-oi;6dfj;), happiness does not consist in amusement, and to make a serious business of it is
Christian tact in
foolish and very childish ' (ib.).
these matters was what the Puritans of the 17th
cent, lacked.
They were credited with the opinion
that ' no honest mirth or recreation is lawful or
tolerable in our religion' (see the Declaration of
Charles I. of 18th Oct. 1633, which may be found
Still,

'

H. Gee and W. J. Hardy, Documents illustraof Eng. Church Eist., London, 1896, p. 528 if.).
The Puritan, says J. B. Green, lacked all sense
of measure and proportion in common matters.'
John Bunyan's sin which he could not let go was
'a love of hockey and of dancing on the village
green.' It was in the midst of 'a game of cat'
that the converting voice did suddenly dart into
in

tive

'

'

'

'

423]).

Moderation in the matter of work and
recreation and other corporal actions and movements is discussed in Summa, II. ii. 168. What
Aquinas says practically amounts to this that
man's external behaviour is to be consistent with
his dignity as a reasonable being and with the
claims made upon him as a member of a community. What St. Paul means to imply iu the
words asfivbs and Koir/iios is here in point (1 Ti 32-'),
(3)

—

1

Cf.

Orat, pro Deiot.

26

ix.

:

'

et

;

'

Ego

frugalitatem,

id est,

temperantiam, virtutem esse maximam iudico
(quoted by Aug. de Beata Vita, 31). Ambrose, in de Off, Min.
i. 43, treats moderation and temperance as synonymous.
2 Cf. Aug. de Nat. Boni, 3
Aquinas, Summa, u. ii. 141. 7.
3 Cf. Seneca, Ep. Ixxxviii. 36
Plus scire quam sit satis,
intemperantiae genua est.'

modestiam

;

'

'

his soul (Green, v. 103 f.).
(4) The virtue of moderation finally finds scope
in the minutice of external apparel, furniture,
and other conveniences of life (ct. Cic. de Off. i.

39 ' eadem mediocritas ad omnem usum cultumque
vitae transferenda est ; see also i. 35, and cf.
Basil, Horn, de Huniilitate, vii., and Ambrose, de
1 Theodoret (on 1 Ti 32) remarks that the word icdcr/itos implies
good behaviour in voice, appearance, and gait, oicrTe leat fiia tov
:

'

(T(ji

fJ-o-TO^

^aiveirdax rfiv

ttj? 'Ai'.XT^ (rnji^pocrvvTiv.

The virtue concerned with recreation, according to Aristotle,
which urbanitas or comitas might be a fair
Latin equivalent. As to the peculiarly Greek grace of evrpa2

is

eOrpaTreALa, for

TTtAia aee Eth. Nic. iv. 8 ; cf. Thuc. ii. 38, 41.
3 Hist, of the English People, London, 1895-96, v. 102

Ambrose, de

Off.

Min.

i.

Bcientiae quid deceret.'

18

[7S],

who

derives modestia

'

;

ct.

a moda

MODERNISM
We

necessary to insist that, in the earlier stages
dBvelo])ment, the various movements
groujied together and logically correlated by the
author of the encyclical I'ascendi had little or no
conscious connexion, and that it was only the external pres.iure of adversity that gradually forced
them at a later period into mutual relations of a
more intimate kind.
It may be well in the first place to sketch briefly
the history of this complex movement as a whole,
and then to give some account of the various forms
which it has assumed. These ni.ay perhaps be
treated most conveniently under the heads of (a)

may note that the word
18).
i.
applied to the dress of women 1 Ti 2"),
and a similar expression, 4» KaTaarijixari. lepoiriieireX^,
The principle implied seems to
is found in Tit 2^
be that a person's dress is to he proportioned to
his station or ofiice in life, or to the occupation
in which he may chance to be engaged (work, or
recreation, or worship).' Law goes to the root
of the matter when he represents 'I'aternus' as
advising his son on these points
Off.

Min.

Kia/uos

is

it is

of

(

Let your dress be sober, clean, and modest, not to set out
Uie beaut}' of your peryon, but to declare the sobriety of your
mind, that your outward {;arb may resemble the inward plainness and simplicity of your heart. For it is hijihly reasonable,
that you should be one man, all of a piece, and apjiear outwardly such as you are inwardly' (Serious Call, ch. xviii.).2 As
io the dress of women see what is said of Miranda (ch. ix.J.
'

—

It may be objected that this entire account of
'moderation' is somewhat arbitrary. The fact is
that moralists have evidently found difficulty in
distinguishing between the ditlerent splieres of
action in behaviour which are regulated by moderation, sobriety, and temperance respectively. Thei-e
is, however, practical convenience in following the
He may be criticized
line suggested by Aquinas.
as over-systematic, but we need not suppose that
Tlie
his classification is intended to be exhaustive.
virtue which 'in minimis modura ponit' will be
differently estimated according to the various circumstances in which men find themselves placed

'

moderation).

It remains to add that the word 'moderation'
In
only in Ph 4° (ri iTnaKh).
occurs in
forbearance.' The
the word is translated
considerategrace which St. Paul has in mind
ness' or 'reasonableness' is, of course, a form of
moderation which Wilson dethat beautiful
scribes in Sacra Privata (ed. 0.xford, 1849, p. 41
[Works, v. 31]) as the way of an happy life
Lay nothing too much to heart desire nothing too eagerly

AV

RV

—

'

—

'

'

—

'

'

'

'

'

'

;

rejoice not excessively, nor grieve too much for disasters ; be
not violently bent on any design ; nor let any worldly cares
hinder you from taking care of your soul and remember, that
it is necessary to be a Christian (that is, to govern one's self by
motives of Christianity) in the most common actions of civil life.'
;

This
Paul

essentially

is

Co

(1

T"-^^).

the
Cf.

spirit

by St.
Min. i.

enjoined

Ambrose,

de.

Off.

18 [70]

Magna igitur modestia, quae cum sit etiam sui juris remissior,
usurpans, nihil vindicans, et quodammodo intra vires
suas contractior, dives est apud Deum.'
•

nihil sibi

Thomas
LiTBRiTURE.— Ambrose, de Offiais Ministr. i.
Aquinas, Sumtna TheologUe, u. ii. 161-169 J. Taylor, Holy
Liintig, ch. ii. § 6; H. Martensen, Christian Ethics (Individval), Kng. tr., Kdinburgh, 1881, § 170
J. Ruskin, Modern
Painters, pt. 3, sect. i. ch. 10 (on the relation of moderation
;

;

;

B.

to art).

:

L OtTLEY.

MODERATISM.— See Evangelicalism.
MODERNISM. — Modernism is the name given
by the papal encyclical which condemned it to a
jomplex of movements within the Roman Communion, all alike inspired by a desire to bring
the tradition of Christian belief and practice into
closer relation with the intellectual habits and
These movesocial aspirations of our own time.
ments arose spontaneously and, for the most part,
in entire independence of one another during the
Since they had
last decade of the 19th century.
thus a common inspiration and a eoinmon purpose,
it was neither unnatural nor unfair that the authority which condemned them should unite them under
a

common

designation in a

common

censure.

Yet

In classical writers sentiments of this kind occasionally
occur e.g. Hor. Carm. l. v. 5 Ter. Beaut, n. iii. 47 Cic. de
'a forma removeatur omnis viro non dignus ornatus
Off. i. 36
et huic simile vitium in gestu motuque caveatur.'
2 We are reminded of the advice of Polonius to Laertes in
Bainlet, act i. sc. 3. Ambrose says strikingly (de Off. Min. i.
Vox quaedam est animi, corporis motus.'
18 [71])
1

;

:

:

;

'

seed-bed in the countries which had yielded most
Laraenreadily to the spell of the Revolution.
nais, Lacordaire, and Montalembert were its chief
names in France in Italy, Gioberti and Rosmini.
But the hopes of the earlier Ultraniontanism, open
to all the winds of the century, pei'ished in 1848.
The consolidation of the spiritual empire of the
papacy was to be achieved by other instruments
and in another spirit. The Council of the Vatican
seemed, both to the victors and to the vanquished,
to be the definite reproof of the generous dreams
which had made it possible. Its reactionary character was accentuated by contemporary happenings
the consolidation of the Italian kingdom at the
expense of the temporal power, and the establishment of the Third Republic in France. Yet, in
Both in the intelfact, a new era had dawned.
lectual and in the political spheres new and strange
problems urgently demanded the attention of
Roman Catholic scholars and thinkers. Many
among them felt that the Church was in danger
of being paralyzed by the Syllabus and the Vatican
decrees, and were resolved that this danger must
at all costs be averted. The accession of Leo XIII.
in 1878 seemed to give them their opportunity.
His numerous encyclicals, while conservative and
traditional in tone and perhaps still more so in
intention, were nevertheless so framed as to be
capable of being turned to account by the progressives.
Of these encyclicals, three may be specially
yEterni Patris (4th Aug. 1879), which
recalled
enjoined a return to the traditional metaphysics of
St. Thomas Aquinas as the necessary foundation
for the demonstration of the chief points of Christian belief; Meriim Novarum (15th May 1891),
which dealt with the condition of the working
classes; and Providentissimus Deus (18th Nov.
1893), which expressly condemned 'disquieting
tendencies' in Biblical interpretation 'which, if
they prevailed, could not fail to destroy the inspired and supernatural character of the Bible.'
The warnings and counsels contained in these
;

:

etiam in omni actu quid personis, quid
temporibus conveniat atque aetatibus, quid etiam singulorura
Saepe enim quod alterum decet,
accommodum.
inffeniis sit
alteram non decet (Ambrose, de Off. Min. i. 4S [212], speaking

'Quaerendum

of

their

apoloffetic, (b) historical criticism, and (c) ecclesiastical and social reform.
I. History.
It must not be forgotten that the
Vatican Decrees were the re.sult of a liberal movement in the Church. For its founders, or at any
rate for most of tliem, Ultraniontanism was the
vision of a Roman Catholicism freed from the entanglements of ancient dynastic contentions and
in its new independence pledged to the spiritual
It was
leadership of the rising democracies.
natural that the movement should lind its fruitful

*

'
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;

;

and reinforced in a
further encyclical, dated 8th September 1899, and
addressed to the archbishops, bishops, and clergy
It may be said that the whole history
of France.
of Leo XIII. 's pontificate, its success and its failure,
is to be found in a comparison of the last of these
documents with its three predecessors. Such a
comparison reveals a growing al.arm on the part of
authority at the development both of those new
tendencies in apologetic or exegesis which it had
attempted to repress and of the social action of the
clergy which it had encouraged.

documents were resumed
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That alarm was not without justification. It is
and politically the most

in France, intellectually

developed country of the Roman Communion, that the reason for it can be most clearly
traced.
In 1875 the French ei)iscopate secured
from the government of the Third Republic the
right to establish what were practically Roman
Catholic universities free from all State control.
Of the foundations thus authorized the most important was the Catholic Institute of Paris, which
highly

into existence in 1878. Among its first professors was Louis Duchesne, a scholar who, though
then only thirty-five years of age, had already
achieved considerable reputation as an ecclesiastical
historian of wide knowledge and independent judgment. Three years afterwards one of Duchesne^s
pupils, Alfred Loisy, a young priest belonging
to the diocese of Chalons, was appointed to the
chair of Hebrew at the Institute. Both scholars
claimed the right to apply a rigorously scientific
method to their respective spheres of research, the
one to ecclesiastical history, the other to Biblical
exegesis. Their contention was that it was not
only possible, but necessary, to distinguish between
the requirements of history and of faith.
Duchesne's critical boldness in the treatment of ecclesiastical legend speedily aroused the hostility of the
traditionalists, and in 1885 he was compelled to
suspend for a year his course at the Institute. It
was not till 1893 that Loisy was forced to resign
his chair a resignation which was followed by
the condemnation, in the encyclical Providentisslmus, of the principles of Biblical interpretation
which he had upheld. During the decade of his
connexion with the Institute, however, a group of

came

—

scholars had been formed who, having become
teachers in their turn, carried an enthusiasm for
the critical method into the other Catholic Institutes and many of the diocesan seminaries.
The new movement towards a positive theology,
as it was called, had its effect also upon the lay
world. The beginning of the nineties was marked
in intellectual France by what Brunetifere described
as the bankruptcy of science.' This meant that
science had proved unequal to the needs of life, that
man could not live by science alone, and that
religion was coming into its own again.
But, if
it meant a revolt against scientific dogmatism, it
meant equally a revolt against philosophic dogmatism. New tendencies in philosophy were beginning to appear which assigned to the will or to
the total activity of the human spirit the principal role in determining truth.
young Roman
Catholic philosopher, Maurice Blondel, turned
these new tendencies to account in the interests of
Christian apologetic in a thesis entitled L' Action,
sustained before the Sorbonne for his doctor's
degree on 7th June 1893.
year or two earlier,
a group of young members of the university,
attracted by the new spirit among the teaching
clergy and prepared to find in it a promise of
reconciliation between religion and contemporary
knowledge and ways of thought, had founded a
society which was to embrace those who desired
to retain or regain religious belief without sacrifice
The society (its title,
of intellectual honesty.
L' Union pour Vaction morale, sufficiently indicated
its object) had among its members religious freethinkers, Roman Catholics, Protestants, and Jews.
On the occasion of a congress of Roman Catholic
youth, held at Grenoble in May 1892, Leo xill.
had written a letter to the bishop of Grenoble in
which he declared that it was the part of Christian
wisdom to promote the co-operation of all men of
goodwill, whether believers or those who, while
not believers, were yet naturaliter Christiani, in
the pursuit of individual and social good. This
declaration was received with enthusiasm by the
'

A

A

members of the new Union, and its president, Paul
Desjardins, sought an interview with the pope and
obtained from him the assurance of his entire
sympathy with its aims. Meanwhile many of the
younger clergy had found in the encyclical Rerum
Novarum and in Leo XIII. 's advice to French Roman
Catholics to rally to the Republic the long-awaited
opportunity of religious action upon the democracy,
jfumerous Roman Catholic democratic journals
were started, the democratic clergy were invited
by many bishops to explain their views to the
students of the diocesan seminaries, and public
conferences were organized at which men of all
shades of democratic opinion were welcomed.
Thus throughout the French Church a new era
of intellectual and social activity seemed suddenly
to have dawned under the immediate sanction of
authority. Leo xiil.'s later pronouncement, it is
true, aimed at keeping in check the various phases
of the complex movement which his earlier encyclicals had been interpreted as in some degree
encouraging. Yet up to the end of his pontificate
no individual condemnation had taken place, and

that though it was believed that determined efforts
had been made to procure the condemnation of
Loisy 's first attempt to utilize the results of his
critical studies for popular apologetic purposes in
This book,
his little book L'^vangile et V^glise.
published towards the end of 1902, was afterwards
described by its author as '(1) a historical sketch
and explanatory account of the development of
Christianity, and (2) a general philosophy of religion and an essay in the interpretation of dogmatic formulas, official Symbols, and conciliar
definitions, with a view to bringing them into
agreement, by the sacrifice of the letter to the
spirit, with the data of history and contemporary
ways of thinking (RHLR xi. [1906] 570). It precipitated a ferment which had been slowly and
silently working throughout the Roman Church
during twenty years. In Italy, Germany, England,
America, and even in Spain, Loisy was suddenly
hailed as an interpreter of ideas which had long
been more or less clearly present to many minds.
'

His treatment of religion on its side of human
growth had welded together the philosophical and
the more strictly theological elements of the new
His treatment of the nature
apologetic method.
of ecclesiastical authority in the Autour dun petit
livre (a sequel to L' &vangile et Viglise) served to
demonstrate to the social reformers within the

Church a close kinship between their own aims
and methods and those of the theological reformers.
Loisy had all unconsciously become the nucleating
centre of a movement which knit together all the
various elements of reform and extended its ramifications throughout large sections of the Roman
Catholic world.

The election of Pius X. to the papal chair was an
opportunity for stern dealing with this new threat
For
to the fixity of Roman Catholic tradition.
some years before the death of his predecessor the
peril of the new doctrines had been vehemently
proclaimed by the traditional theologians, notably
by C. F. Turinaz, the bishop of Nancy, and J.
Fontaine of the Society of Jesus. Leo xill. had
probably no sym pathy whatever with the attempted
reconciliation between the Church and modern
life, but he had himself aimed at some reconciliation, and he therefore shrank from direct condemnation.
Pius X. had no such difficulty. Reconciliation implied that tradition was perfectible, which
he could not admit. He hastened, within a few
months of his election, to strike at both the theological and the social activities of the reformers

On Ibth December 1903 five of Loisy's books were
placed on the Index, and two days afterwards a
motu propria was issued which aimed at regulating
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'popular Cliristian action.' Tlie war, whioh was
to be waged during the next four years, had been
varied and continued literary actideclared.
vity, on the one side, was met by repeated condemnations, on the other. Loisy indeed made a
formal submission, and devoted liimself in silence
to the preparation of his great work on the SynopBut Blondel's philosophy of action'
tic Gospels.
was popularized by Lucien Laberthonniere, a priest
of the Oratory, in a series of articles published
for the most part in the Annales de philosophic
chritienne, and afterwards issued in two small
volumes Essais de philosophic religieuse and Le
Rialisme chriticn et Vidialisme grec. In the Quinzaine, a review edited by Georges Fonsegrive, a
professor of the university, another university pro-

A

'

Edouard Le Roy, inaugurated a discussion
dogma which provoked
a considerable controversy. Le Koy afterwards
published, in the form of a volume entitled Dogme
fessor,

of the nature of religious

a collection of replies to his critics,
In Italy
with the original articles.
Antonio Fogazzaro, the novelist, launched a programme of ecclesiastical reform, having for its
object a general renewal of Christian life, in his
In the same country
novel II Santo (Milan, 1906).
Giovanni Semeria, a Barnabite, did much by his
lectures on both the historical and the philosophical
aspects of apologetics to disseminate the new
ideas, while Romolo Murri, a secular priest of the
diocese of Fermo, continued his crusade on behalf
of Christian democratic action, undismayed by
numerous manifestations of hostility on the part
et

critique,

together

Among his chief supporters in this
crusade was Salvatore Minocchi, a professor of
Hebrew at Florence, who had also become known
as a Biblical critic through his studies of the
Psalms and of Isaiah. In England the movement
was represented principally by the writings of
George Tyrrell, a member of the Society of Jesus,
and Friedrich von Hiigel. The latter had read
a paper on the progress of OT criticism as it
concerned the Hexateuch at a Roman Catholic
Congress held at F'ribourg-in-Switzerland in 1897,
which afibrded ample evidence of his accurate
scholarship and of the freedom of his critical
method and conclusions. Since then he had been
engaged on an important work on The Mystical
Element of Religion {it yva.s not published till 1S08),
which revealed his originality and depth as a
thinker on all the problems connected with religion,
while it gave furtner proof of his competence as a
critical historian.
Meanwhile he had contributed
articles to the Quinzaine, II RinnovaTuento, and
other Modernist reviews, notably a reply to an
article by Blondel which had impugned the right
of criticism to a complete autonomy in the religious
domain, and a defence of critical conclusions with
regard to the Pentateuch against a judgment of
the papal Biblical Commission affirming its Mosaic
authorship (27th June 1906). Tyrrell was already
widely known for his frank and bold liandling of
of authority.

religious difficulties, but it was his acknowledgof the authorship of
Letter to a University
Professor, which had been privately circulated, and
his consequent expulsion from the Society of Jesus
(Feb. 1906), that brought him to the forefront
of the Modernist movement and made him its
universally acknowledged leader till his death in
July 1909. In Germany the movement was for
the most part confined to an agitation for ecclesiastical reform.
Franz Xavier Kxaus, a professor

A

ment

at

Freiburg-im-Breisgau,

was

determined
Ultramontane

the

opponent of Ultramontanism. An
he defined as one who places the Church before
religion, who identifies the pope with the Church,
who is ready to sacrifice a clear decision of his own
conscience to the sentence of an external authority
'
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(' Kirchenijolitische Briefe,' ii., in Allgemcine ZeitU7ig, Supjilement, 1895, no. 211
the letters were
signed Speklator,' one of the pseudonyms adopted
;

'

by Kraua

nee Schnitzer, iJer Icalliulische Modernismus, in the series Die Klassiker der Religion, p.
39, where the letter is given in full as the work of
Kraus).
Kraus, however, died in 1902, too early
to be involved in the distinctively Modernist controversies.
Hermann Sclicll, a professor in the Theological Faculty at Wiirzburg, had as early as 1896
pu blished a book entitled Katholizismus als Prinzip
des Fortschritls, which provoked long and bitter
controversy.
As a result certain bishops of
Northern Germany forbade their priests to attend
his lectures.
Two years aftenvards controversy
was renewed over Scliell's views on eternal punishment, and four of his books were placed on th«
Index. Schell made a formal submission after receiving an assurance from the bishop and the Theological Faculty of Wurzburg that such submission
did not imply any sacriEce of conviction on his
part.
But he withdrew none of the condemned
books from circulation, and continued till his
death in 1906 to be the leader of a strong liberal
;

movement

in

German Roman

Catholicism.

Among

his most influential disciples were Albert Ehrhard
of Strassburg, Joseph Schnitzer of Munich, and
Hugo Koch of Braunsberg.
Pius X. did not fail to reply to the growing
menace of this movement. During the years
1905-06 he issued a series of encyclicals in condemnation of the Christian Democratic movement
in Italy.
Another series of decisions by the
Biblical Commission which Leo Xlll. had appointed
in 1902 reproved the audacities of criticism in
questioning accepted beliefs as to the authorship
and authenticity of certain books of Scripture.
In April 1906 the works of Laberthonniere and
Fogazzaro's II Santo were condemned by the
Congregation of the Index. But it was not till
the beginning of 1907 that the storm burst in its
full fury.
Murri was suspended ' a divinis ' on
15th April. Two days later the pope delivered an
allocution in which he denounced the new move-

ment as 'the compendium and poisonous essence
of all heresies,' and called upon the cardinals to
aid him in eradicating these evils from the Church.
At the end of the same month the Cardinal Prefect
of the Index wrote to Cardinal Ferrari, archbishop
of Milan, enjoining him to procure the suppression
of
Rinnovamento, a Modernist review which had
been launched at the beginning of the year. The
Cardinal Prefect's letter was remarkable not only
for the strong terms in which it denounced the
review as 'notoriously opposed to Catholic spirit
and teaching,' but also because it took the unusual
course of expressly naming certain writers
Fogazzaro, Tyrrell, von HUgel, and Murri. In
May the archbishop of Paris, inspired, no doubt,
by similar action on the part of the Cardinal Vicar,
prohibited the reading of Le Roy's Dogme et
critique, and at the same time forbade any priest
in his diocese to collaborate in Loisy's Revue
d'histoire et de litt&rature religieiises.
The professors of the Catholic Institute of Paris were
at the same time forbidden by the bishops who
controlled that seat of learning to contribute to

n

—

Demain, a small Modernist weekly which had
been founded at Lyons in 1905. In June Pius x.,
in a letter of felicitation to Ernst Commer, a professor at Vienna, who had written an attack upon
the theology of Hermann Schell, described those
who had projected a monument to Schell's memory
as either ignorant of Catholicism or rebels against
the authority of the Holy See,' though among
them were the archbishop of Bamberg and the
bishop of Passau.
By this long series of censures the way was
'
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prepared for a more stringent and inclusive condemnation of all the various heresies, exegetic,
apologetic, philosophical, and social, that were
troubling the Roman Catholic world. That condemnation was pronounced in the decree of tlie
Inquisition, Lamentabili sane exitu, dated 3rd
July 1907, and the encyclical Paecendi Dominici
greijis, of 8th September in the same year.
The
decree Lamentabili was a mere collection of sixtyfive propositions which were to be condemned.
lio
indication was given of the sources from which they
had been derived, and no writer was condemned
by name, but thirty-eight of the propositions were
directly concerned with Biblical criticism, and
Loisy, in some notes on the decree which he
published at the beginning of the following year,
accepted its condemnation as directed in large
measure against himself. The encyclical Pascendi
was a document of much greater importance, and
was recognized as such by the leading Modernists.
Tyrrell met it with vigorous criticism and open
defiance in two articles which appeared in the
Times on 30th September and 1st October, in the
full knowledge that he was exposing himself to
the severest censures of the Church. On 28th
October a more detailed reply was published in
Rome under the title II Programma dei modernisti.

The encyclical had deduced from an unsound

philo-

sophical principle all the various errors which it
grouped together under the name of Modernism,
and it maintained that the false conclusions of the
Modernists with regard to history, dogma, and
the Bible were all the necessary result of an
erroneous philosophy. To this the Programma
replied that it was, on the contrary, the undeniable results of historical criticism that had made
necessary a new apologetic of some kind.
The attitude of Tyrrell and of the authors of the
Programma revealed a determination to resist the
action of authority. The watchword of this resistance was to be No schism.' Even if excommunicated, the Modernist leaders were resolved to
claim their inalienable right of spiritual domicile
within the Church. Authority might cut them off
from its outward communion, but could not affect
their inward communion with it.
Tyrrell expounded the new policy in an article contributed
to the Grande Revue, and remained till his deatli
its most consistent adherent.
But the difficulty of
giving effect to the policy soon became apparent.
The chief difficulty lay in the economic dependence of the Modernist clergy, which prevented their
action in the open.
On the morrow of the publication of the Programtna, e.g., the reading of the
book was forbidden to the faithful and its authors
were excommunicated. But, as they still remained
anonymous, the effect of their protest upon the
outer world was largely discounted. Yet it was in
Italy that resistance to the encyclical was most
obstinate and prolonged. In spite of the assiduous
suppression of Modernist journals, both scientific
and social, new ones continually appeared in that
country. Among these the most influential was
Nova et Vetera, founded in January 1908, in
which for the first time theological views of a
decidedly negative character, such as found expression in the Lettere di un prete modernista, published at Rome in the same year, began to appear.
Meanwhile condemnations were launched against
the leaders who had appeared in the open. Loisy
was formally excommunicated on 7th March 1908.
The same sentence was pronounced against Murri,
who had been elected as a deputy to the Italian
Chamber, on 22nd March 1909. Tyrrell had been
deprived of the sacraments on 22nd October 1907.
The same fate befell Schnitzer at the beginning
'

Minocchi was suspended ' a
of February 1908.
divinis' in January of the same year, and in the

following October voluntarily withdrew into secular
life.
This series of personal condemnations was
followed up and completed by a blow aimed at the
Christian Social movement in France. The Sillon,
the organ of the movement, was formally condemned on 25th Aug-ust 1910, and its promoters
ordered to work henceforward for social reform
under the direction of their respective bishops.
Marc Sangnier, the lay leader of the movement,
made his submission, but Pierre Dabry, its most
prominent clerical representative, withdrew into
secular life.
The various measures of repression set forth in
the encyclical Pascendi having failed, after a
lengthened trial, to produce the desired effect,
Pius X. issued, on 1st September 1910, the motu
propria Sacrorum Antistitum, in which he enjoined
the imposition of a special oath of adhesion to all
the condemnations, declarations, and prescriptions
contained in the encyclical Pascendi and the
decree Lamentabili upon all professors of seminaries and Roman Catholic universities and institutes on admission to their office and upon all
ordinands. It fell, however, not to a priest or
even to a layman, but to a woman, to make a protest against what she conceived to be a violation
of Christian liberty. Maude Petre, the biographer
of Tyrrell, having been called upon by the bishop
of the diocese in which she resided to subscribe to
the condemnations contained in the encyclical
Pascendi and the decree Lamentabili as a condition of her admission to the sacraments, refused
to do so on the ground that such subscription
would imply a readiness to defend, if necessary
with her life, every word of those documents
as being equally important for faith with the
Apostles' Creed itself. About the same time an
anonymous document, purporting to represent the
views of a numerous group of ecclesiastics belonging to all the French dioceses, appeared in a
Parisian newspaper, the Siicle. It contained a
declaration that its authors desired, before taking
the oath under constraint, to protest before God
and the Church that they did not regard their act
of submission as in any way binding upon their
consciences or as implying any modification of
Whether with this reservation or
their opinions.
not, the anti-Modernist oath was generally taken
by most of those suspected of being Modernists,
and the history of Modernism as an open movement in the Roman Catholic Church had come to
an end.
{a) Apologetic
2. Forms.
of immanence.— It
was the aim of the philosophic Modernists, notably of Laberthonnifere, to establish the cardinal
points of Christian belief by the aid of the modem
evolutionary or dynamic view of the universe.
That involved a departure from the traditional
scholastic method of apologetic.
But they did not
abandon scholasticism arbitrarily, simply because
it was old.
On the contrary, it was their sincere
belief that the Aristotelian metaphysic and logic
utilized by the scholastic theologians provided a
less perfect instrument for the illustration and
defence of specifically Christian belief than the
more modern conceptions of life. It is, e.g., an
essential part of Christian belief that God is
personal and that He is Creator. But it is only in
the light of a dynamic conception of the universe
that the full significance of these affirmations is
disclosed.
The God of Aristotle was a logical
abstraction, the ultimate Idea.
Creation was but
the logical derivation of the divine Idea in specific
forms towards a passively receptive matter. It
was in no sense a productive effort realizing new
life.
But that is just what the Christian belief
demands. For it God is the sovereign source of
power, and that power goes forth, must by its very
'
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nature go forth, in a real creative effort issuin" in
new life independent of and yet closely united
with its source. And the very essence of that
new life is again real creative action. For action
is always creative, an extension of life beyond
itself, its prolongation into another life, not itself,
of which it remains the constitutive principle.
Thus creation is God's transcendent reality introducing itself into the world and becoming im-

manent in it. And this act of creation is tlie act
of the divine love by which God is eternally pledged
to His world, by which His world, becoming selfcon.scious in man, needs and can receive His grace.
Again, as Laberthonnifere points out, it is just
because God is not the ' pure act of Aristotle, but
the power which by His own nature acts continually, that we can conceive of a plurality, a society
engendered within the unity of His own Being.
The doctrine of the Trinity assumes a vital and
'

not a merely formal character.
Thus the reality which we assign to life, because
we already feel it there, is itself the motive of our
belief in the personality of God.
That personality
is not a mere idea to which we attain by logical
inference.
It is a vital inference from our total
experience of life as free creative action. That
experience implies a more or less conscious communion of each separate creative unit with an
original infinite source of creative life, and of all
the units with one another in and through that
life.
All the terms which this essentially religious
experience has formulated to express itself com-

—

munion, inspiration, revelation, faith, judgment
imply a concretely personal character in God. On
the other hand, these terms, when interpreted to
us and by us through the logical abstractions of
the Aristotelian metaphysic, lose much of their
distinctively religious significance.
The conception of faith, e.g., as an assent of the intelligence
to the truth acquired extrinsically, by the teaching
of a divinely deputed authority, fails to do justice
to its concrete reality.
That concrete reality of
faith is an immediate response of the whole personal
nature to the personal divine action upon it, a response in virtue of which it recognizes authority
and the measure in which authority mediates the
divine action to it. The intellectual element in
faith exists, but it exists as a derivative from some
profounder and more vital action of faith. So,
again, revelation, when conceived as the final and
imperfectible deposit of truth-statements to be imposed upon the intellect from without, is shorn of
much of its religious character. Assent to such a
revelation need not be religious at all. The real
concrete revelation of God is to the whole personal
nature apprehending His action upon it. And the
perfect instruments of that revelation are Christ,
the Incarnate Word, and the life of His Church in
so far as it is a real extension of His life.
The
thought of the Church, its dogmas, its truthstatements, are but the partial and ever-perfectible
translation in terms of one aspect of man's activity,
his power of intellectually apprehending reality,
of its living apprehension of God in Christ.
Thus

even the Gospels themselves are not a completed
revelation.
They indeed enshrine the perfect
revelation of the Christ-life.
But that revelation
can be apprehended only in proportion as it is
lived,

and by those by

whom

it

is

lived.

The

Gospels were but the earliest attempt of those
who had lived it to read and interpret its mysteries.
Thus history is not of merely accidental importance to Christianity, but is, on the contrary, of its
essence.
As Laberthonnifere frequently puts it,
Christianity has dared to conceive or God sub
specie temporis.
God condescends to weave the
texture of His vast designs with human hands.
The divine inspiration of each individual life is
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a free product of the total inspiration of past
humanity and a contribution towards all future
inspiration.
So tradition acquires a vital, and not
a merely formal, value.

—

(6) Historical criticism.
It was the aim of the
philosophical Modernist to vindicate the Church
as the supreme organ of the vital religious tradition of mankind.
The historical Modernist sought
to do the same thing in his own special field of
study. The orthodox apologist, grounding himself on the closed character of revelation as imperfectible truth-statement, had to prove the practically formal identity of the dogmatic statements
of the Church to-day with the Scriptural revelation.
For the historian, however, the admission of such
formal identity was impossible. The development
of dogma from the most general to the most exact
forms of statement, from the simplest to the most
complex and detailed form.s, was a fact of history.
As a historian, the Modernist had merely to trace
the development and expose its character. But,
as a Christian apologist (the r61e which alone constituted him a Modernist), he had to undertake
the much more ditticult task of reconciling this
development of dogma with its permanent truthvalue.
This he attempted to do by distinguishing
between the spirit and the form of each dogmatic
statement, ascribing to the former an absolute and

permanent, to the latter a merely relative, instrumental, and mutable value. By the spirit of a
dogma such apologists meant its witness to some
aspect of religious experience which was necessary
to the reality of the religious life, and therefore
universal or capable of becoming universal. But
that witness could pass current between mind and
mind only by the aid of some intellectual symbol
capable of suggesting the actually experienced
reality.
Such symbols, necessarily shaped by the
intellectual

methods and habits

of their period of

growth, were clearly perfectible. But the growth
of dogma was something more, and more truly
organic, than the adaptation, as it were consciouslj'
and from without, of more perfect thought-forms
to a constant experience.
For thought reacts upon
life, the clear perception of an experience upon
the experience itself, enlarging and deepening its
import. And so many of the Modernist apologists
were ready to find in the more developed forms
of dogma a fuller expression of its spirit, the experienced reality actually deepened by the more
adequate form of the witness to it. A similar
method of treatment was applied by the Modernist
historian to the growth of ecclesiastical government and institutions and all the formal aspects of
the Church's life. As a historian, he had to deny
the orthodox contention that the actual fabric of
Church order had been instituted by Christ Himself.
But he claimed that the Church as a society
had grown out of the spirit of Christ, and that
each stage in the evolution of its order could be
shown to have been the necessary means, under
the circumstances of its particular historical
moment, of preserving or extending the operation
of that spirit.
(c) Ecclesiastical and social reform.
Yet the
movement did not propose simply to divinize the
existing Church.
Her actual institutions came
into existence in a distant past in response to the
needs of the spirit then operating within her. But
to-day those institutions may be suffocating her
true life. They may even, as Fogazzaro's saint
suggests, be introducing false and destructive
spirits into her system
'the spirit of falsehood,
the spirit of clerical domination, the spirit of
avarice, the spirit of immobility [II Santo, pp.
336-342).
Yet none of the chief Modernist writers
can be said to have put forward any definite programme of ecclesiastical reform. They urge rathei

—

—

'
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that Church authority should
spirit it

what

is,

remember

spirit it exists

of
to serve

what
and

extend.
*

;

;

In continuous action

'

(ib. p. 293).

Only when possessed by such a conception of her
character and mission will the Church discover
to make her equal to both
in the profoundly changed circumstances of con-

what reforms she needs

the conception which has
inspired the Modernist social reformer also. He
has aimed at making Christianity the leaven of
life.

It is

national, political, social, and economic
therefore the principle of a larger and
life

which

may embrace and harmonize

and

life,

humaner
all these.

He

has conceived of the Church as an instrument
of world-civilization rather than of world-renunciation, and of world-renunciation only in so far as it
is involved in and necessary to a genuine worldcivilization.
And so he has tried to understand
sympathetically and to co-operate with all the
generous hopes and endeavours of the modern
democratic movement, whether among Churchmen
or among those who are outside the Church's pale.
It has been perhaps the chief burden of his oft'ence
in the eyes of authority.
The Modernist social
reformer has been at one with the Modernist
ecclesiastical reformer in thinking that the Church
needs especially to be saved from the danger of
becoming increasingly a clerical autocracy, exacting from the laity as the sum of their duty a
passive submission to its decrees. It may be said
in conclusion that the one purpose which was
common to all the allied but independent movements grouped together under the name of Modernism was the self-reform of the Church, a reform
inspired by belief in life, in the totality of
human action, as itself most likely to provoke
man's need of God and to ensure a genuine satisfaction of that need a reform, therefore, which
was to be sought along the lines of contemporary
thought and action. It was a generous purpose,
arising out of a genuine revival of intelligent
religious faith.
Though authority, taking a
difl'erent view of the religious needs of the time
and of the method of their due satisfaction, has
succeeded in suppressing the open activity of the
movement, it is as yet impossible to predict its
ultimate success or failure. One thing, however,
may with some confidence be asserted, viz. that its
apparent failure for the moment has been due less
to the action of authority than to the prevailing
lack of interest among the Latin peoples in thought
about or discussion of religious questions. If that
interest should ever be revived, it is certain that
it will demand and procure throughout the Latin
churches reforms similar in inspiration, in range,
and in effect to those for which the Modernist
leaders contended during the last decade of the
19th cent, and the first decade of the 20th.

—

—

Literature. For the history of Modernism the following
books are the most important A. Houtin, Histoire dutnoder;

nisrme catholique, Paris, 1912, La Qrt^stion biblique chez lescatholiques de France au xix^ sikcle, do. 1902, and La Question
biblique au xx^ si^cle, do. 1906 ; J. Schnitzer, * Der katholische
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Geschichte der katholischen Modernismus^ Tiibingen, 1909 M.
Petre, Autobiography/ and Life of George Tyrrell, London,
1912 ; A. Loisy, Choses passies, Paris, 1913. Among the chief
Modernist documents are : A. Loisy, L'^vangile et I'^glise,
Paris, 1902, Autour d'un petit livre, do. 1903, Simples r^Jlezion^,
do. 1908, and Quelques Lettres, do. 1908 ; G. Tyrrell, A MuchAbused Letter, London, 190G, Lex Orandi, do. 1904, Lex
Credendi, do. 1907, Throttgh Scylla and Charybdis, do. 1907,
Medievalism, dc. 190S, Christianity at the Cross-Roads, do.
;

L. Laberthonnifere, Essais de philosophic religieuse,
Paris, 1903, Le Rialisme chrHien et I'id^aiisme grec, do. 1904 ;

1909

;

;

;

;

The Church ia the hierarchy with it8 traditional concepts,
and it is the world with its continuous hold upon reality, with
the Church is official
its continuous reaction upon tradition
theology, and the inexhaustible treasure of Divine truth which
reacts upon official theology the Church does not die, the
Ohurch does not grow old, the Church has in its heart more than
on its lips the Living Christ, the Church is a laboratory of truth

temporary

E. Le Roy, Dogme et critique, do. 1907 F. von Hiigel, Th^e
Mystical Element of Religion, London, 1908
G. Semeria,
Scienza e fede, Rome, 1903, Dogma, gerarchia, e culto, do.
1902 R. Murri, La Vita religiosa nel Cristian^simo, do. 1907,
Delia Religimie, delta ehiesa, e dello stato, Milan, 1910
U.
Fracassini, Che cos'^ la Bibbia, Rome, 1910 II Programma
dei modemisti, do. 1907, Eng. tr., London, 1903. To these may be
added an excellent anthology, representative of the chief Modernist writers of Germany, France, Italy, and England, selected by
J. Schnitzer, and published under the title Der katholische
Modernismus in the series Die Klassiker der Religion, Berlin,
1912.
Unfortunately this anthology bears the same title as the
same author's critical study of Modernism mentioned above.
The chief pontifical condemnations are conveniently given in
Denzinger'i, nos. 1701-80 ('Syllabus errorum '), 2001-66
(' Lamentabili '), 2071-2109 (• Pascendi '), 2145-47 (anti-Modernist
oath) and all the documents are collected by A. Vermeersch,
De Modernismo tractaius, Bruges, 1910 "(cf. also his art.
Modernism,' in CE x. [1911] 416-421).
A. L. LiLLEY.
;

;

;
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MOGGALLANA.— Moggallana was one of

the

He was a
chief disciples of the Buddha.
Brahman by birth, and his mother's name is given
in the Divyavadana (p. 52) as Bhadra-kanya.
Nothing is kno^vn of his youth, but in a very early
document ' we are told the story of his conversion.
There waa a Wanderer (orSophist) at Rajagahanamed Sanjaya.2
Moggallana and a friend of his, another young Brahman from a
neighbouring village, had become 'Wanderers' (paribbdjakd)
under Saiijaya. Each had given his word to the other that the
One day his
first to find 'ambrosia' should tell the other.
friend, Sariputta, saw Assaji, another Wanderer, passing through
Rajagaha on his round for alms. Struck by Assaji's dignified
demeanour, Sariputta followed him to his hermitage and, after
compliments had been exchanged, asked him who was hia
teacher and what was the: doctrine he professed, seeing that
his mien was so serene, his countenance so bright and clear.
There ia a great man of religion, one of the sons of the Sakiyaa,
who has gone forth from the Sakiya clan. He is my teacher
Well, what is the
it is his doctrine I profess,' was the reply.
two

'

'

?
I am but a novice, only lately
asked Sariputta.
gone forth. In detail I can not explain, but I can tell you the
meaning of it in brief.' Sariputta told him that that was just
what he wanted the spirit, not the letter, of the doctrine. Then
Assaji quoted a verse
Of all phenomena sprung from a cause
The Teacher the cause hath told
And he tells, too, how each shall come to its end.
For such is the word of the Sage.'
On hearing this verse Sariputta obtained ' the pure eye for
the truth
that is, the knowledge that whatsoever is subject
to the condition of having an origin is subject also to the condition of passing away. (This is the stock phrase in the early
Buddhist books for conversion.) He at once acknowledged
that this was the doctrine that he had sought for so long a time
in vain.
He went immediately to Moggallana, and told him
that he had found the ambrosia, and, when he explained how
this was, Moggallana agreed with him in the \iew that he had
taken, and they both went to the Buddha and were admitted

doctrine

'

'

—

'

'

;

into his order.

The story here summarized is repeated, in
almost identical terms, in various commentaries.'
In the first place, who,
It is curious in two ways.
on being asked to give the spirit of the Buddhist
words,
would
choose the words
doctrine in a few
One may search in vain most
of Assaji's verse ?
manuals of Buddhism to find any mention of
the point raised in the verse ; * and yet the verse
has been so frequently found on tablets and
monuments in India that Anglo-Indians are wont
to call it, somewhat extravagantly, the Buddhist
creed.' The Buddhists, of course, have no creed
in the European sense of that word, but any one
who should draw up one for them ought to include
The
in it a clause on this matter of causation.
quotation may very well have made a special impression upon Sariputta and Moggallana. They
had already renounced the sacrifice as a satisfactory solution of the problems of life, and were
seeking for something more satisfactory than the
vague hints now to be found only in later passages,
such as lia 14, where the ambrosia is brought into
a mystic connexion with cause and with passing
'

1 Vinaya, ed. H.
Oldenberg. i. 39-44 translated in Rhya
Davids and H. Oldenberg, Vinaya Texts, i. 144-161.
2 It ia not stated that he was the same as the Sanjaya ef
Digha, i. 68, the famous eel-wriggler.'
3 Dhammapada Com. i. 85-95
Theragdthd Com. on verse
1017 Afiguttara Com. on i. 83, etc.
* But see the chapter on causation in C. A. F. Rhys Davids,
;

'

:

;

Buddhism, London,

1912, pp. 78-106.
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away. Here, in this new theory of causation, was
a quite ditlerent view of things, which seemed to
these inquirers to meet the case.
It

is

that they should

also, at first sight, curious

have called

this particular doctrine 'amhrosia'

Though

expression was no doubt
first used of tiie drink that preserved the gods from
death, it must before the rise of Buddhism have
acquired, among the Wanderers, the secondary
meaning of salvation as being the ineffably sweet.'
It is true that tlie other idea of salvation, as being
a deliverance (from evil, or from the eternal round
of rebirths and redeaths), is also found in preBuddhistic works (see M0K§A).
But it was
natural, in the beginnings of speculation, to have
varying attempts at the expression in words of so
complicated a conception
and it is improbable
that the early Buddhists invented such a phrase
as ambrosia, connoting, as it does, so much of the
earlier polytheism.
Moggallana is frequently mentioned in the
canon, and usually with the epithet Maha (' the
Great').
number of verses ascribed to him,
including one long poem and several shorter ones,
are preserved in the anthology called Theragdtha
('Psalms of the Brethren')." The Digha is curiously silent about him ; but a whole book is
assigned to him in the Samyutta ' and about two
score of passages in the Majjhima and the A hguttara,
and elsewhere in the Samyutta, record acts done
or words spoken by him.*
need not give the
details of these passages.
The general result of
them is that he was considered by the men who
composed them to have been a master of the
philosophy and of the psychological ethics, and
especially of the deeper and more mystical sides,
of the teaching.
There is, e.g., an interesting
passage where the Buddha compares Sariputta
(aniata).

tliis

;

A

;

We

with Moggallana:
Like a woman who gives

birth to a son, brethren, ia SariSutta to a young disciple, like a master who trains a boy so is
[oggallana. Sariputta leads him on to conversion, Moggallana
to the highest truth.
But Sariputta can set forth the four
Aryan Truths and teach them, and make others understand
them and stand firm in them, he can expound and elucidate
them.' 6
'

In one characteristic Moggallana is stated to
have been supreme over all the other disciples.
This is in tlie power of iddhi ('potency').' Both
word and idea are older than the rise of Buddhism ;
and the meaning is vague.' The early Buddhists,
trying, as they often did, to pour new wine into
the old bottles, distinguished two kinds of iddhi
the one lower, intoxicating, ignoble ; the other
higher, temperate, religious.' The former has pre-

—

served for us the belief common among the people,
the latter the modification whicli the Buddhists
sought to make in it. The former reminds us of
the mana of the South Seas, or the orenda of some
American tribes, or sometimes of the strange
accomplishments of a spiritualistic medium. Birds
have iddhi, with especial reference to their mysterious power of flight.' Kings have iddhi^" of
four kinds (differently explained at Digha, ii. 177
and Jdtaka, iii. 454). It is by the iddhi of a
hunter that he succeeds in the chase." Iddhi is
the explanation of the luxury and prosperity of a
young chief. '^ By iddhi one may have the faculty
phrase by a non-Buddhist, and before the
sermon had been uttered, at Vinaya, i. 7, S.
Theraqatha, 1145-1208, tr. 0. A. F. Rhys Davids, in Psabns
oj the Early Buddhists, ii. 387 f.
Cf. the use of the

1

first

2
s

4
5
6

7

Moggallana Sarhyutta, iv. 262-281.
See the index volumes to these works.
Majjhima, iii. 248.
AiunMara, i. 23 cf. Milinda, 188, and Divyavaddna,
See art. Mjgic fSuddhist), § i.
;

Digha, iii. 112, 113.
8 Dbaitimapada, 175
the passage otherwise.

395.

8

10

Uddna,

t2

Digha,

;

but the commentary,

n

p. 11.
ii.

21

;

Aihgiittara,

"riL. VIII.

— 49

i.

145.

iii.

177, interprets

of levitation, or of projecting an image of oneself
to a distant spot, or of becoming invisible, or of
walking on water, or of passing through walls,
or of visiting the gods in their various lieavens.'
All these are worldly iddhi, the iddhi of an unconverted man. That of the converted, awakened

man

is
self-mastery, equanimity.'
Both these
kinds of potency were regarded as natural, tliat
is, neither
of them was, according to Indian
thought, what we should call supernatural. And
neither of them, in Buddhist thought, was animistic, that is, either dependent upon or involving
the belief in a soul as existing within the human
body.
In both tliese respects of iddhi, the worldly and
the spiritual, Moggallana, in the oldest records, is
regarded as pre-eminent. An amusing and edifying story is preserved of the way in which, like an
ancient St. Dunstan, he outwits the Evil One.'
are also told how, in order to attract the
attention of the gods to the very elementary exposition of ethics that he thought suitable to their
intelligence, he shook with his great toe the
pinnacles of the palaces of heaven.* Other instances of Moggallana's instructing the gods are
given in the Moggallana Sarhyutta referred to
above, and in the Ahguttara (iii. 331, iv. 85),
while two anthologies, probably the latest and
certainly the most dreary books in the canon, the
Vimdna Vatthu and the Peta Vatthu, consist
entirely of short poems describing interviews which
Moggallana is supposed to have had with spirits in
the various heave js and purgatories.
Most of the episodes in which Moggallana
figures are localized, that is, the place where the
incident or conversation took place is mentioned
by name. The names are very varied, and it is
clear that no one place could be regarded as his

We

permanent residence.
Tradition has preserved no further account of
his life, but the manner of his death is explained
in two commentaries, the two accounts being
nearly identical.' Both Sariputta and Moggallana
died in the November of the year before the
Buddha's death, just before the Buddha started on
his last journey.' Sariputta died a natural death ;
Moggallana, it is said, was murdered, at the instigation of certain jealous Jain monks, by a bandit
named Samana-guttaka, at the Black Koek cave
on tlie Isigili Hill near Rajagaha.

When Cunningham opened the topes (memorial
mounds) at Sanchi, he found in one of them two
boxes containing fragments of bone and inscribed
respectively Of Sariputta and Of Moggallana
'

i.

152.

'

'

A

the Great' in Pali letters of Asoka's time.'
similar discovery was made in the neighbouring
group of topes at Satdhara.' It is evident that
more than two centuries after their death the
memory of the two chief disciples had not yet died
out in the community, and that the Buddhist laity
who erected these monuments considered it suitable
that their supposed relics should be enshrined in
the same tomb.
The name Moggallana was occasionally adopted
as their name in religion by candidates for tlie order
until the 12th cent, of our era.
The belief that the
power of iddhi had been actually exercised by
Moggallana the Great and others in the ancient
days is still held by those of the orthodox wlio
adhere to the ancient tradition, though, except as
practised long ago, the belief in it soon died out.
There is no evidence, later than the canon, of any
1
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The stock passages are at Digha,
;

Afiguttara,

i.

265,

iii.

ii.

83

;

Majjhima,

Digha,

5

Jdtaka Com. v. 126 Dhammapada Com. iii. 65 ff.
Jdtaka Com. i. 391.
A. Cunningham, The Bhiisa Topes, London, 1854. p.

7

iii.

8 lb. p. 324.

3

113.

i.

34,

17, 28.

2
6

Majjhima,
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Majjhima,

i.

332 B.

* fb.

L 262 ff.

;

297.
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contemporary cases of the lower, worldly iddhi of
the unconverted man,
LiTERATURB. Vinaya Pi(aka, ed. H. Oldenberj^, London, 6
vola.,lS79-S3; T. W. Rhys Davids and H. Oldenberg-, Vinaya
Texts (SBE xiii. (1881), xvii. [1882], xx. [1885J) ; C. A. F. Rhys

Davids, BwddAism, London,|19I2 Dhatmna'pada Commentary,
ed. H. 0. Norman, Oxford, 1906-14 (PTS) TAerigatha. Commentary, ed. E. JluIIer, do. 1893 (PTS); Smhyxitla, ed. L. Feer
and 0. A. F. Rhys Davids, do. 1884-1904 (.PTS) C. A. F. Rhys
Davids, Pedtms of the Early Buddhists, do. 1909-13 (PTS)
A-hrjuttara, ed. R. Morris and E. Hardy, do. 1885-1910 (PTS)
3Iiiinda-pa{tha, ed. V. Trencliner, London, 1880 Divydvaddna,
ed. E. B. Cowell and E. A. Neil, Cambridge, 18S6 Majjhima,
ed. V. Trencltner and E. Chalmers, Oxford, 1888-99 (PTS);
;

;

;

;

;

Uddna,

(PTS); Dhammapada, ed.
Dlgha, ed. Rhys Davids and J.

ed. P. Steinthal, do. 1883

Sumangala, do. 1914 (PTS)
Carpenter, do. 1890-1911 (PTS).
;
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W. Ehys Davids.

also mukti)

(Skr.,

—

S.

E.

and

VIMUTTI

(Pali, also {vi)mo{k)kha),
These terms, other prefixes being sometimes substituted, are all derivatives from much, 'to let go,' 'discharge,' 'release,'

and, with varying import, are identical in primary
meaning with our 'deliverance,' 'emancipation,'
' freedom,'
liberty,' ' release.' Whichever equivalent be selected, the inquirer may start with two
general way-marks. In the first place, the concept
in question has a negative side, viz. a having got
loose from, or rid of, and a positive side, viz. the
coensesthesis, or general sense of expanded outlook,
calm, security, attainment, power to be and do,
without which the getting freed from were in
some cases too costly a gain. If these two aspects
be held together in the mind, then the common
terms for them, stated above, may and this is the
second way-mark be considered as, more perhaps
than any other idea, the pith and kernel of the
religious faiths of India, and as coming nearer
to the Christian
salvation than any other. It
should, however, be added that the concept grew
within those faiths, and that it was by no means
always and everywhere given this paramount emphasis and importance. Awareness of emancipation as such, or of its absence and desirability, is
not patent in the earliest recorded expressions of
the Indian mind. The vital importance of solidarity, either with tribal custom and convention
or with the decrees and the very life of his gods,
is far more pressing on the man of primitive culture than is any revolt or self-exclusion from, or
independence of, any order or destiny, socially or
divinely imposed on all. Moreover, the particular
deliverances or riddances that came in time to be
generalized under a common notion varied in kind.
Before making good these general considerations
by analysis, it may be well to guard the reader of
translations from Indian literature against gaining
an inaccurate idea of the frequency of allusions to
' freedom,' etc.
Perhaps no language is as rich in
privative or negative inflexions as is that of the
Indian classics, whether it be Vedic, Prakrit,
Pali, or Sanskrit.
have ourselves a few terms
where the negative form exceeds, in inspiring
emphasis, the positive form e.g., independence,
infinite, immortality, etc.
Such terms are very
numerous in Indian literature, and it often happens, notably in translations by Max Miiller and
Fausboll, that, to give the force or elegance of the
originals, words with a negative prefix a, ni, vi
are rendered by ' free from,' and even freedom
from.'
Thug we find such renderings as 'free from evil,' a-pdpa;
'

'

'

—

—
'

'

We

—

'

from

a-bhaya

' free
from grief,' vi-ioka ; free from
;
free from the body,' a-iarJra ; ' free from
decay, death,' vi-jara, vi-mrtya, a-mrta ; and many others,

•

free

desire,'

.

fear,'

ni§kdma

'

'

;

notably, * being freed from good and freed from evil,' vi-sukrta,
vi-du^KTta, i.e. * sundered from (vi) the well-done and the Ul^one,' in other words, rid of the effects of his actions or karrtia
(Eaitfitaki Upani^ad, i. 4).
Many other 'liberties ' taken by the lavish use of ' free from '
The phrase just cjuoted occurs
pro to swell this misconception.
an archaic account of sairhsdra, or transmigration. Now, it
is true that the mukti, or mok$a, concept centres in the release
of the soul or self, not only from this body, but also from all

m

But the only term expressive

future bodies.

of release here is

in the translation.
All who depart from this world go to the
moon ... if a man make reply [on arriving] to the moon, it
passes him on (atisrjate), i.e. he does not return to be reborn
on earth. This is translated, in 5B£, 'sets him free.' Further
'

'

on, in ii. 7, in an ancient sun-hymn occurs the unique appellation varga, * twister or turner : ' Thou art the twister twist
thou the sinning of me (vargo 'si paprndnayh me vrfidhi). This
is translated (ib.) : 'Thou art the deliverer, deliver me from sin.'
In the Taittiriya Upani^ad, ii. 9
he frees himself is, literally, sprV'Ute, 'he saves himself.'
In the Brkaddrartyaka
Upanifod, iv. iv. 23, Eegnaud renders uparatas (M. Miiller:
'satisfied,' DeusseD : ' entsagend ') by ' libre de toutd^sir.'
In
the Chhdndogya Upani^ad, vni. i. 6, the words rendered
'freedom in all the worlds 'are, literally rendered, 'faring as
'

'

'

I

'

:

'

'

list' (kamxichdra)
and in Maitrdyaxia Upani^ad, i. 2,
had obtained freedom from all desires (M. Miiller) is, in the
had turned to renunciation (Deussen).
It is very possible that the translators were encouraged in this habit by consulting the mediaeval
commentaries of Safikara, in whose philosophy

they

;

*

'

original,

*

'

moksa was a well-evolved concept, and who uses

it

liberally in his paraphrases.
For instance, in Ea^ka Wpani^ad, n. vi. 18
Nachiktta
became free from passion (vi-raja) and obtained Brahman'
the last clause is explained as became freed (mukto 'bhavad).

—

'

'

'

In being thus advised to discount much factitious
emphasis laid in these ancient works on a notion
that was evolving in them, the reader may contend
that most at least of the translations criticized
render only what is really implicit in the various
riddances referred to, namely, a liberty emerging
through the abandonment of this or that. It is
true that the Indian mind did indeed work its way
to a positive concept of molcsa or vimutti chiefly
through an austere elimination viewed as the
getting relieved of discarded burdens. Even a
Buddhist commentator of probably the 5th cent.
A.D. chose to define vimokha as so-called because of
the being set free (vimuchchanato) from opposing
But the state
thia^^s' (Puggala-Paniiatti Com.).
of emancipation, as a conscious assurance, belongs
none the less to that more evolved and positive
side of its psychology which, in the West, is
usually associated with political autonomy and
social or personal self-congratulation. The freedom
in which the Indian gloried was spiritual
'

*

O

free indeed

I

O

gloriously free

am

I

In freedom from three crooked things
.
Ay, but I'm free from rebirth and from death.
And all that dragged me back is hurled away
(Psalms of the Sisters, 11).
Henceforth in the real (or true) Brahman he becomes perfected and another. His fruit is the untying of bonds without desires he attains to bliss imperishable, immeasurable, and
.

.

'

;

therein abides '(J/ai£r«j/ana Upaiii§ad,vi.

30).

And Kathd-vatthu, ix. 1, is intended to bring
out the fact that, whereas one enters on the Path
to salvation, full of a sense of dangers to be got
rid of, the gradual putting ofl' of fetters converts
this consciousness into expectation of the bliss of
perfected deliverance, i.e. of Nibbana.
'

'

'

For vimutti is comparable to Nibbana, and' the holy life is
planted on, and leads to and culminates in Nibbana (Majjhima,
Sathyutta, v. 218).
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'

'

'

;

There is but the faintest anticipation of this in
the Vedas. The only ' setting free in those pages
is the resting-place (vimochaTUi) where horses are
eased for a while from harness. Gods are called
upon to deliver from sin but it is such as clings
to our bodies' {Bigveda, VI. Ixxiv. 3 ; cf. I. xxiv. 9,
'

—

'

—

and to let the enemy
VIII. xviii. 12, muiichatam)
catch snares and be slain (VII. lix. 8). But such a
prayer as ' May I be detached from death like a
gourd from its stem, but not from the immortal
(ib. 12) is the precursor of the later
[amfta']
thought. Beyond such expressions the vocabulary
of freedom was, it would appear, unborn.' The
Brahmanas give, in the elaborate ritual of the
altar-building, a rite to be chanted while layin"
the bricks of saving (sprtah), that is, from evil
'

'

'

is said in O. Bohtlingk and E. Eoth (Sanskrit- Wbrterbuch, Petrograd, 1865-76, v. 801) to occur once in the Satopatha Brdhmai^a, but it is a faulty reference, and the present
writer cannot trace it.
1

Mukti
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and from death (Satapatha Brdhmana,

VIII. iv. 2),

but elsewhere (XI. iii. 3) it is said that none but a
brahmaclidrin or reliqieux is exempted by Brahman
from death, and only on the condition that he
daily tends the sacred lire.
Not here any more
than in the Vedas does the grasp and realization of
an emancipated consciousness appear. It is still
apparently only inchoate in the Upanisads ranked
as the oldest. Of these the Kena ifpani^ad is silent
on the matter. In the Aitareya Aranyaka, an
ancient mystic nature-monologue, there are hymns
prescribed for rites proficiency in which brings the
These desires are
compassing of
all desires.'
enunciated— long life, luck, wealth, fame, etc.
but liberty is not among them. Progress in
spirituality is revealed in the Taittiriya and Chhandogya Upanisads^ but the emancipation-spirit is
still immature.
The former shows the growth of
it at the end of the second part
He who knowa the bliss of that Brahman whence speech,
'

'

'

*

tortures not himwhence mind turn back, not finding it,
" What good have I left undone f What evil have I
self with
done ? " He, knowing this, saves himself.'
The latter (Chhdndogya, VI. xiv. 2) shows a
Earallel growth in the parable of the man brought
lindfold from his Gandhara home into the desert,
and thence, with sight restored, directed how to
get home again ; even so does one who has gained
true knowledge through his teacher know that
.

.

.

:
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where the

emancipation described is that of
ecstasy rather than of a disembodied
.spiritual unity, or full realization of the same, the
freedness, on the one hand, is made more explicit,
and, on the other, tlie liberation is described as
'from evil.' But, whether emancipation be from
the power of the body during life or from the body
itself and from all subsec^uent bodies at final death,
the main positive consciousness, realized in this
early stage of Vedantist mokm, is, intellectually,
discernment o_f the identity between the Absolute,
Brahman or Atman, and the soul located in man,
and, emotionally, the sense of security and assurance resulting therefrom.
For the individual
becomes invested with the powers, negatively
expressed, of the Absolute Being
undecaying,
imperishable, unattached, unbound, unlimited,
unsullering, etc. (Bfhadaranyaka Upanisad, IV.
spiritual

:

4).

ii.

If

a

;

The same
*

He who

simile

is

hinted

in the

at

Katha

eternal

.

.

has perceived the soundless, the intangible . the
.
the unchangeable, is freed from the jaws of
.

death

'

But

in the following passage (ib.

(i. iii.

.

16).

II.

v. 1)

how the

we

see

idea is finding expanded expression
•There is a town with eleven gates of the Unborn, of thought
honours *) it, he
influctuate. Whoso approaches (Deuasen
grieves no more and, emancipated, is set free {vi7iiukta4 cha
:

:

vimuchyate).

Verily this

is

'

that.*

From what

'set free' is not unambiguous (M.
Muller bonds of ignorance Deussen the body),
but liberty is becoming realized as an ideal.
Turning now to the long Bfhadaranyaka
Upanimd, we come at length to an emphatic
designation of certain attainments as constituting
'
The priest asks the Vedaliberty (III. i. 3ff.).
teacher how he who institutes a sacrifice may be
freed from the influence and thraldom of death, of
day and night, and of the waxing and waning
moon, and how the bright worlds shall be reached
up a stairless sky. By this or that celebrant
priest are given the several replies, and to each
'
reply is added
That is liberty, that is utter
liberty (so, muktih so, atimuktih).' These are then
termed the atimoksas.
It is noteworthy that, while these four ' liberations are alone so emphasized, aspiration does not
(in the adjacent section) stop at heaven.
Urged
by another interlocutor, a Ksatriya, again and
again, with proffered largess, to 'speak of that
higher thing which avails for emancipation,'
Yajuavalkya, the Veda-teacher, finally discourses
of the soul and of beholding the soul as God.
:

;

'

:

'

'

:

'

Scarce visible and old there lies a path
That reaches into me, was found by me.
Thereon the wise whose is the Brahma-lore
Fare onward to the world of light, and thence
O'erpassing that are utterly released
(utkramya svartjarh lokam ito vimuktdh).
* As the slough of a snake lies on an anthill dead and cast
away, there lies this body, but that disembodied, that immortal,
that life, is Brahman only, only light (iv. iv. 8, 7).
'

'

'

This with its context is not designated as atimoksa, or as mukti. When we find again the
snake skin simile, in the Praina Upanisad, v. 5,

.

'

'

'

'

All anchorites, their inmost being purged
In earnest resignation, at the final death

'

Upanimd

.

'

'

in the closing section occurs the favourite
simile for deliverance
'Freeing myself from the body, as the moon frees himself
from Rahu's jaws, I go into the world of Brahman.'

.

Proceeding to the less ancient Upani?ads, such
as may have been influenced by Buddhist and
other developments, we find in the
Upanisad of
the Shavelings' (Mundaka) the compound parimuchyanti (III. ii. 6), completely freed
They who have grasped the sense of Veda-lore,

I shall only so long belong to this [system of rebirth] till I am
emancipated (vunok^ye) then I shall go home (bo Deuasen).

And

man

clearly beholds this self as lord of all that is and
who has entered into this patched-together hidingplace, he is creator, maker of all, his is the world, he is the
world . . . then is he no more afraid {ib. iv, iv. 13, 15).
'

will be,

In Brahma-heaven become immortal, wholly freed.'

But

in the Svetdivatara Upanisad, and the
but perhaps still later Maitrdyana Upanisad,
the reader finds himself among new ideas jostling
against the older ones. These are yet present
soul and Brahman, release from life and death, and
knowledge as giving release but the current has
widened, if not deepened. The theism of Yoga,
the theory of separate souls and their self -emancipation from conditioned, mutable concomitants of
the Sankhya system, the critical, scientific attitude
of Buddhism, and the tragic earnestness of the two
former and of Jainism all these have caused a
revolution in outlook that strikes a new note at
the very first words
Om The Brahman teachers say What is the primal cause,
what Brahman? Whence are we?' (Svetdivatara Upanisad,
allied

—

—

'

:

I

i.l).

Through it all the wofoa-ldea appears
work of a creator

as the

:

The Deva

or I^vara (' Lord '), ' himself self-caused, is the
condition (the cause) of the maintenance and the movement
(stkiti, sarhsdra), the bondage and the liberation (bandha,
Tnok^a) of the world ' {ib. vi. 16). To know him, to ' see, making
his own being a lamp, the being of the Lord,' is to have all
fetters fall away, all sufferings destroyed, and the ceasing of
' I, seeking for
birth and death" come to pass' (ib. i. 11, ii. 16).
freedom, take in him my refuge, supreme Causeway to thatwhich-is-not-dead {amrtasya pararh seturh), Fire that burneth
where no fuel is ' {ib. vi. 18 f.).
'

'

'

As soon a man might wrap the atmosphere
About himself like any cloak, as reach
The end of suffering, not knowing God {ib. vi. 20).
Yet both here and in the Maitrdyana Upanisad
•

'

the Atmanistic monism is none the less maintained,
all personal deities are recognized as names of
the self (IV. V. f., VI. v. 8).
Much, it is true, is made of a disparate element-soul or self,
bound by the fetters of the fruits of good and evil, crippled,

and

'

'

and aa one in prison, till by knowledge, by tapas (austerities),
by meditation he is freed from those things by which he waa
(iv.
filled and overcome, and obtains union with the Atman
'

'

114).

Yet this concept no longer satisfies :
'Having seen his own self as the Self (or soul), he becomes
{nirdtman) and, in virtue of selflessness he is to be

selfless

;

conceived aa immeasurable, unconditioned. This is the highest
through selflessness he
mystery, betokening emancipation
has no part in pleasure or pain, but attains absoluteness
.

(kevatatva)' (vi. xx.

.

.

f.)

a wondrous blend of Buddhist and Sankhya concepts.

Yet another new term reveals a fresh and notable development of the jMoim-consciousness, that
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of 'autonomous,'
xxviii. 38)

or independent

svatantra

(v.

*
Independent, standinEj on hi9 own greatness, he contemplates the cycle of rebirth as it were a rolling chariot-wheel (that
has ceased to convey him). Cf. the 'autonomy' prescribed in
and vital for Buddhism (Digha Nikdya, ii, 100, and elsewhere).
'

The psychology

also of the process of self-libera-

an interesting development
(Maitrayana Upanimd, VI. xxxiv. ). Manas (i.e. the
mental mechanism of sense-cognition, a narrower
has

tion

attained

than ' mind ') is, like Isvara himself,
called ' the cause of bondage and of liberty.' And
to bring it to its right anchorage, to bring it, in
fact, ' to an end in the heart' (the seat of the soul)

concept

—

is knowledge, that is mo/csa
that
Nor does
is wholly freed (parimuchyate).'
austere
discipline,
evolving
power
this
nor does the
of introspection dull the rapture associated
the
earlier books with this setting free. With a poet's
licence, or through theistic influence, the poet
pictures the Absolute soul (Brahman) as reciprocally
longing for a true (or real) man (ib. VI. xxx.).
That the yet later Upanisads could use moksa
as practically synonymous with religion appears
in the Mukti Upanisad, which recommends him
who seeks for molcsa to study the Mandukya
Upanisad, and, if that suffice not, certain others,
and so on till all are included. The one named
consists in a concise effort to define the essence
[sdra) of the soul or Brahman.
More pertinent is
the definition of moksa in another of the aforesaid
Upanisads, the Sarva-sara, as the destruction of
the illusion that the material body, or any_ other
factor of the phenomenal self, is the Atman
('soul'), who is God.
The illusion is the bond,
ignorance its cause. (This illusion is the first of
the Ten Fetters of Buddhism.)
Moksa as the supreme aspiration runs through
that best known portion of the Mahabhdrata epic
called the Bfiagavad-Gitd.
The allusions occur
almost entirely in the parts judged by R. Garbe to
be older (see Bhagavad-Gita).
find moksa
applied to liberation from evil (iv. 16), from the
'

that

.

.

.

man

m

'

'

'

'

We

body (v. 23), from lusts and anger (v. 26), from
decay and death (vii. 29), from works (ix. 28),
from the illusion of opposites (xv. 5). But, however the bondage be conceived, release is effected,
here also, by a spiritual uiiion with Brahman,
conceived

human

as, or as behind, Isvara, lover of the
soul, who invites his utter self-surrender,

and bestows on him, in virtue of that surrender,
release from this or that form of limitation (cf. ix.
26 f., xii., xiii. 9f. ). Another section of the epic
is called
the mo^a-doctrine
yet it is in the
Anugitd section that the complete picture of the
emancipated individual occurs [Adhydya, 19). In
this we see him contemplating Atman, attaining
Brahman, sunken in this one goal, oblivious as to
the past, freed from results, heedless of this or
that.' Yet he is a friend to all, suffering all,
master of sense and self, fearless, wrathless, meek,
upright, treating all creatures as if they were he,
indifferent to opposites, lost to social and domestic
ties, wanting naught, cleaving to naught, detached.
'

'

;

'

'

'

'

He

is

in every sense free.'

All classes, the trader

and the labourer, too, may enter on this upward
way, and even women, but much more the Brahman
and the Ksatriya who study, joy in their duty, and

Brahma world

as highest for the fruit of
achievement is liberty, and the utter abatement of
ill.
Beyond that lies no greater bliss.
This notable climax is in complete harmony with

hold the

;

not, of course, absent from the earlier Vedantic
literature, but it attains emphasis only in that
which must have felt the impress of Buddhism, to
say nothing of Jainist and Sahkhyan influence.
Now, in the doctrine of Arahantship, or the release
is

from continued deaths and rebirths by the perfected
character, vimutti is not only dominant to the same
extent as is mukti {moksa) in Vedanta, but the
treatment of it is more consistent and therefore,
perhaps, simpler. In it vimutti, vimutta,
freedom,' freed, express the actual and consciously
realized achievements
vimok(k)ha nearly always
refers to certain prescribed courses of rapt mentality, whereby such a state might be sooner
acquired, or, if acquired independently, quickened
a sort of morning sacrament (Digha Nikdya, ii.
112 ; Puggala-Paiinatti Com. [JPTS, 1914, p. 177]):
'

'

;

—

'

He who before he breaks his fast can touch
Mental emancipation's eight degrees,
In grade ascending and so back again
(Psalms of the Brethren,
'

1172).

Hence the terms 'freed by understanding,'
freed-both-ways,' meaning emancipated by the
work of understanding only, or emancipated both
thus and by the eight vimokhas or similar exercise
in samadhi (cf. Majjhima Nikdya, i. 477).
'

Moreover, vimutti, as expressing final achievement, with the rapturous assurance of it, was at
the heart of the Buddhist Dhamma from the first.
In that which is recorded as his second sermon
the Anatta-lakkhana Sutta (Vinaya Texts, i. 101
cf. 107)
Gotama Buddha stated how emancipation
grew out of the rejection of the cosmic soul as
immanent in and identical with the sense of
individual personality (' self being only an abstract
idea inseparable from bodUy and mental factors).
Perception of the absence of Atman-qualities
(permanence, omniscience, bliss) in these denuded
them of factitious attraction. Craving to renew
them in future lives fell away. The freed individual
knew that he was free, and thenceforth needed only
to await the final hour in quieted but blissful wellbeing and righteous living. Again, in sending
;

—

'

forth his first missionaries, the Buddha named as
his and their supremely adequate qualification
I am freed from all snares human and divine
ye are freed
for the
from all snares human and divine ... Go ye now
.' {Vinaya Texts, i. 112 f.).
welfare of the many .
The subjective awareness of the freed state, held
to be also valid objectively, is further enhanced by
the use of such terms as 'realizing,' 'touching,'
tasting ' (Digha Nikdya, iii. 230 ; Majjhima
Nikdya, i. 477 ; Ahguttara Nikdya, ii. 244, i. 36,
iv. 203, etc.).
Wherefore thus must ye study : " more and ever more
"
striving our very best shall we realize supreme emancipation
:

'

;

.

.

.

.

'

'

(Ayiguttara Nikdya,

iii.

218).

his mind with respect to things that should
go he touches perfect liberty (ib. ii. 196 cf. 244).
•The eight deliverances (vimohha) are to be realized by
personal contact' (DijAa Nikdya, iii. 230).
Few are they who obtain the taste of liberty (AAguttara
Nikdya, i. 36).
As the ocean has but one taste, that of salt, so has Nibbana
but one taste, that of emancipation (ib. iv. 203 Vinaya Texts,
'

be

Having liberated

let

'

;

'

'

'

'

iii.

;

304).

attainment was realized as a
timeless moment of ecstatic consciousness (Kathdvatthu, iii. 4), but the reverberations formed an
abiding joy

Awareness of

full

Gladness springs up within him, and rapture thereto the
thoughts of his enraptured consciousness become tranquillized ;
thus tranquillized he knows bliss and in that bliss his consciousness is stayed (D'ujha Nikdya, iii. 241, The five occasions
cf. i. 73).
of emancipation
'

:

;

'

•

' ;

Imagination plays about the term
He with fair flowers of Liberty enwreathed.
:

Buddhist thought. It is more than probable that,
before the epic attained its final form, the influence
of Buddhist culture had made itself deeply felt,
and that to it is largely due the breaking down of
class and sex disability to attain the highest, the
humaneness of the lonely saint, and the crucial
emphasis on the ending of sufl'ering. Dukkha (' Ul ')

'

Sane and immune,

shall reach the perfect peace'
(Psalms of the Brethren, 100).
'
Above the rolling chariot of this earthly life spreads thi
(Saijiyutta Nikdya, iv. 293).
emancipation
'
of
silken canopy

in the later Questions of King Milinda
.
As the ocean is all in blossom with the innumerable
ripple of its waves, so is Nibbana all in blossom, as it were, with

And

'

-.

.

.
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emancipation

(iv. viii. 69).

'
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But to be emancipated by intuition or insight is
to liave broken all the ten ' fetters by the four
successive stages of the Ariyan Path— Stream'

Arahantsliip, again
'

(ib. v.

called

17), is

the Exalted One's jewel of emancipation

chief

diadem

(virnutti-ratana.),

of all,'

The tliree terms here brought together

—

— Nibbana,

Arahantship, emancipation are largely, though
not wholly, coincident in range, presenting ditlerthe having
ent aspects of the ideal, Nibbana
eliminated the lires of evil and of craving for
continued life human or divine
the contemplaArahantship
tion of an Atmanless Absolute
supreme positive attainment in life on earth
Vimutti the subjective aspect of both, the negative force in it never far otl'
:

'

'

;

;

:

Let go (7nuflcha) that which has been, let go what will be.
Let go what thou art midst of, thou that dost
Transcend Becoming
On every side freed-minded
Thou'lt not again come toward i)irth and dying

'

!

'

(Dhammapada,

But the self-knowledge that be

free

is

the formula confessing Arahantsliip

in

is

848).

a clause

winning, Once-Keturning, Never-Iletnrning, Arahantship and to have reached the going-out of nil
fevered desires as to lives on eartli or in the
heavens (Digha Nikdya, iii. 108).

—

' For
not by the slothful nor the fool, the undisceming, is
that Nibbana to be reached which la the untying of all knots
(_iti-mutaka, 102).
'

Tlie mountain ranges of vimutti were the haunts
of those who, 'with the world well lost,' had
developed the symptoms of life's culminating in its
final end.
Hence it is in the two works containing
the legacies of such matured creatures the SuttaNipdta and the anthologies of Theras and Theris
that the theme of emancipation is maintained most
steadily

—

'Come now, let us
Doth roam alone

"freed"!'

him thus

'in

;

.

.

(NikiiyaB,

.

:

Dialogues^

9'S),

i,

the unity connecting the negative and
positive aspects may be discerned in the Sutta
Nipata verses

whom no sense-desires do dwell.
whom no craving doth exist.
Who hath crossed o'er [the sea of] doubt

'

'

:

\Vhat sort of freedom [waits] for him?

'

'

of progress, avenues, or channels to vimutti,
' Emptiness,' '
the Signless,' ' the
'

,

In this way, in suffusing the idea of more and more beings
' let all beings be void of enmity and malevolence,'
(1) love
'let all be set free from suffering,' (3) sympathy
'let
(2) pity
' all are the owners,
all be iiappy and fortunate,' (4) equanimity
the heirs of their deeds,' these mental exercises, if fully practised,
result in a thorough self-mastery through complete emancipation from the respectively opposed moods of (1) enmity,
(2) harmfulness, (3) antipathy, (4) passion (Ledi Sadaw, Mahathera, in a letter to the writer).

—

—

—

Taken alone, apart from that supreme enfranchisement from all the conditions for rebirth, they
constituted the best way to Brahma-heavens.
Sdriputta This, I told Dhanafijani, is the way to share
'

:

Brahma

gods.

The Biiddha Why did you establish Dhanaiiiani in that
Brahma-world, when there was more to be done ?
Sdriputta I judged, lord, that these Brahmans preferred
that heaven (Majjhima, ii. 105).
All other bases of meritorious acts which are stuff for rebirth
(opddhiha) are not to be compared to the emancipation of the
heart by love. That takes all those up into itself, as the moon
outshines the stars, the sun the mirk, the morning star the
night, shining in radiance and in splendour (Jti-mtttaka, 19-21).
:

inferior

:

'

'

'

is it

—

as flight of birds in air
to track the trail of him (ib. 92).
:

'

;

Who hath

herself

from passion freed (vttardgd).

Unyoked from bondage (Psalms of the
'Tho' I be suffering and weak and all
'

My

youthful spring be gone, yet have

I

Sisters, 334).

come,

Leaning upon my staff, and clomb aloft
The mountain peak. My cloak thrown off.

My

little

Upon the

bowl o'erturned

And

rock.

The breath

of Liberty

:

o'er
!
'

so sit

1

here

my spirit sweeps

(*. 29,

30).

'Passion abandoned, hatred and illusion,
Shattered the bonds, nor is there any trembling
In that the springs of life are wholly withered
Like the rhinoceros let hinj wander lonely
;

(Sutta- Nipdta, 74X
'

E'en as a fish that breaks its net in ocean.
E'en as a fire that turns not back to burnt stuff
Like the rhinoceros let him wander lonely' (ib. 62).
:

;

;

Liberty

I

are the studies in

Not-hankered-after (Dlgha Nikdya, iii. 219 Samyutta, iv. 295-297 JDhamma-saiigani, 344 f. and
Compendium of Philosophy, London, 1910, p. 216).
A very frequent allusion to emancipation in the
Nikayas is that of chetovimutti pamidvimutti,
corresponding fairly well to emancipation of heart
and head. The systematic expansion of ethical
emotion was not peculiar to Buddhism (see LoVE
[Buddhist]).
But the founder of Buddhism is represented (Samyutta, v. 118) as claiming that he
alone inculcated in such exercises emancipation of
the heart.

1274).

'

Sundari who comes
'And see, O Master
To tell thee of Emancipation won
And of the night no more to be reborn

'

:

(.).

And as the sun rose up out of the dawn
Lo then my heart was set at liberty (ib. 477).
Whose range is in the Void and the Unmarked
So hard

;

existence with the

lion-like

let

Passed he away fraught with the seed of rebirth.
Or as one whoUy free ? That would we know

And

'

—

and

1

No other freedom [waits] for Bim (1089 f .).
In the Nikayas vimutti and Nibbana are declared to be 'comparable' one with another (in
the same thought-category, Majjhima, i. 304).
But in the Dhamma-sari gani vimutti is distinguished into higher mental freedom and Nibbana
(p. 234 ; cf. Digha Nikaya,_ i. 174).
As the subject of a distinct group {khandha) of
religious experience, vimutti is ranked in the
ethics {sila), conSuttees fourth with the groups
centrative studies [samddhi), and insight (panna,
Ahguttara
Nikdya,
Majjhima, i. 214
1. 125, passim), while for the Arahant a fifth was reckoned
knowledge and intuition of vimutti (vim,utti-ndnadarsana, ib.i. 162, etc.). Closely associated with
the fourfold path to Arahantship, and called, later,

with

.

(Psalms of the Brethren,

In

For

modes

.

'

;

And

'

who

.

us ask of him
How can we be set free from snare of death ?
Declare to us who ask as to the way
How may a man from sorrow be set free
(Sutta-Xipdta, 164

(or perfect) gnosis (sammadaflildset free there arises the knowledge

pamm

.

.

Emancipated by right

'

vimrttta)'

see Qotama,
.

—

'

in pity, and in freedom.
In friendly joy, in balance, each in season.
in the world disturbing his composure
Like the rhinoceros let him wander lonely (ib.

Dwelling in love,

Nought

'

:

73).

moksa, in Jainism
cannot be adequately dealt with till its early

The evolution

of mukti, or

more fully accessible. As evolved,
clearly presented above (art. Jainism,
vol. vii. pp. 468, 470).
Similarly the (vi)moksa, or apavarga, concept of
Sahkhyan thought, which survives in mediaeval

literature

the idea

is

is

commentaries, and which, even in the aphorisms
on which these are based, shows a later and a more
habile metaphysic than such as the foregoing discussions reveal, will be dealt with in art. SaSkhya.
In those aphorisms (Sutras) the individual soul,
called purusa, is conceived as neither bound, nor
liberated, nor migrating' (Ixii.), as is the rest of
man's nature, physical and mental. Emancipation
consists in having discerned the subtle ditt'erence
between this [dual] nature (pradhdna) and the
'

'

'By knowledge is liberation
soul' (xxxvii.).
(jtldnena chd'pavargo), by the opposite is bondage'
(xliv. ).
With this knowledge the work of good and
the union of soul and organism may
evil is done
'
go on like the potter's wheel revolving from the
effect [of his impact]' (Ixvii.) after the finished pot
is removed, but, when nature thereupon ceases to
act, the soul obtains absoluteness (kaivalyam
dpnoti) (Ixviii.).
;
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—Works quoted from

:

The Upanishads,

tr.

Max

SUE i. [1879], xv. [1884] P. Deussen, Sechzig Upanishad's des Veda, Leipzig, 1897 ; P. Regfnaud, MaUriaux pour
servir a I'histoire de La philosophie de i'lnde, Paris, 1876-79
(translates many selections, giving the original as well); P.
Deussen, Vier philosophische Texte des Mahdbh&raiam,
Leipzig, 1906, AUgemeine Geschichte der Philosophie, i. pt. 3, iv.
Vinaya Texts, tr. T. W. Ehys Davids and H.
6, do. 1908;
Oldenberg, 3 vols., SBB xiii., xvii., xx. [1881-85]; Questions of
King ilihnda, tr. T. W. Ehys Davids, SEE xxxv.-xxxvi. (189094] ; the four Nikdyas, Dhammapada, Sutta-Nipata, and other
Pali works: publications of the PTS, London, 1882 1. (the
two last tr. Max Miiller and V. FausboU, SEE x.3 [1898]);
Psalms of the Early Btuidhists, 2 vols., and Points of Co^itrowrsy ( Kathdvatthu), PTS ; Dialogues of the Buddha, tr. of

Miiller,

;

Digha ^ikdya, i. (in SBB, ii., iii.). The blend of theism and
atmanism handed down from the stage of Vedantist thouglit
indicated in the Maitrdyaxta and Svetd^vatara Upani^ads, and
developed in the Bhagavad-GUd, may be studied in P. Narasimhas description of mukti in 'The Vedantic Good,' Mind,
Jan. 1916. Another interesting account of mok^a, with a criti'

'

cism on P. Deussen's treatment of the place of moral considerations in the doctrine, is by Dvijadas Datta, 'Moksha, or the
Vedantic Release,' JRAS xx. pt. 4 [1887-88], p. 513.

Ehys Davids.

C. A. F.

—

MOLINISM. There is no problem in theology
more difficult than that which has reference to the
knowledge and causality of God, on the one hand,
and the liberty and eternal destiny of human
beings, on the other.
The problem includes three
difficulties

:

(1)

How

is

it

possible to reconcile

God's foreknowledge with the freedom of the
human will ? (2) If the entire physical reality of
our free acts proceeds from God as the First Cause,
how is it possible for our will to be a free cause,
or for evil actions to be imputed to us ? (3) Given
the sincere will of God to save all men, how account for the terrible fact that many die without
the light of faith and never attain to eternal
salvation

?

The endeavours

of theologians to throw light on
these difficulties have brought forth two systems
Thomism and Molinism. The doctrine of the
Thomists, which is the old traditional doctrine of
:

Augustine and St. Thomas Aquinas (gig.v.),
was attacked by Molina at the close of the 16th
cent.
since then an unending controversy has
St.

;

Roman Catholic schools of theology.
History of the controversy.— In the
13th cent. St. Thomas Aquinas, a Dominican,
synthesized the sum of human knowledge with
regard to God as the First Cause and Final End of
raged in
I.

all

things in a

work

called the

Summa

Theologica.

that the human mind,
aided by revelation, can know concerning God's
providence, universal causality, grace, etc. So
great became the renown of St. Thomas for the
solidity and sublimity of his doctrine that at the
Council of Trent the Summa Theologica, alone of
all theological treatises, was thought fit to be
used in consultation with the sacred Scriptures.
The Order of St. Dominic is sworn to love and
defend the doctrines of St. Thomas as by hereditary right ; and it is their loyalty to these doctrines
that has earned them the well-merited name of
Thomists.
At the close of the 16th cent, the Jesuit Luis de
Molina (1535-1600) published a new doctrine on

Herein

is

contained

all

predestination, grace, free will, etc.

The

basis of

the whole system is the so-called scientia media, a
theory borrowed by Molina from his master,
Pedro da Fonseca, who, knowing it to be entirely
new and against the traditional doctrine, had not
dared to publish it. Molina's book was published
at Lisbon in 1588 and is entitled Concordia liberi
arbitrii cum gratiw donis, divina prcescientia,
providentia, prmdestinatione et reprobatione.
Had
this theory been known, says Molina, Pelagianism
would never have existed, Luther would not have
denied free will, and Semi- Pelagianism would easily
have been stamped out. Molina further adds that
St. Augustine and the other Fathers would have
unanimously approved of this theory of predestina:

tion and this manner of conciliating free will with
the foreknowledge and providence of God, if it had
been propounded to them (Concordia, ed. Paris,
This new doctrine, however, did
1876, p. 548).
not arrest the teachings of Michael Baius, nor did
it prevent the rise of Jansenism (g.v.), but was itself
the cause of an unending and bitter controversy
which has lasted for centuries between Thomists
and Molinists. The above assertions of Molina
aroused the indignation of the followers of St.

and

Augustine

St.

Thomas.

Dominic Banes

vigorously attacked the new theory, and so great
was the dissension caused by the ensuing controversy that in 1594 the matter came before Pope
Clement VIII., who, in 1598, instituted a special
board of inquiry, known as the Congregatio de
Auxiliis.' There were, in all, 181 assemblies of
this congregation, which debated the doctrines
'

under discussion. Three condemnations in succession were drawn up by the consultors against
Molina. On 13th March 1598 they declared that
the Concordia and the doctrine of Molina must be
unreservedly condemned. On 19th Dec. 1601 they
condemned 20 propositions taken from the Concordia. At the assembly of the Cardinals (8th

March 1606) it was decided to give orders to the
consultors to draw up a bull for the condemnation
The
of 42 propositions taken from the Concordia.
bull was actually prepared for publication, but on
28th Aug. 1607 Paul v. held a congi'egation of
cardinals in which it was decided to postpone the
Congregatio
condemnation. The result of the
de Auxiliis was, then, a moral defeat for Molinism.
So forcibly was this brought home to Acquaviva
(the General of the Jesuits) and his counsellors
that the Congruism of F. Suarez was substituted
for Molinism and imposed upon the Society by
Acquaviva by his decree of 14th Dec. 1613. For
more than 200 years Congruism (see below, p. 776'')
was taught by the Jesuits in obedience to the
decree of Acquaviva, but pure Molinism has now
been revived by some Jesuit theologians.
In this matter an important point to be noted is
the declaration of Paul v. that both Molinism and
Thomism agree in substance with Catholic truth,
but differ only as regards the mode of explaining
the efficacy of grace, both of which opinions may be
Innocent xil., in reply to the University of
held.
Louvain (7th Feb. 1694), and Benedict xill., in a
brief (Demissas preces, 6th Nov. 1724), vindicated
the Thomistic doctrine of the efficacy of grace ab
intrinseco and the gratuity of predestination.
Lest, however, the words uttered by Benedict XIII.
should be understood to minimize the doctrines of
Molinism, Clement XII. said (2nd Oct. 1733)
We do not wish the eulogies (which we iterate, approve,
'

'

'

and confirm) of our predecessors (Clement

xi.

and Benedict

xlll.)

the Thomistic school to detract in any way from
the authority of other Catholic schools ' (Bullarium Ord. Prced.
in praise of
viii. 291).

Since the encyclical .iEterni Patris of Leo Xlll.
(4th Aug. 1879), Roman Catholic schools of theology
have done their utmost to claim as their o^vn not
only the doctrine, but the very name of St. Thomas
."Vquinas. In spite of the remonstrances of Thomists,
Molinists have endeavoured to drag St. Thomas to
their side, and even to impose on St. Thomas the
theory of scientia media, which, before Molina,
was not even dreamed of ('ne per somnium
quidem'), as C. Tiphanus, himself a Jesuit, declares.'
The first crossing of swords took place
between R. P. Beaudoin and C. Mazzella. Not
long after, 6. Sehneemann published a work in
1881, in refutation of which A. M. Dummermuth
published a work at Paris in 1886, which contains

a complete demonstration of themind of St. Thomas.
In 1893 V. Frins essayed a reply, and in refutation
of this Dummermuth published another work in
1

Dt ordine deque

priori

et

posteriori, 24.
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Since then there have heen mimy minor
1S95.
publications, cliiefly in theological and jilulosophical

—

Reviews.

II.
(1)

Essence of Mounism.—i. Natural order.
God's foreknowledge and free will. — The

of God, considered in itself, is one and
considered with reference to objects
which are the term of His knowledge, it is divided
according to the diversity of objects into speculative and practical, into necessary and free, etc.
The division which concerns us now is that into
the knowledge of vision {scienda visionis) and the
knowledge of simple understanding {scicntia simplicis intelliqentiw).
The former has reference to
things which have existed, exist, or will exist
the latter has reference to the purely possible, i.e.
to objects which have not existed, do not, and
will not exist (cf. Sunima Theol. I. qu. 14, art. 9).
Now, if this division is adequate, God must know
a future free act by the 'knowledge of vision.'
But, according to St. Thomas (I. qu. 14, art. 8,
and art. 9 ad tertium), this knowledge necessarily
implies an act of God's will or a divine decree.
Hence a future free act is known by God by virtue
of, in fact in. His decree, and therefore no future
free act can exist unless God decrees its existence.
This is the doctrine of the Thomists.
For Molina this is subversive of the freedom of
the human will. Hence, he says, a means must
be found whereby God knows a future free act
before, and independently of, the divine decree.
there is a third kind of object, continues
Molina, which neither is purely possible nor yet
belongs to the category of those objects which, in
some difference of time, have actual existence.
There is the future event which would exist if
certain conditions were realized, which, however,
will not be realized.
Under this head are to be
classed all those free acts which, though never
destined actually to exist, would exist if certain
conditions were fulfilled. These are called con-

knowledge

indivisible

;

Now

ditioned future events (futura conditionata, or
futurabilia) ; and God knows these by the scientia
media, a knowledge which is midway, as it were,
between that of vision and that of simple understanding. Although a future conditioned event is
that which svill never come to existence, because
the condition on which it depends will never be
fulfilled, the scientia media, as such, abstracts
from the realization or non-realization of such a
condition hence, by the scientia media, God explores and knows, with infallible certainty, what
the human free will will infallibly do by its own
innate liberty (consent or dissent, do this act or
that, etc.) if it be placed in such or such circumstances.
God, if He wishes, e.g., Peter to consent,
to do this act, etc., decrees to put Peter in these
or those circumstances, and decrees conditionally
to grant His help or concurrence for the particular
action determined upon by Peter's free will (see
below, 'isimultaneous concourse '). In this decree,
which follows the foreknowledge of the future
free act, Molinists say God knows the absolute
future consent without prejudice to the free will
but the certitude of His knowledge is due, not to
the intrinsic efficacy of the decree, but to the
scientia media, which sees the consent before the
decree.
The unanimity among Molinists is mainly negative, namely, that God does not know future free
acts in any absolute, actual decree of His will
but, as regards the medium in which God sees a
future free act, quot homines, tot sententice.
{a) Molina and, after him, R. Bellarmine, M.
Becanus, etc., teach that God knows the future
free act in the super-comprehension of the free
will
i.e., God's knowledge penetrates into the
innermost recesses of the will and sees there what
;

;
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do in such and mich circumstances.
the direct denial of free will, for the
certain knowledge of an etl'ect in its cause is the
knowledge of a necessary eli'ect. (6) Therefore
Suarez taught that God knows the future free act
But it is imin His decree foreseen as future.
possible even to conceive of a future decree in
(3od
the divine decrees are eternal, and are therefore neither past nor future.
Unable to answer
(c)
this, Suarez had recourse to another medium
God knows future acts in their truth, which is
either formal or objective.
The reality of the
future free act is the objective truth
the proposition expressing that reality is the formal
truth. Some Molinists (G. Vasnuez, M. Liberatori,
H. Kilber, D. Palmieri, etc.) liold to the formal
truth, asserting that of two contradictory propositions expressing a future contingent event one
is determinately true, the
other determinately
it will infallibly

TluR

is

:

:

;

from all eternity, and this independently of
God's will ; but God knows all truth
therefore
This medium is rejected, not only by all
Thomists, but by many Molinists, by Billot, G.
Lahousse, etc. Others (F. Suarez, J. B. Franzelin,
Mazzella, etc.) hold to the objective truth, since
the truth of a proposition expressing the future
depends on the objective truth of a future event.
This medium is rejected by other Molinists by
Lahousse, who says that God sees future free
acts, not in their truth, as such, but in their
reality {in ipsismet).
BOlot, among others, refutes
this.
Others J. Kleutgen, P. Carnoldi, T. de
Rignon failing to find a medium which does not
involve absurdities, admit the scientia media, but
acknowledge their ignorance as to its process of
Hence, the scientia media, invented to
operation.
explain a difficulty, is the greatest difficulty of all.
God is the
(2) God's causality and free will.
First Cause therefore no being or mode of being
can escape His causality. Thomists teach that in
virtue of the divine decree the human will is
physically, i.e. efficiently, predetermined by God
This divine influx precedes
to produce a free act.
the action of the will by a priority of nature and
applies
the
will to act (i.e., makes
causality, and
the will pass from the state of not acting to the
state of acting), thus rendering the will in actu
primo capable of freely determining itself in actu
secundo. The free will infallibly consents to that
to which it is premoved ; i.e., the premotion is
efficacious yet the power to dissent remains with
the will, for the premotion, divinely efficacious,
effects that, although the will has the power to
dissent, it infallibly consents and does not dissent.
According to pure Molinism, the divine influx does
not precede the action of the free will, but simultaneously co-operates wdtli it, helping, as a partial
cause, to produce the same action and the same
effect.
This divine action, called ' simultaneous
concourse,' is, therefore, not received into the will,
but is rather alongside of it, and is received
immediately into the action and effect of the will.
In order to safeguard the universal causality of
God, it is said that, although God and the free
will are partial causes of the free act, nevertheless
the effect is wholly produced by God as the First
Cause, and wholly by the will as the secondary
cause. The simultaneous concourse is not efficacious, but is, of its very nature, indifferent, and is
modified or determined by the free will, and hence
can be used for volition or nolition, for this act or
that act, indiscriminately, according to the determination of the free will. Other Molinists reject
this simultaneous concourse, and admit a kind of
premotion, i.e. a physical influx received into the
faculty of the will previous to the determination
By this influx the will ia
(action) of the will.
moved and determined to general or universal good,
false

;

.

.

.

—

—

—

—

;

;
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itself the influx is indifferent and inefficacious for this or that particular good : without any
further influx from God, the will determines itself
to act, not to act, to do this, or to do that.
Thomists are accused of making God the cause
of sin by the physical premotion which is efficacious, but the difficulty of sin has to be solved by
Physical premotion effects, it is
Molinists also.
true, that the will cannot but infallibly do that to

but of

which

it is

premoved, but no Thomist allows that

God predetermines

to sin

qua

Thomism)

sin (see

:

the simultaneous concourse of the Molinists is a
co-operation of God with the will, not indeed to
produce the sinful action as sinful, but to produce
the physical reality of the action. It is a lesser
evil to co-operate tnan to make another commit a
sin ; Molinists have chosen a lesser evil, but have
not solved the difficulty.
Against the two theories of Molinism with
regard to the divine influx Thomists object that
neither safeguards the universal causality of God.
The self-determination of the will is not nothing ;
it is a reality, which, therefore, cannot escape
To argue, as does a recent
God's causality.
Molinist {Lahousse, Theol. Nat., Louvain, 1888,
cap. 9, art. 3, no. 502), that there seems no reason
why this quality (i.e. the determination of the
will whereby it makes itself pass from the state of
not willing to the state of willing) cannot be
efficiently produced by a created being is not only
to beg the question, but manifestly to deny, in
very words, God's universal causality.
2. Supernatural order.
(1) Grace and free will.
Against Pelagians both Thomists and Molinists
defend the necessity of grace for the production of
a salutary act. Against Semi-Pelagianism both
defend the necessity for the very beginnings of
faith, and for the desire to do a salutary work.
Both teach the absolute gratuity of actual grace,
even for the very beginnings (prima gratia vocans)
of justification.
Against Calvin, Luther, and
Jansen both teach that sufficient grace is given to
all without exception, and that, under the influence of efficacious grace, the freedom of the will
remains intact.
The first point of difference
between Thomism and Molinism concerns the

—

—

nature of sufficient and efficacious grace, which
both agree to be a division of actual grace. For
the Thomist efficacious grace is entitatively, i.e.
intrinsically (ab intrinseco), different from sufficient
grace.
Sufficient grace gives the proximate power
of producing a salutary act
it raises the will to a
supernatural level, and constitutes it in actu prima
capable of performing a salutary act ; but in order
to produce that act de facto an efficacious grace
(which is a physical premotion in the supernatural
order) is necessary.
Hence sufficient grace in
Thomism gives the posse, efficacious grace the
agere (see Thomism).
For the Molinist the same
grace can be sufficient or efficacious
it remains
sufficient if the will resists
it becomes efficacious
if the will consents.
Grace, therefore, is efficacious, not intrinsically or of its very nature, but
extrinsically, by the consent of the will (gratia
In the natural order, as
effieax ah extrinseco).
said above, the divine indifferent concourse is not
received into the will, nor does it precede the
action of the vfiW, but in the supernatural order it
precedes (owing to which it is called gratia prosveniens) the action of the will, and is received
into it, thus elevating and making the will the
principle in actu prvmo of the salutary act (this
saves Molinism from Semi-Pelagianism).
Prevenient grace is a physical reality produced by
God in the soul moving it (owing to which it is
called gratia excitans) morally (not physically, i.e.
efficiently) to consent
it co-operates (owing to
which it is called gratia co-operans) with the will
;

;

;

;

to elicit a salutary act ; but the consent does not
follow infallibly, oecause this grace is not of its
very nature, or mtrinsically, efficacious (cf Molina,
Concordia, qu. 14, art. 13, disp. 41). According to
this doctrine, one and the same grace can be
merely sufficient for one individual and efficacious
for another ; further, a lesser grace can be efficacious for one person, while a greater grace can
remain merely sufficient for another. Nevertheless, an efficacious grace is a greater boon than
.

a grace merely

sufficient.

Thus,

God from

all

eternity foresaw (by the scientia media) that, if
to Peter, he would consent, but,
He gave grace
if He gave grace B, Peter would not consent.
When, therefore, God gives to Peter grace A,
which He foresees will be efficacious, that grace is
a greater gift than grace B, which He foresees
would be merely sufficient (Molina, L. Lessius,
Mazzella, H. Hurter, Palmieri, P. Tepe, etc.).
Bellarmine, Suarez, Vasquez, etc., modified this
In
doctrine, and held what is called Congruism.
this form of Molinism sufficient grace is not
grace,
indeed intrinsically difi'erent from efficacious
but differs only as regards the manner in which it
Efficacious grace (called gratia
affects the will.
congrua) is that which is so accommodated to man's
temperament and to the circumstances of time
and place that the will infallibly, but freely, consufficient grace {gratia incongrua) is that
sents
which is not so perfectly adapted to a man's
character and to the circumstances of time an(f
If,
place, etc., and hence the will de facto resists.
therefore, God wishes Peter to consent to grace.
He decrees to give him congruous grace i.e. a
grace perfectly adapted to Peter's character to
put him in the most fitting circumstances, etc.
According to the two
(2) Predestination.
theories of grace in the Molinist system, there are
two theories of predestination predestination due
to foreseen merits (post prcevisa merita) and gratuitous predestination (ante prcevisa merita).
God
(a) Predestination due to foreseen merits.
truly and sincerely wishes all to be saved (the
salvific will of God)
to all he gives sufficient
grace.
Foreseeing, by the scientia media, who
will consent to grace and persevere in it, God predestines them to glory. In this opinion predestination to glory presupposes the good use of grace
and is therefore not gratuitous (Lessius, Vasquez,
As is
Becanus, Franzelin, H. Toumely, etc.).
evident, this theory entails all the insoluble diffiMoreover, all that
culties of the scientia media.
man has he receives from God, according to St.
Paul (Ro ll*"'- Who hath first given to him, and

A

;

—

—

:

—

;

'

be recompensed unto him again ? For of
him, and througn him, and unto him, are all
What hast thou that thou
cf 1 Co 4'
things
didst not receive ? but if thou didst receive it,
why dost thou glory, as if thou hadst not received
Now Pelagians, Semi-Pelagians, and Molinit ? ).
ists deny the gratuity of predestination, for no
other reason than because they presuppose something on man's part which is the reason why God
predestines some to glory and not others. The
Pelagians presuppose good works, the Semi-Pelagians the beginning of good works, and Molinists
the good use of grace. But, if all these things are
from God, He cannot look for or await them in
order to predestine some and not others ; on the
contrary. He gives even the good use of grace to
some because he pre-elected them to glory. In
accordance, then, with the teaching of St. Paul,
with the doctrine of St. Augustine and St. Thomas,
Thomists, and some Molinists of high repute,
it shall

'

;

.

'

teach the absolute gratuity of predestination, i.e.
irrespective of foreseen merits.
God wishes all
(b) Gratuitous predestination.
By a
to be saved ; to all He gives sufficient grace.

—

MOMENTARY GODS
and mercy

special act of love

lie elects

Home

to

glory in preference to others, without any other
reason than that of His own divine will. To the
chosen lle{,'ives graces by which they will infallibly
reach heaven (Suarez, Bellarmine, J. de Lugo,
Billot, etc., and all
and St. Thomas).
cally no dili'erence

Thomists, after

On

Augustine

St.

this point there

is

practi-

between

Thomists and this
group of Molinists the difference between them
has reference to another question treated above,
namely, the origin of the ethcacy of grace. Some
;

teach that God gratuitously elects
certain ones, not to glory, but to congruous grace,
to which they will infallibly consent, and in which
they will persevere. Foreseeing this consent by
the scientia media, God predestines them to glory.
Against the latter opinion Thomists object, in
particular, that God is made to act in a manner
that implies the denial of an a.xiom received as
true not only by all schools of philosophy but by
common sense. In the order of actual realization the
means must necessarily precede the end but in the
order of intention the end must precede the means,
for it is impossible to choose and adapt means to
an end without a preconception of the end. Now,
since God must act as an intellectual being. He
must (according to this axiom) first of all conceive
the end, then choose the means for obtaining that
end. But grace, good use of grace, merit, are the
means, and glory is the end. Therefore He must
first predestine to glory before He predestines to
congruous grace. In the Congruist theory He does
exactly the opposite. To this simple and irrefragable argument no Congruist has ever essayed a
reply that is not suicidal. Molina also teaches
the gratuity of predestination (Concordia, qu. 22,
art. 4, 5, disp. 1, membr. xi. ), but his explanation
is very different from that of the majority of those
who follow him. In eternity God knows all possible universes, infinite in number in each universe
or order there is a series of free acts, all of which
God knows by the scientia media independently of
any act of His will. In each of these possible
orders certain people are predestined, not, indeed,
through the ellicacy of a divine decree (which as
yet has not intervened), but through grace made
eflficacious by the consent of the human will, in
which the will perseveres unto the end. The omniscient God knows all this by the scientia media.
By His own free will, without any regard whatsoever to foreseen merits. He gratuitously decrees
to bring one of these orders to existence.
The
difference between Molina and Suarez on this point
comes to this, that the former teaches predestination to glory before a prevision of absolute future
merits, but after the prevision of conditioned
future merits, whereas the latter teaches predestination to glory before prevision of future
merits, whether absolute or conditioned.
Molina
explains his own theory in a manner more subtle
and more profound than any of his followers. But,
apart from the insuperable difficulty of the scientia
m,edia, there are difficulties in this explanation
which absolutely destroy free will.
deny
absolutely that a free act can be connected with
any one order it is the denial in very words of
the freedom of the act. It is absolutely false that
a free act is connected with any circumstances
whatever, in the sense that, given the circumstances, a particular free act must follow. All
those possible universes are contradictions, and
have therefore no reality or conceivability God,
therefore, could not conceive them.
It is a defined doctrine of
(3) Reprobation.
Catholic faith that no one is destined by God to
eternal damnation except after a prevision of
demerits this is called positive reprobation.' In
the theory of gratuitous predestination, by the

Congruists

;

;

We

;

;

—

'

;
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very fact that God gratuitously elects some and
not otliers, those not chosen will infallibly not be
saved hence a reprobation of some sort is concomitant with the predestination of some to glory
this is called negative reprobation.' The dilliculty
is to
conciliate negative reprobation with the
universal salvific will of God. Suarez and his
followers say it is a 'positive act of nolition to
elect
some Thomists (as J. B. Gonet, V. Contenson, etc.) that it is a 'direct exclusion from
glory'
others (as A. Goudin, C. R. Billuart, etc.)
that it is the omission of an effectual election to
heaven. It is, however, very difficult to safeguard the salvific will of God if negative reprobation be a positive act on God's part.
Why not
say, therefore, that it is the entire absence of any
act of the divine will, whether of volition or
nolition ? It is the mere absence of the act of
assumption.
;

;

'

'

;

;

'

'
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MOMENTARY GODS.—

'

Momentary gods'

an expression coined by H.
Usener [Gotternamen, Bonn, 1896, p. 279), and one
whose credentials are open to question. It must
certainly be admitted that the phenomena which
Usener brings under the term are of veiy diverse
(Augenblicksgotter)

kinds.

is

course, that

It is true, of

human

beings

whose minds are dominated by fetishistic and
animistic ideas may, under the influence of a

momentary

impression, ascribe to objects or occurrences a divine or daemonic character
but the
question is whether it is worth while to differentiate such procedure from the general mass of fetishistic and animistic phenomena by the use of a
special term.
Thus we frequently meet with the
practice of worshipping the lance or other weapon
(L. Deubner, ABI'I^ viii. [1905], Beiheft, p. 71),
such being often invoked to witness an oath (jEsch.
Sept. 529 ; schol. Apoll. Rhod. i. 57)
but these
facts in reality furnish reasons for doubting whether
the weapon was only then deified, and suggest
rather that it was thought of as permanently possessed of divine qualities. Thus, too, while Vergil
;

;

makes Mezentius say
dextra mihi deus et telum
quod missile libro,' and is imitated in this artifice
by later epic authors (Silius Ital. v. 118, vi. 137
:

'

'

;

Statins, Theb. iii. 615, ix. 548), such poetic fancies
throw no light whatever upon primitive religious
feeling.
The lightning-flash smiting down upon
1

.^n.

X. 773.
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the earth is regarded everywhere with a religious
dread, and Greeks and Romans alike avoided all
contact with the spot where it had struck, this
being for the former a consecrated place (7fKi(ri.ov,
ivTlXia-iov), and for the latter a bidental, which Is
explained by the phrase fulgur conditum.' ' Thus
the lightning-flash actually came to be regarded as
a divine being some of the Diadochi adopted the
name Keraunos ; in Seleucia Seleucus Nicator
instituted a cult of the Kepa.wb's (Appian, de Bebus
Syr. 58), the existence of which is attested by
numerous coins and there is an Orphic hymn
dedicated to this deity. Keraunos is often represented as subordinate to Zeus, who in this capacity
is called Keraunios, Kataibates, and Kappotas,
just as Juppiter Fulgur is designated Fulgurator
and Fulminator (Usener, Kleine Schriftcn, iv.
Leipzig, 1913, p. 471). The natural phenomenon
here involved is, of course, one of relatively rare
occurrence, and but seldom arrests special attention by leaving visible traces of its action, but the
worship of lightning, in its essential features, cannot be separated from that of winds and meteoric
stones.
Quite a different case, again, is presented
by the worship of the last sheaf, or of the harvestwreath (Gr. elpecriiii'T)), and by other practices which
have been explained by W. Mannhardt ; ^ the harvest-wreath, which was wound round with white
and red woollen threads, and for the year remained
hanging at the door as an amulet for the house, is
unmistakably a fetish, i.e. a sacred object fashioned
and consecrated by human beings (R. M. Meyer,
xi. [1908] 320)
in the last sheaf, however,
and things of similar formation, is concealed the
corn-spirit which, according to animistic ideas,
renews the life of the corn, but, while it is only at
harvest-time that the spirit becomes in a manner
manifest to sight, it is in reality always present,
and is therefore not a momentary god in the
proper sense.
Usener likewise adduces the conceptions of the Salfiuv and the genius of the individual.
It is very difficult to come to a definite conclusion
regarding the ultimate origin of these conceptions
they have undoubtedly been influenced in part by
ideas of the soul, and, in the case of the Salfiuv, by
the notion of
possession
(J. Tambornino, De
antiquorum dcemonismo, Giessen, 1909), while the
snake-form of the genius seems to point in quite a
different direction (W. F. Otto, in Pauly-Wissowa,
vii. 1155 ff.).
In any case, the present writer can
see no rational grounds for bringing Sal/ii^v and
'

:

;

ABW

;

'

'

;

'

'

genius under the category of momentary gods.'
While, however, the conception of momentary
gods is thus in part a rather indeterminate one,
and in part of limited significance, the introduction
of the term 'special gods' (Germ. Sondergotter)
has proved to be of real advantage. This term,
too, we owe to Usener, who framed it on the suggestion of E. Lehmann in connexion with Varro's
di certi like the latter, the special gods are deities
with a clearly defined sphere of action, and thus
closely allied to the momentary gods.
Usener has
shown that in the development of religion so far,
at least, as Greece was concerned they are anterior
to the great deities, and this result might, no
doubt, be very widelj^ generalized.
Unmistakable
examples are found in Greek heroes like Euodos
Kaibel,
(G.
Epigrammnta Grmca, Berlin, 1873, no.
'

'

'

;

—

825),

Myiagros (Paus.

vill. xxvi. 7),

—

Teichophvlax

(Hesych. s.v.), or Horophylax {JES viii. [1SS7]236),
wlio never had more than a local significance and a
narrow sphere of action. Other beings of this type
were absorbed by the great Olympian {i.e. Homeric)
deities
thus Kourotrophos (also in plur., Ephem.
Arch., 1899, p. 143) was originally an independent
;

Amm.

Marcell. xxiii. 6.13 : ' hoc modo [i.e. fulmine] contacta
loca nee intueri nee caleari debere fulgurales pronuntiant libri.'
2 Antike Wald- utid, Feldhulte, Berlin, 1S77.
1

who at length became a mere epithet of
Ge, Artemis, Demeter, etc., and Zeus Erechtheus,
Athene Hygieia, etc., are to be interpreted in the
same way. AVe may even venture to say that the
displacement of these special deities by the Olympians was one of the most important processes in
the development of Greek religion within historical
times.i Among the Romans such special deities
are found more especially in the Indigitamenta
(q.v.), in which every particular operation
e.g., in
agriculture was assigned a distinct tutelary spirit
Vervactor, Redarator, Imporcitor, Insitor, Ooarator, Occator, Sarritor, Subruncinator, Messor, Convector, Conditor, Promitor.
It is said, indeed, that
even the lupanaria, culince, and carceres had each
their special deity (Tertull. ad. Nat. ii. \5).^
From this, however, we derive but scanty information as to the earlier state of things which had been
disturbed by the incursion of the Greek religion
even in Varro's lists of these gods we already find
many names of extraneous origin, and we are quite
unable to say what degree of importance attached
to the individual deities.
Very valuable data are furnished by the accounts
of the Lithuanian special gods, as critically discussed by Usener (C?6i<ernaTOen, p. 79 cf. Deubner,
ix. [1906] 281
O. Schrader, EBE ii. 31 f.)
here we find Austheia, the goddess of bees, Babilos,
the honey -god, Budintaia, the goddess who arouses
from sleep, Kiauliukruke and Kremata, the swinegods, Meletele, the goddess of the colour blue,
Raugupatis, who causes the fermentation of beer,
and Wejopatis, the lord of the >vind. Kindred
figures are found among the Letts.
As regards the existence of such special deities
in other religions
with the exception, however,
of the heathenism that was not wholly submerged
by the Roman Catholic Church (see below) our
knowledge is at fault, partly from lack of materials
and partly from lack of research. We may unhesitatingly take for granted, however, that, e.g.,
the pantheons of the Vedas and the Avesta ^ correspond with that of Homer in presenting various
types of deities, and that the place of the great
gods who hold sway in these literary monuments
was, among the people, i.e. in the living religion,
taken by a multitude of less imposing beings, of
whom, it is true, our knowledge is most imperfect.
The Phoenician religion provides an instructive
example here it was not, strictly speaking, a
single self-identical Baal to whom divine honours
were paid on the contrary, each several tribe and
city had its own special Baal, and worshipped him
as a tribal or tutelary deity. The data which lie
deity

—

—

;

ABW

;

—

—

;

;

most readily to hand are found in countries where
residual elements of heathen views still co-exist
with or underlie the Roman Catholic religion in
the practice of saint-worship, and have to some
extent been countenanced by the Church (D.
Kerler, Die Patronate der Heiligen, Ulm, 1905),
Thus, e.g., among the Zamaites of Prussia, St,
Agatha took care of the household fire and St.

H

Nicholas was the guardian of boatmen, St. Apol
Ionia cured toothache and St. Lauren tins rheu
matic pains, St. Crispin was the patron of shoe
makers and St. Goar of potters.'' In the Vosges
St. Abdon is believed to drive away fleas, St. Catherine to secure husbands for maidens, St. Sabina to
however, the criticism by L. R. Famell, The Place of
Sonder-Gotter " in Greek Polytheism,' in Anthropological
Essays presented to
Tylor, O.\ford, 1907, pp. 81-100.
2 The necessary corrections of Usener's statements in this
connexion will be found in G. Wissowa, Gesammeite Abhandlungen zur rom. Ret.- und Stadtgesch., Munich, 1904, p. 304,
and W. F. Otto, Rhein. Mus. Ixiv. [1909] 449, 46S.
3 On Iranian
special g^ods cf. the remarks of J. H. Moulton,
Early Zoroastrianism, London, 1913, pp. 69-71, 105, 150. A
notable instance is Verethraghna, Victory.*
4 On the saints who exercised an official function Deubner, De
1

the

Cf.,

'

**

.

.

.

'

'

'

Inctibatione, Leipzig, 1900,

is

well worth consulting.
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allay the pan<,'s of love, and so on.
A number of
these tutelary offices of siiiutM are universally
recognized by the Roman Catholic Cliurcli, and
are entered in the Diario Romano, in which we are
told, for instance, that St. Blasiua cures sore throat
and St. Liberius pains due to calculus, and that St.
Martha protects from epidemics. Almost every
district has its

many

own

[larticular

LiTERATDBK.

—This

patron saint, and in

him with marked

cases clings to

heen

has

Bufficiently

tenacity.

indicated in the

W. KROLL.

Brtiole.

MONADISM.— See Leibniz.
MONARCHIANISM. — Monarchianism

is a
term generally used to designate the views of
those heretics who, to safeguard the Divine unity

{monarchia), so refined away the distinction of the
Divine Persons as to destroy the Trinity. Hippolytus has left us a summary account of their
origin.
A certain Noetus, so he tells us, was the
Erotagonist of these ideas they were upheld by
is disciple, Epigouus, and further propagated by
the latter's disciple, Cleomenes.' From Epiphanius
we gather that Noetus must have died shortly
before A.D. 250.'' But Hippolytus, who appears to
j

have been martyred about A.D. 240, and who composed his Philosophumena between the years 230
and 235,^ says in his Tractate against Noetus, i.,
And this
that he 'died not very long since.'*
seems more probable for Cleomenes, the disciple
of Noetus's disciple Epigonus, according to the
Philosophumena,^ caused much trouble during the
pontificates of Zephyrinus and Callistus, viz. 198;

222."

Hippolytus endeavours to show that Noetus's
views were in reality only those of the philosopher
Heraclitus the Obscure, who held that the Father
is an unbegotten creature who is creator.''
'

Noetus and his disciples hold, says Hippolytus, these Hera*
clitean tenets, for they say * that one and the same God is the
Creator and Father of all things and that when it pleased
Him, He appeared.' ^ And again: '\^'hen the Father had not
been born, He [yet] was justly styled Father and when it
pleased Him to undergo generation, having been begotten, He
Himself became His own Son, not another's.' ' In this manner,'
adds Hippolytus, *he thinks to establish the sovereignty [of
God], alleging that Father and Son, [so] called, are one and the
same [substance], not one individual produced from a different
one, but Himself from Himself and that He is styled by name
Father and Son, according to vicissitude of times.'
;

;

;

Hippolytus, as we have seen, says that Noetus set
forth his views as a means of upholding the Divine
sovereignty, but, as a fact, the term monarchia
{fiovapxla.) was ambiguous and could be used as the

watchword

of both parties.
us^° that St. Irenaeus wrote a

Thus Eusebius

tells

work, de Monarchia,
against those who held that God was the author of
evil.
Similarly Justin Martyr has left a treatise,
de Monarchia, to prove that God is the sole
governor against paganism " see also Athenagoras,
Legatio viii.'^ But, as was only natural, the Apologists previous to the Council of Nicsea were faced
with the grave difficulty that, while combating
polytheism, they had to maintain the divinity of
Christ without impairing the Divine unity. And
2 Hwr. Ivii. 1 (Pff xli. 994 f.).
1 Phil. ix. 2.
3 See A. C. McGiffert's
Eusebius (Nicene and Post-Nicetie
;

'

'

HE

Fathers, i. [1S90]), note on
vi. xxii. 1.
* Hippolytus, Fragments (from A. Gallandua), in Antc-Niceiu
Fathers, ix. [1S83] pt. il., p. 61.
Six.
6

ii.,

vi.

f.

217-222;

cl.

a.d. 19S-217 ; Callistus reigned
v. xxviii. 3 and vi. xxi. 1,

HE

only
with

McGiffert's notes.
! Phil. ix. 4.
8 il. ix. 6.
9 lb.
10
v. XX. 1.
11 nepi ©eoy ^lovapxias, tr. in Ante-Niceiie Fathers, ii. [1892]
329 ft. (PG vi. 311), but probably not the work referred to by
iv. xviii. 4 ; and note Origen, Co7n. in Ep. ad
Eusebius,
Titum (PG xiv. 1304) : ' philarchiae morbo languentes dogmata

HE

RE

statuerint.'
12
11.

Athenagoras, Upeo-^eta

376 0.).

must be acknowledged

it

(PG

vi.

903

;

Ante-Nicene Fathers,

that, in insisting

upon

the divinity of Christ, they often, through Tack of
[irecision in their choice of terms, laid tliem.selves
open to the charge of ditheism. Thus Hippolytus
says that Callistus reproached the opponents of

Noetianism with being ditheists ; and Pope Dionysius felt himself compelled to point out that in
opposing Sabellius many 'divide and cut to pieces
and destroy that most sacred doctrine of the Church
of God, the Divine monarchy, making it as it were
three powers and partitive subsistences and godheads three.'' An example of this unintentional
vajjueness may be found in Justin, Dial, cxxix.,
and, what is even more remarkable, in those who
most strenuously resisted the Noetians and their
successors, the Sabellians.
Thus Novatian, while
insisting on the divinity of Christ and urging the
precision with which Christ Himself says 'I and
the Father are one ' (?>', ' one,' that is, in the neuter,
and consequently not in person, but in substance
or nature), yet ofiers no explanation of how this
can be. The retort was obvious Then you hold
'

:

that there are two Gods ' Even TertuUian, in
spite of his lawyer-like precision of terms and his
undoubted orthodoxy on this point even in his
Montanist days has some most misleading expressions which the post-Nicene writers would have
avoided at all costs.* Yet these things are inevitable, and it is by such discussions, with occasional
lapses from exactitude on either side, that the
Church can come to a full knowledge of the deposit
I

—

—

of truth.o

A remarkable exception to this prevailing vagueness is furnislied by Athenagoras, who, in his
Legatio, says
•The Son of God is the Logos of the Father, in idea and in
operation for after the pattern of Him and by Him were all
things made, the Father and the Son being one. And, the Son
being in the Father and the Father in the Son, in oneness and
power of spirit, the understanding and reason (vov^ «at Adyos)
of the Fatlrier is the Son of God.
But if, in your surpassing
intelligence, it occurs to you to inquire what is meant by the
Son, I will state briefly that He is the first product of the
Father, not as having been brought into existence (for from
the beginning, God, who is the eternal mind [coO?], had the
Logos in Himself, being from eternity instinct with Logos
[Ao-yiKo?])
but inasmuch as He came forth to be the idea and
energizing power of all material things.'
;

;

Nor is it surprising that these so-called Monarchians should liave had a strong following. God
is One.
For this monotheism the prophets had
fought and prevailed. But, if God is One, then,
though there may be diversity of actions ad extra,
1 Phil. ix. 7.
Much capital has been made out of Hippolytus's
violent attacks on the orthodoxy, and, indeed, on the personal
character, of Popes Zephyrinus and Callistus. But Hippolytus
himself says (Phil. ix. 7) that Callistus excommunicated Sabellius,
though he maintains that Callistus did so out of fear of himself,
Hippolytus.
Perhaps the best commentary on Hippolytus's
diatribes is furnished by the absolute silence of all other writers
of the period.
2 Quoted by Athanasius, Epistle in Defence of the Nicene
Definition, 26 (PG xxv. 462); J. H. Newman, Athanasius,
Oxford Library of the Fathers, 1S42-44, i. 45 ; also AnteNicene Fathers, xviii. [1895], 'TertuUian,' iii. 3S5-387, a fragment of an epistle or treatise of Dionysius, bishop of Rome,
against the Sabellians ; cf. also Dionysius of Alexandria, adv.
SabeUium, given in Eusebius, Prcep. Evang. viii. 19 (PG x.
1270); Mansi, Concilia, i. col. 1011.
3 Novatian, de Trin. xi. -xviii., xxvli.
4 Thus in ada. Prax. iii. {PL ii. 158) he speaks of the angels
as being 'members of the Father's own substance,' and in iv.
(ib. 159) of the monarchia as committed by the Father to the
'

'

Son.

remark apropos of the re-baptism controversy
Quomodo enim potuit ista res tantis altercationum
nebulis involuta ad plenarii concilii luculentam illustrationem
confirmationemque perduci, nisi primo diutius per orbis terrarum
^

Cf. St. Augustine's
:

ZephjTinus was pope,

five years,

779

'

re^iones multis hinc atque hinc disputationibus et collationibus
episcoporum pertractata constaret? Hoc autem facit sanitas
cum diutius aliqua obscuriora qUEeruntur et, propter
mveniendi ditlicultatem, diversas pariunt in fraterna disceptatione sententias, donee ad veruni liquidum perveniatur, vinculum
permaneat unitatis, ne in parte prsecisa remaneat insanabile
vulnus erroris' (de Baptismo c. Donatistas, ii. iv. (5) [PL xliii.
129] ; the whole passage is worth reading in this connexion).
6 Athenagoras,
npeo-^eta, x. (PG vii. 907 ; Ante-Nicene
Fathers, ii. 385) ; of. xxiv. (PG vii. 946).
pacis, ut,
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there can be no such diversity of action ad intra
as shall imply distinction of Persons.
But Christ
is God, and Clirist suffered upon the Cross.
Therefore the Father suffered ' The conclusion seemed
compelling ; but the Noetians and Sabellians shrank
from it and endeavoured to explain that this suffering of the P'ather was in some sense not really His.'
Theirs was a strong position. They seemed to be
the advocates of orthodoxy against the orthodox
themselves. It was in vain that the latter rejoined
Then, according to your argument, it is the Father
who sits at His own right hand
For, while the
as a whole clearly taught the divinity of the
Son and the distinction of Persons, yet there were
certain texts which, whOe maintaining the former,
seemed expressly to deny the latter. Thus Praxeas
insisted on ' I and the Father are one ' (Jn 10^")
this it was easy to explain in a monotheistic sense,
as Tertullian does.' But it was not so easy to
!

!

NT

He

that hath seen me hath seen the
am in the Father, and the Father
in me' (Jn 14^').
Tertullian treats this passage at
considerable length,^ but it can hardly be said that
his answer precludes the retort: Then there are
two Gods
It is only when we turn to such an analysis of
these passages as is furnished by Athanasius (e.jr.,
on Jn 14">, in Orat. iii. 23) and Augustine (Tract.
xix. 13, xxi. 4, xxii. 14) that we realize the distinction between ante- and post-Nicene clearness
of expression when handling the questions ventilated by the Noetians and their successors.
St.
Phcebadius (t c. A.D. 393) puts the dilemma
explain

Father

'

;

and

I

clearly
' If we
speak of one God in the singular, excluding the word
*' Second Person," we thereby approve that mad heresy which
says that the Father Himself suffered. If, on the other hand,
we admit of number combined with division, then we join hands
with the Arians who hold that God was made from God, and
who say that He fashioned a new substance out of nothing.
We must, then, hold to the rule which confesses that the Father
is in the Son and the Son in the Father, to the rule which while
preserving the oneness of substance acknowledges an economy
Xdisposiiionem) in the Divinity.' 6

Both

sides, then, claimed to be the sole upholders
of a true conception of the Divine monarchy
Marcellus and Photinus,' says Athanasius, negative Christ's
existence before ages, and His Godhead and unending Kingdom, upon pretence of supporting the divine monarchy.'^
Tertullian states the case in his usual pithy
:

'

'

manner

:

' We, say they, maintain
the monarchy.
Yes, but while
the Latins take pains to pronounce monarchia, the Greeks
refuse to understand oec&nomia
for, extolling the m<marchia at the expense of the oeconomia, they contend for the
identity ot Father, Son, and Spirit.'
.

.

.

.

.

.

And

then he puts his finger on the
which the Noetians had to face

real difficulty

:

Praxeas put to
Father 8
'

I

flight the Paraclete,

Monarchians
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and he

crucified the

'

Hence the opprobrious nickname
Tert. adv.

for the so-called

— Patripassians,''i.e. 'those who made

Prax. xxix. (PL

ii.

194).

2 Philos. ix. 6 ; cf. x. 23.
3 Adv. Prax. xxii.
ii. 183).

(PL

* lb. xxiv.
6

Liber

c.

c(. Novat. de Trin. xxviii. (PL iii. 940-942).
Arianos, xxii. (PL xx. 29 f.); cf. also Zacchffius,

;

Consultationes,

ii.

15 (ib. 1135).

6 Athanasius, De Synodis, 26 (vi.) (PG xxvi. 731)
Newman,
Athanasius, i. 114.
' Adv. Prax. iii. (PL ii. 168), and ix. (ib. 164).
Tertullian'a
use of the term oeconomia is unusual. In the NT it generally
;

Word ot God (e.g., 1 Co 91') ; also
to the divine counsel as fulfilled in the Incarnation (Eph I'O).
And thus it is used by the Greek Fathers otthe mystery of the
Incarnation (cf. J. 0. Suicer, Thes. eccles., Amsterdam, 1728,s.b.).
But here Tertullian uses it ot the relationship ot the Three
Persons ot the Trinity, a usage of which Suicer takes no notice.
8 Tb. i. (PL ii. 166).
Ot Praxeas himself very little is known.
Hippolytus apparently knows nothing ot him, though, it we are
to argue from his silence, we could equally well argue from
Tertullian's silence regarding Noetus, Cleomenes, and Sabellius.
For some ot the views which have been held regarding his
identity see DCS, s.v. ' Praxeas.'
» Ct. Augustine, Tract, xxxvi. 8, in Joan. ; of. xxxvii. 6,
Ixx. 2, Ixxi. 2 (PL XXXV. 1667, 1672, 1819, 1820); and Origen,
refers to the ministry of the

Com. in Ep. ad Titum (PO

xiv. 1304).

the Father suffer' in

Methodius

the

person

of

the Son.

commenting on Rev 12'-«,
likens those who have gone astray with regard to
one of the Three Persons in the Trinity to the third
(t

312),

c.

part of the stars that fell
'As when they say, like Sabellius, that the Almighty Person
:

of the

Father Himself suffered.' i

It is of interest to note how these heresies shaded
off into one another.
Thus Sabellius apparently

denied that he was a Patripassian ; but, in order to
so, he seems to have held that our Lord came
into being only on His human birth.'' The Arians,
on the contrary, said before the ages,' thus agreeing, so it would seem, with the Patripassians.
Again we note that, whereas Sabellius claimed to
rank as a Monarchian, yet the Arian bishops, writing to Alexander, say

do

'

:

'

We do not do

as did Sabellius who, dividing the On£, speaks

ot a Son-Father.'

Thus their ground of complaint against Sabellius
was precisely that on whicn he plumed himself on
not doing, viz. separating the Divine monarchia.
Similarly Athanasius says
:

Sabellius supposed the Son to have no real subsistence, and
the Holy Spirit to be non-existent ; he charged his opponents
with dividing the Godhead. '4 And once more: 'Sabellius,
dreading the division invented by Arius, tell into the error
which destroys the Personal distinctions.'
*

It must, however, be remembered that no one
can at this date say what precisely were Sabellius's
opinions, partly because of the inevitable fluctuations through which he passed, partly, and chiefly,
because history is apt to confuse him with hia
disciples, as in the passage last quoted from
Athanasius."
How grievous were the ravages worked by these
Monarchian views can be seen by the frequent
condemnations of them in the shape of Sabellianism. Thus Pope Damasus condemned them in the
Council held at Rome in 380 (or [?] 382)
We anathematize those also who follow the error of Sabellius
*

saving that the Father is the same as the Son.' 7
Similarly, in the ecumenical Council of Constantinople (A.D. 381) the first canon is directed against
various shades of Arianism, and finally against the
Sabellians, Marcellians, Photinians, and Apollinarists.8
By the time of the provincial Council
of Braga (561) we see how these Monarchian
principles have verged into Priscillianism and are
tainted with Manichseism.^
The same comprein

hensive condemnation was repeated in the Lateran
Council of 649 (can. xviii.).'" Lastly, Eugenius IV.
found it necessary to remind the Jacobites, in his
decree dated 4th Feb. 1441, that the Church 'condemns Sabellius for confusing the Persons and for
thus altogether doing away with the real distinction

between them.'''

The subsequent

ramifications of the Monarchian
tenets do not concern us here. Suffice it to say
that they spread very widely, though in forms
which varied considerably from those originally
Thus Eusebius mentions that Beryllus,
set forth.
bishop of Bostra, deserted the ecclesiastical standard,' i.e. the Rule of Faith, and asserted that
Christ did not pre-exist in a distinct form of His
own, neither did He possess a divinity of His own,
but only that of the Father dwelling in Him."
This is clearly a derived form of Monarchianism.
The most prominent, perhaps, among the later
1 The Banquet of the Ten
Virgins, discourse ix. ch. 10
'

(Ante-Nicene Fathers, xiv. [1906] 77).
2 Athanasius, Orat. iv. 3 (PO xxvi. 471)
ii.

;

cf.

Newman, L

114,

629, n.
3
>

Newman,

i.

97.

Athanasius, adv. Apolt. i. 21 (PG xxvi. 1130) ; W. Bright,
Historical Writings of A thanasius, Oxford, 1881, p. 114.
5 Ib. ii. 3 (PG xxvi.' 113S0)
Bright, p. 120.
8 Orat. iv. 3 (PG xxvi. 471) ; Newman, ii. 629.
;

Mansi,

» Ib. iii. 657.
481, 486.
1» Ib. x. 1161.
9 Ib. ix. 774, canons 1-14.
11 Ib. xxxi. 1736.
12
VI. xxxiii. 1, with McGiiTert's notes.
'
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Monarchiana were the

Tliey are

I'iiscillianint8.

which

of interest by reason of the strange influence
thejf had on the Latin text of the Gospels'

Jn

e.g.,

To them

are due the Monarchian Prologues which have attracted so much
attention in later years.'
It is usual to embrace under the heading Monarchianisra the so-called Adoptianist heresies.
But, while it is true that the Adoptianists may be
regarded as the legitimate outcome of the Monarchians, yet they approach the question from an
entirely difl'erent standpoint.
For Adoptianism is
a Christological heresy, whereas Monarchianism, at
least in its original form as Patripassianism, concerns the Father rather than the Son. To embrace
the two heresies under one heading is to obscure
the issue. See art. Adoptianism.
indirectly on

1

5'.

—

LiTRRATURR. In addiUon to the works referred to throughout the article, 3ee A. Harnack, Hifit&ry of Dogma, Eng. tr.,
London, 1S94-99, ii., iii., s.v. 'Modaiism'; J. A. W. Neander,
History of the Planting and Training of the Church by the
Apostles, ed. Bohn, do. 1851, ii.
Harnack, art. Monarchianismus,* in PRE'-i J. H. Newman, The Avians of the Fourth
Century^ (written previous to the discovery of Hippolytus's
Phitosophmn£na), London, 1871
filonJ. Chapman, art.
archians,' in CE
DCB, e.w. ; L. J. Tixeront, Eistoire des
'

;

;

'

;

;

dogmes'-^,

i.

Paris, 1906, ch.
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MONASTICISM.— I. Etymology ;

definition. The word monasticism is derived from
the Gr. word ii6vos, 'alone,' 'solitary,' from which
a whole family of words has been formed iiovij
and /j.ova(TTripwi', monastery
monk or
/xofaxAs,

—

'

'

:

'

'

'

'

solitary

'

fiova^ovres,

;
'

)i.ovi.^eiv,

solitaries

' ;

fiovacnpia,

fiovaxtKds, ixovaffTLKb^, fiovrjpijs,

fiovaxouaa,

ticism

'
;

fiovaxvt

*

fxovaaTLKi^s,

'

;

to lead the solitary life

'

nun
'

'

'

'

nun

monastic

'

'

;

fiovdi^ovoa,

t6 fiovaxiK6v,

;

monastically

'

;

'

fiovadiKos,

;

'

monas-

fiovax'-o'fiis,

'monachism.''
In Latin this word has given monachus and its
derivatives, monacha,
monachatus, monaehare,
monachizare, TnonachismuTn, monachatio, monasterium, and a few other words.''
Interpretare vocabulum monachi, hoc est nomen tuum
quid facis in turba qui solus es?* (Jerome, Ep. xiv. [PL xxii.
*

360]).

*Sin

Bolus,

quid

autem cupis

esse

quod dicwis, monachus, id est
utique non sunt solorum

facis in urbibus, quae
multorum ? * (.Ep. lix.

[PL xxii. 583]).
All these words, derived as they are from the
same root, indicate the idea of solitude, of isolation.
This solitude must not, however, be interpreted as
implying absolute isolation such as that of the
hermit in the desert. As we shall see, the term
' monk
has come to be applied to men living the
same life in common a life in which they are
indeed separated from the world, but not from one
another.
In common usage the word
monasticism is
often incorrectly extended to embrace the idea of
the religious state in general, comprising even
those religious orders which cannot be regarded as
belonging to this category
such, e.g., as the
Dominicans and Franciscans, the Jesuits and other
clerks regular. Strictily speaking, the term should
be reserved for the^rm of religious life led by
those who, having separated themselves entirely
from the world, live in solitude4-as, in fact, the
etymology of the words 'monk, '"'monastery,' etc.,
clearly indicates.
shall see below (§ III.) in
what the special characteristics of the monk properly so called consist, the special conditions of the
monastic life, and its various types. The monks,
1 Thus note canon xvii. of the Council of Braga (a.d. 661)
habitacula sed

—

'

—

'

'

—

We

any one reads the Scriptures which Priscilliaa ^corrupted in
accordance with his own erroneous views
.let llim be
anathema' (Mansi, ix. 774).
2 John Chapman, Notes on the Early History of the Vulgate
'

If

.

Gospel'i, Oxford, 1908, chs. xii.-xv.
3 J. C. Suicer, Thesaunts ecclesiasticits,
8.W.; E. A. Sophocles, Greek Lexicon of the
tine Periods. Boston, 1870, s.vv.

.

Amsterdam, 1728,
Roman and Byzan-

4 C. du F. du Cange, Glossarium, ed. L. Favre, ID vols., Niort.
1885-87, s.vv.
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in fact, form a cia.s3 apart among what are known
as the 'religious orders'; they must be di.stinguished from those that are commonly termed the
mendicant orders' or 'friars' e.g., Dominicans,
Franciscans, or Carmelites from the clerks regular,
such as the Jesuits, and from other forms of the
religious life and religious congregations e.g., the
Rcdemptorists, Oratorians, Sulpicians, etc. (see art.
'

—

Religious Orders).
At the present day monks are represented in the
Catholic Church by the Basilians and other monks
of the East
by the Benedictines, Cistercians,
Camaldolese, Olivetans, Carthusians, and other
religious families of less importance.
They must
;

be distinguished from the ascetics who existed in
the early ages of the Church, and who were simply
Christians living a more austere life in the workl.
Nevertheless, after the monastic life properly so
called had been instituted, many of these ascetics
of both sexes entered the monasteries
hence we
find the name
ascetic applied sometimes to the
monks also (see, e.g., the Peregrinatio Etkeriw;
cf. art. Asceticism, vol. ii. p. 63 f.).
The canons
regular and the military orders should also be distinguished from the monks, although there were
many points of contact between them. We are
not, however, concerned with them here.
;

'

II.

'

Monasticism outside of Christianity.

— Monasticism cannot be regarded as an institution
belonging exclusively to Christianity, although it is
chiefly in that religion that its full development is
to be sought. Examples occur in the non-Christian
religions as well, and we shall see in what relation
these stand to Christian monasticism.

—

Worship

of Sarapis.
In recent years it has
to see in the (ciToxoi jjagan
recluses who lived in the temples of Sarapis and
their dependencies the authentic ancestors of the
Christian monks. Weingarten, to whom this theory
owes its origin, has even maintained that St.
Pachomius, the founder of Christian cenobitism,
not only drew a large part of his Rule from the
usages of these Kdroxot, but had been himself a
Kiroxos of Sarapis, before his conversion to Christianity, at the Sarapeum of Chenoboscium.
This
theory, however, rests on a series of unverified
liypotheses.
Pachomius was never a Kdroxos. All
that can be gathered from the most ancient life of
this saint is that he withdrew to an abandoned
temple of Sarapis, and that, while there, he had a
vision of God not, however, of the pagan divinity,
but of the God of the Christians. Moreover, the
analogies that have been drawn between these
hierodouloi and the cenobites of Christianity are
only apparent.'
2. Neo-Platonism.
The Alexandrian school of
philosophy in the 2nd and 3rd centuries taught a
kind of mysticism, more philosophical than religious, in which moral ideas and ascetic practices
1.

become the fashion

—

—

—

—

occupied an important place.
The attempt has
been made to find in this mystic philosophy the
source of Christian asceticism. The latter, however, was in existence before this date, and under
a veiy different form. Moreover, it seems diflScult
to avoid the conclusion that the Alexandrian phUo1 with regard to this question of Karoxot. and cenobites cf. H,
Weingarten, Der Ursprung des Mdnchtums im nachkonstantinisohen Zeitalter,' in ZRG i. (1877] Iff.; E. Preuschen, Monchtum
'

und SarapiskuU

:
eine religionsgeschichtliche A bhandbi-iixj,
Giessen, 1903 E. Revillout, * Le Reclus du S6rap6um, sa bibliothfeque et ses occupations mystiques,' in REg i. [1880] 160, also
Rapport sur une mission en Italie, Paris, 1878, p. 38 ; P. Ladeuze,
Etude sur le cinobitisme yakhomien, Louvain, 1898, p. 37 ; J.
Mayer, Die christliche Ascese, Freiburg, 1894, p. 37 ; Brunet de
Presle [C. M. Wladimir], Mi^moire sur le S6rap6um,' in Miinoires
pr^senttig par divers savanti, I. ii. [1852] 575 ; A. Bouch6-Leclercq,
'
Les Reclus du S^rap6um de Memphis,* in Mi^langes Perrot
Recueil de m^moires concemant I'archiiologie classique, la litt^rature et I'histoire aiuriennes, Paris, 1903, p. 21 f. ; A. Rusch, De
Serapide et Iside in Groscia cidtis, Berlin, 1907 ; Leclevcq, art.
'
C6nobitisme,'
ii.2 3053-3056.
;

'
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sophy, far from influencing Christianity, was itself
deeply imbued witii Christian ideas (cf. Asceticism, vol. ii. p. es*").'
It will be enough to
3. Druidical communities.
mention the theory of Alexandre Bertrand, who
saw in the druids the ancestors of the Christian
This theory, which regards the monks
cenobites.
not only as the imitators, but as even the legitimate descendants of the communities and brotherhoods of the old Celtic religion, has no solid
foundation, and has been unanimously rejected by
hence we need not discuss it in detail.^
specialists

—

;

—

Orphic communities. Orphism, which had so
much in common with Pythagoreanism, had, like
it, a certain resemblance to Platonism and NeoPlatonism it counselled practices of asceticism,
some of which resemble those of Christianity. It
imposed on the pure and the holy a rigorous
system of penances and privations, among which
were the practice of vegetarianism and numerous
purifications. Although our information regarding
these thiasoi, or Orphic societies, is not very extensive, we know that they were not only spread
throughout Greece, but were also found in Italy,
Africa, Gaul, and the whole of the Western world.
4.

;

'

'

'

'

Lactantius alludes to these confraternities {de Div.
There were rites of
Instit. i. 22 [PL vi. 242 f.]).
initiation, mysteries, prayers, hymns, and unbloody
sacrifices, which were celebrated during the night.
But the doctrines and mysteries of Orphism have a
very special character of their ovra and very little
in common with those of the Christian religion.'
5.

Buddhist asceticism.

— Both

Buddhism and

Brahmanism possess institutions that have certain
characteristics analogous to those of Christian
In the sacred books of the Hindus
of hermits forming colonies and
dedicating their lives to the study of the Vedas
and to the contemplation of Brahman. They are

monasticism.

mention

is

made

vegetarians, and practise mortification in all its
forms.
While in Brahmanism the monastic life
has preserved its eremitic character, in Buddhism
we find it, on the contrary, in the cenobitic form.
The monks live together in monasteries, in the
practice of poverty as mendicants, in fact and
celibacy. Such monasteries are still to be found in
Japan, Korea, China, India, and Ceylon.
The lamaseries of Tibet are the most curious

—

—

this form of monasticism.
The monastic capital of Tibet(j.».) is Lhasa, and of the
30,000 inhabitants of this city 10,000 are monks,

examples of

In the
are divided among 2500 monasteries.
provinces of China there are also monasteries of this
kind, some of which contain from 300 to 400 bonzes.
They have the head shaven, and spend their time
reciting prayers and performing ceremonies before
Many of them condemn
the statue of Buddha.
themselves to a life of absolute silence, others to
complete immobility.
Thefagirs of India offer another variety of the
life of mortification and renunciation.
A. Hilgenfeld and other writers have tried to establish the
influence of these institutions on Christian monasticism.
But it is easy to show, with the advance of
scholarship, that it is the contrary that is true, and

who

1 T. Keim derives Christian asceticism from this source (Aus
Urchristenthuin, Zurich, 1878, p. 204 f.).
Ag^ainst this
theory cf. D. Votter, Der tJrspnnig des 3I6nchtu7ns, Freiburg,
and
Griitzmacher,
Monchtum,'
in
PRK^ xiii.
G.
1900, p. 39,

dem

that certain practices of Buddhist monasticism owe
their inspiration to Christian influence.'

Monasticism among Jews and Muham6.
madans. (a) Essenes. The Essenes (q.v.) may
be regarded as one of the most striking examples

—

—

monastic

outside of Christianity.
as a sect, as a tribe,
or as a religious community, the Essenes (150
characteristics
of the
B.C.) offer all the principal
cenobitic life community of goods, practice of
poverty and mortification, prayer, and work, meals
and religious exercises in common, silence, celibacy,
Although there is no direct relationship
etc.
between them, it is nevertlieless true that both
Essenian and Christian asceticism derived much
of their practice from the same source, viz. the
of

the

life

Whether they be looked on

—

Jewish

religion.
TherapeittcB.

—

The Therapeutae [q.v.), whose
very existence has been disputed, are described by
PhUo (ffe Vita ContRmplativa) as cenobites, leading
a life almost identical with that of the Christian
cenobites. This description bears so striking a
resemblance to the life led by Christian monks that
more than one writer has been led to deny its
authenticity as a work of Philo and to uphold the
opinion that it is a Christian compilation undertaken with the view of providing a venerable
ancestry for the Christian cenobites. Renunciation of the world, prayer, life in common in real
monasteries, vigils, chants carried out by alternate
choirs, the practice of fasting and other mortification such are the chief characteristics of the
Nevertheless, they do not
life of the Therapeutae.
seem to have exercised any direct influence on
Christian monasticism.^
(b)

—

—The Nazirites

(c) Nazirites.
lived an austere

[q.v.

)

were men who

abstained from wine and all
fermented liquors, never cut their hair, avoided
scrupulously all legal impurities, and took a vow
They had
to consecrate their lives to God.
certain practices in common ^vith the monks,
although their ideal was not the same. Regarding such resemblances we may point out that, as
in the case of the Essenes, since Christianity itself
had its ancestor in Judaism, it is not astonishing
that there should be certain resemblances between
life,

their respective institutions on

many

points.'

Bechabites.— Borne (cf. T. K. Cheyne, EBi
iv. [1903] 4019) regard the Rechabites as forming
a sort of religious order, analogous to the
(d)

'

Nazarites,' and St. Jerome himself saw in them
the precursors of the monks {Ep. Iviii., ' ad Paulin.,'
5 [PL xxii. 583]). But such analogies should not
be pressed too far. The Rechabites were distinguished by certain special observances, such as
abstinence from Avine, the prohibition against
building houses, and the obligation to live in tents,
but it is difficult to see in them anything more than
a tribe of Bedawi such as still exist in these days
and observe the customs of their ancestors with

such zeal.*
(e)

Muhammadans. — Muhammadanism has given

birth to several ' religious orders,' the chief of
which are the Qadiri, the Maulavi, the Baqtashi,
the Rufa'i, etc. The monks are called Dervishes
('poor ') ; they live together, 20, 30, or 40 at a time,
1 Cf.
Heimbucher, Die
Griitzmacher, in PRE^ xiii. 217
Orden und Kongregationen der katholischen Kirche, i. 54 f.
;

2 A. Bertrand, Nos Origines, iv. La Religion des Gaulois : Les
Druides et le druidisvie, Paris, 1897, pp. 417-424, appendix J,
*Le3 grandes Abbayes chr^tiennes d'Irlande, d'ficosse, et du
Pays de Gallea, heritiferes des communaut^s druidiques de ces

Bochinger, La Vie contemplative ascHique et monastiqlte
chez les Indiens et chez les peuples bouddhistes, 1831.
2 On the Therapeutae and the question of the authenticity of
the famous treatise of Philo, cf. Leclercq, in DACL ii.2 3063.
Since the works of H. Massebieau and F. C. Conybeare on the
subject, the authenticity of the treatise would seem to be

contr^es ; cf. G. Boissier, in Journal des Sava7its, 1898, pp.
678-580 ; Q. Dottin, ' La Religion des Gaulois,' in
xxxviii.

solidly established.
3 Of. G. Less, De Nazireatu, Gottingen, 1789

'

217.

'

RHR

(1898] 161 f.
8 Cf. E. Zeller, Die Philosaphie der Griechen, Tiibingen, 184452, i. 88 ; L, F. A. Maury, Hist, des religions de la Gr^ce antique,
Paris, 1857-59, iii. 300 O. Gruppe, Die griech. Culte und Mythen,
Leipzig, 1887 ; E. W. T. Maass, Orpheus, Munich, 1895.
;

J.^J.

B. Wirth; J.
B. Duhm, Die Gottgemuller, Die Nazorder, Eatisbon, 1864
weihten in der alttestamentl. Religion, Tiibingen, 1905.
* Cf. A. Calmet,
Dissertations sur des Rechabites,' in Co7j>
mentaire littiral (Jirimie), Paris, 1724-26, pp. xliii-liii ;
;

'

HDB
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monastery under a head

in a

The Der-

(shaikh).

Keception
vishes wear a long robe of coarse stuli'.
into their order is preceded by a time of probation,
sometimes
1001
days.
regards
their
which lasts
As
religious practices, these Muhammadan monks
have prayers, sacred dances, and sometimes penances, such as the privation of sleep, immobility
(ensured by fetters on the feet), fasting, and solitude (see art. Dervish). Many of them are also
mendicants. Some of the orders claim to go back
to the time of the Prophet himself, although he had
said ' In Islam there are no monks,' and although
no mention of the monastic life is to be found in
the Qur'an. Even during the lifetime of Muhammad, however, the Sufis gave themselves up to
certain practices of monasticism and lived together
in community (see art. SOfiism).
Abu Bakr and
contemporaries of the Prophet, formed, with
communities of the same kind. Other
orders were founded on the same model in Egypt,
Arabia, Persia, and Turkey. There were no fewer
than 27 monasteries in the island of Crete alone.
One of the most celebrated of Muhammadan
monasteries, that of Konia in Asia Minor, possessed

'All,

his approval,

500

cells.'

III.

Christian monasticism. — Ib Christian

monasticism derived from one or other of these
sources, or is it an original institution ? This is a
question that has often been discussed. On account
of certain undeniable resemblances between Christian monasticism and the various forms just
described, some writers have not hesitated to
regard the one as the child of the other. But in
this case, as in that of the history of all institutions,

may appear
they are not sufficient of themselves
This is a principle
to establish a relationship.
now accepted by all serious students of history.
prove
relationship
between
the institutions of
To
however striking such resemblances
at

first sight,

Christianity and those of other religions, it is
necessary to produce facts clearly demonstrating
that one institution has been derived from the other.
This, however, still remains to be done.
shall
therefore regard Christian monasticism as a plant
that has grown up on Christian soil, nourished
exclusively on the principles of Christianity. This
seems, for the moment at least, to be the only
theory that can safely be maintained.^
Principal characteristics.
Christian
i.

We

—

monasticism possesses certain characteristics all of
which are not equally essential, but which, nevertheless, when taken together, are necessary to
constitute a monk.
I. Poverty, chastity, humility, and obedience.
The first monks, after the example of the Christian
ascetics, practised poverty, chastity, and humility
^virtues which, along with obedience, soon came
to be regarded as essential to the monastic life.
In order to carry out the evangelical counsels and
to imitate the life led by Christ Himself and, after

Him, by the apostles and first disciples,
necessary to give oneself up to these virtues

it

was

:

Beati pauperes spiritu (Mt 53)
si vis perfectua esse, vade,
vende quae habes, et da pauperibus (Mt 1921)
non potestis
Deo servire et Mammonae
ne solliciti sitis animae vestrae
quid manducetis, neque corpori vestro quid induamini,' etc.
(Mt 62-if-).
'Sunt eunuchi qui seipsos castraverunt propter
regnum coelorum. Qui potest capere, capiat' (Mt 1912). Cf. St.
Paul (1 Co 77f- 32-35). Si quia vult post me venire, abneget semetipsum, et tollat crucem suam, et sequatur me (Mtl624 cf. 1038).
'

;

'

'

;

'

,

.

'

,

'

'

;

The

monks, like the ascetics before them,
took these words of the gospel literally and aban1

first

Heimbucher,

1627

i.

51

I. ;

art.

*

Dervich,' in Rath, Lexicon,

iii.

f

be remarked that this is the conclusion now
of very different opinions, such as Berlifere,

2 It should

by writers

monastique,

Leclercq,

loc.

cit.,

Griitzmacher,

loc,

reached
L'Ordre

cit.,

and
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doned all that they had in order to live in poverty
and by the labour of their hands. They practised
chastity under the form of complete celitacy and
perfect continence.
The practice of obedience
consisted in following in tlie footsteps of Jesus
Christ, recognizing Him as their Master, and in
submission to those who represent Him here below.
In the case of the cenobites this obedience was the
result of their very life itself.
The moment that
many monks united to live together, they were
obliged to adopt a rule of life which would be the
same for all, and to submit to the authority of a
head. This, again, was but to obey Christ, by
showing obedience to the Kule or to him who was
its guardian.
Schenoudi of Atripe obliged his
monies to make a profession of obedience to the
Rule of the monastery. This profession was a
written and signed engagement, and was preserved
in the archives of the monastery.'
The greater

number

of monasteries had the same custom under
one form or another. These virtues were taught
and practised by all the early monks, and, as soon
as monastic customs began to be drawn up and
codified, we find severe laws laid down to ensure

their practice.

—

2. Mortification (fasting, etc.).
Along with
these virtues we find others which in reality How
from them or complete them, and which were
always practised by the monks and prescribed by
the difl'erent Rules. Mortification is essential to
the practice of asceticism ; it takes the form of the
renunciation of the pleasures of sense (chastity,
celibacy, fasting, etc.) ; work, silence, prayer even,
may all be considered forms of mortification. As in
all schools of asceticism (Neo-Platonist, Buddhist,
etc.), fasting is considered one of the essential
exercises of the Christian athlete
Jesus taught
it to His disciples and practised it Himself ; and
it was regarded by the monks as one of the most
efficacious of all exercises of mortification.
The
history of the early solitaries tells of intrepid
'

'

;

who passed two, three, and even five days
without touching food. The custom of taking
food only once during the week from Monday to
Saturday which was observed by those known as
Hebdomadarii was common.^ There is, in fact,
no monastic Rule in which restraint in matters of
food and drink is not arranged for.
It is chiefly in the monasteries of the East
(Syria, Palestine, Asia Minor) that one comes
across extraordinary forms of mortification though
these must be regarded as exceptional cases, they
cannot be passed over in silence. There were,
fastors

'

'

;

the Stylites and the Dendrites, who
to perpetual immobility,
the former on their columns, the latter on the
branch of a tree. Then there were the poiXKol, or
'Browsers,' mentioned by Sozomen. These were
first of all,

condemned themselves

solitaries of

Mesopotamia, and were so called be-

cause they lived on grass like cattle. Others,
again, chained themselves to a rock, or bore on
their shoulders a species of cangue, or yoke.
Sozomen also speaks of a Syrian monk who abstained from eating bread during eighty years.^
All these are exceptional cases, and are even re-

garded by some as mere eccentricities, recalling
the practices of the faqlrs of India. It should be
noted carefully that the monastic Rules not only
never prescribe such feats of strength, but even

condemn

them.''

1 E.
Am61ineau, Miynoires publics par les membres de la
mission archeologigxie frangaise au Caire, iv. i. [1888] 234-236.
2 Cf. F. Cabroi, ^iude sur la Peregrinatio Silvice ; les ^tjlises
de Jerusalem; la discipline et la lifurgie au I Ve si^cle, Paris,

1895, p. 136

f.

HE

vi. 33 1. (PG Ixvii. 1391 f.); cf. C. ClermontL' Abstinence de pain dans les rites syrien, paiea
et chr6tien,' in Recueil d'arcMologie orientale, ii. [1898] 134

3Soz.

Workman, The Evolution of the Monastic Ideal, p. 86 f. An
exception must be made, as we have already pointed out, for

Ganneau,

certain Jewish institutions, since between Jews and Christians
many principles and religious ideas are held in common.

n. 45.
4 Of. Leclercq, in

'
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Certain fanatics, such as the Mes3. Work.
salians or Euchites (q.v.), maintained that the
life of a monk should be entirely given up to
prayer ; hence they condemned all work or other
forms of activity. This tendency was early reprobated by the Church ; all monastic founders or
legislators realized the danger of such exaggerations ; and one and all signalized the vice of idleness as the one most to be dreaded in the monastic
life.
St. Augustine, in his treatise de Lahore Monachorum, condemns this error, and shows the real
necessity of work for those who follow the monastic
vocation.
Already in the East, during the 4th
cent. , it was an established principle that the monk
should live by the labour of his hands. The work
of the monk was of two kinds : (a) manual, and
(b) intellectual.

—

The manual labour of the early
consisted chiefly in the weaving of mats or
the cultivation of the soil. These occupations had
as their principal motive not so much interest or
gain as mortification in addition to all the mortifications already forming part of their existence, and
especially the avoidance of idleness. The proceeds
of their work were usually handed over by the
monks to the poor or to the prisoners, or else they
served to sustain the community itself (Cassian,
de Ccenobiorum institutis, x. 22 \_PL xlix. 388 f.]).
In the case of the monks of the West this manual
work was carried out in so orderly and methodical
a manner that it resulted in the clearing of a large
part of the waste-land of Europe.'
The various arts and crafts had also their place
in monastic activity, but in the West rather than
in the East.
monastery came, in course of time,
to form a little city in itself.
Founded, as most
(a)

Manual.

monks

A

monasteries then were, far from the towns and
centres of worldly activity, they were obliged to
provide for themselves, and, besides cultivating
the soil, the monks had to give themselves to the
exercise of the various trades necessary for their
wants e.g., baking, carpentry, weaving, etc. In
addition to the arts of^ drawing and miniature
paintin^^, architecture, sculpture, and the fine arts
were cultivated with great success.
The intellectual work of the
(6) Intellectual.
monks consisted chiefly in the lectio divina, i.e.
the reading and study of the sacred Scripture and
other holy writings. In the West this part of the
monastic curriculum underwent a great development. More and more time was given to intellectual work.
The copying of ancient MSS in the
scriptorium of the monastery became one of the
principal occupations of the monk, and it is to this
fact that we owe the preservation of the greater
part of the works of classical antiquity. The arts
of calligraphy, drawing, painting, and the illumination of MSS soon followed as a natural consequence, and some monasteries had attached to

—

them

studies, from which came forth works of art
that are now among the most precious possessions
of the libraries of Europe.^
(c) External ivork ; the sacred ministry.
The
monks, especially in the East, retired from the
world into solitude, there to lead lives of prayer
and labour apart from all intercourse with it.
They took part in the external ministry of the
Church only on rare occasions and by force of
special circumstances.
number of monasteries,
however, received 'oblates,' i.e. children conse-

—

A

H. Hallam, Middle Ages*, London, 1S26, iii. 436 M. Guizot,
Eist. die la civilisation en France^, Paris, 1851, i. 37S M. P. E.
Littr6, l^tudes sur les harbares et le moyen Age, Paris, 1867
Berli^re, ch. iii., 'L'Oiuvre civilisatrice
E. Levasseur, *Le
Travail deg moines dans les monastferes,' SMiices et travaux de
I'acad. des sciences morales et polit., Nov. 1900, pp. 449-470 C.
Duvivier, Hospites D6frichementsen Europe, et spficialement
dans nos contr6es aux XI», XII^ et XIII^ sifecles,' Revue d'hist. et
1

;

;

'

;

;

'

d-archiol.

i.

:

[1359] 74-80, 131-176.

2Ct. art. 'Bibliothfeque,' in

DACL.

crated from an early age by their parents to the
monastic state. These it was necessary to instruct
hence schools were established in the monasteries,

some of which became famous and were attended
by secular students as well.
In the West the monks were led in time to take
up in certain countries e.g., England and Germany
the work of evangelizing the people. They thus
became missionaries, and had, in fact, a large part
in bringing about the conversion of Europe.
But it was always clearly under4. Prayer.
stood that neither work nor any other occupation
should absorb the whole of the monk's activity.
A considerable part of his time was always devoted

—

—

to prayer.
In substance this prayer consisted in
meditation on, or recitation of, the Psalter, which
was distributed according to the days of the week
or the hours of each day.
It was organized more
methodically when regular monasteries began to
be established in greater numbers ; and from it
has evolved the divine office as we now have it,
with its difl'erent Hours for the night and the
day Matins, Lauds, Prime, Tierce, Sext, None,
Vespers, and Compline."
'

—

'

—

Silence, recommended by philo5. Silence.
sophers as a necessary condition for meditation or
intellectual research, was one of the practices most
rigorously enforced in the monastic life.
In the
case of the hermits, living in complete isolation,
silence was practically absolute, and rare were the
occasions on which they could indulge in conversation.
They did, however, occasionally visit one
another, and sometimes returned to their monasteries for a certain length of time.
For the cenobites talking was naturally of more frequent
severe
regulations
were
occuiTence, but
established
on this point in the greater number of monasteries.
Solitude, as in the case of silence,
6. Solitude.
was interpreted in a more or less wide sense. For
the anchorites, hermits, and Stylites, living in
their caves, in their tombs, or on their pillars,
solitude was absolute and complete.
For the cenobites it consisted rather in their separation from
the world, in the practice of silence, and in certain
restraints.
It is this need of solitude that may be
said to have given to monastic architecture its
principal characteristics and the disposition of its
various parts. The monastery was enclosed by
walls
one gate alone gave access to it. Communication with the outside world was subject to
strict control, and, to render the necessity less
frequent, the monastery, like a little city, was to
be self-contained. There were exercised all the
different trades and crafts demanded by the needs
of the community.
Stability, i.e. the engagement
7. Stability.
undertaken by a monk to remain all his life in the
same monastery, was only an accidental condition
of the monastic state, and was not established
In certain regions a monk could,
everywhere.
without any breach of his vows, pass from one
monastery to another. The abuse of this custom,
Gyrovagi
as seen in the wandering monks, or
(see below, iii. 6), and other considerations as well,
led to the establishment of stability as a law of
the monastic state, which little by little became
St. Ceesarius of Aries imposes it in his
general.
Rule, and also St. Benedict.^

—

;

—

'

* For the monastic schools cf. L. Maitre, Les Ecoles Episcopates
TnmiasjHques de I'occident, Paris, 1866 ; A. T. Drane, Christian
G. von Detten, Ueber die
Schools and Scholars, London, 1867
horn- und Klosterschtilen des Mittclalters, Paderborn, 1893
Berlifere, 'Les Ecoles abbatiales au moven age,' in Messagerdes
fidcles, vi. [1S84J 499-511, also L'Ordre'monastiqiie, iii. 116f.

et

;

2 L. Duchesne, Christian Worship, Eng. tr.**, London, 1912, p.
'
The Divine Office ' ; S. Biiumer, Gesch. des Breviers,
Freiburg, 1893 ; P. Batiffol, Hist, du br^viaire rorrmin, Paris,

446,

1893, Eng. tr., London, 1898.
3 A. Malnory, Saint Cesaire, evSque d' Arias, Paris, 1894,

10-12

;

Hegula Sancti Benedicti, cap.

Iviii.
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ii. Customs, organization, hierakchy, constitutions OF TIIK MONASTERY, RULES, COSTUME.
The hermits and ancliorites lived separate and
hence they were their own
alone in the desert
It often happened, however, that the
masters.
hermit, sensible of the dangers resulting from this
independence, would submit himself to the direction of another, whom he regarded as his spiritual
Sometimescoloniesof hermits were formed
father.
under the direction of a head, to whom the others
Again, we find hermits
rendered obedience.
living near a monastery of cenobites, to which
they were obliged to return at certain times,
fenerally on Saturday and Sunday and on feastWith regard to the monastic hierarchy and
ays.

blies the interests and allairs of the various communities were discussed and settled. I'achomius
himself nominated tlie superiors of the ditl'erent
houses, and a procurator-general for the whole
confederation.
I'abenna, the head-house of this
congregation, was an almost military organization.
The monks were divided into companies, often
under an official called the dean ten companies
formed a further division, at the head of which
was another official. At an early period the Rules,
or constitutions, of the various monasteries came to
great number of these exist,
be written down.
some of which can be safely attributed to the most
ancient masters of the monastic life. We shall
speak only of the principal ones.

the organization of authority among the cenooites,
great variation is to be observed in primitive
ages.
It was generally, however, fairly simple in
character. At the head of the monastery was a
.superior, at once spiritual father and temporal
administrator, who was known by the various
titles of archimandrite {apx^f-avSplTi]!), hegumenos
Tjyovfievos)^ abbot (d^^as and
{7}y€fiwVf Ttye/MoveuSf
priEpositus,
or provost, etc.
Trpoeo-Tiis,
d^u/ua),'
This superior governed the community, sometimes
with the help of an assistant and other otiicials
who fulfilled various charges, such as cellarer,
porter, etc.
He was generally assisted also by a
council composed of the older members of the
community {seniores). The office of the seniors,
who were nominated by the superior himself, exThe government of
pired at the end of the year.
these monastic societies was a monarchy rather
was
even an absolute
than an oligarchy often it

The Regula Antonii cannot be regarded as the work of St.
Anthony himself, but it is extremely ancient.* This collection
of maxims on the monastic life was brought together in Egj*pt,

—

;

;

monarchy.^ The cellarer

(ictXXopiTT)!,

whence

celler-

arius, ' cellarer '), the official who had charge of
the stores of the monastery, had, as a rule, very
wide powers over the temporal afi'airs of the
Sometimes the abbot, as already
monastery.
mentioned, was assisted in his office by an official
who ranked second after himself in the monastei-y
sometimes there was a third as well (prior and
sulpprior).

Tne monasteries thus constituted usually enjoyed
complete autonomy. There was nothing resembling the modern order or congregation, in which
the different religious houses are united under a
superior-in-chief or general,' and depend upon one
house, which is the mother-house of the whole congregation. In the West it was not till the time
of St. Benedict of Aniane that the idea of grouping
monasteries together under a central authority
was actually realized. For example, St. Basil in
his Kule, which was the law everywhere in the
East, contents himself ^vith giving a few general
principles as to the choice of the superior and the
exercise of authority. In certain monastic colonies,
too, the organization was very rudimentary in
character. St. Anthony and St. Hilarion, e.g.,
were the spiritual and temporal heads of the communities founded by them, and unity and order
were maintained by visiting the various houses
subject to them (Vita S. Hilarionis, ch. iii.).
Nevertheless, even in the early age of monastioism, we have instances of the attempt to group
certain monasteries together under a central
Pachomius, e.g., formed his monasauthority.
congregation.' He visited each
teries into a real
house in turn he assembled the superiors together
four times a year in what closely resembled the
general chapters of later days. In these assem'

'

;

1

(cl.

The word abbot 'did not origrinally designate the superior
also
J. M. Besse, Les Moines d'Orient, Paris, 1901, p. 168
'

;

DACL

art. 'Ama,'
2 Monastic

i.2

1306-1323).

government has even been presented as a kind of
•spiritual democracy' (Workman, p. 132). This is true, in a
sense, but the monastic form of government cannot in reality
be ranged under any very definite category. It possesses the
characteristics alike of monarchy, oligarchy, and democracy.
vol.. VIII.

— 50

'

'

;

A

in the course of the 6th cent., but there is nothing against the
belief that many of them are authentic and of much earlier
date than the collection itself.2 The same may be said of
the authenticity and age of the Regula ad Mvnachos Macarii
Alex. {FG xxxiv. 967-970), and the Regula ad Monachos
Serapionis, Macarii, Paphnutii et alterius Macarii (PG xxxiv.

971-97S).

The Rule of St. Basil C^poi Kara TrAdro?, Regulae /usitif.
tractatte ; 'Opot nar' eTrtTO/A^i/, Regulae brevius tractatce [PG
xxxi. 889-1062, 1080-1306], tr. Euflnus, in L. Holste, Codex
Rc()ularum, Paris. 1661, i. 67 f.; cf. C. T. G. Schoenemann,
Bihl. Pair. Latina, Leipzig, 1792-94, i. 619 flf.) has had a wide
influence on Oriental monasticism, and is at the present day
Even in the West its
practically the only Rule existing.
mfluence was considerable, as may be seen to cite but one
exan]ple from the reference made to it in the Rule of St.
Benedict.
A long letter, written by St. Basil to St. Gregory
of Nazianzus before the dra\ving up of his Rule, may be regarded
as an outline or rough draft of the latter.3
The Rules attributed to St. Pachomius and to Schenoudi,
although not authentic in the same sense as the Rule of St.
Basil, are, nevertheless, substantially their work in spite of later
retouching and additions.'* The Rule of Pachomius, written
originally in Coptic, was translated into Greek and Latin
There are three texts of the Rule of
(Ladeuze, p. 272).
Schenoudi (cf. Monuments de la mission archfiologique/rangaise
ii.2 Sill).'
au Caire, iv. 236 f., and Leclercq, in
The Book of the Governors of Thomas of Marga, of the 6th
cent., describes the life led by the cenobites and anchorites of
the Nestorian monastery of Beth-Abhe in Mesopotamia.6
In the West, besides Cassian, whose two works exercised the
widest influence on monasticism in that part of the world, 7 we
must mention the Rule of St. Benedict, Regula S. Patrit
Benedicti.^
Other Rules are : the Regula incerti auctoris, later than the
works of Cassian, but earlier than the Rule of St. Benedict
(Holste, Codex Regularum, ed. M. Brockie, Augsburg, 1769, i.
137 f.), the Regula Sanctorum, Pauli et Stephani, almost contemporary with that of St. Benedict (i6. i. 138 f.), the Rule for
nuns attributed to St. Augustine, Ep. ccxi. (i6. i. 141). For
this Rule and those of SS. FructuosuB and Isidore, see, further,

—

—

DACL

iii. I (rf) below.
Several Rules written for the Celtic monks are in existence.
in verse, and attributed to St. Ailbe, is not,
That attributed to St. Coluniba is a
strictly speaking, a Rule.
short collection of prescriptions and maxims of asceticism, and
was WTitten for the use of solitaries. There are also other documents of the same character, attributed with more or less

V.

The Rule written

likelihood to St. Comgall of

Bangor and

others.

The Rule

of

Contzen, Die Regel des heil. Antonius, MettenApophthegmata Patrum (PG
gymnasialprogramn, 1895-96
1

Cf.

B.

;

Ixv. 71-440); Verba Seniorum (PL Ixxiii. 739-810); and J. B.
Cotelier, EcclesicB Grcec(e Slonumenta, Paris, 1677-86, i. 524.
2 Regarding the edd. of these maxims, cf. K. Krumbacher,
Gesch. der byzantinischen Litteratiir-, Munich, 1897, p. 188
C. Butler, The Lausiae History of Palladius, 2 vols. [TS \'\.\

Cambridge, 1898-1904, pp. 208-216 S. VailhS, 'Les Apophthegmata Patrum,' in Echos d'Orient, 1902, pp. 39-46 Leclercq, loc
;

;

cit.
3 St. Basil,

Ep.

(PO

xxxii. 223-233 ; cf. Paul Allard, ' St.
son 6piscopat,' Revue des questions historiques,
ii.

Basile avant
Ixiv. [1898] 29 f.); Zockler, Askcse und Mimchtum, p. 287; A.
Kranich, Die Ascetik in ihrer dogmatischen Grundlage hei
Basilius dem Grossen, Paderborn, 1896 ; K. Holl, Euthusiasmus

und Bussgewalt beimgriechischen Monchtum Studie zuSyineon
dem. neuen Theologen, Leipzig, 1898, p. 140 f. On the authen:

the Rule of St. Basil cf. Leclercq, in DACL \i.- 3147 f.
4 For the discussions to which these Rules have given rise cf.
Ladeuze, p. 259 f.
5 P. E. Lucius,
Die Quellen der iiltesten Gesch. des iigyp.
Monchtums,' Zeitschrift fiir Eirchengeschichte, vii. [1885] IPSt.
6 E. A. W. Budge, The Book of the Governors : Uistoria
Monastica of Thomas, Bishop of Marga, A.D. SUO, ed. from Syriac

ticity of

'

MSS, 2

vols.,

London,

1893.

See below, V. iii. i (6).
the Rule of St. Benedict, the authenticity of which
incontestable, and its various edd. see below, p. 792i>, note L
7

8

On

is
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Columban, hi8 Penitentiary, and that of St. Cummian, are
the only ones the authentic character of which is really established.!
At an early date collections were made of all these
monastic Rules.^

St.

The question of monastic costume is one with
regard to which the different Kules show a bewildering variety. It is also, from the archjeoIt
logical point of view, one of the least clear.
seems tliat there was originally no special dress
for monks.
The only rule on this point seems to
have been that the monk in his character of
ascetic should, like certain ancient philosophers,
show in his costume the outward sign of the
poverty and humility of his state of life and of
his detachment from the things of this world.
Even St. Benedict, at a time when monasticism
already had customs and traditions both numerous
and of long-established date, does not seem to
have given much importance to the form, colour,
or quality of the habit worn by his monks {Regula,
Nevertheless, at an early date certain
ch. Iv.).
garments worn by the monks, and borrowed in all
probability from the peasant population among
whom they lived, came to be regarded as traditional, and in time even had a mystic meaning
attached to them, as in the case of the liturgical
vestments. In spite of this the monastic habit
must always be carefully distinguished from the
latter category.
We may now enter into greater detail regarding
the various garments worn by the ancient monks
both in the East and in the West. Many of these
garments are still in use among their descendants.
The ancients did not know the use of linen. The tunic of
wool was their only under-g:arment (Ae^tTi'oi', Ko\o^>i, colobium).
The monks adopted this. It had short sleeves or was sleeveless.
The anchorites often wore the tunic made of goatskin or camel's

which acted as a veritable hair-shirt (Cassian, Instit. i. 8
[PL xlix. 74]). The tunic was girded by a cincture, which
recalled that worn by John the Baptist ('zona peUicea circa
lunibos SUDS,' Mt 3*), and which soon became an essential part
of the monk's habit. It was usually made of leather (cinctura,
zona, ^tiiirr^, balteus, cingulmn, etc.).>i The hood and the scapular
are also characteristic of the monastic habit. The first (cuciUlus,
cuculHo) was originally merely a covering for the head. It was,
in fact, the ordinary head-covering of peasants, and is found in
both East and West. It protected the head against the heat or
the cold, and could be thrown back at will on the shoulders.4
The hood came in time to be attached to a garment covering
the shoulders and breast to protect them against the weather,
and finallj' developed, after various transformations, into the
cowl an ample vestment falling in wide folds to the feet and
hair,

—

with large sleeves. The cowl is the distinctive choir-habit of
the monk. The scapular iscapulare) seems to be peculiar to
Benedictine monks, since there is no mention of it before the
time of St. Benedict. Still it is evident, from the text of his
Rule, that it was not his own invention. By some it has been
compared to an analogous garment worn by Eastern monks
but it is more probable that it was originally a kind of blouse
or smock-frock with hood attached, such as was worn by
peasants in the neighbourhood of Monte Cassino. St. Benedict
prescribes it as a working dress 'scapulare propter opera,' It
was worn to protect the rest of the habit, and replaced the
cowl. Its etymology indicates that it covered the shoulders.6
The Eastern monks usually went barefooted. St. Pachomius,
however, gave his monks sandals, and St. Benedict speaks of

—

Holste gives two other Rules attributed to SS. Comgall and
Columba. For this question see L. Gougaud, Inventaire des
rfegles monastiques irlandaises,' in Revue B^nidictine^ xxv.
[1908] 167-184, 321-333 O. Seebass, Ueher Columba von Luxeuils
Klosterregel, Dresden, 1883 Leclercq, in DACL ii.2 3212f.
2 The earliest and most celebrated of these collections is that
made by St. Benedict of Aniane (t 821), entitled Concordia
Reqularum {Concordia Regutarum nunc prijnum edita ex
Bibliotheca FLoriacencis Monattterii, notisque et observationibus
itlustrata ab H. Menard O.S.B., Paris, 1638 [=PL ciii. 7011380]) of. L. Traube, Bibliotheca Goerresiana,' in Neues Archiv
fiir cUtere deutsche Geschichtskunde xxvii. [1902] 737 f.
For
other attempts of this kind see J. Trithemius, Aubert Le Mire,
etc.
cf. also Heimbucher, i. 76.
Of more recent date L.
1

'

;

;

;

'

,

;

:

Holste,
3 vols.,

Codex ReguLarum Slonasiicarum et Canonicarum,
Rome, 1G61, completed by Brockie, Holstenii Cod.

regular, etc. nunc auctics, ampli/icatus et observ.
historicis illustratus, Augsburg, 1759 (PL ciii. 393-700).
3 Cf. art.
Ceinture,' in
ii.2 2779 f.
•<
Daremberg-SaglioS, i. fig. 2094; artt. 'Birrus,'
'

criticis

DACL

DACL

907

f.,

6 Of.

and Capuchon," Z)4CZ/
'

RA, May-June

ii.2

ii.l

2127 f.

1892, pp. 331

and

333, for representation
cf. also J. Mabillon and

of peasants wearing the scapular ;
L. d'Ach^ry, Acta Sanctorum O.S.B. smc, Venice, 1733-38, v.
prasf. p. xxxi, Annalee O.S.B., Paris, 1703-39, i. 605.

*
pedules etcaligae,' which seem to have been a kind of stocking,
or sock, and sandals. Archaologists have disputed at length
as to the exact meaning of these terms and also regarding the
other parts of the monastic habit.l

Different types of monks.

iii.

may

—The

monks

be divided into various classes.
1. Hermits.
The hermits (iprj/uTat, from ^p-qixo^,
'desert') lived in solitude in the desert; St. John
the Baptist, and later St. Paul the Hermit and
St. Anthony, were the first of these.
2. Anachorites or anchorites (avaxi^priTal, from
This title is synonymous
'retreat').
ivaxoipvi'-o-y
with the first, and indicates those monks who
practised the solitary life.
This form of the
monastic life is the most ancient it spread, first
of all, in Egypt, then in Palestine and Syria,
through the whole of the Eastern world, and,
finally, in the West.^ In course of time the Camaldolese, Carthusians, Hermits of St. Augustine,
and certain other institutions of like character arose.
These may be grouped under the class
of anchorites or hermits, since they have preserved, along with the cenobitic element in their
lives, many of the characteristics of the eremitic

—

—

;

state.

—

With the hermits
3. Recluses and Stylites.
and anchorites must be classed the recluses and
account
of
their
relatively small
Stylites, who, on
number, may be regarded as exceptional cases.
The former lived enclosed in cells, sometimes completely walled up and communicating with the
exterior only by means of a small window. The
latter, who are found almost exclusively in the
East, lived on the top of a pillar, more or leas
elevated from the ground."
Dendrites.

4.
'

tree
5.

')

— The

Dendrites

(from

ShSpov,

lived in trees.

Cenobites (from

KoifS^ios,

'one who lives in
the general term

common with others'). — This was
for all monks living together

in community.
During the primitive period the comparative advantages and excellence of the solitary and cenobitic forms of monastic life formed the subject of

frequent discussions. St. Basil stoutly maintains
his preference for the cenobitic life over the
eremitic life, and his preference is shared by
It is undeniable that in early days
St. Benedict.
the eremitic life had the greater number of adherents ; but in course of time it declined, even in
the East, while, in the West, it cannot be said
ever to have existed except as an exceptional
After the 16th cent, it almost
state of things.

completely disappeared.*
6. Sarabaites and Gyrovagi, or Circumcelliones.— Among the other monastic types, ancient
authors draw attention to the Sarabaites and the
Gyrovagi, who were regarded as an evil kind of

The

monks.

first,

name

mentioned by St. Jerome under

'Remoboth' {Ep. xxii. 34
together in twos and threes
in a monastery, in order to live a life without
their Syriac

[PL

of

xxii. 419]), lived

3 See especially A. Calmet,
Commentario litterate, istorico, e
morale sopra la Regola di S. Benedetto, Arezzo, 1753, ii. 179 ff.
and the Commentaire s^ir la r^gle de S. Benoit by (D. Delatte)
On the question of
the abbot of Solesmes, Paris, 1913, p. 394 f
monastic costume in general cf. P. Bonanni, Ordinum religiosorum in ecclesia militante catalogue eorumque indumenta^
.

5 vols., Rome, 1722; H61yot, Hist, des ordres monastiq-uas,
Teligi&ux et inilitaires, etc. R. A. S. Macalister, Ecclesiastical
Vestments, London, 1896, App. I., 'Costumes of the Religious
Orders • ; J. Braun, Die liturgische Gewandung im Occident
und Orient, Freiburg i. Br., 1907.
2Cf. Heimbucher, i. 41.
3 For the recluses cf. Hist. Laus. 43
Theodoret, Hist, rel
29, 30, etc. (PG Ix-xxii. 1490-1494); R. M. Clay, 'The Hermit«
and Anchorites of England,' in The Antiquary's Book, London,
1914 ; Heimbucher, i. 145, note ; for the Stylites, all quotations
Les
in H. Delehaye, Les Stylites, Brussels, 1895 ; VailhS,
Stylites de Constantinople,' in Echos d'Orient, 1898 ; for the
diilerent classes of monks cf. Besse, p. 19 f.
* Of. Synod of Vannes, 465, canon 7 ; Synod of Agde, 606,
canon 38 G. D. Mansi, Concilia, Paris reprint, 1901-13, vii. 954,
;

;

'

;
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either rule or law, following no other rule than
that of their own will or caprice. Tlie Gyrovagi
or Circumcellionea (' vagabonds ') went from monastery to monastery, demanding a lodging for a few
days, and scandalizing all tnie Christians by their
excesses.^
As the name indicates, these monks
7. Catenati.
They took no
loaded themselves witli chains.
care of their bodies, allowed their hair and beards
to grow neglected and untrimmed, went barefooted, and wore a black cloak (Leclercq, in

—

DACL

ii.2

3218).

to renounce
6,iroTd<T<Te(T9ai,
formed a class intermediary
properly
monks
between the earlier ascetics and the
so called. They are found in Jerusalem, in the
East, and in Asia Minor. Some of them followed
the example of the Gyrovagi, and spent their life
wandering about, and some fell into the heresy of

Apotactites (from

8.

cf.

Lk

14^^).

'

— These

the Encratites.^
IV. Bistort

THE

*

MONASTIC

of monasticism.—i. Origin of
LIFE
THE ASCETICS. — The
;

ascetics of early Christianity may be regarded
The greater
as the ancestors of the monks.
number of the characteristics of which we have
already spoken as belonging to the essence of the
monastic life are found among the ascetics
poverty, celibacy, the practice of mortification,
The ascetics were,
fasting, silence, prayer, etc.
in fact, simply monks living in the world.
Asceticism and cenobitism are inseparable. Asceticism is
an individual phenomenon, cenobitism is a social institution.'
*

It was but natural that, as Christians gradually
became more worldly, the ascetics should retire
from their midst and betake themselves to the
desert
and here we have the origin of true
monasticism the first monks were ascetics living
retired from the world in the desert.
This is not the place to enter upon a detailed
;

—

history of these Christian ascetics {see art. Asceticism).
But it may be remarked, in passing, that
Christian asceticism, while recognizing among
some of the prophets and just men of the Old Law
(such as Isaiah, Jeremiah, and John the Baptist)
its ancestors or forerunners, claims, above all, as its
source and foundation the doctrine of Jesus Christ,
who taught renunciation under all its forms. Not
to mention certain texts occurring in the writings
of the Apostolic Fathers in those, e.*/., of Tertullian, Origen, and Clement of Alexandria, whose
true Gnosticism offers many characteristics of
one may consult certain documents
asceticism
that will give assistance in arriving at a knowledge

—

'

'

—

of this movement precursory of monasticism,
especially the Epistles of pseudo-Clement * To
Virgins' and the work of pseudo- Cyprian, de Singularitate Clericorum.^

—

ii. Monasticism in the East.
i. Sources,—
The question of the authenticity and truthfulness

documents on which the history of the early
years of Eastern monasticism is founded has given
rise, in recent years, to lengthy and impassioned
of the

disputes.
1 For these

different kinds of monks cf. Cassian, CoUationes,
ch. iv. f. (PL xlix. 1093 f.), and Institutiones, v. 36, with
the notes by A. Gaz6e (PL xlix. 255) Regula S. Benedicti, i.
Reaula Magistri, i. St. Jerome, Ep. xxii. ad Euatochium (PL
xxii. 419 f.); St. Augustine, de Opere Monackorum, 28 (PL xl.
575 f.).
2 Cf. art. Apotactiques, Apotaxamfenes,' in DACL 1.2 2604 f.
Cabrol, J^tude sur la Peregrinatio Silvice, p. 135 f.
3 Leclercq, in DACL ii.2 3048 f.; cf. Zockler, Askese und
MdnchiuTti.
4Cf. Leclercq, in DACL ii.2 3D7S-3090 Heimbucher.^i. 86 f.
N. M. Antonelli, Dissertatio de Ascetis,' in Sancti Patris Jacobi
Episcopi Nisibcni sennones, cum prcefatione, notis, etc., Rome,
1756 S. Schiwietz, Vorgeschichte dea Mbnchtums oder das
Ascetentum der drei ersten christl. Jahrh.,' in Archiv fiir kath.
Kirckenrecht, i. [1898] 3 f., ii. 305 f. and especially F. Martinez,
L'Asc6tisme chrdtien pendant les troia premiers slides de
r^glise,' in Les Etudes de tMologie historique de I'lnntitut
Catholique de Paris, Paris, 1914.
icviii.

;

;

'

;

'

'

;

*

'

;

;

'

;
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(a) Vita PauH.—Uhe Vita PauU, written by St. Jerome, Is
aometimea coiiHidered to have no aerious historical basia. The
llrsL of the hermits withdrew to the desert not before the
middle of the 3rd cent., and, towardn the end of his life, would
have made the acquaintance of St. Anthony.
(b) Vita Antmiii.—U the authentic character of St. Jorome'a
of Paul the first hermit be fienied, it is St. Anthony
must be rc'^'arded as the father of the eremitic Hfo. The Vita

who

life

Antonii, atLri)>ut<jd to St. Athariaaiua, has serious historical
foundation, despite the discussions of which it .also has been
the subject.
In it St. Athanasiua deacribea the life of a man
whom he has liimaelf known, and who died between 356 and
According to this life, Anthony was born at Coma, or
302.
Comon, in the middle of E^cypt. At the age of 20, on hearing
the passage in the Gospel of St. Matthew regarding the rich
young man (IQi^fr.)^ he sold his belongings and put himaelf
under the direction of an ascetic in order to learn the practice
of Christian renunciation.
Then he retired to the desert and
led the life of a hermit for twenty years, a number of disciples
round
him.
During
the persecution of Maxiraian,
gathering
he went to Alexandria to fortify hia brethren in the faith,
again,
later
on,
returning there
to refute Arius. Living retired
in hia desert, he visited from time to time the colonies of
had
been
hia
disciples
and who peopled the
hermits who
desert.
He died in 356 (or 362), at the age of 105. We have
already seen what is to be thought of his Rule.
The letters
and sermons attributed to him are not more authentic in char'-J

acter (/*(? xl. 903-1066).
Another document which
(c) Laiisiac History of Palladius.
has been much disputed is the Lausiac History of Palladius
(PRE'-i xiii. 219); it recounts the origins of monasticism.
Weingarten and Lucius see in it nothing more than a romance,
and Anii^Iineau has further complicated the question by the
unjustifiable use of the Coptic sources. Butler, in his excellent
work on the subject, TJie Laitsiac History of Palladius (Cambridge, 1898-1904, i. 257-277), has re-established the real text
and demonstrated its importance from the historical point of
view. 3
(d) i?wy!nT«.— Ruflnus of Aquileia (f 410) travelled through
Egypt in order to visit the most celebrated' solitaries, and hia
Bistoria Monackorum furnishes interesting details on the
monastic life in that country.*
(e) Cassian.— FsLV more important for the history of monastic institutions, customs, and teaching are the two works of
Cassian— t/e Instiiutione Ccenobionitn, (12 books), and CoUaCassian, like Rufinus,
Patrum (24 Conferences).
tiones
travelled about from one monastic colony to another in Egypt
and Palestine in order to be initiated into the manner of life
there observed.
(/) Peregrinatio Etkerice.— The Peregrinatio ad loca sanctay
of which the date has been so much disputed, but which can,
in all probability, be assigned to the latter half of the 4th
cent., is the account of a pilgrimage to the monasteries of
Egypt, the peninsula of Sinai, Palestine, and Syria, and gives
many interesting details regarding the hermits and the monasteries of the period. 6 There are many other sources of Eastern
monastic history, but the historians and writers of the 4th, 5tb,
and 6th centuries, such as Eusebius, Theodoret, Sozoraen,
Socrates, etc., afford less room for discussions as to authenticity and credibility, and their testimony serves to control the
truth of the accounts furnished by Palladius, Rufinus, and the
others.

—

—

Apart from the life of St. Anthony,
2, History.
summarized above, the general lines of monastic
history in the East may be presented as follows.
Amun (Ammonius), a contemporary
{a) Egypt.
of St. Anthony, founded colonies of hermits in

—

PRE^

PRE^

1 Weingarten,
xiii. 217.
x. 760 ; Griitzmacher,
1901, i. 160; see, however, in favour
of the reality of his existence, Butler, Laus. Hist. i. 231
Workman, p. 96.
2 On the Vita Antonii cf. Weingarten, 'Ursprung,' p. 21 f.
H. Gwatkin, Studies of Arianisin, Cambridge, 1882, pp.
102-107, Arian Controversy^, London, 1898, p. 48 ; F. W.
Farrar, Lives of the Fathers, Edinburgh, 1S89, i. 451 ; in favour
of the historicitil', A. Robertson, ' Athanasius,' in Post-Nicene
Fathers, iv., Oxford, 1892, p. 189 ; Butler, i. 17Sfi. ; Workman,
p. 354.
3 Cf. Ladeuze, op. cit. ; E. Preuschen, Palladius und Rt'.Jinus:
ein Beitrag zur Quellenkunde des dltesten JUmnhtuuu iTXT\
Gieasen, 1897.
* The authenticity and veracity of the Historia Monaekorun
have also been the subject of much discussion, but it has a
certain historical value. For discussions regarding the text
see the works of Butler, Ladeuze, and Preuschen, already cited
CL ii.2 309S ff.
in reference to Palladius ; see also Leclercq, in
5 Cabrol, art. 'Cassian,* in
iL2 2348-2357 ; O. Bardenhewer, Patrology, Eng. tr., Freiburg i. Br., 1908, p. 515 ff.
The text of the'^Rule of Cassian, which was believed to be lost,
has recently been discovered in Munich and at the Escurial
(cf. H. Plen'kers, tfntersuchungen zur Uberlieferungsgesch. der
dltesten lateinischen Nonchsregebi, Munich, 1906, pp. 70-84).
6 Sanctoe Silvice Aquitance Peregrinatio ad loca sancta, ed.
G. F. Gamurrini, Rome, 1887 ; other edd. : P. Geyer, Vienna,

and Hieronymus, Leipzig,

;

DACL

DA

Le veritable
cf. M. F^rotin,
1898, E. A. Bechtel, Chicago, 1902
Auteur de la Peregrinatio Silvia, la ^ierge espagnole Etheria,'
in Revue des questions historiques, Ixxiv. [1903] 367-397 ; and
'

;

PRE^ xviii.
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Lower Egypt, and was the father of mouasticism
in Nitria.
His disciples lived in huts and met
together in the monastic church on Saturdays and
Sundays. There were 8 priests in the colony to
cany out the liturgical functions for the community. According to the Lausiac History, there
were 600 hermits in the desert of Nitria. Idleness
was carefully excluded, each monk being obliged
In the
to provide for himself by his own labour.
evening psalms and hymns were chanted. The
discipline of the life was very strict.
Ammonius
died before 356. His disciples continued his traditions in Nitria.
The theological works of Origen
were studied there, and the tall brothers,' Ammonius, Dioscorus, Eusebius, and Euthymius, who
made such a disturbance in the theological world
later on, belonged to this monastic family."
About six miles to the south of the mountain of
Nitria was the Desert of Scete, where another colony
of hermits was established.
The brethren observed
perpetual silence as at Nitria, they assembled in
'

;

church for the offices only on Saturdays and SunTheir cells were either mere caverns in the
days.
rocks or else wattled cabins. Macarius the Greater
He
(t 383 or 387) was the tirst of these hermits.
has left behind him among the Apophthegmata a
series of remarkable maxims and homilies that
show him to have been one of the founders of
Christian mysticism.'
Macarius the Younger,
Evagrius Ponticua, and Mark the Hermit are also
figures that stand out among these solitaries.*
The Desert of Scete still preserves the ruins of their
ancient monasteries, one of which, known as the
monastery of St. Macarius, is inhabited by a few
Coptic monks."
Besides Nitria and Scete, the whole of Egypt
was strewn with hermitages the Thebaid, Lycopolis, Kopres, Oxyrhynchus (where there were to
be found, it is said, 10,000 monks and 20,000 nuns),

—

and Arsinoe, where there were
(Hist.

Laus.

also 10,000

monks

5, 18).

In Upper Egypt the name of Pachomius attracted special attention. He was instructed in
the monastic life by a venerable hermit named
Palamon, and established himself at Tabenna
(Tabenntsi) a name tliat was to remain famous in
monastic histoiy. Pachomius is the real founder
of the cenobitic life.
His disciples lived together
under the same roof and were subject to the same
discipline.
Other monasteries were founded which
followed the same observance, and thus cenobitism
was established. Regarding the organization of
the Pachomian monasteries see above (p. 785 cf.
also W. E. Crura, Theological Texts from Coptic
Papyri, edited with an Appendix upon the Arabic
and Coptic Versions of the Life of Pachomius,
Anecdota Oxoniensia, Semitic ser., pt. ii., 1913).
While speaking of Pachomius, we must not omit

—

;

to mention one of his disciples named Schenoudi
of Atripe, whose history has been revealed recently

through Coptic MSS, and who, although he did
not exercise so marked an influence as Pachomius,
played an important part in the history of the
cenobitic life.
The profession of obedience which
he imposed on his monks is the oldest document of

this kind that we possess, and it marks a stage in
the history of monastic Rules. Schenoudi made
the attempt to combine the eremitic with the
cenobitic life, and he succeeded to a certain

extent.'
From Egypt the monastic life soon
(6) Sinai.
spread as far as the Sinaitic peninsula, on which
there were later several flourishing monasteries.
St. Nilus the Sinaitic (t c. 430) and St. John

—

Climacus were its shining lights, and may be regarded as the great doctors of the ascetic life.

The Peregrinatio

Etherice gives interesting details
Sinai (see below

regarding the monasteries of
iu. I (d)).

—

(c) Palestine.
The monastic foundations of
Palestine were no less illustrious. It ynW suffice
to quote the names of Hilarion of Gaza, a disciple
of St. Anthony of Egypt, and especially those of
Melania the Elder at the Mount of Olives, Paula,
and St. Jerome.^ In this region monasticism made
considerable headway. The number of monasteries
and lauras rose to 100, and the influence of these
religious houses in the quarrels between Origenism,
Eutychianism, Monotheletism, and iconoclasm was
very important. It would be impossible to give
here even a r^sum^ of this history ; we must be
content to refer the reader to the authors cited in
note 2 below, and also to the attempt at a classification of some of the Palestinian monasteries in
Leclercq,
ii.^ 3165-3175.
It was only mth
the Arab invasion of Palestine that the progress
of these monasteries was arrested.
(rf) Syria.
Syria became at an early period a
land of monasteries. It has even been questioned
whether the monastic life there was not indigenous,
i.e., whether it did not, as in Egypt, spring directly
from the native practice of asceticism which must
be regarded as an early phase of monasticism or
whether, on the other hand, it was an importation
from without. The latter opinion seems to be the
more likely. The Syriac life of Mark-Arogin,
beneath its legendary surface, contains a residue
of history that can be extracted with little diffi-

DACL

—

—

—

According to this history, he came from

culty.

a Pachomian monastery, established himself among
the mountains near Nisihis, and died there in
363, leaving behind him a flourishing monastic
house.' The recently edited works of Aphraates
give some curious information about other solitaries
(/io^'clfoi'Tes), who seem to have been ascetics living
in the world rather than real monks.*
At Edessa and in Osrhoene we have Julian
regarded as the founder of monastic life in that
country, and especially Ephraim the Syrian, a
contemporary of St. Basil. He lived many years
as a hermit, then went to study monastic tradi1 With regard to Schenoudi see Am^lineau, M4vioires publiM
J. Leipoldt,
la mission archiol. au Caire, iv. [1885 f.], i.
Schenute von Atripe und die Entstehung des natixmaZdgyptischen Christentums (TU), Leipzig, 1903 Ladenze, Revue
d'/iistoire eccl. vii. [1906] 76-83; Eevillout, 'Les Origines du
Bchisme ^g^Titien le pr6curseur et inspirateur Senuti le proAm^lineau, Vie di
viii. [1883] 401-467, 645-681
phite,' in
Schnoudi, Paris, 1889 Leclercq, in DACL ii.2 3104 t.
2 Hist. Laus. 117-129
Vita Melanire Junioris,' Analect. Boll.
viii.
Zocliler,
Hilarion von Gaza,' in Neue
[1884] 11 £f.
Jakrbiieher fiir deutsche Theologie, iii. [1894] 146-178 VailhiS,
Les premiers Monastferes de la Palestine,' in Bessarione, iii.

par

;

;

;

RHR

;

;

'

;

'

;

;

'

Hist. Monast. 30 ; Hist. Lam. 8 ; Sozomen, i. 14 (PO
Ixvii. 900 f.); Socrates, iv. 23 (PG Ixvii. 609 f.); L. Bulteau,
Essai de I'hist. monast. d'Orient, Paris, 1678 ; Besse, op. cit. ;
S. Schiwietz, Dafi mm-genldndische Monchtuin, Mainz, 1904
R. N. 0. Curzon, Visits to Monasteries in the Levant, London,
1

1849.
2 P.

193-210; A. Conret,
La Palestine sous les empereurs grecs, Paris, 1869, pp. 326-636.
3 P. Bedjan, Acta Martyrum et Sanctorum, Pans, 1890-97,
iii. 376 f
J. Labourt, Le Christianisme dans Vempire perse
sous la dynastie sassanide, do. 1904, p. 302 f
Aphraates
* Cf. a discussion on this point in R. H. Connolly,
and Monasticism,' in JThSt vi. [1904-06] 522-539; F. C. Burkitt,
'Aphraates and Monasticism,' ib. vii. [1905-06] 10-16, Early
Christianity outside the Ro7nan Empire, Cambridge, 1899, and
[1897] 39-69, 209-225,

.

334-356,

iv. [1898]

:

'

van Couenberffh, Etude sur les moines d'Eijypte depuis
ChtUcMonie ptsqu'd Vinvasimi arabe, Louvain, 1914.
3 Apophthegmata
Patmm, in Cotelier, EcclesicB Groecue

Monumenta, i. 24 (P(? Ixv. 257 f.); Homilies, in A. Gallandi,
Prolegomena in Vitas et Scripta SS. Macariorum,' Bibt. Vet.
Fatr. Ant. Script. Ecdes., Venice, 1765-81, vii. 3 f. (PG xxxiv.
449 f.).
i Hist. Laus. 20, 86.
6 G. Steindorfif,
Durch die libysche Wiiste nach der Oase
des GryBiterAmmon,' Berliner Lokatanzeiger, 18th March 1900.
'

'

Early Eastern Christianity,

London,

1904.

See,

further.

Connolly, 'Some early Rules for Syrian Monks,' in Downside
Review, xxv. [1906] 162-162 G. Bert, AphrahaVs, des persischen
Weisen, Homilien ; aus dem Syrischen iTU), Leipzig, 1883,
ed. J. Parisot, Paris, 1894 (cf. esp. 6th hom. to the ascetics)
;

Schwen, Afrahat, seine Person
Christentums, Leipzig, 1907.
P.
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tions under tlie ^lidance of St. Basil, and perhaps
He is one of the principal
visited Egypt suso.
scholars of the Syrian Church, and his numerous

works contain much information regarding the
monastic

life.'

There were colonies of hermits
ahout Antioch, and in the Desert

in Cilicia, round
of Chalcis in the

4th century. The Desert of Chalcis was known as
the Thebaid of Syria, and there St. Jerome lived
as a hermit from 373 to 380.^ In the 5th cent, the
first of the Stylites, St. Simeon, makes his appearance in the north of Syria (Theod. Hvst. Mel. 26
[PG Ixxxii. 14641}'.]). This strange form of monastic life survived as late as the 15th century.'
In Asia Minor in the 2nd cent.
(e) Asia Minor.

—

Montanisra

(q.v.)

had appeared

—a

movement

in

the direction of an excessive ultra-asceticism. In
I'amphylia in the 4th and 5th centuries the Euchite
or Messalian monks allowed themselves to be
carried away by the same excessive views, and

appear also to nave undergone Manichsean influences.
They were always resisted by the Church
and were finally condemned, but revived during
the Middle Ages in the sects of the Paulicians and
Bogorails.

Eustathius of Sebaste, who introduced monastiArmenia, Paphlagonia, and Pontus, was of
Egyptian origin and a disciple of Arius. He exercised a wide influence on monasticism in that part
of the world and also spread his errors abroad.
His disciples, the Eustathians, were condemned by
the Church.* The Council of Gangra, in 340, gives
valuable information concerning the history of the
ascetics and monks and the excesses of some of
those whom it condemns."
It was chiefly in Cappadocia
;/) Cappadocia.
and under the inspiration of St. Gregory of
Nazianzus, 'it. Gregory of Nyssa, and St. BasU,
the real legislator of the monks of the East, that
monasticism started its true development. Basil
had become acquainted with the monastic life in
He declared himself
Syria and in Palestine.
distinctly in favour of the cenobitic type, and it
was for cenobites that he wrote his Rule, or rather
The Rule of St.
his Rules (see above, p. 785'').
Basil has remained in use in the East to the
present day. It does not enter into details, but
lays down in general the virtues and duties of the
monastic state. The monk is the perfect Christian
the ascetic life does not consist merely in caiTying
out certain practices, but in the sanctification of
one's whole being and in the love of one's neighbour.
One must raise up and perfect nature and
not destroy it. Christian perfection completes,
elevates, and purifies the wisdom of the ancients.
In his monasteries the education of children was
undertaken, and work was recommended and encouraged. The public prayer of the community
was already organized, and we find the various
Hours of Matins, Tierce, Sext, None, Vespers,
ond the Night Office (iJ.eaoviKTi.ov).^
According to St. Jerome, monastiiff) Cyprus.
cism was brought to the island of Cypnis by
Hilarion. St. Epiphanius, who had himself been
a monk in Palestine, defended the monks with
ardour.
When Palestine and Egypt
(h) Cojistantinople.
had ceased to be the chief centres of monastic life
in the East, it was Constantinople, and, later,
Mt. Athos, that succeeded to that position. The

cisra into

—

;

—

—

Ephraim, Opera omnia, Rome, 1734-46 for the other edd.
PRE^ V. 406; E. Duval, Hist, politique, relifiieuse et
litUraire d'Edesse jusqit'd la premitire croisade, Paris, 1891,
pp. 160-161 ; Bardenhewer, pp. 387-393.
2 Cf. Grutziuacher, Hieronymus, i. 155 f.
3 Delehaye, op. cit. ; see also above, p. 786^.
i F. Loots,
Eustathius von Sebaste,' in PRE^ v. 627-630.
5 Slansi, ii. 1095-1106; C. J. Hefele and H. Leclercq, Hist, des
1

;

cf.

'

concite.l,Pii,ris, 1907ff.,

« E. F.

Morison,

St..

i. 1029.
Bastil and hii Rule,

Oxford. 1916.
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foundations attributed to Constantine or to the
time of his immediate successors can, however, he
admitted only with reserve.' It was not till
towards the end of the 4th and especially during
the course of the 5th cent, that monasticism be};an
In the reign
its development at Constantinople.
of Justinian there were no fewer than 80 monasteries at Constantinople," and the emperor legis1,-ited for the monastic life as for all other institutions of the empire.
Tlie Acoeniet* and the
Studites deserve a long study to themselves they
have already formed the subject of monographs,
to which we can here only draw attention in
;

The names of St. John Damascene and
Theodore the Studite recall the long strife maintained by the monks on the question of the iconopassing.

clasts.'

—

From the 9th, but especially
(i) Mount Athos.
during the 10th, cent, the peninsula of Mt. Athos,
in the /Egean Sea, became a monastic centre of the
highest importance, and formed a kind of monastic
republic.

Safe in their monasteries, built for the

most part on steep cliffs, defended by the sea and
by the thickness of their walls, the monks of this
peninsula, which is connected with the mainland
only by a narrow isthmus, were able to defy all
attacks, and the cenobitic life has been maintained
there up to the present day. The history of this
monastic colony may be given in a few words.
The origin of monasticism on Mt. Athos is obscure.
The first testimony on which we can depend is
found in the 9th cent., but it is probable that long
before that there were hermits living among the
rocks and in the forests of this peninsula, so wel'

The year 963 is the
fitted for the solitary life.
date of the foundation of the first great monastery by St. Athanasius, one of the most celebrated
From this date onwards
of the Athos monks.
foundations followed one another in rapid succesThe great monasteries of Iviron, Vatopedi,
sion.
Xeropotamos, Esphigmenon, Dochiaru, Agios
Paulos, etc., rose up in different parts of the holy
mountain from the 10th to the 14th century. The
latest in date is the monastery of Stavronikita,
A number of smaller houses
founded in 1542.
and simple hermitages depend upon these greater
followed is that of St.
Rule
monasteries. The
Basil.
The monasteries form a kind of confedecation or little republic, which is represented by 20
members, constituting at once a parliament and a
tribunal under the direction of 4 presidents, one
In each monasof whom has the title of vpCrros.
tery the Tjyov/j.evo; enjoys supreme authority. In
the 14th cent, the idiorrhythmic form of life (iSio/Jpvdixla) was introduced, in accordance with which,
in certain of the monasteries, the monks possess
money of their own and enjoy a number of dispensations. Autonomous during a certain period,
the governing council of Mt. Athos was finally
subjected to the jurisdiction of the patriarch of
Constantinople. Under the various governments
and dynasties that succeeded one another in the
East the Comneni, the Palseologi, even the Turks
themselves, and the hospodars of Wallachia the
liberty of the monks of Mt. Athos was always
Painting, architecture, and calligraphy
respected.
were cultivated with success, and their libraries
contain MSS of the highest value. •

—

—

Marin, Les Moines de Constantinople depuis la
ville jusqu'd la mort de Photius (SSOSyS), Paris,
du raonachisme k Constantihist. Ixv. [1899] 68-72; art.
'Constantinople,' in DACL ii.2 1445-1448.
1

Cf.

E.

fondation da la

J. Pargroire, * Les D6but«
nople,* in Kevv^ des questions

1S97

2

;

Cf.

Marin and Pargoire,

locc. citt.

3 See 'Actm^tes,' in DACL i.2 307-321; A. Tougard, 'la
Pers^ouLion iconoclaste d'aprfcs la correspondance de St.
Theodore Studite,' in Revue des questions hist. W. [1890] 80-118.
V. Langlois, Le Mont Athos et scs monasteres, Paris, 1867;
W. Gass, Zur Gesch. der Athos-Kloster, Giessen, 1865 A. Riley,
Athos; the Moxuitain of the Monks, London, 1887; E. Mille?:,
Le Mont Athos, Paris, 1889; Porphyrins Uspensky, Hist, qj
•*

;
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iii.
MoNASTlciSM IN THE WEST.— I. Before
[a) Rome and Italy.
It has been
remarked, and with justice, that while, in the
inscriptions of the catacombs, careful mention is
made of all the various degi'ees of the ecclesiastical
hierarchy even do%vn to that oifossoj
no allusion
has ever been found to ascetic, anchorite, cenobite,
monk, or nun.' The existence at Kome of monks,
of consecrated virgins, and of monasteries at that
period cannot, however, be denied. AVe leave on
one side the legend of Boniface and Aglce, which
is,
moreover, of Eastern origin.^
Constantia,
daughter of
Constantine, gathered
together
around the tomb of St. Agnes a community of
virgins.
It was in a Koman monastery also that
St. Marcellina, sister of St. Ambrose, consecrated
herself to God (352-366.)^ Pammachius, another
Roman patrician, along with Fabiola, lived the
ascetic life, and founded near the mouth of the
Tiber a hospice which was served by monks.* St.
Athanasius arrived in Kome after 339, accompanied
by two Egyptian monks. He remained there three
years and inspired this community, so deeply
Christian in spirit, with admiration of and sympathy with the monastic ideal of the Thebaid. He
made proselytes even from among the highest
society of Rome, and Marcella, daughter of the
widow Albina, along with Melania the Elder,
devoted herself to the life.
A community of
ascetics and cenobites was founded on the Aventine, from which stand out names such as those

—

St. Benedict.

—

—

of Sophronia, Asella, Paula, and Fabiola.
The
favour shown towards such institutions by Pope
Damasus and, in particular, the arrival in Rome
of St. Jerome, who became the spiritual father of

the community on the Aventine, greatly accentuated the movement.' The attempt made by Vigilantius to oppose it in favour of monasticism had
no other result than that of starting a controversy
with St. Jerome, from which Vigilantius came
forth utterly crushed and humiliated (c. 385).*
In the rest of Italy the progress of monasticism
was scarcely less rapid than in Rome itself. In
the middle of the 4th cent. Eusebius of Vercelli,
till then exiled in Egypt, returned to his church
(in 363) and obliged the clergy of his cathedral to
submit to the monastic rule of life. His example
was soon followed in Milan, under St. Ambrose,
and at Aquileia,' while Cremona, under the bishop
Vincent (407-422), Novara, under the bishop
Gaudentius (397-417), Bologna, Ravenna, under
St. Peter Chrysologus, Pavia, under the bishop
Ennodius, and Turin, under the bishop Victor, all
favoured the monastic movement.
In S. Italy, besides Nola with its illustrious
bishop, St. Paulinus, we find monasteries at Naples,
at Capua, and in Etruria, Sabina, Umbria, Picenum, at Tusculum, Monte Calvo, Fundi, on the
Athos and its Monasteries, 3 vols., Kieff and Moscow, 1S45-92
(Russ.); Curzon, op. cit. ; E. M. de Vo^u6, Sj/rie, Palestine,
Mont Athos, Voyage aupays dupassi, Paris, 1S76 ; Krumbacher,
pp. 511-515, 1058 f. ; D. Placide de Meester, Voyage de deux
binidictins aux irumasthres de Mont Athos, Paris, 1908
V.
Vannutelli, Monte Athos e le ineteore, Kome, 1888 ; K. Lake,
;

Early Days of Monasticism on Mt, Athos, Oxford,
1

Leolercq, in

^

AS, May,

DACL

ii.2

279-283

1909.

3176.

;

'

Notes sur

;

in Italien von seinen ersten Anfdngen bis zum Auftreten des
heil. Benedikt, Vienna, 1894, p. 29
Leclercq,
ii.2 3176.
* Cf. G. B. de Rossi, Bollettino di archeol. cristiana, 1S66, p. 103.
5 0. Daux,
Amed^e Thierry et Ies premiers monastferes
d'ltalie aux IV^ et V« sifecles,' in Revue des questions hist. xxi.
;

DACL

'

[1877] 404-473.
6

On

Vigilantius cf. below, p. 791''.
Spreitzenhofer, p. 13 f.; F. Ughelli, Italia sacra, 9 vols.,
1644-62, iv. 747, 680, vi. 44, etc. ; Alljers, EI Monachismo
prima di S. Benedetto,' Eivista Storica Benedettina, x. [1915].
7

Rome,

—

took the eremitic form.

it

'

The

disciples of St.

Martin lived as hermits, meeting for exercises in
common only on certain occasions. The first
monastery founded in Gaul was that of Ligug6, in
360.
There were, besides, Marmoutier (Martini
Monasterium) and, no doubt, a great number of
other houses, for we read that 2000 monks were
present at the obsequies of St. Martin.'
St.
Martin wrote no Rule for his monks, and the
latter seem simply to have followed the general
traditions of the ascetic life.
Several of his disciples applied themselves in company with their
master to the work of the apostolate. This would
explain why this first attempt at monasticism in

Gaul did not leave any lasting traces behind it.
We find, about the same date, that there were
monks at Rouen, in the Morinie (Boulonnais,
Artois,
coast,

W.

Flanders), in the forests, along the sea-

and even in the islands

St. Sulpicius Severus,

established a

of the coasts.*
the historian of St. Martin,

community

Primuliacum.°

Gregory

of ascetics in his villa of
of Tours (+ 594) gives in

works most valuable information regarding the
monastic movement in Gaul in the 5th and 6th
his

centuries.

The greater number of the monks whose

lives he wrote, whUe possessing their o%\ii characteristic spirit, are still largely under the influence of the teaching of St. Martin.
The most interesting of all these experiments in
the monastic life at this period is the foundation of
the celebrated monastery of L^rins on an island of
that name ofi' the coast of the Mediterranean near

Cannes. Monastic life, inaugurated there towards
the year 410 by St. Honoratus, was to continue
through many long centuries, almost without
interruption, to our o^vn day.
It was at the
beginning a mingling of the eremitic and cenobitic
elements.
Both manual and intellectual work
were held in honour, and great was the influence
exercised by the monks of Lerins throughout the
Middle Ages.* It wOl be sufficient, for this earlier
1

2

Duchesne,

la topographie
de Rome,' in Melanges d'arch^ol. et d'histoire, x. [1890] Franchi
de Cavalieri, ' Dove fu scritta la Ieg:enda di S. Bonifacio ? ' in
Suovo bollettino di archeol. ci-istiana, vi. [1900J 205-234 ; A.
Dufcurcq, EtvAes sur ies Gesta Martyrum romains, 4 vols.,
Paris, 1900-10, i. ; cf. Anal. Boll. .xx. [1901] 337 f.
s E. Spreitzenhofer, Die Entwicklung des alien Mbnchtzims
iii.

banks of Lake Fucino, on the islands off the
Mediterranean coast of Italy, Gorgona, Capraja,
Sardinia, and the Isle of Cabis (near Torrentura).'
It would be difficult to draw up even a simple catalogue of these monasteries, so numerous were they.
Cassiodorus (c. 570) was contemporary with St.
Benedict. It has even been conjectured that his
Rule was borrowed from the latter, but this is no
more than a conjecture. What is certain is that
the minister of Theodoric, on his property of
Vivarium, gave the example of a monastery where
the ascetic practices of the monastic life were
allied with a high degree of intellectual culture.
While, on the summit of Mt. Morius, the hermits
gave themselves up to their solitary vocation, in
the monastery built at the foot of the mountain
the cenobites spent their time in the diligent
copj'ing of MSS.^
Monasticism, which was to play so
(6) Gaul.
considerable a part in Gaul, was established there
at an early date (2nd half of the 4th cent.) and
with great 6clat by St. Martin of Tours. At first

and

Cf. Spreitzenhofer and Leclercq, locc. citt.
Works of Cassiodtirus, ed. J. Caret, Rouen, 1679 (PL Ixix.
Lsx.) ; A. Franz, M. Aurelius Cassiodorus Senator, Breslau,

1S72 ; Chevalier, Repertoire : Bio-Bibliographie, s.v. ' Cassiodore.'
For his library cf. A. Olleris, Cassiodore conservateur
des livres de rantiquitd latine, Paris, 1841.
3 Sulpicius Severus, Vita S. Martini ; F. Chamard, Saint
Martin et son monast&re de Ligxtgi, Paris, 1873 ; E. Martfene,
'
Hist, de Marmoutiers,' in Mdnwires de la sociUi arcMol. de

Touraine, Tours, 1374-75 Lecoy de la Marche, Saint Martin,
A. Hauck, Kirchengesch. Deutschlands, Leipzig, 1893,
;

do. 1881
p. 62
4

;

f

Malnory, op.

cit.

5 A. Curie-Seimbres, Recherches sur Ies lieux habitis par
Sulpice Severe, premiers monastf^res institu4s en Aquitainc,
Tarbes. 1876 ; F. Mouret, Sulpice Sivi.re d Primuliac, Paris, 1907.
6 Malnory, op. cit.
L. Alliez, Hist, du monast^re de Lerins,
2 vols., Draguignan, 1862 ; P. Lahargou, De schola Lerinensi,
cetate merovingiaca, Paris, 1892 ;
ii.2 3196-3198.
;
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tlie

names

of

Vincent

of Ldrins

and

Another important influence exercised over the
development of monasticisni in Gaul during this
period was that of Cassian.
His viforks were in
reality the first monastic code in Gaul (see above,
p. 787''), and, it may be said, in the whole of the
West.
He founded the monastery of St. Victor at
Marseilles, which became renowned, and other
monasteries also.'
St. Caesarius, bishop of Aries, must also be
regarded as one of the principal monastic legislators at this date." We can only mention the
monasteries founded by Leonian
the diocese
of Vienne, by St. Theudaire in Isfere, in the Isle
Barbe, at Condat (St. Claude), and at St. Maurice
of Agaune, and by SS. Romanus and Lupicinus in
the Jura."
(c) Britain, Ireland, the Celts.
The monastic
life
was established fairly early among the
Celts and Anglo-Saxons, and underwent an
Its
extraordinary development among them.
introduction into Great Britain was due to St.
Germanus, bishop of Auxerre, who came to the
island in 430 to restore ecclesiastical discipline.
In Wales Llan Lltud, Llancarvon, Ti-Gwen, and
Bangor soon became renowned.
Some of the
monks from these monasteries St. Gildas, St.
Lunain, St. Paul Aurelian, and St. Samson
established the monastic life in Brittany (ArmorMonastiica), where it also made great advance.''
cisni in Ireland has much in common with that of
Brittany, to which it seems, in fact, to owe its
origin.
The name of St. Columba and that of his
foundation at lona stand out conspicuous in its
history." Another saint whose name we must not
forget to mention among the Celtic monks, although
his chief foundation, Luxeuil, belonged to Gaul, is
St. Columban, the rival and namesake of Columba.
His Rule, inspired entirely by the principles and
traditions of Irish monasticism, spread rapidly in
Gaul and disputed for a time the predominance of
that of St. Benedict.'
(d) Spain.
In Spain the beginnings of the monastic life are somewhat obscure.
The Council of
Elvira (c. 300) makes no allusion whatever to either
ascetics or virgins.
The Peregrinatio Etherice
belongs to the last quarter of the 4th century. It
is the account of her journeying in the East and
her pilgrimages to the holy places, sent to her
nuns in Spain by a Spanish virgin named Etheria,
or Egeria, who was, in all probability, abbess of
the community to which she writes.'
We find
further traces of the ascetic and monastic life
among the Priscillianists of Spain, in this century.
Prisciilian gave himself out as an exaniple of
asceticism (see art. Priscillianism).
It has

m

—

—

—
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recently been shown that the lier/ula Consensoria
Monanhorutn, attributed at first to St. Augustine,
then to a contemporary of St. Fructuosus, probably comes from a Priacillianist source, in the 5th
century.
It is a Rule for cenobites, original in
character.'
The Rule of St. Isidore (t 636) and that of St.
Fructuosus of Braga (c. 600) also deserve mention.
They enjoyed considerable success until the advent
of the Rule of St. Benedict in Spain, wliicli became
there, as in almost the whole of the Western
world, the only Rule for monks."
Vigilantius, who represents the element hostile
to the monks and ascetics, was a priest at
Barcelona in 396. During the year 409 the invasions in Spain, as everywhere else, resulted
in the destruction of the monasteries.
Mention
of this is to be found in the chronicles of the
period.'

The Council of Tarragona, in 516, turned its
attention to the monks.''
St. Martin, abbot of

Dumio near Braga, who is known as St. Martin of
Braga, and who bad been a monk in Palestine and
played so important a part in the history of the
conversion of the Suevi, laboured at the restoration of the monastic life in Spain.'

Two other bishops, SS. Leander and Isidore,
worked for the same end. The first wrote
a Rule for the use of virgins, and the second
drew up a Rule for monks.' The latter was
already known to St. Leander, the friend of St.
Gregory the Great, and to Tajo, bishop of Saragossa (c. 650), the great admirer of the works of
St. Gregory and of his Dialogues, in which the
praises of St. Benedict are set forth.
This bishop
did much to spread the knowledge of these works
in Spain.' Besides these names, we find, between
the date of the conversion of Visigothic Spain
also

of the Arab invasion (711), those of
monks and hermits — the African Donatus,

and that

(587)

certain

who, along with 70 monks, also from Africa, took
refuge in the monastery of Servitanum, in the
province of Valencia ; St. Emilian, who enjoyed a
mde-spread cultus in Spain the hermit, Valerius,
in the neighbourhood of Astorga, etc.*
In Africa the first monastic centre
(e) Africa.
seems to have been formed around the person of
This saint had studied the monSt. Augustine.
astic life both in Rome and in Milan, and, on his
return to Tagaste, he installed himself with some
of his friends in a house, where they gave themselves to the practices of asceticism.
Ordained
priest, he founded a second monastery at Hippo,
where he lived himself till he was made bishop in
396.
He then transformed his episcopal dwelling
into a monastery like those of the bishops of
Milan, Vercelli, and others at this time, and so
founded what we may call a cathedral monastery,'
or, as he himself called it, monasterium clericorum.
Others of the African episcopate soon followed this
;

—

'

1

Cartulaire de I'abbaye de St. Victor de Marseille, 2 vols.,

Paris, 1857.
'^

Malnory, op, (nt.
Niepce, Vile Barbe

3 L.

:

son ancienne abbaye, Lyons, 1890

;

P. Benoit, Hist, de I'abbaye et de la terre de Saint-Claude,
2 vols., Paris, 1890-92; B. Krusch, *VitEB Patrum Jurensium,'
Man. Germ., Script. Merov., iii. [1896-97] 125-166; Duchesne,
'Iia Vie des Pferes du Jura,' Melanges d'arch^ol., xviii. [1898]
1-lS ; Leolercq, in
CL ii.2 3197-3198 ; Besse, Les Moines de
I'andenne France
Piriode gallo-romaiTie et irUrovingienne,
Paris, 1906.
4 A. de la Broderie, 'Les Monastferes celtiques aux Vie
et VII« sifecle," in Annales de Bretagne, ix. [1893] 183-209,
379-394, Hist, de Bretagne, Rennes, 1896, i. ; J. W. WillLsBund, The Celtic Church of Wales, London, 1897;
ii.2
3207.
5 C. F. R. de Montalembert has devoted to the history of the
Celtic and Anglo-Saxon monasteries a large portion of his book,
Les Moines d'Occident, Paris, 1860-77; see esp. bks. x.-xiii. ;
see also L. Gougaud, loc. cit.
8 Seebass, op. cit. ; Malnory, op. cit. ; L. Qougaud, * L'CEuvre
des Scotti dans I'Europe continentale,* in Revice d'hist. eccles.
ix. [1908121-37, 256-277; G. Bonet- Maury, 'St. Colomban et la
fondation des monastferes irlandaia,' Rev. Hist. Ixxxiii. [1903]
277-299.
7 Of. above, p. 787b.
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Ed. in Holste-Brockie, Codex Regularum, i. 136 f., and in PL
993-996 cf. D. de Bruyne, * La Regula consensoria Une
moines priscillianistes,' in Revue Binddictine, xxv.

Ixvi.

2

On the Regula. Communis of St. Fructuosus see T. Herwegen,

Das Pactum des

heiJ. Fructuosus von Braga,' in KirchenUntersiichungen, xl. [1907] 71-79
and Leclercq, in
3223.
With regard to the Pactum of St. Fructuosus
and the Pacta a curious form of religious profession besides
Herwegen, see R. Klee, Die Regula Monachorum Isidors von
Sevilla und ihr Verhaltnis zu den ilbrigen abendldndischen
Monchsregeln jener Zuit, Marburg, 1909.
3 Cf. Leclercq, L'Espagne chrHienne, Paris, 1906, p. 213 f.
*

rechtl.

;

DACL

ii.2

—

< 76. p. 241.
5 Leclercq, in
di S. Benedetto

—

DACL ii.2 3222 Albers, El Monachismo prima
il monachismo nella Spagna,' Rijrista st6rica
Benedettina, ix. [1914].
6 Leander, Ltbellus ad Florentinam, in PL Ixxii. 874-894
'

;

;

Regula Monachorum., in PL Ixxxiii. 867-894.
Tajo of Saragossa, PL Ixx.x. 720 fl.
Cf. Montalembert, ii. 186 f.
Leclercq, L'Espagne chritieniie

Isidore,
7
8

p. 325

;

f.

;
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example, and Hadrumetum, Uzala, Calame, Cirta,
Mileve, and Carthage became real centres of
monastic life. The Begula pro Monachis attributed to St. Augustine is not his under this form,
as we have already said, but it is drawn from his
letter (ccxi.) to religious bodies of both sexes
living in poverty and chastity, passing their time
in prayer and ascetic practices, and in certain
of charity.
The counsels of the great
bishop are characterized by the charity, discretion,
breadth of mind, and high spirituality to which
all his works bear witness.'
have already
spoken of his famous treatise, de Opere Monachorum, composed in the year 400.
The Vandal persecution was unable to destroy
all these monasteries, but it arrested for the time
the progress of monasticism in Africa. Byzantine
rule (533-709) restored peace and liberty, and a true
renaissance of religion took place, in which monasticism natural ly benefited. Several new monasteries
were founded, notably at Ruspe and at Tebessa.
The ruins of the latter still exist.'' But the
Muhammadan invasion was to destroy monastic
life in Roman Africa as well as Christian life in

works

We

general.

On

the Danube, in the region of Noricum,
to mention the wonderful work among
those people of St. Severinus (t 482), called ' the
apostle of Noricum.'*
2. From St. Benedict to the 13th century.
St.
Benedict, born at Nursia (c. 480), died at Monte
Cassino (c. 540), deserves a place apart in the
history of Western monasticism. The influence
exercised by his Rule in the West may be compared to that of St. Basil in the East. Having
dwelt, at first, as a hermit among the Sabine
mountains, he later gathered disciples round him,
founded monasteries at Subiaco and Monte Cassino,
and wrote a Rule which, after the lapse of two
centuries, was to become the one monastic Rule of
the West. It may, in fact, be said that the history
of Western monasticism is practically identical,
for the greater part of the Middle Ages, with that
of the Benedictines.* The Rule of St. Benedict,
which is divided into 73 chapters, is written for
cenobites, and addresses itself exclusively to those
who follow that form of monastic life. It teaches
the virtues of humility, obedience, and poverty,
and enjoins the practice of silence, hospitality, and
manual work. It regulates the hours for prayer
and lays down the order of the psalmody. The
monastery forms, as it were, a little city or, better,
a complete society provided with all its necessary
organs.
At the head of all is the abbot, assisted
by his provost, or prior, and his seniors, while at
the head of every 10 monks is the dean. Then
there are the cellarer, who is charged with the
temporal atl'airs of the monastery, and the various
other officials that divide between tliem the different functions necessary to the well-being of the
house.
The monastery should, as far as possible,
provide for itself and possess a garden, a mill, and
(/)

we have

—

V AfriqitA

chr^tienne, Paris, 1904, ii. 73-77,
3225 f. ; Besse, Le Monachistne afi-icain,
Paris, 1900 Albers, * II Monachismo prima di S. Benedetto ; il
raonachismo in Africa,' Rivista storica Benedettina^ ix.
2 H. Saladin, * Rapport sur une mission en Tunisie,' in
Archives des missions scientijiques^ 3rd ser., xiii. [1887] 179-181
cr. O. Diehl, Nouvelles archives des missions scientifiqxies, iv.
[1893] 331-335, also L'A.friqiie byzantine, Paris, 1890, p. 429 f.
For a list of the monasteries cf. Leclercq, in
ii.2 3231,
and L'Afrique chretienne, ii. 73-77.
3 AS, Jan. i. 483, 497
L. S. le Nain de Tillemont, Mimoires
pour servird I'hist. eccUs. des 6 prem. sit'cles-, Paris, 1701-12,
1

C£.

Leclercq,
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On

Benedict and the Benedictines see Mabillon, opp.
citt.
G. Krittzinger, Der Benediktinerorden und die EuUur,
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The
the necessary offices and work-shops.
to be specially taken care of, and
the monks and the oblati receive necessary instruction.
Guests are to be received with honour.
Those who offend against the Rule must receive
punishment according to their deserts.' Such is,
in summary, the Rule of St. Benedict a Rule
characterized by great simplicity, but in which is
clearly reflected that spirit of wise discretion and
justice which was the genius of the Roman character, while at the same time it is penetrated
through and through by the purest spirit of
Christian asceticism, and rivals
its discretion
and its sublimity of view the Rule of St. Basil
all

sick, too, are

—

m

itself.

Gregory (t 604), the greatest of all the popes
Middle Ages, in giving to this Rule
the support of his authority and in recounting, in
his Dialogues, the life and miracles of its author,
assured its predominance over all other monastic
Rules.
He himself founded a monastery in his
own house (the Monastery of St. Andrew, on the
Ccelian), in which the Rule of St. Benedict was
observed, and sent to England one of its monks,
his disciple St. Augustine, who, while commencing
St.

of the early

work of converting the Anglo-Saxons, at the
same time implanted in their midst that Rule
which was destined to take such firm root there
and to spread far and wide over the land.
The Christianity established by
(a) England.
the Anglo-Saxons was
St. Augustine among
the

—

thoroughly monastic in character. In the greater
number of towns e.g., at Canterbury, York,
London, Ripon, Peterborough, etc. the monastery
was the centre of the new Christianity. The
church of the monastery became the cathedral,
and the abbot the bishop of the diocese that was
thus gradually formed. The kingdoms of the
Saxon heptarchy were one after another converted
by the disciples or successors of St. Augustine,
and the history of the four centuries extending from
the death of St. Augustine in 605 to the Norman
Conquest in 1066 is one of the finest parts of the
history of Western monasticism. " It would be
impossible to give even a summary of it here.
We cannot do more than cite some of the principal
characters and the names of the chief monasteries
that stand out in its pages. Among the former
we have the abbots and monks Aidan, Oswald,
Wilfrid, Theodore, Cuthbert, Benedict Biscop,
Aldhelm, Boniface, Bede, Alcuin, Odo, Dunstan
among the latter are Canterbury, Westminster,
Malmesbury, York, Lindisfarne, Ripon, Peterborough, .Tarrow, Wearmouth, Croyland, Whitby,
Coldingham, Tyhemouth, and Hartlepool. Even
after the Norman Conquest in 1066 the histoiy of
monasticism in England does not come to an end.
It was still flourishing in the 11th cent., and the
Normans, far from destroying the English monasLanfranc and Anselm,
teries, founded new ones.
archbishops of Canterbury, re-peopled the Saxon
monasteries with colonies of monks brought over

—

from the famous abbey of Bee and from other
Norman monasteries. Cluny, too, made several
foundations in the country, and the Cistercians,
in their turn, established tnemselves at Waverley,
Rievaulx, Fountains, and many other places.
St. Stephen Harding, who exercised so great an
influence on the order of Citeaux and gave it
The order
its organization, was an Englishman.
1 On the Rule of St. Benedict see the edd. and works of E.
Schmidt (Ratisbon, 1891), E. Woelfflin (Leipzig, 1893), L.
Traube (Munich, 1898), C. Butler, Jloiin, etc., as cited in art.
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ii.2 6(i4 j Plenliers, op. cit.
to this history of the Anf^lo-Saxon and Celtic monlca
that Montalembert has consecrated the greater part of his
history of the monks of the West ; see also W. Dugdale,
Monasticon Anglicanxim, new ed., London, 1817-30 ; E. L.
Taunton, The English Black llimks of St. Benedict, 2 vols., do
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of Savif,Tiy, which also had numerous foundations
in England, was absorbed by that of CjU'mmx.
But. with the 14th and 15th centuries English
monasticism began to decline.'
^However great the success of the
(6) France.
Benedictine life in England, it may be said with
truth, if its history be regarded as a whole, that
France was the land of its predilection. The story
of the Rule of St. Benedict being brought to

—

Merovingian Gaul by

his disciple, St.

Maurus, and

of the hitter's foundation of the abbey of Glanfeuil
on the banks of the Loire as the first Benedictine
monastery in that country, has been contested.*
AVhatever the truth of this question may be, it is
certain that the Rule was introduced into France
at an early date from the beginning of the 7th
cent.
and it spread there with such rapidity that
it soon succeeded in supplanting the Rule of St.
Columban and in imposing its authority on all
the monasteries.
synod held at Autun, in 670,
speaks of it as though it were the only monastic
Rule in existence, and that of Chalons, in 813,
declares formally that it is followed in almoot all
the monasteries of the country.' The movement

—

—

A

attained its apogee under Charlemagne, the great
protector of the Benedictine monks, and under
The reform of St.
his Son, Louis le B6bonnaire.
Benedict of Aniane witnesses at once to the unity
and to the vitality of Benedictine life.
It is again in France that we must seek the
origin of the important monastic refomi of which
Cluny was the cradle, and which, little by little,
spread beyond the limits of France into Italy,
Spain, England, Germany, and Poland. The abbey
of Cluny, near Macon, was founded by William,
Duke of Aquitaine, in 910 the monks were
brought from the abbey of Baume, where the
Constitutions of St. Benedict of Aniane were
followed ; hence the Cluniac reform sprang from
Its first abbots, Bernon,
that of the 9th century.
Odo, Mayeul, Hugh, Odilo, and Peter the Venerable, raised Cluny to the highest degree of prosperity and extended its influence to every country
The work of Cluny, in the
in Christian Europe.
;

and political order, was considerable during the 10th, 11th, and a part of the 12th
centuries it exercised an unrivalled influence on
From the politiChristian morals and institutions.
cal and religious points of view, it ottered to the
popes valuable and indispensable assistance in their
struggle against the emperors of Germany, and
the latter, as well as the kings of France, were
obliged, more than once, to reckon with the powerful abbey.
Among the monasteries that accepted the
religious, social,
;

Cluniac reform and flourished under it must be
cited especially the great abbeys of Moissac, St.
Martial, Uzerches, St. Jean d'Ang^ly, St. Bertin,
St. Germain d'Auxerre, and V^zelay in France,
and Cava, Farfa, and S. Paolo fuori le mura in
Italy.*
At the very moment when the influence of Cluny
began to decline, a new star arose on the monastic
1 Dugdale, op. cit. ; Annates Monastici, ed.
H. R. Luard,
Rolls series, 6 vols., London, 1864-C9, and several other vols, of
the series ; A Hist, of the Emjiisk Church, ed. W. R. W.
Stephens and W. Hunt, London, 1899-1910, ii. 273, iii. 306 ; L.
Janauschek, Orifjines Cistercienses, Vienna, 1877, i. 22 f.
2 C. de la Croix, Fouitles archiol. de I'abbaye de Glanfeuil,
Paris, 1899 ; O. Port, Diet, histor. de Maine-et-Loire, do. 1879, iii.
428-431.
3 Hefele-Leclercq, Conciles, iii. 1144 ; Besse, Les Moines de
I'ancienne France, Paris, 1906.
4 P. Lorain, Essai hiatorique sur I'abbaye de Cluny, Dijon,
1839; J. H. Pignot, Hist, de I'ordre de Cluny, 3 vols., Paris,
E. Sackur, Die Cluniacenser in ihrer kirchlichen und
1S68
allgeineintjeiickichtlichen Wirksamkeit bis zur Mitte des elften
Jahrh.,2 vols., Halle, 1892-94; Berlifere, L'Ordre monastique,
p. 188 f. ; cf. Chevalier, Ripertoire : Topo-bibliographie, s.v.
'
Cluny ; and eap. A. Molinier, Les Sources de I'hist. de France,
Paris. 1901-04, I. ii. 234-244.
;

'
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On

2lHt

March

1098, Robert, ablxjt

of

Molesmes, founded in the diocese of Dijon the
abbey of Clteaux, which was to become the centre
of a new reform of Benedictine life.
While Cluny,
although careful to remain faithful to the .spirit of
St. Benedict, had become the seat of culture, of
the liberal arts, and of letters, and had exercised
considerable influence on the external world,
Clteaux, under the inspiration especially of St.
Bernard, returned to an austerer conception of the
monastic life. All sumptuousness and solemnity,
even in the liturgical offices, were proscribed,
monastic architecture was reduced to its simplest
expression, and intellectual and artistic culture
was set on one side, manual labour and the
exercise of every kind of hard work taking its
place.'

The Cistercian reform, whose influence, while
not to be compared with that of Cluny, was nevertheless of considerable importance,
especially
during the 12th cent., spread beyond France and
took in a large number of monasteries in other
countries.
It continued to exerci.se its influence
till the end of the Middle Ages, and was revived on
a new basis in the 17th cent, in the celebrated
reform of La Trappe under the Abb6 de Ranc6.°
(c) Germany.
Before the introduction of the
Benedictine Rule into Germany, monastic life vas
but feebly represented in that country.
The
Anglo-Saxon monks, SS. Pirniin and Boniface,
with their disciples, brought to Germany, along
v'ith their
missionary zeal, the traditions of
Benedictine life, which scarcely existed there at
that period, the only known trace during the 6th
cent, being found in the life of St. Eugendus.'
During the 7th and 8th centuries the Celtic

—

monks

of St.

Columban came

into

Germany and

founded a number of monasteries. Among these
we may mention St. Gall, Ebersmiinster, MoyenMoutier, St. Odile, Honau (Onogia), and Aschaflenburg, not to speak of those at Strassburg, Mainz,
Cologne, Ratisbon, Wiirzburg, Erfurt, and Heggbach.*
In 1185 all the Scottish monasteries of Germany
were united to form a congregation, under the
jurisdiction of the abbot of St. James of Ratisbon,
by Innocent III. Gradually the numbers of ScotoIrisli monks that were at first continually coming
into Germany began to diminish, and by the 15th
cent, they were replaced, in most of the monasteries,

by Germans.

This congregation ended by entering that of Bursfeld and becoming one witlj it.
Mention, however, is made in the 17th cent, of a
Scottish abbot, Ogilvie by name (t 1646).
Beichenau on Lake Constance began, in 724, a
history glorious in monastic annals, and Murbach,
Fritzlar, Hersfeld, Heidenheim, and Bischofsheim
Fulda, in the days of its
are scarcely less famous.
prosperity, counted 100 monks among its inmates
and oecame a nursing-ground for missionaries, of
whom the chief were to play an important part in
Such were
the history of Christian Germany.
Sturmius, Willibald, Wunibald, and also SS.
Walburga, Lioba, and Thekla.
Synods held in
Germany in 744 and 745 discussed monastic aflairs
and prescribed that all monks were to live according to the Rule of St. Benedict. Worthy of special
1 P. Guignard, Les Monuments primitifs de la r^gle cistercienne, Dijon, 1878 ; Janauschek, op. cit. ; H. d'Arbois de
Jubainville, Etude sur I'Uat intirisur des abbayes cisterciennes,
Paris, 1S58 ; Berli6re, op. cit. pp. 271-274 ; Chevalier, Repertoire :
Topo-bibtio(/raphie, s.v. ' Cisterciens.'
2 La Trappe (in the diocese of S6ez, Ome). On La Traiipe and
its history see Chevalier, Repertoire : Topo-bibliographi<;, n.v.
'

Trappe.

3 Achery and Mabillon, Acta Sanctorum O.S.B.,
Hauok, ii. 782 f. Heimbucher, i. 226.
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A. Bellesheim, Gesch. der kathot. Kirche in Irland, 3 vols.,
Mainz, 1890-91,1. 338 f., 685 f., 'Die Benediktinerstiftunswi in
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this connexion is the Synod of Aix-laChapelle in 802, famous for the legislation which it
laid down for the monks.
Under Dukes OttUo and
Tassilo, no fewer than 29 cloisters were founded,
some of which have left a name behind them in
history e.g., Te^emsee, Benediktbeueruj Polling,
Schamitz, and
Wessobrunn,
Kremsmiinster,
Metten.
Charlemagne and Louis the Pious were the great
protectors of the Benedictine monks. At their
courts were to be seen Alouin, Adalhard, Wala,
Angibran, Arn, Ansegise, Paul the Deacon, and,
above all, Benedict of Aniane, the great monastic
reformer. The Cluniac reform found its way also
to Germany, where it commenced a new era of
activity and prosperity for the monastic life.
The
monasteries of Reichenau, St. Maximin of Treves,
Echternach, St. Erameran of Ratisbon, Tegernsee,

mention in

St.

Maurice

flourished

of

Magdeburg,

anew under

and Weissenburg

its protection.

Einsiedeln,

whose patron was St. Meinrad, a hermit who died
in 861, became like^vise the centre of an important
monastic reform,' which extended to the abbeys of
Petershausen, Disentis, Pfafifers, St. Blaise and
Muri, Hohentwiel, Kempten, Ebersberg, and
Rheinau (near Schaffhausen). The monastery of
St.

Emmeran

its

own

of Katisbon in its turn introduced
customs into the monasteries of St. Peter

of Salzburg, Tegernsee, Priill, Weltenburg, and
several others.
Ulrich of Ratisbon (or of Cluny,
t 1093) was one of the most active agents in the
Cluniac movement in Germany and Switzerland.
Hirsau, or Hirschau, founded about 830, was
aJso of great importance from the monastic point
The constitutions of this monastery were
o{ view.

adopted by 150 other monasteries. Hirschau, as
well as Cluny, offered valuable assistance to St.
Gregory VII. in his struggle against investitures
and against the abuses among the clergy. Like
the great Burguudian abbey, it also had much
influence on art, architecture, and culture in
general.
The reform of Hirschau, whUe keeping
its own spirit intact, was, to a large extent,
inspired by that of Cluny. The annals of the
abbey were written by Trithemius and Baselius.^
Another reform, which, like that of Hirschau,

drew much

of its inspiration from Cluny, whUe
keeping certain special characteristics of its own,
made itself felt not only in Italy, the land of its
birth, but in Germany also.
This was the reform
inaugurated by the monastery of Fructuaria
(Friidelle), near Turin, founded in 1003.
Its constitutions were adopted by many Italian monasteries and in Germany, notably by the monasteries

Gorze, St. Maximin of Treves, St. Blaise, in
the Black Forest, and by Muri, Garsten, Gottweig,
Lambach, etc'
Besides these reforms issuing from within the
monastic order itself, mention must be made of
the efforts made by ecclesiastical councils to bring
back the monasteries to the practice and observance
In particular may be cited the
of the Rule.
of

Rouen (1074), and those of Poitiers (1078),
London (1112), and Paris (1212-13).

Synod

of

Rome

(1083),

The decrees

of the last council, which received the
approbation of Innocent III., exercised a great
influence on the monastic order as a whole.
The
4th Council of the Lateran (1215) established rules
that are stUl in force at the present day, especially
as regards the convoking of general chapters
1 On Einsiedeln see Annates JEinsidlejises, in Pertz, Mon. Germ.

—

Hist. Script, iii. [1839] 146 fl. ; Chevalier, Ripertoire : Topobihliographie, s.v. ' Einsiedeln.'
2 J. Tritiiemius, Chranicon Monasterii Hirsaugiensis, Basel,
1560 ; P. Giselce, Ausbreitung der Hirschauer Kegel durch
die Kloster Deutschlands, Halle, 1877 ; cf. Heimbucher, i. 253,
note 2.
Albers, Vntersuchujigen zu den dltesten Monchsgewohnheiten, Munich, 1905 ; cf. Heimbucher, 1. 256 ; Berlifere, L'Ordre
'^

'

monastique,

p. 189.

kind of monastic council, composed of abbots and
delegates from the various monasteries, wherein
are discussed matters relating to the discipline and
general interests of the monastic life.'
In the
3. From the 13th to the 20th century.
13th cent., whilst monasticism, in spite of all these
attempts at reform, continued to decline, new
forms of the religious life arose which answered
better perhaps to the spirit of the age, but which
none the less drew numerous souls athirst for
perfection and formed a current which, although
not actually inimical to the ancient monastic institutions, was nevertheless very distinct from it.
Such were the great Dominican and Franciscan
orders and a few other religious families inspired
with the same principles. No other attempt at
monasticism that was really original and powerful
remains to be considered, with the possible excepHence it
tion of the congregation of St. Maur.
will be suHieient to give a brief outline of the
principal characteristics of monastic history during
the last centuries of the Middle Ages.
The great schism of the West and the Hundred
Years' War dealt another terrible blow to the
monastic orders, but the attempts at reformation

—

numerous than in the preceding
The Council of Constance (1414-18)
consecrated some of its decrees to the reformation
of the Benedictine order, and was the factor that
were not

less

centuries.

inspired a great meeting, comprising 131 abbots
of various monasteries, which was held at Petershausen in 1417. In 1418 Pope Martin V. sent the
abbot of Subiaco, Nicholas Seyringer, to Melk, the
great Austrian abbey, to lay the foundation of
that restoration of monastic life. The enterprise
was successful, and a great number of the monasteries of Austria, Bavaria, and Swabia rallied to
inter alia, Mariazell, Seittenthe movement
stetten, St. Peter of Salzburg, Kremsmiinster,

—

Emmeran

of Ratisbon, Braunau, Tegernsee.
Italian abbeys of Subiaco and Farfa
In other respects
also accepted this reformation.
St.

The great

these monasteries remained independent and
did not form a real congregation.^
The Council of Trent dealt with the question of
monasteries as it did with all other Christian
institutions.
The 25th Session (3rd Dec. 1563)
treats de regularibus et monialibus, renews the
decree of Innocent III. and of the 4th Lateran
Council, unites the exempt monasteries to form
congregations, institutes, general chapters, and
all

and legislates concerning visitors, presidents of congregations, novices, and the election of
superiors and nuns ; in a word, it establishes a collection of rules and laws concerning the monastic
Congregations were immediately after
life.'
founded on those principles.*
Even more important than the Melk reformation, so far at least as Germany is concerned, was
that of Bursfeld. Founded in 1003 on the banks
of the Weser and colonized by Corby, this abbey
was destined to play an important part in
monastic history from the 15th century. John
cloisters,

1 We have already seen that, even as far back as the time of
PachomiuB, the endeavour was made to unite monasteries in
a species of federation another example of this occurs in the
9th cent., under the authority of St. Benedict of Aniane. But
it is not, in reality, till the 11th cent, that we find among the
Cistercians the usage of general chapters properly so called.
From the Cistercians the practice passed to the Benedictines,
and from them to other orders (cf. Berli6re, Les Chapitres
g6n6raux,* in MHanges d'hist. binMictine, 4th ser., Maredsous,
1902, p. 62 ff., and Heimbucher, i. 274 I.).
2 A. Schram, Chronicon Mellicense, Vienna, 1702
M. Kropff,

St.

;

'

;

Bibliotheca Mellicensis, do. 1745 ; F. Keiblinger, Ge.^ch. des
Benedictinersliftes Melk, 2 vols., do. 1861, 1869; Berliire, 'La

R^forme de Melk au XV«
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si6cle,' in

Revue BinMictine,

xii. [1895]

ff.

Audomaro ( Walloncapello), Iftstitutionu-m mtmas.
ticarum secundum Concilium Tridentinum Decreta, Cologne,
3

Petrus ab

1584.
4
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(t

143'J),

who had already reformed

the

and
also Kheinhausen. The three monasteries remained
In 1440 the abbot of Bursfeld
closely united.
became the president of the congregation. The
constitutions show a solid organization, with
general chapters, visitors, and every means of safeguarding the observance of piety and regularity.
The success of this reformation grew from day to
The cardinal of Cusa,' Nicholas v., and
day.
At the
Pius II. became its ardent promoters.
death of Abbot Johann von Hagen (1469) the congregation numbered 36 monasteries, which later
increased to 230. In 1579 the abbey of Bursfeld,
which up to this time had been the head-house of
the congregation, went over to Protestantism under
t)he influence of Julius of Brunswick, and the

abbey

of Clus, took Bursfeld in liand in 14:^3

congregation was itself secularized in ISOS.'^
have already spoken of the monastic origins
in Spain.
For a long time the Kule of St. Isidore
was observed in that country, side by side with
of
Benedict.
The Synod of Coyaca (1050)
that
St.
prescribed that either the Rule of St. Isidore
or that of St. Benedict should be observed in aU
monasteries in Spain. Not many years later,
however, the influence of Cluny began to be felt
and to spread throughout Spain gradually it predominated, until it finally eliminated the observance instituted by St. Isidore. In the 14th and
15th centuries two important congregations rose
up, those of Valladolid (1390) and Monserrat
The latter made foundations in Portugal,
(1492).
Peru, and Mexico.* The movement of the claustrales at Saragossa and at Tarragona were less
important.*
The Low Countries were a monastic land for
centuries.
Wilfrid of York, on the occasion of a
journey to Bome in 678, having been thrown on
the shores of Friesland, was there welcomed with
great warmth. After his return to his monastery
at Kipon, he sent over WUliJjrod, one of his monks,
who established himself at Utrecht, and became
the great apostle of Friesland, having St. Boniface

We

;

Other missionas a fellow-labourer for some time.
aries soon came from lona, and, like England, the
country became Christian and monastic at the
same time. The most celebrated of these foundations was the monastery of Echternach.^
The Reformation in Germany in the 16th cent,
led to the expulsion of the monks from their
monasteries, the closing of monastic buildings, and
the handing over of their revenues to laymen, and
especially to Protestant princes.
great number
were sacked. It has been calculated that in the
Peasant War more than 1000 monasteries and
castles were destroyed.
few monasteries were,
however, saved from the general ruin (cf. Heimbucher, i. 295).
In England the effects of the Protestant Reformation were still more terrible for the monasteries.
In 1524 the Holy See had caused Cardinal Wolsey
to make a visitation of the monasteries, and one
of the consequences of this general visit was their
confiscation and almost complete secularization by
Henry vill. and his minister Thomas Cromwell
Elizabeth finished the work of destruction
(1534).
in 1560.
Scotland's turn came later on (1559-

A

A

In all it has been esliniated tliat 578
1500).
mona.sterie8, of which 63 were Benedictine, were
confiscated. Besides the falls and lamentable defections there were not wanting monks who became
martyrs, and who paid with tlieir lives their fidelity
to their vows.'
Benedictine life was maintained
throughout all these centuries of persecution, and

the Anglo-Benedictine congregation has preserved
the inheritance of its ancestors to the present
day.
The Reformation which destroyed the monasteries in England and Germany did not succeed
in establishing itself in France.
There the monasteries held out.
The 17th cent, was marked by an
important monastic restoration, the Benedictine
congregation of SS. Vannes and Hydulphus in
Lorraine and that of St. Maur in France. These
two congregations, with an end and a constitution
that were similar, had for their common object to
re-establish a stricter mode of observance in Benedictine monasteries and to bring back the monks
to the rigorous practices of the Benedictine Rule.
The very large part played by the congregation of
St. Maur in intellectual work bore splendid fruits
and helped to found a school of erudition that has
given to France a Mabillon and a Montfaucon, a
Denys de Sainte-Marthe, a d'Ach^ry, a Coustant,
a Ruinart, etc. a school that has never been

—

equalled.^
certain number of new orders which practised
the monastic life and accepted the Rule of St.
Benedict as their fundamental guide may be regarded as branches of the Benedictine order.
can give only a very brief outline of their
history here.
(a) Sylvestrines.
The first of these orders sprung
from the Benedictine trunk is the Sylvestrines, so
called from the name of its founder, Sylvester
Gonzelin, of the family of Gozzolini (t 1267). In
1227 he retired to Osimo and followed the Rule of
St. Benedict, adding new austerities, until in a
short time a few ancient monasteries took their
place under the new discipline. At the time of
its greatest prosperity it comprised 56 monasteries,
the greater part of which were in Italy and a few

A

We

—

At the present day this
greatly diminished. The church of St.
Stephen del Cacco in Rome now belongs to them.
The Celestines are a more im(5) Celestines.
portant branch than the Sylvestrines. They owe
their foundation to the pope of that name, St.
Celestine v., who at first was a hermit on Monte
Morone in the Abruzzi, and then at Mt.
Majella. He endeavoured to combine under one
manner of life the cenobitic principle of the Benedictines and the practices of the anchoretic life.
When he became pope, he protected and favoured
the order which he nad founded, approved of its
in

'

;
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H61yot,

vi.

236

f. ;

Curiel, Corigregatio Hispano-benedictina

;

und

Mittheilungen, xxv., xx\i., xxvii.
cf. Stitdien
4 Besse, Revue Benedictine, xvii. [1900] 275 f.
5 O. Reiners, Die
St. Willibrod-Sti/tung in Echternach,
Echternach, 1895 Heimbucher, i. 233 Chevalier, Repertoire :
Topo-bibliographie, i.v. 'Echternach.'
;

;

Portugal and Brazil.

number

is

—

and accorded it many privileges.
His congregation, having made numerous foundationsin Italy, spreadinto France, Saxony, Bohemia,
and the Low Countries. It possessed 150 monasteries, of which 96 were in Italy and 21 in France.*
The Olivetans were founded by
(c) OHvetans.
Bernard Tolomei (t 1348), a professor of Law at
Siena, who, in company with a few companions,
retired to Mount Oliveto, some leagues from Siena,
constitutions,

—

1
1 For this great man's influence in the refonnation of the
monasteries of Germany, Switzerland, and Spain, cf. Heimbucher, i. 292, note.
2 On Bursfeld see J. G. Leuckfeld, Antiquitates Bursfeldenses,
Leipzig and VVolfenbiittel, 1713 Eerliire, La Congregation de
Bursfeld," in Revue Benidictine, xvi. [1S99] 360 f., 386 1., 481 1.,
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A. Savine, English Monasteries on the

Oxford, 1909

;

Eve of the Dissolution^
Gasquet, Uenry viji. and the English MonasTaunton, op. cit.

teries, London, 1888 ;
2 On
St. Vannes

and St. Hydulphus congfregation see
vi. 272 f.; on St. Maur, ib. p. 286; Heimbucher, i.
B. Pez, Bibliotheca Bcnedictino-Mauriana, sexi de ortu,
vitis et scriptis patrum Benedictinorum e congr. S. Mauri in
Francia, Augsburg, 1716; P. Le Cerf de la Viiville, Bibliothique historique et critique des auteurs de la congr, de St.
Maur, The Hague, 1726, etc. ; cf. Heimbucher, i. 305 ; Chevalier, Repertoire : Topo-bibliographie, s.v.
B6n6clictin3.'
3 Ccel. Telera di iVlanfredonia, Historie degli uomini illustri
per santitd del ordine del Celestini, Bologna, 1648 ; on Celestine
V. cf. AS, May, iv. 418-537, and Heimbucher, i. 279.
Hayot,
305

f.

;

'
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whence

his congregation takes its name.
They
lived as hermits, whUe following the Rule of St.
Benedict in so far as its main principles are concerned.
Pope John XXII. gave his approbation
to their constitutions.
Fourteen years after its

foundation more than 100 monasteries, including

Monte

Cassino,

had

mode

rallied to this

of

life.

Their prineirial monasteries -were those of San
Miniato in Florence, and Settignano and S. Francesco Romana at Rome. Among their members
are counted 4 cardinals, 5 archbishops, 30 bishops,
and a, few savants, such as Laneelotti, Bianchieri,
etc.i

Humiliati, Pulsano,

(f/)

and Monte

—
—

Verging.

—

Three other orders or congregations the Humiliati, Pulsano, and Jlonte Vergine
are also offshoots in Italy of the Benedictine tree. The first
was founded in the 12th cent., vdth the aid of St.
Bernard, by St. John Oldrado (t 1159) near Cosmo,
but later they joined the partisan demagogues of
Arnold of Brescia and then the Waldenses. St.
Charles Borromeo made a futile attempt to reform
them the rebel monks tried to get rid of the saint
by endeavouring to bring about his death, and were
consequently suppressed by St. Pius v. in 1571.^
The order of Pulsano, which never made any
great progress, was founded in Apulia by St. John
de Jlatera (t 1139).^ That of the Guilhelmites,
or hermit Benedictines of Monte Vergine, was
founded by a friend of St. John de JIatera St.
William (Lat. Gnilielmus) of Vercelli {t 114"2), who
had at first lived as a hermit on Monte Vergine,
in the neighbom-hood of Naples.
He had a certain number of followers, and built several other
monasteries in Italy and even as far off as Sicily.
;

—

The monastery

of Monte Vergine became and
has remained the centre of a very flourishing
pilgrimage.''

—

(e) Fon tavdlane.
Among the reforms in the
Benedictine order we must not omit to mention
that of Fontavellane under the inspiration of
Dominic of Foligno {t 1031) at Faenza in Umbria.
St. Peter Damian (+ 1072) was its most powerful
and most feiTent promoter, and St. Dominic le
CuLrasse (' the armoured ') is also one of its glories.
Its Rule added new austerities to those of St.
Benedict's.
In 1570 it was united to the Camal-

dolese.'

(/) Camaldolese.

— This

Their founder was St. RorauaJd (t 1027), who
was at first abbot of San Apollinare in Classe at
Ravenna, and withdrew thence to Campo JIaldoli
(whence the name Camaldoli or Camaldolese ')
in the Apennines -with, a colony of hermits.*
The order of Vallombrosa was
[g) Vallombrosa.
founded by St. John Gualbert (t 1073) at Vallombrosa in Tuscany.
The founder, who was not
ignorant of the attempt of the Camaldolese, also
took up the idea of uniting the anchoretie life with
the cenobitic mode, basing his plan on the Rule of
'

'

'

—

1 S.

2

192

Laneelotti, Eisloriie Olivetarue, Venice, 1623

;

HSIvot,

f

For the Humiliati

Francois d' Assise,
Paris, 1S94, p. 158 (Eng. tj-., London, 1901); H. TirahoscU,
Memorie degti HumUiaH, ilodena, 1766 Vetera Bnviiliatonim
3Ionumenta, 3 vols., Milan, 1766-69 H61yot, vi. 152 f.
cf.

P. Sabatier,

;

3 H^lyot, vi. 135 f.
* T. Costo, Storia delV origine del S. luogo di Monte Vergine,
Venice, 1691 ; G. Giordano, Croniche di Alante Vergine, Naples,
164S; Helyot, vi. 122 f.
5 R. Biron, Vie de Saint Pierre Damien, Paris, 190S.
6 A.
Florentinus,
Historiarum
Camaldulensium, etc.,
Florence, 1575 ; G. Grandi, Dissertatifmes Cama-ldiUenses,
Lucca, 1707 ; cf. Chevalier, Ri^ertoire: Topo-biblicgrapkie, s.v.

Camaldules.

—

—

—

'

A

5.

;

'

—

;

was one

of the most
numerous and most powerful of the congi-egations
of the Benedictine order. They essayed to combine
the cenobitic with the anchoretie mode of life. At
one time they numbered 2000 monks, and their
history is interminried with the most important
events of the Churcn in Italy in the 11th century.

vi.

This congregation, like that of the
Camaldolese, also played an important part under
Leo IX. and St. Gregory \^I. in the reformation ol
the Church in its fight against simony.'
(A) Grammont and Fontevrault.
France, which,
in Cluny and Citeaux, had given birth to the two
most illustrious reformations of the Benedictine
order, has still two more interesting attempts to
its credit, although of much less importance
the
order of Grammont and that of Fontevrault. The
first resembles the Camaldolese order.
Its founder,
St. Stephen of Muret, near Limoges (t 1142), where
he lived a very mortified life, withdrew to Grandmond, or Grammont, a place which was at that
time a desert in the same country. His order was
more or less of a success in France, and at one
time numbered about 60 monasteries.- Fontevrault
(FoTis Ebraldi), in the Department of ilaine-etLoire, gave its name to the order founded by
Robert d'Arbrissel, who renewed an ancient institution, namely, that of double monasteries.^
The founder's influence as a missionary and
preacher was enormous, and at his death 3000
monks and nuns were united under his guidance.
His Rule spread to England and Spain, but Fontevrault remained the principal house.
The most
rigorous discipline maintained the spirit of St.
Robert in the monasteries thus brought together.*
There were also a few partial reformations that
arose in certain great abbeys which we might
call monastic capitals, Chaise-Dieu, L'Abbaye de
Cluse, Sasso-Bigno, Sauve Majour, Le Bee, Thiron,
Sa\'igny, Saint-Sulpice, and Cadouin.'
(i) Mechitarists.
The Mechitarists represented
one of the most curious attempts at reform in the
Benedictine order. Mechitar (ilechithar or Mekhitar, t 1749) was an Armenian who, with the
object of enlightening his fellow-countrymen concerning the Roman Catholic Church, resolved to
found an order consecrated to tlie work of the
mission and the education of youth and the composition or the translation of Catholic works. In
Armenia he was subjected to long persecutions on
the part of the schismatics, hut, far from being
discouraged, he succeeded in founding his congregation in Armenia. His most celebrated foundation,
however, was in the island of St. Lazarus, near
Venice
became a very active centre for
it
Armenian studies.
The monastery of Vienna,
founded in 1810, is also celebrated for its printingpress and its seminary.
The Carthusians, like the
(j) Carthusians.
Camaldolese, represent a mixture of the anchoretie
and the eremitic modes of life in Western monasticism.
St. Bruno, their founder, -nithdrew to
the desert of the Chartreuse (whence the name
Carthusian ') in the diocese of Grenoble, France,
where he established a little colony of hermits,
whose successors have succeeded in keeping together
and maintaining their traditions doN^m to the
present day.
great number of foundations were
made throughout all the nations of Europe. In a
Carthusian monastery each monk lives in his own
They come
cell and cultivates his little garden.
together only for divine office in choir, for conference, or for chapter, and on certain days they meet
in the common refectory and for the weekly walk.
They have always been noted for their fervour,
St. Benedict.

1 V.
Siraius, Catalogus virorum iUustrium
Vallis Umbrosa, Rome, 1693 ; Helyot, v. 29S f.

congregationis

Levgque, Annates ordinis Grandi-Montensis, Troves, 1662.
3 On the double monasteries cf. Mary Bateson, 'Origin and
early History of double Monasteries," Trans, of the Royal Eist.
J. Varin, M^moire sur ies causes de
Soeieti/, xiii-"[lS99] 137-198
dissidences entre I'egUse bretonne et I'^glise romaine,' MAIBL
2 J.

'

;

v.

(1868) 165
*

f.

H. Nicquet, Hist, de Vordre de Fontevraud, Angers, 1586,
; M. Cosnier, Fontis Ebraldi exordium, Masserano,

Paris, 1642
1611.
5

For the details

cf.

Heimbucher.

i.

265.
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and among them there have been a few

aticetic

Some of their chapterwntert) of higli merit.
houaes are celebrated for their architectural beauty
and for the art treasures which they contain.'
The 19th cent, was one of restoration for monaaticism. While in England, Germany, Austria, and
Italy the ancient monastic congregations and the
great abbeys were maintaine<l in spite of all ditKculties, some attempts at mona.stic restoration were
made in France, Italy, Switzerland, Germany, and
America. It will sutHce to refer the reader to the
article 'Benedictine Order,' in CE ii. 443-465, for
a fuller account of these attempts (cf. Heimbucher,
i.

600).

—

V. Conclusion.
In an article that must
necessarily be brief, we have been able to give
only a very short summary or historical outline.
To give it any degree of completeness one should
study in detail the influence exercised by the monks
on the Church and on society in general consider
what has been their work of sanctilication, of
charity, of apostleship
enumerate the services
which they have rendered to civilization as savants,
litterateurs, artists, agriculturists, and, at times,
as politicians. It would then be seen that, although
vowed by their monastic profession to a life of
retreat and renunciation, which is the kernel of
their vocation, the monks have accomplished a
work that has been equalled by no other society
down to the present day.
If this r6suni6 of monastic history had any pretensions to completeness, some mention should here
be made of the nuns, in whose ranks are found
characters as remarkable as those of Lioba, Mechtild, Gertrude, Hildegarde, Roswitha, and others.
From the historical point of view, however, this
;

;

is

unnecessary.

The nuns brought no new element

into the monastic life, but were content to follow
in the footsteps of the monks under the influence
of the great reformers of the monastic order.
Literature.
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(Buddhist).— i. The monThe monastic order in Buddhism, as
astic order.
instituted by Gautama Buddha himself, was not
essentially a new creation in India, but was derived
from ancient Hindu usage and practice. Separation from the world, in the solitary existence of a
hermit or ascetic or in regulated communities, had
been almost from time immemorial a characteristic
feature of Indian life. In adopting the principle of
monastic rule and self-discipline as the basis of his
religious system, and dehning this as the sole way of
religious attainment, the Buddha presented to his

—

1 A. Miraeus,
Origines monasteriorum Carthusianoruni per
orbem universum, Cologne, 1609 0. Corbin, Hist, saerie de
Vordre des Chartreux, Paris, 1653 C. Le CouteuLx, Annales
;

;

Ordinis

new

ed., 8 vols., Neuville-sous-Montreuil,
the bibliography of the Carthusians cf. Chevalier,

Cartu.-iiensvt,

1888-91 ; on
Repertoire: Topo-bibliographie,

s.v.

'Chartreux,'

(Buddhist)
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hearers no new doctrine or ideal, but urged and
enforced a duty faiiiiliar to them from the teaching
of tlieirown sacred books.
The distinctive feature
of the Buddhist order, in which it was differentiated
from its predecessors, and to which, in large part
at least, it owed its wide extension and success,
was the removal of all restrictions of caste.
Membership of the order was open to all from the
highest to the lowest, without distinction of race
or birth. All alike were bound by the vow of
poverty, relinquished all personal or individual
possession of worldly goods, and sought in meditat'on and spiritual endeavour that deliverance from
the bonds of existence and misery which, the
Buddha taught, could never be achieved in the
turmoil and distraction of a life in the world. To
indicate, therefore, the life of renunciation and
strenuous pursuit of the highest aim to which they
pledged themselves the monks were known as
ohilcsus,
beggars,' iramanas or h-amaneras,
'endeavourers,' the latter term being given to the
novices or junior monks, and sthaviras, 'elders,' to
those who were the senior or ruling members in
the monasteries. The community of monks as a
whole was known as the Sahgha, or order, and
with the Buddha himself and the Dharma, the
sacred rule or law, formed a Buddhist triad, each
member of which was idealized and invested with
a sacred character, and ultimately became the
object of a definite worship.' On the sculptures
the Sangha is represented as a man holding a lotus
in his hand, the symbol of stainless purity.
In inception and intention the monasteries were
not the established homes of the monks. To the
latter no permanent abodes were assigned, but
they were to follow the wandering life of an
ascetic or beggar, dependent for their livelihood
upon the gifts of tlie laity, their only shelter
the trees of the forest, or booths constructed of
leaves and branches (parnaiala, pannasald). Only
during Vassa Varsa), the season of the rains, when
travelling became impracticable or could be prosecuted only at the grave risk of injury to living
'

(

beings,

was

incumbent upon them to remain

it

in

a definite place or a permanent building. Caves,
either natural or artificially excavated in the rock,
seem to have been among the favourite dwellingplaces of the early Buddhist monks.
Gautama is
represented as giving permission for five difi'erent
kinds of abodes (paiicha lenani) ' I allow you, O
Bhikkhus, dwellings of five kinds, viharas, addhayogas, storied dwellings, attics, caves. '^ The more
elaborate and permanent dwellings were, in the
first instance, apparently
always the gifts of
:

wealthy laymen, who desired in this way to do
honour to Gautama himself or to the order which
he had founded. A usual name for the larger
monasteries was sahgharama, the abode or delight
and the term vihara was employed
of the Sangha
also to denote the temple where the images were
;

enshrined, in a building which, in the great
monasteries at least, was usually distinct from

main hall.
became necessary, moreover, at an early date
to place restrictions upon the absolute freedom of
entrance into the order. Such restrictions took
the

It

the form of the prohibition of admission to those
suffering from any mental or bodily defect, as the
blind or lame, and to the vicious in habit or life,
1 Thus in the 'three-refuge formula' which every candidate
for admission into the order was required to repeat "the Saiiigha
is personified, and to each in succession the suppli.int applies
for protection and aid : Buddhath ^aranarh gachchhrlini, Dharmaili ^ara^dTfi gachchhdmi, Sayigha-ih &araxia7h gac/ichhdmi,
'1 seek refuge in the Buddha, the Rehgion, and the Order'

(Mahdv.

i.

12. 4).

2 Chullav. vi. 1. 2
SBE xx. 158 cf. Mahdv. i. 30. 4,
where these are termed 'extra allowances'; a^t^hayoga is explained by the commentator to mean a gold-coloured Bengali
;

house.

;
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The consent

gamblers and those involved in debt.'

was required

in the case of a minor.
No distinction or priority of caste, however, was
ever recognized in Buddhism, although it seems to
have been true that the earliest converts were for
the most part Bralimans. Inasmuch as in and
through the order alone was final deliverance to
be attained, it was an essential feature of the
Buddha's gospel that no accident of birth should
of parents also

hinder a man from entering upon and prosecuting
the path that led to salvation, to nirvana. It was
impossible for the layman to work out his own
salvation while in the world, fettered by its ordinances and under the spell of its attractions. He
must renounce the world and become a monk, that,
undistracted and at leisure, he might pursue the
highest ends and win for himself final deliverance.
The earliest ceremony of admission to the
monastic order appears to have been as simple as
possible, and conhned to a recital of the
threerefuge formula,' together with a declaration on the
part of the applicant of his desire to become a
monk. At first Gautama himself received and
admitted all candidates. Later he entrusted this
right to the monks themselves, each monk being
permitted to ordain one novice. This rule again
was found to be too strict, and ultimately the
only limit to the number that a monk might
himself receive was the condition of efficient
'

oversight.^

On

admission the candidate provided himself

with the usual almsbowl and the appropriate three
vestments (trichwara) which constituted almost
his sole possessions.'

The colour

of

the

robes

seems to have been originally dull red or reddishyellow, as worn by most of the Hindu ascetics, but
varies at the present time in difl'erent countries
in the south it is usually yellow.
They were to be

made

in patches or torn pieces, like the rice-fields
of Magadha.'' Besides the almsbowl the ordained
monk carried also with him a staff, a razor and
tooth-pick, and a water-strainer, the last in order
to ensure that no living creature should inadver-

tently be destroyed by him when drinking. The
nse of the rosary in addition was a practice of later
origin.
Frequently the robes were the gift to the
Buddha or his disciples of wealthy laymen, who
sought to secure merit for themselves by generosity
to the order.
Upon converts from other sects who came
desiring to receive upasampada a probation
{parivdsa, 'sojourn,' 'delay') of four months
was imposed. Fire-worshippers and Jatilas (wearing the jata, i.e. with matted hair), however, were
to be accepted forthwith, on the ground of their
orthodox belief
Sakyas also, because of their
kinship with the Buddha."
The daily routine of monastic life admitted of
little variation.
The day began early with recitation and prayers, followed by the regular round
for alms.
Silently and with downcast eyes the
monks moved in procession and presented themselves before the householders' doors, to receive
whatever food might be placed in their bowls.
For this they were not allowed to make request,
as the Brahman students and ascetics were accus;

tomed

to do.

Whatever was bestowed they were

to accept with gratitude if no gift were offered,
they were to pass on to another house without
showing resentment. On their return a simple
noon -day meal was followed by rest and meditation,
the day closing with service and recitations in the
temple or hall of the monastery. In most of the
1 Mahdv. i. 39-76.
;

2 lb. 52, 55.
See art. Initiation
3
regulations with regard to

The

in part polemical

(Buddhist).
clothing appear to have been

and directed against the Jain

ascetics,

went about unclothed.
i

Dlahav.

viii. 12.

who

monasteries regular instruction was given to the
irdmaneras, or junior monks, and an elementary
education was thus available for the entire male
population. There were no public services, however, within the monasteries, nor any worship in
the usual sense of the term. Only in Vassa ditlthe

monks

ordinarily engage in preaching, or place
themselves at the service of the laity for the reading of the Scriptures or prayer. Twice a month at
the new and full moons on the uposatha days, the
days of abstinence and fasting, the pratimoksa,^ or
confession of sin, was to be formally recited at a
full chapter of the monks.
Later a weekly recitation was instituted, which included the intermediary days, on the seventh and twenty-first of
the lunar month.
In intention and practice, therefore, the Sangha
formed a brotherhood, within which no distinction

was made of rank or birth ; age, learning, and seniority formed the only title to authority and respect.
The control of the monasteries was in the hands
of the sthaviras, the elders or senior monks.
The
upddhydyas or acharyas were ordained members
of the fraternity, of some years' standing, qualified
by character and learning to give instruction and
to conduct the recitations and prayers.
The novices
or junior monks were required to devote themselves
to study, to perform the necessary services of the
monastery buildings, to wait upon the senior monks,
and sometimes to attend them when they moved
abroad.
alike pledged themselves to obey the
rules and discipline of the order. There were,
however, no irrevocable vows. The monk was
free at any time Avithout blame to discard his robes
and return to the world. In this way in some
Buddhist countries the entire male population
passed through the monastery schools, and for a
longer or shorter period wore the yellow vestments.
By his return to the world the monk definitely
desisted from his endeavour to secure for himself
deliverance from suffering and misery ; for only
within the order, according to the teaching of
the Buddha, was salvation to be attained. Lay
brethren also (upasaka, ' worshipper,' ' servant )
were admitted to the monastery as labourers and
servants, and upon them a less strict discipline and
obligation were imposed.
Nothing further probably was required of them than to recite the ' threerefuge formula.' They took no part in the regular
life of the monastery, did not join in the daily
itinerancy for alms, and were in all matters under
the direction of the monks. The outside laity also
were accustomed to visit the monasteries to make
offerings at the shrines.
The rules of extreme poverty incumbent upon
the monks individually did not extend to the monasteries in their corporate capacity.
These might
be and often were powerful and wealthy corporations, possessed of great resources, and wielding a
corresponding influence in the neighbouring districts.
Their property consisted for the most part
of land and the revenues of estates or villages
which had been granted to them in perpetuity by
wealthy patrons, whose piety and liberality earned
its recompense in the merit which thereby accrued
Gifts in money as well as in kind
to the donor.
were frequently bestowed. Sometimes also these
donations took the form of the building and furnishing of monasteries for the use of the brethren.
Such benefactions are recorded within the lifetime
of Gautama himself.
He gave his permission for
the dedication of the estate and buildings, expressed
his pleasure at the meritorious service of liis followers, and prophesied of the future good which
1 Pali patiinokkha,
That the term
'release,' 'liberation.'
ordinarily conveyed this meaning there can be no doubt. Its
orisinal significance is in dispute (see Kern, pp. 74 and note,

AH
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2

Kern,

p. 99
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theirs as a certain reward.
In respect,
however, of their wealth and resources the monasteries of Buddhist countries difler to a considerable
extent.
In Ceylon, with the exception of a few
that are more influential and renowned, the buildsmall,
and shelter few inmates. In Monings are
golia and Tibet they are large and elaborately
furnished and decorated, and frequently occupy
imposing positions of gieat natural beauty. Burma

and Siam possess buildings of much architectural
merit and the monasteries and temples of Japan
are not excelled for stateliness and charm by any
in the whole Buddhist world.
The Chinese monasteries have suffered much from neglect and decay,
and in many instances have within recent years
;

been altogether abandoned, or diverted to secular
purposes.

—

2. Nuns.
Apparently only with much reluctance
did the Buddha consent to the establishment of an
order of nuns {bhilcsunls, Pali bhikkhunls). The
traditional account relates that at the thricerepeated request of Mahapajapati, Gautama's aunt
and nurse, strongly supported by Ananda, the
Buddha gave his permission for women to go out
from the household life and enter the homeless
state under the doctrine and discipline proclaimed
The concession, however, would
by theTathagata.
prove disastrous, so Gautama prophesied, to the
prosperity and duration of the faith which he taught;
the pure religion and the good law would endure
only for five hundred years instead of a thousand.
On the same occasion he prescribed the obligations
and duties of the bhikkhunls contained in Eight
Chief Kules,' to which they were bound in strict
obedience. The regulations involved subservience
to and dependence upon the order of monks in all
nun even of a hundred years' standing
respects.
was to rise and respectfully salute even the youngest
monk, nor was a nun to venture to admonish a monk,
though she must submit to receive admonition from
him. Further a nun may not keep Vassa in a dis'

'

'

A

which no monk

resident.'
It is probable
that the ordination of women as bhikkhunls and the
establishment of nunneries are in reality due to a
later age than that of the founder of Buddhism.
The institution has never become popular or gained
a strong hold in any Buddhist country ; and the
number of the nuns has always been small relatively
to the number of monks.
The Chinese pilgrims, Fa-Hian, Hiuen3. India.
Tsiang, and others, in the 5th and following centuries of the Christian era, found monasticism
flourishing in N. India, and the great monasteries
with their thousands of learned and studious monks
exercised a powerful and attractive influence.
They belonged in almost equal proportion to the
two great schools of Buddhist doctrine, the Hinatrict in

is

—

yana and the Mahayana

(qq.v.).

In the time, how-

ever, of the visitof Hiuen-Tsiang, the most renowned
of the Chinese monks (A.D. 629^645), they seem to
have been losing ground everywhere to the rival
sects of the Brahmans.
The most famous Buddhist

monastery was that at Nalanda, the modern Baragaon near Gaya (q.v.), a description of which is
given by the latter pilgrim.'

See, further, art.

Nalanda.
4.

— In Ceylon the power and influence
community during the early centuries of the

Ceylon.

of the

Christian era, under the rule of the native Ceylonese
kings, who were enthusiastic Buddhists, attained a
high level, and were exercised not only ecclesiastically but also in political affairs.
The rulers themselves received abhiseka {q.v.) at the hands of the
monks, who not only offered advice and exercised
authority in matters of State, but as judges decreed
penalties for breaches of the law.
On the other
1

Clmllav.

X. 1

;

SBB xx.

320

ff.

2S. Beal, Si-yu-ki, London, 1906,

(Buddliist)
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hand, the kings interfered in the maintenance of
and are themselves said to
have taught publicly and expounded the principles
'1
of the relitjion.
he most flourishing ijeriod of
monastic lite, when the communities of the monks
were most numerous and wealthy, appears to have
been from the 2nd cent. B.C. to the 10th cent, after
Christ, when the Tamil invaders from S. India
began to overrun the northern half of the island,
which was then the chief home of religious faith
and prosperity, destroying the monasteries and
introducing the beliefs and practices of Hinduism.
Towards the close of the 12th cent, a brief revival
of national religion took place with the re-establishment of national independence under Parakrama
the Great (t c. A.D. 1197).
After the death of
the king, however, a decline of national and religious life again set in, during which the monasteries
and schools of Buddhism manifested little vigour
or initiative, and, although the religious life of the
community maintained itself outwardly, it graduecclesiastical discipline,

low level of intelligence and spirituOnly within the last few years have there
been signs of a renewed vitality and interest in
the purer doctrines and principles of the faith, and
of energy or zeal on behalf of its preservation and
ally fell to a
ality.

extension.

The

chief authority for the history of the order
is the Mahdvamsa, or
Great Chronicle,'
a native record of religious and political events in
the island from the introduction of Buddhism by
Mahiuda (Mahendra), the son, or, according to
Hiuen-Tsiang, the younger brother, of Asoka, at
the close of the 3rd or the beginning of the 2nd
cent. B.C., to the reign of King Mahasena in the
earlier part of the 4th cent. A.D.'
There is also a
collection of devotional ' songs or ' psalms ' of the
monks ( Theragdthd) contained in the Sutta-Pitaka
of the Pali Scriptures, which throws much light
on the thoughts and aspirations of the inmates of
in

Ceylon

'

'

the monasteries, and gives on the whole a high
conception of their piety and self-denying spirit.
similar collection of Therlgat/td, Son^s of the
Nuns,' forms part of the same Fitaka.' The defect
of the Mahdvmiua regarded as an authority, over
and above its obvious exaggeration of details and
naive acceptance of miraculous traditions intended
to glorify the course of Buddhist history, is its
partisan character. Written in the interest and
from the point of view of the monks of the Mahavihara at Anuradhapura, the capital city of
N. Ceylon and for many centuries the centre of
Buddhist monastic life and enterprise, it takes no
account of the development of doctrine or teaching
in the two great rival communities of the Abhayagiri and the Jetavana monasteries, each with an
independent life of its own. For a period of more
than ten or twelve centuries, to the close of the
12th cent. A.D., when the leading sects were
reunited, no record is available of the activities or
influence of these two important monastic institutions.
Apparently they were protestant in their
beliefs and practices as regarded the leading and
established church of the Mahavihara.
To what
extent, however, their teaching diverged from the
orthodox standard, or their manner of life was
nonconformist, we have no means of ascertaining.*
1 See Makdvaihsa,
Ir. into Eng. by W. Geiger and M. H.

A

'

Bode,

Oxford, 1914, with Introduction and references to
other literature. Tlie text of the Mahdoajhsa was edited and
published by Geiger for the PTS in 190S, and an earlier tr. by
G. Turnour and L. C. Wijesiiiiha was reprinted at Colombo
in 18S9.
2 The Pali text of both collections was edited by H. Oldenberg
and R. Pischel, London, 1893. Translations of the Tkerifjdthd
and Theragdthd by C. A. Rhys Davids under the titles of
Psalms of the Early Buddhists, the Sisters, and Psalms of the
Early Buddhists, the Brethren, were published at Oxford in 1909
and 1913.
* See Cave, Ruined Cities of Ceylon
Copleston, Buddhism w*
Uajadha and Ceylon^, ch. xxiv.
;

ii.

167

f.,

170 ft.
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More recently there has been a recrudescence of
These, howsectarian dift'erences in the island.
ever, concern monastic usage and habit rather
respect
there is
than belief; and in the latter
There
little if any variation throughout Ceylon.
are three chief sects, the origin of which appears
to have been due in all instances to external
initiative and influence ; and one of these at least
seems to owe its existence to a distinct protest
against laxity of demeanour and rule. The earliest
and most numerous sect is known as the Siamese,
established about the middle of the 18th cent, by
a number of monks from Siam, who came to Ceylon
to restore, it is said, the true succession which had
been lost. About fifty years later a separation
took place, apparently on disciplinary, not doctrinal grounds, and the Amarapura sect was
founded, its leaders being monks who owed their
rank and ordination to the Burmese city. The
third and protestant sect, the most recent and
numerically the least important, is the Ramanya
or Rangoon. The Siamese is the most wealthy
and numerous, including among its followers
about half of the monks of the island. Most of the
important and popular temples and shrines are in
their hands.
From ten to fifteen per cent belong
These last pledge themselves to
to the Ramanya.
a stricter observance of the vow of poverty, and
neither individually nor collectively do they own,
as do the others, landed property. They follow
also a simpler mode of life, and avoid with the
greatest scrupulousness all contact with the worOutwardly the
ship or customs of Hinduism.
sects differ in the manner in which the yellow
robe is worn ; the Siamese leave the right shoulder
uncovered, but the Ramanya and the Amarapura
draw the robe over both shoulders. The Ramanya
is most influential in the southern part of the
but
island, the Siamese in the central provinces
the latter is said to be losing ground to its younger
;

rival.'

The monasteries of Ceylon are for the most part
small, rarely containing more than from ten to
twenty monks. The few larger and more important institutions alone, as at Kandy, will accomIn the country
modate up to forty inmates.
districts frequently only two or three monks live
together. Recitation, confession, and preaching
by the monks take place especially at new and
moon, and on the mid-days intervening thus
More formal
four times in the lunar month.
services last for ten days or a fortnight without
intermission, and are carried out at the expense of
wealthy laymen, who by charity to the monks
secure merit for themselves. During the three
months of Vassa ( Was] the monks leave the monasteries and live in the villages, either in specially
constructed sheds or booths or by invitation in
the houses of rich laymen, who entertain them
generously at their own expense. The rule that
in the season of the rains, corresponding in Ceylon
full

;

to our late

summer and autumn, no journeying

may be undertaken is interpreted in the sense that
no monk may be absent from his village or temhome for more than six or seven days.Siam. Perhaps the most distinctive feature
of Siamese monastic rule is the control exercised
by the monarch. Otherwise the habit and disciporary

—

5.

monks are similar to the practice of
Ceylon. The king is visitor and patron of the
monasteries, and himself nominates the sangkharat,
or archbishop, the supreme ecclesiastical dignitary
He selects for the office one of the
of the country.
four chief abbots, who are entrusted severally with
pline of the

1 See Copleston, ch. xxvii.,
Modern Monastic Life,' where
other and minor differences between the sects will be found
recorded A. S. Geden, Studies in the Religions of the East^
*

;

London,
^

1913, p. a56fl.

Mahdv.

iii.

Iff.

;

Copleston, pp. 129 f., 261 f.

(Buddhist)

the control of the northern and southern provinces
of the kingdom, the general oversight of morals
and ritual, and the management of the interests of
the wandering monks or ascetics who are unconnected with any of the wats, or monasteries.
These hermits, who make their home in the jungle,
are now few in number, but are said to have been
The inmates
very numerous in former times.
of the monasteries themselves frequently spend a
considerable part of the year in journeying from
one shrine or sacred place to another, i'arties of
these pilgrims are known as phra toddng, and as
they file in procession along the roads they form a
Each
picturesque element in the country side.
monk is accompanied by a sisya, or attendant,
utensils,
and
who carries his almsbowl and other
a portable shelter or tent consisting of a large
is
set
up
in
the
ground
umbrella,
which
Chinese
at halting-places and a white cloth thrown over
There are also a few nuns, known as chi-s6ng,
it.
who live for the most part in huts in the neighbourhood of the monasteries. They are usually women
advanced in years who are without relatives to
provide for their well-being or maintenance. There
are no regular nunneries.
The four chief abbots, together with four coadjutors or assessors, form a sort of Court of Final
Appeal in all matters of religious or ecclesiastical
administration or discipline. The general control
is in the hands of provincial ministers of the
Church, who exercise jurisdiction within districts
that correspond usually with the civil divisions
The ecclesiastical organization,
of the country.
therefore, is parallel to the civil and the ruler of
the State is supreme over all.
In Siam, as in Burma, the rule obtained that
every male member of the nation should at some
time in his life take upon himself the monastic
vows, and become resident in a monastery. The
accepted minimum period of residence was three
months ; after this the monk was free to return to
the life of a layman. Most of the boys also passed
through the monastery schools, receiving an elementary education in reading and svriting and the
fundamental doctrines of Buddhism. The layman
retained an attachment to the monastery of which
he had been an inmate, and once at least in the
twelve months, at the religious celebrations in the
autumn at the close of Was, brought gifts and new
robes for the use of the monks during the coming
year.
At the more important monasteries in
Bangkok the king himself, as head of the Church,
goes in procession with much ceremony, bearing
In
rich presents and costly robes for the monks.
all the festivals and numerous public holidays the
monks take a considerable if unofficial part, and
are the recipients of much attention and many
generous gifts. In Siam the obligation of individual and personal poverty is less strictly observed
than in most Buddhist countries. In some instances
the monastic cells are adorned with books and
pictures and furnished with ornaments and other
objects of luxury, and the monks may be seen
The
driving about the streets in carriages.
majority, however, live a simple life, and are
regular in their duties and apparently sincere in
their devotion. The monasteries also frequently
derive considerable revenues from land or other
endowments granted to them by Government, or
from the gifts of private donors.
The routine of life within the monasteries is
practically the same as in Burma and elsewhere
The day begins and ends at an
in the south.
Morning prayers in the b6t, the
early hour.
principal hall or temple of the monastery, before
the great gilded image of the Buddha, are followed
The food
by the usual early begging round.
placed in the bowl is received in silence, and eaten
;

MONASTICISM
immediately on the return to the monastery. No
solid food 13 taken after inid-day.
The intervals
in the morning and afternoon are occupied with
study and meditation and in giving instruction,
in recitation from the sacred books, or in preachThe usual title of the monk is phra, ' saint,'
ing.
The latter name is said to be of MAn
or telepoin.
oup Master.'
The Japanese
origin, signifying
bonze
is
also in use among Europeans.
term
6- Burma.
The monastic life of Burma is in its
'

—

essential features similar to that of Ceylon.

The

monastic buildings themselves, however, are on a
far more elaborate and costly scale, and the lives of
the monks are more strictly ordered and devotional.
The monasteiies also have been more closely in
touch with the laity, both because the monks have
mingled freely with the people in their festivals
and religious ceremonies and, more especially, on
account of the influential position which they have
occupied as centres of learning and education.
Previous to the establishment of European missionary and Government institutions, which to an
increasing extent have supplanted them, every
Burmese lad passed through the monastery schools,
owed whatever book knowledge he possessed to the
teaching of the senior monks, and for a longer or
shorter period himself participated as a recognized
member of the community in the orderly life of
the monastery.'
Thus, although the majority
returned to a secular life and to the pursuit of
agriculture or trade, the entire male population of
Burma had practical acquaintance with the life of
a monk, and knew from within his requirements
and aspirations. The system contributed effectively to national unity and strength, and for many
centuries made of the Burmese a literate people,
even if the standard of attainment was not very high.
The boys learnt also respect for their elders and
habits of regularity and obedience which served
them well in their after careers. See art. BURMA
AND As.sAM (Buddhism in).
The distinctive feature of the monas7. Tibet.
ticism of Tibet is its elaborate and gorgeous ritual,
recalling in many respects the ceremonial of the
Roman Catholic Church. The similarity is due
for the most part to the influence of the early
Nestorian missionaries, who, while leaving little
trace of their doctrinal teaching, succeeded in impressing upon the religious life of the country
much of the outward form and observance which
had been developed in Western lands and on Christian foundations. But, further, the Lamaist ritual
includes ceremonies of exorcism and magic, accompanied by music, dancing, and dramatic performances, the whole most widely divergent from the
spirit and simplicity of primitive Buddhism, the
source of which is to be found in the ancient native
superstitions and practices of the people, which the
Buddhist missionaries from India tolerated either
from necessity or of choice, if they did not actually
foster them.
The monastic communities of Tibet
are wealthy and powerful, with large revenues and
possessions.
The buUdings themselves are often of
great size, sheltering as many as ten thousand
inmates, and are imposing rather from their
unrivalled position on the sides or summits of
lofty rugged hills than from any architectural
excellence.
At the other extreme, among the
anchorites and hermits has been developed a rigorous and cruel asceticism, which is no less opposed
to the true Buddhist spirit, but which is closely
allied to and probably derived from the Saivite
mysticism and practices of N. India. See art.

—

Lamaism.

—

8. Central Asia,
That for a considerable period
Central Asia was the home of a broad and vigorous
Buddhist life has long been known. That life
1

Education (Buddhist),
VOL. VIII. 51

See

arb.

—

vol. v, p. 177

ff.

(Buddhiat)
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naturally centred in the monastic communitieH
eHtablished in the several cities on the important
roads of pilgrimage and trallic that skirted the
central desert of sand on the north and south.
In
the countries, however, that were subjected to
Muh.'immadan invasion and conquest little trace of
the faith remains. The Chinese pilgrims repeatedly
make mention of monasteries with large numbers
of inmates whose zeal and piety excited their admiration ; these for the most part if not entirely
were adherents of the Mahayana school. Their
narrative, nevertheless, conveys the impression that
the real influence of the faith upon the character
or habits of the people beyond the monastery walls
was but slight. Recent exploration and excavations have entirely confirmed the record of the
Chinese, and suggest a fairly strong and prolonged
Buddhist hold upon the country. Ruined stupas
are numerous, and bear witness to Buddhist traditions and the presence of Buddhist monks.
The
monastic buildings themselves would be of less
solid construction, and either have perished or are
unrecognizable. °
China. Of the monastic life of other Bud().
dhist lands which follow the Mahayana with more
or less concession to native modes of thought and
superstitions there is little further that requires
notice in a general survey. It will be sufficient to
refer to the articles on the several countries.
The
main character and type have been everywhere
preserved, but the details of mode of life and profession have varied greatly with environment and
the genius of the people. In China the monks
have occupied generally a degraded position, -with
a few honourable exceptions, holding a creed and
practising a ritual in which there was more of
sorcery and magic than of Buddhist faith. The
exceptions were the highland monasteries, and
those remote from the centres of population, where
the monks, though ignorant, were simple, kindly,
and pious, seeking salvation through self-denial
and right living. The nuns were no less degraded
and for the most part despised. Recent events in
China, however, with the diversion of numerous
temples and monasteries to educational purposes,
the desertion or destruction of others, and the
spread of Western influence and science, have entirely changed the situation as far as the religious
life and thought of the people are concerned.
It is
not easy to forecast what the ultimate effect upon
Buddhism will be, or how far it will modify or
even destroy so essential and characteristic a
feature of the Buddhist faith as monasticism has
ever been. That the effect vvill be profound and
far-reaching there can be no doubt.*
'

—

—

10. Korea.
The monastic institutions of Korea
resemble those of China, whence both doctrine and
Religiously as in
practice have been derived.
other respects the country has always been dependent on its greater neiglibour to the south, and
neither in belief nor in rule of life does Korean
Buddhism present much that is novel or of interest.
Overshadowed by Confucianism and ancestorworship, it has developed few distinctive features,
and has for some centuries exercised a decreasing
influence on the thought and habits of the people.
e.g. Kashgar, Beal, ii. 306 f. ; Khotan, ih. 309 ff., Fa-Hian, oh.
(Legge, p. 163.); Yarkand, Beal, ii. 307 1. Sarikol, ih. 298 ff.
Of. M. A. Stein, Ancient Khotan, 2 vols., 0.\ford, 1907,
passim, and Ruins of Desert Cathay, 2 vols., London, 1912 artt.
by ti. Giles, J. Pelliot, and others, in JRAS, 1914, etc. Stein
found that the memory of the Chinese Buddhist pilgrim,
Hiuen Tsiang, is still retained at the Halls of the Thousand
Buddhas," in the west of the province of Kansu, and elsewhere
The tradition of his learnin Centriil Asia to the present day.
ing and devotion, and of the miraculous powers with which be
was credited, proved to he a real power in the minds of the
priesthood.
3 Hackniann, Buddhism as a Religion, bk. iii. ch. vi.
Edkins, Chitiese Buddhism? ; Wieger, Bouddhisme chinois, i..
1

iii.

;

2

;

'

;

'

Monachisme,'

p. 133

ff.
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are usually small, the number of
Inmates rarely exceeding twenty-five or thirty,
and sometimes, as in Ceylon, no more than three
or four monks are found living together. The
more important institutions are grouped around
the capital, but none are allowed -within its walls.

The monasteries

Their numbers also are decreasing. The monks
themselves command little respect, and are drawn,
for the most part, as in China, from the lower
classes.

The example and

influence of

Japan

also

may

perhaps be traced in the character of some of
the buildings, which are fortified and built on high
ground to dominate the country at their base. In
the neighbourhood of Seoul a few nunneries exist.
distinctive feature of Korean monthe presence of pictures on the walls.
These are drawn and coloured on paper and mounted
on silk, and usually represent scenes from the
lives of the Buddha. Often the entire surface of the
interior walls is thus hung with pictures, presenting a remarkable contrast to the monasteries of
other lands. Externally the walls are covered with
paintings in bright colours of bodhisattvas or other
supernatural beings. The sanctuaries often contain only a single image, rarely more than two or
three and these are small, and for the most part
Metal images are almost if not
of clay or wood.
entirely unlaiown.
In their dress the monks have preserved the
national costume in the form of a long cloak with
The
sleeves, worn over all, and generally white.
head is shaved, in conformity with Buddhist
practice, but not the beard.
The shaven head,
however, is not branded after the Chinese custom,
although branding may be effected on other parts
The order is
of the body, as the breast or arms.
recruited mainly from boys received by dedication
Endowments are
or adoption in early chUiihood.
not numerous. Most of the monasteries are dependent for their maintenance upon the gifts of the
laity, or, where opportunity serves, upon the personal labour of the monks in the cultivation of the

The most

asteries

is

;

temple lands.
The temples and monasteries of Japan
11. Japan.
are large and well-appointed, and give the impression of a reality of creed and life which is almost
altogether wanting to those on the continent. The
numerous Buddhist sects of Japan have their home
and distinctive life in the monastic communities,
and the monasteries themselves in the details of

—

their architecture present varieties of construction
according to the sect to which they belong. In
creed and belief the sects differ greatly among
themselves, and have few features in common with
In the past the
the Buddhism of the south.
activity and strenuousness of the national life
found their almost complete counterpart in the
monasteries, which formed associations of fighting
monks at war with one another, oppressing and
plundering the common people. In more settled
times speculative thought, mystical, devotional,
and idealistic, has been highly developed, perhaps
most conspicuously in the Sect of the Pure Land,'
who hold a theistic creed, and expound and practise a moral code which has much in common with
that of the NT. Accompanying a revived religious
life also, at different periods of the nation's history,
missionary effort and preaching have been prosecuted with zeal and success. Both at home and in
China a similar work of propagandism is being
carried on at the present time with much devotion
and energy.^
12. Conclusion.
It is natural to compare and
contrast the monastic principles and life of
Buddhism with those of the Christian orders of
the Early and Middle Ages in Europe. In the
'

—

.

1

Hackmann,

bk.

tf the East. V- 368

iii.

fif.

ch.

viii.

;

Geden, Studies in

the-

Religions

(Hindu)

general features of discipline and government there
obvious similarity.
All communities
is much
vowed to poverty and a celibate life, whether
Hindu, Muhammadan, Buddhist, or Christian,
almost of necessity organize themselves on someThe essentially distinctive
what similar lines.
features of Buddhist monasticism would seem to
be two: (1) the practice of literal mendicancy,
which takes the form of a daUy round, equipped
with staff and begging-bowl, to receive whatever
portions of food the charity of the householders
may bestow. In the countries where the Mahayana
type of Buddhism has prevailed this custom is not
and probably never has been obligatory or usual.
It forms a distinct and characteristic element,
however, of early Buddhist rule and observance.
(2) According to Buddhist teaching, salvation is
to be found only within the limits of the order.
The layman can achieve his o^wn deliverance only
if and when he dons the robe of the monk, and
takes upon himself the monastic vows. He must
seek refuge from the world in a life of retirement,
meditation, and self-denial, for not otherwise can
the fetters of karma be broken and nirvana gained.
In Buddhist polity and doctrine, therefore, the
order holds a pre-eminent place distinct from and
above that which it occupies in any other great
religious system.

—
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and elsewhere :
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;
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monasticism owes

its

natural tendencies of

S.

Geden.

—

The habit oi
(Hindu).
origin, it has been said, to the
mankind towards mysticism

and asceticism. These are developed, set in order,
and satisfied, in the rule and restraint of the monIn India, more perhaps than elsewhere,
astic life.
and the
the practice is of very great antiquity
motives and instincts suggested, although true in
of
Indian
monastigeneral of the rise and history
cism, in two respects at least render an insufficient
;

account of the causes at work. In the routine
existence of the monasteries, as far as this is distinct
from the solitary or wandering life of the heimits
and ascetics, mystical devotion has played but a
small part. Mysticism in India has shunned companionship. The mystic aim has been the chosen
and cherished pursuit of the lonely ascetic. And
the latter, the ascetic motive or ideal, has been
overwhelmingly predominant among the causes
that have urged such great numbers of Indian men
and women at all times to adopt the monastic

A

third motive, howrobes and manner of life.
ever, exercised a powerful influence in determining
profession.
This was
monastic
the choice of the

MONASTICISM
the Indian view of life as a whole. By the Indian
has ever heen regarded as essentially evil, and
relief from the burden and sorrow of existence as
In many forms of Indian
tlie chief and final goal.
doctrine, especially the Buddhist, but also in that of
Hindu leaders and teachers before Gautama, this
end was to be achieved only in and through a monastic dedication and life. It was impossible for the
layman, distracted by the cares and encumbered
by the possessions of the world, to secure salvation.
Emancipated from these, he was free to devote
himself to the highest aim, and to win his way to
deliverance (rnoksa [q.v.]).
second respect in which historically Indian
monasticism in general has been distinguished
from Buddhist or Christian is the deficiency of
co-ordination or of a central control. The various
orders have been for the most part loosely organized,
and that from want not of organizing power but of
inclination and will. The ideal of the Indian monk
or ascetic is not and never has been a fixed residence
and occupation, but rather freedom to wander at
pleasure, to visit the various sacred places and
shrines, and to dispose his manner of life and his
time independently in all respects as seemed best
to himself. Apparently the habits and methods
of the monastic life have undergone little change
or development since the earliest ages. The mendicant, or wandering ascetic, rather than the resident
community of monks, has been the characteristic
feature of Indian religious life; and the monasteries
have served in a greater degi'ee as lodging- or resthouses than for fixed and permanent habitation.
The earliest delineations of Indian social and religious life present the same features as are seen
in modern times a large drifting population of
mendicants and ascetics, who find only a temporary
home in the monasteries, and after a longer or
shorter stay move on entirely as their own inclination prompts.
The liabitual practice of a life thus ordered and
determined is of extreme antiquity in India. It
would seem to be based ultimately upon the Hindu
/egulation of the four dsramas {q.v.), according to
which every Brahman towards the close of his
life must renounce the world and adopt the homeless life and the ascetic garb.
In intention, therefore, no low-caste or out-caste man could become
a monk, but only the twice-born.' In practice, of
course, the wandering population is recruited from
all castes
and many follow the life as an easy and
convenient mode of gaining a subsistence without
trouble to themselves.^ The ancient Indian custom,
familiar to Indian thought and in closest harmony
with Indian ideals, formed the model for the great
life

A

—

'

;

Buddhist and Jain communities of monks, and
gave to them precept and habit and rule. Only in
organization did the daughter communities go far
beyond anything that was developed in Hinduism.
Here the preference for an independent and selfregulated life proved itself the stronger, and broke
away from all attempts at a settled and established
order or government.

The Hindu monasteries, or maths (Skr. inatha),
are invariably of small size, providing accommodation for only a few inmates.
Except at the important pilgrim centres, as Hardwar or Benares
(gq.v.), where durable buildings of brick are found,
they are often little more than a collection of
huts or cells ranged around a central court-yard.
Permanent quarters are provided for the ma'hant,
or presiding abbot, of the monastery and his resident
students. The remaining buildings are occupied
at the periodical festivals by the members of the
'

'

1 The abbot of a monastery in the Panjab made complaint to
Oman of the crowd of idle and worthless mdhics who
charged themselves upon him and took advantage of his
hospitality (Mystics^ Ascetics, and Saints of India, p. 262 f.).
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order to which the monastery belongs. Attached
are a temple or shrine for the service of the deity,
and in the larger monasteries at least a separate
dharnutiCila, or rest-house, for the accommodation
of travellers.
The term mntha appears to have
been originally applied to the solitary hut of the
religious recluse, and then to similar dwellings of
the communities of hermits living together in the
forest in the practice of austerities.
Of such a
woodland hermitage an attractive description is
given in Kalidasas Salmntala. The name was
ultimately extended to include all more or less
permanent homes or residences for the monks.
The maths exist in considerable numbers all over
India, but the inmates for the most part live a
retired life, keeping to themselves, and both they
and their homes are little known to outsiders or
Europeans. Each sect or monastic order has its
own maths, that of the founder of the order being

regarded as the chief. There is, however, no
central control, nor any interference in the management or afl'airs of another monastery. The older
monastic buildings are of the simplest character
and architecture. Later more elaborate buildings
were erected, sometimes of more than one storey
but they never compete in size or architectural
pretensions with the great Buddhist viharas.
When the latter faith died out in Bengal, some of
its monasteries passed into Hindu keeping and
;

were appropriated for the use of Hindu monks.
To erect a monastery for the service of the
monks and wandering ascetics has always been
regarded as an act of religious merit. The math
is the gift of a generous and pious layman ; and of
such donors there has never been any lack in India.
In most instances an endowment for the upkeep of
the monastery is provided either at the time of
erection or by subsequent grant, and this is increased from time to time by the gifts of patrons
who endeavour thus to secure merit for themselves.
The individual monk is bound by a vow of poverty,
but the monasteries often become exceedingly
wealthy in revenue and lands. Since the monks
themselves do no manual labour, nor indeed work
of any kind, the lands are usually farmed out to
Hindu lay-proprietors. The management, however, by the temple authorities of their large
revenues has sometimes been so defective that the
British Government has been compelled to interfere, and take over temporarily the control of the
monastic estate.
The Hindu monk is known as yatin, one who
curbs his passions and has renounced the world, or
vratin, the devotee who has taken upon himself
the vows of renunciation and consecration. The
former term is technical among the Jains also, but
is said to be regarded with disfavour.
The naisthika is the religious student, who engages himself
remain
with
the
guru
as
pupil
and
disciple
after
to
the close of the regular period of service as a brahmachdrin. The titles yogin and sannyusin are
more appropriate and more usually applied to the
wandering ascetic, without home or stated means
The former denotes the Hindu
of livelihood.
mystic and saint, who endeavours to attain to
union with God by the way of self-control and
asceticism.
The sannydsin has cast off' all
worldly fetters and attachments, and is separated
from all earthly wants or ties. Bhiksu, beggar,'
'

'

describes rather the common characteristic of the
class.
In the Pali form of bhikkhu it has become

the usual term for the Buddhist monk ; Hindu
usage ordinarily gives the preference to other
names. All monks depend for their livelihood
solely upon the charitable gifts of the laity.
The
daily round with the begging-bowl for doles of food
at the door of the Hindu householder is nevei
made in vain, and the flow of Indian charity and
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liospitality to ascetics is unstinted.
The red- or
yellow-coloured robe of the monk is an unfailing
passport to generosity and benevolence all over
India.
Such generosity accrues to the merit of
the giver, and lias no regard to the character or
motive of those who receive the alms.
the
latter there are not a few whose robes cover avarice

Among

and greed, or perhaps more often mere indolence
and a desire to save themselves the trouble of

own wants. But there are also
sincere men, often of considerable
learning, earnest and devoted in their pursuit of
the truth.
The Sanskrit law-books contain rules and regulations for the guidance of the ascetic life.
The
sixth book of Manu is entirely devoted to this
subject.
Hermits and ascetics are to beg for their
food once a day, to be indifferent to their reception,
neither vexed at a refusal nor exultant when their
bowl is well filled, to restrain their senses and
appetites, eating little, and always to be on their
guard lest they accidentally destroy life, watching
the ground before them as they move, that their
feet may not crush any living thing.'
The same
purpose is in view in the rule that a monk must
not change his residence during Vassa, the season
providing for their

among them

of

the

Elsewhere

rains.''

it

provided

is

that

students, ascetics, and others shall be free from
tolls and taxes.*
They are not to be allowed to
bear witness in the law-courts,* probably because,
being separated from the world, their testimony
mth regard to its doings would necessarily be unreliable
nor do they inherit property.' Penances
also are prescribed for those who for successive
days omit to go on the begging round or neglect
their other duties.* The oversight of the monastery
and the responsibility for entertaining itinerant
monks or strangers are in the hands of a presiding
elder or abbot (mathadhipati). Around him usually
is gathered a band of young disciples, who are instructed by him in the Hindu scriptures and render
him personal service in accordance with ancient
;

immemorial custom.

There is, however, no definite
or fixed hierarchy or gradation of office.
The
inmates of the monastery are free to come or go at
their own will, and neither their movements nor

any way controlled. They
must wear the monastic garb, observe the vow of
poverty, and depend entirely upon the bounty of
others for their daily sustenance. Beyond these
their actions are in

simple conditions they do as they please. The
actual possessions which the monk or sannydsin
carries with him vary to a slight degree with the
sect to which he belongs.
The essentials are the
robes and a begging-bowl ; to which are usually
added a staff, water-pot, and rosary, a strainer, a
pair of sandals, the materials for smoking and
betel-chewing, and perhaps one or more vessels for
carrying or cooking food.
The vows (vrata) which the ascetic or monk
undertakes to observe are five in number avoiding
hurt to any living creature, truthfulness, absti:

nence from theft,
ahinisd,

and liberality (Skr.
brahmachdrya, tydga).

self-restraint,

satya,

asteya,

These have been adopted, with the exception of
the last, in the Jain and Buddhist systems. There
are also five lesser vows
equanimity of mind,
obedience to the guru, gentleness, cleanliness, and
purity in eating.' The third is explained as having
reference to the danger to living beings involved
:

1
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65
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;
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rough or hasty conduct. There is considerabla
difference between the sects in respect of the degree
of ascetic self-denial or actual discomfort and pain
which they voluntarily endure. Saivite monks are,
as a rule, more extreme in theii' manner of life and
austerities.
The Vaisnavites allow themselves
greater liberty and seldom, if ever, inflict upon
themselves the prolonged bodily tortures by which
the others seek to gain notoriety or accumulate
merit.
In all the monasteries the chief Hindu
festivals are observed with religious rites and free
entertainment for visitors, and the introduction or
appointment of a new abbot is attended with much
ceremony. Of the routine details of the ordinary
in

monastic life, however, little is known.
The Sikhs also have monasteries of their

and religious orders.

The

own

three principal are those

of the Akalius, Nirmalins, and Udasins {qq.v.).^
in both their dress and manner of
wearing the hair, some being shaven and others
displaying the loose dishevelled locks of the typical
sddhu. In one instance at least in a monastery
visited by J. C. Oman the mahant wore robes
differing from those of the ordinary monk^a white
long-sleeved coat or tunic and a turban of bright
colours.
The chief and largest monastery is at
Amritsar (q.v.) near the Golden Temple, built of
brick in two storeys and with two open courts,
The other sects
belonging to the Udasin sect.
also possess monasteries and temples of considerlarge
part
of the religious
In all a
able size.
worship consists in the reading of the Granth
[q.v.), and sometimes of other Hindu sacred books.
Except at the seasons of the great festivals the
monasteries are usually almost deserted, but on

They vary

these occasions they are thronged with monks and
others who have come to join in the feasting and
religious ceremonies.
The monastic institutions of the Jains in some
respects hold an intermediate position between
Their
those of the Hindus and the Buddhists.
rule and order are more definitely framed than the
former, but are less exacting than the Buddhist
and allow more freedom to the individual. As in
Buddhism also, the existing system or practice of
the Brahman monks or ascetics formed the model
on which the founder of the Jain faith ordered his
own community. Mahavira himself is said to have
had a following of fourteen or fifteen thousand
monks, and more than twice that number of nuns.
Over the monastic schools into which the community was divided were placed eleven chief disciples, or ganadharas, or twelve if Gosala be
reckoned, who proved liimself the unworthy rival
and opponent of his master. Jain writers are said
to compare the twelve disciples of their founder
with the twelve apostles of Christ, and to assign
to Gosala the part of J udas the traitor.
The prevision and independence of the founder
of Jainism are shown in the recognition which he
accorded to the laity. It has been urged with much
probability that this was one of the chief facts
that enabled Jainism to withstand the stress of
persecution and the steady pressure of the dominant

Hinduism, when Buddhism, based solely upon a
Mahavira
priesthood, decayed and fell away.
established four orders of society within his system,
each with its respective functions and rights monks
(bhiksus or yatins) and nuns (bhiksu7iis), laymen
The Jain
(irdvakas) and layworaen (irdvikds).
laity thus hold a definite place in the Church by
the side of the ecclesiastical order. The Digambaras, however, refuse to women the right to enter
the order, and assert that they cannot attain salvation (moksa).
The five vows of the Jain monk are the same
as those of the Brahman ascetic with the ex:

' Cf. art.

AsOETiciSM (Hindu), vol.

ii.

p. 94.

MONEY
ception

of

the

last,

for

which

is

substituted

aparigraha, the renunciation of all desire, i.e.
entire indillerentisni.' This was the aim also of
the Hindu monk and it is probable that this was
;

the original meaning of the hftli vow in Hinduism,
sixth
it is now dillerently explained.
vow is said to be undertaken by some of the
Svetambaras, never to eat after dark lest they
should inadvertently destroy life ; others declare
that this rule is implicit in the first, ahiriisd. To
this duty of avoiding in every way injury to life
Jains of every sect attach greater importance than
either Hindu or Buddhist monks.
The Jain layman is hardly less rigorous and careful than the
monk. All Jain ascetics carry a piece of cloth
to place over their mouths lest they should cause
injury when inhaling.' The stricter sect of the
Sthanakavasins (Dhundhias) wear the mouth-cloth
always, by night as well as by day ; the other
sects are less scrupulous.
These precautions
against the taking of life do not under all circumstances apply to the monk's own life. When the
twelve necessary years of asceticism have been
passed, which every monk observes in imitation
of the founder of his faith, religious suicide is
not only innocent but an act of merit and may be
even a duty. Most of the ganadluiras are said to
have thus ended their lives by voluntary starvation, and the practice is reported to have been
not infrequent in former times.
In addition to the mouth-cloth the Jain monk
bears the usual begging-bowl, and a strainer for
his drinking-water. The members of all sects carry
also an instrument for sweeping the path before
them, which in the case of the Digambaras is
usually a peacock's feather ; the Svetambaras and
Sthanakavasins use a broom, of greater or less size.
The head is shaved, and the two last-named sects
wear the monastic robes of five pieces, of a white
or yellow colour. The Digambaras (' sky-clad ') go
about unclothed. These last are for the most part
found in the south of India. All monks are subject
to the vow of personal poverty, but it is said that in
many instances this is evaded, even to the extent
of carrying coin or bank-notes on their person.
The monastic life both of the monks and of the
nuns is ordered on similar lines to the Buddhist.
In the ordinary course the inmates of the monastery
rise early, and each then makes confession of the
known or unknown sins of the past night, and proceeds to the temple for morning worship. This consists in meditation, bowing down before the idol with
recitation of a sacred mantram, and in pradaksina,
or circumambulation, which is performed four or
seven times. About ten in the morning the round
is made to beg for food.
One monk, however, goes
on behalf of all the inmates of the monastery and
in this respect Jain practice differs from Hindu
or Buddhist. The food may not be eaten in the
houses of the laity, but is brought back to the
monastery and divided among all.
According
to rule the begging round should be made only
once a day, but it is often repeated in the afternoon. After returning confession is made to the
guru before partaking of the morning meal. The
hours from one to three are devoted to study and,
if an afternoon circuit is undertaken for alms, it
is succeeded, as in the morning, by confession.
The second and last meal of the day is taken
about sunset, and no monk is allowed to leave the
monastery after dark.'

although

A

;

;

i For a full statement and discussion of the Jain vows see
Stevenson, Heart of Jainisin, p. 234 ff.
2 It is usually supposed tliat the purpose of tills is to avoid
killing insects or minute animalcules in the air by drawing
them into the mouth. Mrs. Stevenson, however, maintains, on
the authority of some of the Jains themselves, that it is done
lest the air itself should suffer harm (Heart of Jainism, pp.

100, 227).
3

Stevenson, p. 228 £f.
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Initiation (di/ml) into the monastic order takes
place at the hands of a priest after a year's probation.
The novice lays aside his lay garments
and ornaments, and adopts the robes of a monk.
Within the monastery itself three grades or orders
are recognized, based upon seniority or the choice
of the community.
The ordinary sddhu, monk or
ascetic, of not less than a year's standing, may be
elected upddliyaya, and it then becomes part of his
duty to give instruction to the younger monks.

Further powers of administration and discipline,
including the right of excommunication, are
the
hands of the dclidrya, who is appointed on the
ground of seniority, or for recognized knowledge
and ability. Confession is usually made to the
dchdrya. For the greater part of the year most
of the monks itinerate from place to place.
It is
only during the rainy season and at tlie principal
festival seasons that the monasteries are fully
occupied.
Literature. — M. Monier Williams, Brdkmanism and
Hinduimn^ London, 1S91 J. C. Oman, Mystics, Ascetics, and
Saints of India, do. 1903 (of. his Cutis, Custoim, and Super-
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;

stitions of India"^, do.

1908, pt.

ii.

ch.

iv.)

;

Mrs. Sinclair

Stevenson, Notes on Modern Jainism, Oxford, 1910, Heart of
Jainism, Oxford and London, 1915. The last-named work is the
most complete and reliable account of Jainism yet published.
Cf. also artt. AsoETlcisai (Hindu), Fkstivals and Fasts (Jain),
HiNDDISM, vol. vi. p. 701.
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MONEY. Money is the name applied to the
instrument devised by man which enables him
conveniently to effect exchanges of goods and
services.
It was a gi-eat advance upon barter when
an intermediary was adopted by the traUicking
parties that provided at the same time a measure
of values and a generally acceptable medium of
exchange. As man advanced from simple barbarism, he acquired some elementary forms of
personal wealth, and the practice of exchanging
with others to satisfy his growing diversity of
wants would naturally arise in course of time the
advantage of possessing an intermediary which
formed a unit of comparison of worth and represented a standard of values would come to be
recognized. For this purpose objects of common
utility or ornament were early adopted oxen,
;

—

cattle,

stones,

furs, slaves, shells, nuts, precious
bits of metal are examples of the

sheep,

and

various substances used as money in ditlerent
circumstances and stages of civilization. These
selected substances illustrate the kinds of wealth
that were accumulated as stores of value and used
as means of paying tribute and debt. They thus

became also a form
modern economics.

of

what

is

called

'

capital

'

in

Gradually the defects of some of the various
substances employed to satisfy the money-function
became apparent in their inconvenient bulk and
lack of divisibility for small payments, their
perishableness and absence of equality and stability.
I'hus by degrees the essential attributes of good
money emerged it was found that the superior
metals (gold and silver) possessed in an exceptional
degree tlie qualities desirable in a good medium
and a measure of value. Money should have
stability in value it should be durable, portable,
divisible ; it should be easily recognizable and
capable of being coined. No substances possess
and retain all these attributes absolutely, but gold
and silver display them in the highest degree ; consequently they have been generally adopted for
money by civilized nations. Since they are natural
products, variations in their supply create some
;

;

fluctuations in value, as do also changes in demand which follow on the growth of population
and the irregularities of trade. But, on the whole,
gold has responded best to the needs of society as
a basis for its complex and ever increasing trade
and commerce. Standard money has the attribute
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of universal acceptability ; it commands confidence
that it will be promptly received by others without loss of value. It measures the value of the
services of labour ; and wages as well as goods are
estimated in terms of money. The value of goods,
when expressed in money, is called their price.
The business of money-changing, of banking and
finance, consists largely in the manipulation of
money in its various forms and of obligations
expressed in terms of
debts, credits, loans, etc.
money. These claims are discharged either by
gold and silver or by documents (notes, cheques,
bills, etc.), i.e. by paper money, representative of
sums of metallic money and ultimately redeemable
in standard coin.
The introduction of credit-instruments, as the
paper substitutes for gold are called, is an extension
of the money-function and a refinement upon the
employment of metallic money. It is virtually a
Kind of return to barter ; for, while it diminishes the
Hse of coin, it simplifies exchanges and substitutes
for payment in metal a promise on paper ; this re-

—

presentative money becomes a valuable commodity
and multiplies business by its convenience. Debts
are set off against debts by means of credit-instru-

ments, substitutes for money that circulate quickly
they become a peculiar currency of promises or
claims that do temporary duty, and they are easily
transmitted by post thus they vastly facilitate
the business of exchange. The term credit implies that these instruments are promises, and they
rest in the long run upon the recognized metallic
basis gold ; therefore an adequate amount of gold
must be accumulated and safely stored in order to
give stability and confidence to the system.
In OT times money was always weighed (Gn
23'").
This was a necessary precaution in earlier
periods, but in modern times the process of coining,
exercised as an exclusive function of the Government, confers absolute certainty, accuracy, and
uniformity, and inspires confidence the stamped
coin carries with it evidence of the amount and
value of the gold that it represents, where gold is
the accepted standard of value. The subsidiary
coins of silver and bronze are legal tender only
within moderate limits, viz. two pounds in silver,
and twelve pence in bronze in Great Britain ; they
are only token coinage, and do not correspond to
their intrinsic value in metal, which is small.
The
value of gold, like that of other commodities,
depends ultimately upon the law of supply and
demand the value varies with the amount available for money purposes, for large quantities of
the precious metals are absorbed in the arts and as
personal ornaments.
The quantity theory of money i.e. that the
value varies inversely as the quantity— assumes
that all exchanges are made in the standard coin,
but the use of paper substitutes, while it does not
nullify the abstract theory, introduces modifications too technical for detailed explanation in an
;

'

'

—

wage-receiving classes, who find that their wages
paid in paper at such times fall greatly in buying
power. There is no remedy but the re-instatement
large numbel
of the currency on a sound basis.

A

;

too technical for present consideration, which ia
restricted to a general account of the nature and
services of this useful instrument of civilization.
Money is a powerful factor in the spread of
civilization, in advancing progress, in distributing
the varied products of nature throughout the
world. Money, in fact, may rank with roads,
vehicles, beasts of burden, railways, steamships,
posts, and telegraphs in the advancement of human
material well-being. The oft-quoted passage, The
love of money is the root of all evil, is frequently
misapplied as casting a slur upon money itself
and upon those engaged in occupations concerned
with its employment. The dictum was, however,
intended as a condemnation of greed, selfishness,
worldliness, and absorption in gain ; its profound
truth and seriousness render it in no sense condemnatory of the use of money, which is of as
great service to society in the distribution of products as a ship, a railway, or any other instrument subservient to the material needs of man.
In many of the remarks of Jesus in the parables
and in the gospel narratives reference is made to
money in its ordinary uses ; in all these cases its
'

practical utility is taken for granted
economic service is unquestioned.

which is mainly descriptive. The system
of substituting paper currency for the standard
.coin requires for security that such paper shall be
convertible into gold on demand. To provide this
most essential requisite an adeq uate cash reserve
of gold must be maintained.
This is one of the
responsible functions of the Bank of England.
The management and control of the reserve are
matters too intricate for present discussion. The
excessive issue of inconvertible paper i.e. of
article

.

notes which cannot be met by gold on demand
has led many countries into great difficulties, and
has frequently caused much loss and suffering.
Paper currency debased by over-issue drives out
gold, destroys confidence, raises prices, and produces financial disaster ; business is checked, and
the injury falls with peculiar severity upon the

and

its
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MONGOLS.— I. Ethnology and habitat.—Like

;

;

interesting economic

problems arise in connexion with the use of money they are, however,
of

the Ainus and the Dravidians {^q.v.), the Mongols
are a race distinctively Asiatic. They fall into
three great divisions Buriats (q.v.), Western Mongols Kalmuks), and Eastern Mongols. The habitat
of the Kalmuks extends from the Hoang-ho to the
Manich (atributaryof the Don), their special centres
being Astrakhan and the Caucasus, Zungaria,
N.W Mongolia, Alashau, N. Tibet, and the Chinese
The Eastern Mongolians
province of Kokonor.
inhabit chiefly Mongolia, the southern portion
being divided into a number of tribes, such as the
Tumets and Chakhars, while the northern section
consists of the more homogeneous Khalkas.
The Mongolian type is best represented by the
Kalmuks and the Khalkhas

—

(

.

Nearly average stature (Im. 63-64) head, sub-brachycephahc
on the liv. sub. 83) black straisjht hair, pilous system
the skin of a pale-yellow or brownish hue,
developed
prominent cheek-bones, thin straight flattened nose, Mongoloid
(J. Deniker, Races of Man, London, 1901, p. 379).
eyes,' etc.
Another peculiar characteristic of this race is the
'
Mongolian spot,' small dark patches of pigmenta'

;

(ceph, ind.

;

little

;

especially in the sacrolumbar region, frequently observable in infants, but disappearing in
early childhood. The 'Mongolian spot' is not,
however, restricted to the Mongols ; it occurs
sporadically elsewhere, instances having been noted,
e.g., among the modern Indians of Mexico (cf. also
Deniker, p. 51).
As a result of migrations, the Mongolian race
has spread far beyond its original habitat. It has
profoundly affected the Chinese (particularly in the
in Bengal and Orissa the
south) and Japanese
crossing of Mongolian with Dravidian has given
rise to the Mongolo-Dravidian type, and other
'
Mongoloid types appear in the Himalaya region
and in the Far East.
The chief Asiatic area occupied by non-Buriat
tion,

;

'

MONGOLS
Mongols (Kalmuks, Khallcas,

etc.) is

bounded on

the north by Siberia, on the soutli by China, on the
west by Russian Turkestan and Cliinese Turkestan,
and on the east by Manchuria. It forms a liigh
but depressed undulating plateau, roughly 2500 feet
in altitude, hemmed in by an immense double or
triple chain of forest-covered mountains, known
together as the Hingan and Yinshan, on the one
side, and by the Altai range and its oH'shoots on the
Although the gi'eater portion is Gobi (a
otlier.
Turki word), or Great (Desert) Expanse,' and is
destitute of rivers sufficiently broad and deep to
impede seriously the swooping movements of horsemen, there are plenty of salt lakes (only one of
which escapes into Kussia by a river), innumerable
oases and pasture lands, suitably located sweetwater wells, and even cultivable or forest lands
dotted about and available in turn at diti'erent
seasons of the year to the nomads who know the
This fact
peculiarities of the country so well.
explains how armies of millions can easily move on
the simple condition that they possess sufKcient
cattle, horses, sheep, and camels to drive before or
with themselves as food and clothing nothing else
matters, for wood and iron can be picked up by
the way at various well-known places, and women
with babies can be carried with the tents in huge
This vast rim of mountain range nearly all
carts.
round constitutes a huge watershed, and on the
outer side rivers run into Manchuria, Russia, and
Turkestan but the gravelly expanse of Gobi with
its parched atmosphere soon causes the sources
flowing into the dejiressed desert portions of Mongolia to dry up or disappear into the sands, so that
in many places recourse must be had to rude cisterns
or reservoirs, automatically collecting fresh water
after each summer storm.
The Onon and Iverulon
rivers, the valleys of which have during the past
2000 years witnessed the successive rise to political
prominence of several obscure tribes, bring the north
centre of Mongolia proper into direct water communication with Siberia (i.e. Russia) and N. Manchuria (i.e. China).
2. Civilization and religion.
Mongol family life
has been admii-ably described in a series of articles
\VTitten (anonymously) by a Protestant missionary
for the Chinese Becorcler (a Shanghai publication)
in 1875.
Immovable property is scarcely conceived
of, and the idea of personal property and individual
rights is almost equally lacking, except in reference
to one's horse and saddle, clothing, and weapons.
Even one's wife who, so far as nature allows it,
seems to be the absolute equal of her husband is
only a life interest, for all wives (except one's own
actual mother) pass over on the death of their temporary possessor, with the felt tent and the stockpot, to the eldest son, or, failing sons, to brothers,
cousins, or uncles.
In case of great warlike expeditions, of course, there are temporary aggregations
of men, and the modern Mongols, like the Turks
'

;

;

—

—

—

and Huns, always have an annual tryst but as a
rule tribes scatter, families scatter, and individuals
scatter, so that the yurtd, or the felt tent (or mSng;

as the Chinese call it in E. Mongolia), is the
sole economical unit.
In 1760 the entire Kalmuk
nation, four subdivisions, consisted of only 200,000
tents all told, i.e. before they were conquered. In
the distance, on the prairie or grassy plain north
of the Great Wall, one sees one or more black spots
like dung-heaps. These turn out on closer inspection to be felt bo, firmly attached by long ropes to
pegs or other firmer anchorages fixed in the ground.
It IS the correct thing to make some sound on apgit bo,

proaching otherwise one or more powerful dogs,
often of Tibetan breed, may attack the intruder.
The tents are composed of thick felts, arranged to
withstand .;he wind and snow. According to
wealth or poverty the interior is hung with hand;
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some or shabby

stufi's, and the exterior is sometimes
additionally protected with Chinese oil-paper or
other such impervious material
but severe simplicity is the general rule
all luxury is makeshift.
If a man has horses and dogs, or even only one
horse and one dog, and maybe works for someone
else as a herd, he is a poor man
a rich man may
have as many as 1000 or more horses and 100 or more
camels (all of the two-humped or Bactrian kind),
not to mention sheep and goats (never pigs) but,
rich or poor, the mode of life is always the same
rough, strong, home-made clothes, harness, and
equipment one or two trunks to contain treasures
and best clothes ; a hospitable reception for any
traveller, poor or rich ; no tables or chairs
and a
fixed etiquette as to privacy, precedence, or the
right to squat in certain honoured or tabued places.
No one who carefully reads all that has been
recently written about the eastern and western
nomads from the Shilka to the Volga can doubt
that in physique, mode of life, and even in basic
language, they are and always in historical times
have been practically the same people, i.e. a congeries of tribes whose national designations have
no deeper significance than that from time to time
an eponymous hero or a brilliant family, clan, or
;

;

;

;

;

;

tribe has succeeded in bringing most other tribes
under his or its own name or banner.
With regard to the modern Mongols especially

—

—

the Khalkas who had (sometime before the Manchus seized their opportunity of taming them
through Lamaism and saintly influences) already
succumbed to drink and earlier strong religious
influences, they may be said to have now entirely
lost the ferocity, warlike initiative, and passion
for plunder that characterized the conquering
hordes of Jenghiz Khan in the early 13th century.
Even Jenghiz himself, though a mere shamanist,
or casual idolater,' and, so far as is known, destitute of any religious training, seems to have been
by natural rectitude of character susceptible to
ethical influences when not injudiciously thrust
upon him and this quite spontaneously, for he
sent for and respectfully consulted a humble
Chinese Taoist philosopher who travelled all the
way from Shan Tung to Samarqand to advise him
as to the humanity of his own warlike proceedings.'
The religion of the Kalmuks and of the Eastern
Mongols is Lamaism (q.v.) the older Mongol religion, however, was shamanism, which is retained
by the Buriats (q.v.).
When the Chinese
3. Present-day distribution.
Ming dynasty in 1368 sent the Mongol tyrants in
Peking back to their steppes, the old division into
the Western or right wing and the Eastern or
'

;

;

—

'

left

'

— practically Kalmuk and Khalka
reverted to by the ejected Mongols, and these
'wing'

was
two wings were subdivided into the Djirgughan
Tumen, or 'Six Myriads.' When the Manchus
conquered or conciliated the Chakhars and other
inner (Eastern) Mongols in 1628-33 (i.e. before
they became emperors of China in 16-14 as well as
Manchu emperors), they organized all of them
except the Chakhars into six chogolgan,^ or
leagues (translated by the Chinese word intng,
sworn alliance '). These six leagues, four east
(Chih Li) and two west (Shan Si), are again subdivided into 24 aimak, or tribes (translated by
the Chinese word pu this word aimak occasionally
appears in Chinese Jenghizide history as aima, and
'

'

'

'

'

;

in Chinese

Manchu

history occasion.ally as aiman).

See E. Bretschneider, 'Travels of the Taoist Ch'ansr Ch'un,'
Chinese Recorder, v. [1874) 173-199, vi. [1S76] 1-22
also
Traces of Christianity in Monijolia in the XIII century,* by the
archimandrite Palladius, ib. vi. [1875] 104-114.
2 W. F. Mayers, The Chinese Government, Shanghai, 187S,
suggests that, in so doing, the Manchus were continuing the
principle of the Six Myriads, and (pending the conquest at a
later date of the Khalkas and Kalmuks) were appli'ing it to the
Inner Mongols along the Great Wall.
1

;

*
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This is not the place to introduce a discussion on
language or a long list of native Mongol tribal
names
but it may be mentioned as specially
significant that the Khartsin tribe of the Chosotu
league are the absolutely direct descendants of
Jenghiz and Kublai they now occupy the steppes
north of JShol (thrice visited in 1869-71 by the

the immediate descendants of the Jenghizides were
officially styled by the Ming dynasty
after nearly
200 years of warfare with China they joined the
Manchus honourably and nearly as equals, for
they were never conquered, as the Khalkas and
Kalmuks were some generations later. They have
always been kindly treated by and have intermarried with the Manchus, some of whose
;

;

;

present writer).
Besides the 24 tribes of Inner Mongols under
their own native jassa/cs, and irregularly subdivided into 49 flags, or banners, there is still a
more intimate class of Inner Mongols kno^vn as
the herdsmen,' who are not ruled by their own
princes at all, but by the military governors at
Tenduc, Kalian, and Jehol. The extramural area
of which Kalgan ( = 'the gate' in Mongol) is the
governing centre is popularly known as Chakhar,
a word derived from the leading tribe, called
during the Ming dynasty Chakhar, or Chakhan-r.
There are also the Mongols of Kokonor, descendants of a collateral branch of Jenghiz's family,
with whom have been associated a number of
Kalmuk tribes from the west ; they also intermarry with the Manohus, but were not entitled,
like
the Inner Mongols, to style themselves
'cousin.'
Besides these main divisions, there are
the Tumet tribes of N. Shan Si, the IJargu, the
Urianghai, the Mingad, the Jakchin, and other

emperors have married pure Mongol women, recognizing them as legitimate empresses of China.
When the Republic was first declared in 1912,
there was some talk of the Inner Mongols from a
racial point of view joining their countrymen, the
Khalkas, under the united rule of the rebellious
hutuktu at Urga, but this uprising was averted
by the moral delinquencies of the hutuktu, the

'

acumen of President Yiian, and the lack
of sympathy between the pure outer nomads and
their inner brethren, who are now by long habit
more or less impregnated with Chinese civilization,
political privilege, and economic luxury.
political

Literature.

;

;

;

consist of tv/o races

;

W.

themselves, besides, separately or in unison, making
raids upon the Ming empire. The Khalka area is
easily recognizable on any map because the four
(originally three) tribes or khanates into which
they are divided are usually plainly marked as the
Tush^tu, Tsetsen, Jassaktu, and Sainnoin khanates the last-named was carved out of the first,
during the Ming dynasty, by the Dalai Lama of
Tibet as a reward for services rendered to the
Yellow-hats at the expense of the Ked. These
four Khalka tribes, or khanates, were again subdivided into over 80 flags, or banners, but this

AA

ZVRW

i

307-364, iv. [1890] 321-374, vi. [1892] 1-68, vii. [1893] 1-38, ix.
[1896] 1-58, X. [1897] 139-185, and Mangolskaya chrestomatiya,^

Petrograd, 1900 B. Laufer,
Szemle, viii. [1907] 165-261.
;

arrangement was complicated by two of their
banners having been incorporated with the Inner
Mongols, whilst, on the other hand, three Kalmuk
banners were incorporated with the Khalkas. The
other two of the four Khalka khanates used to fall
under the high political influence of the Mongol
hutuktu, or saint, at Urga, who had a Manchu
resident to keep things right. A certain propor-

'

Skizze der mongol.

E. H.

Lit.,'

KeUH

PARKER.

MONISM.— I. The term.— The term monism
was coined by Christian Wolff (1679-1754), and was
used by him to denote the philosophical theories
which recognized only a single kind of reality,
whether physical or psychical, so that he could
'

'

name 'monists' equally well to the
materialists and to the so-called idealists of his
age.
It is easy to understand why the word in
this artificial sense should never come into general
use, and in fact it was so employed only sporadically by individual thinkers of the 18th century.
In the 19th cent, the term ' monism came to be
used by the disciples of Hegel as designating their
own peculiar mode of thought ; thus, e a., K. F.
Goeschel, in 1832, published a woiK entitled,
Der Monismus des Gedankens ('The Monism of
Thought'). In this sense too, however, the term
had but a limited usage. In point of fact, it first
found a place in current speech as the designation
of a philosophical movement closely related to the
modern theory of biological evolution, and it was,
in particular, the biologist Haeckel and the philoapply the

was moved to the neighKokonor after the Manchu
and it there falls under the

race

conquest of 1753-54,
control of the Chinese military governor at Sining.
These Mongol tribes are divided among
themselves the Kalmuks have their own local
saints both in the west and at Kokonor, but the
Khalkas, though kinsmen, are almost hereditary
enemies.
Nor can the Khalkas easily coalesce
with the 49 flags or 24 tribes of Inner Mongols.
The latter represent the true historical Tata, as

'

;

1 See Parker, ' Manchu Relations with Mongolia,' 'Campaig:ns
against the Khalkas and Oelots,' and other papers on this
subject in China Rev. xv. [1SS6-S71, xvi. [1888-89] ; also a paper
on ' Kalmuck Organization,' ib. xxiii. [1898-99].

particU'

Riga, 1804-05 ; I. J. Schmidt, Forschungen im Gebiete der
dlteren . . . Bildungsgesch. der Volker Mittelasiens, Petrograd,
1824 ; E. R. Hue, Souvenirs d'un voyage dans la Tartaric, le
Thibet et la Chine, Paris, 1850 (Eng. tr., London, 1862); J.
Gilmour, Among the Mongols, London, 1SS3 A. A. Ivanovski,
Mongolen-Torouten, Moscow, 1893 ; P. S. Popov, Report on the
Nomads of Mongolia, Petrograd, 1895 [Russ.] ; P. K. Kozlov,
IHongoliya i EamU, do. 1905-08 G. N. Potanin, Oierki severozapadnoi Mongolii, do. 1881-83 (esp. vol. iv. ; of. also FLJ iii.
[1885] 312-S28); J. Curtin, Mongols in Rxissia, London, 1908,
and Journey in S. Siberia, do. 1910 A. Pozdneev, Mongoliya
i Mongoly, i., Petrograd, 1896 ; J. A. Siteckij, Skizzen des
Lebens der astrachan. Kalmyken, Moscow, 1893 ; J. de
Guignes, Hist. gin. des Huns, des Turcs, des Mongols et des
autres Tartares, Paris, 1756-58 ; C. d'Ohsson, Hist, des Mongols,
Amsterdam, 1852 ; H. H. Howorth, Hist, of the Mongols,
London, 1876-88 ; D. Pokotilov, 1st. vostoSnych Mongolov v
period dinastii Min, Petrograd, 1893 ; L. Cahun, Introd. d
I'hist. de I'Asie, Paris, 1896 ; E. Blochet, Introd. d I'hist. des
Mongols de Fadl Allah Rashid ed-Din, Leyden, 1910 ;
Schott, ' Alteste Nachrichten von Mongolen und Tataren,'
ABAW,\^b\ P. Bureau, 'LesTartares-Khalkas,' Science 5oc. v.
[1888] 392-417, vi. [1889] 67-84, 345-372, vii. [1889] 472-496 ; A. A.
Ivanovski, ' Zur Anthropologie der Mongolen,'
xxiv. [1896]
66-90 ; F. Birkner, 'Zur Anthropologie der Mongolen,' Archiv
fiir Eassen- und Gesellsohaftsbiologie, i. [1906] 809-821; D.
Banzarov, Cernaya v&ra Hi Saman^tvo i Mongolov, Petrograd,
1891; E. M. Kohler, 'Ein Eeligionsfest der Mongolen,' i^eiiC.
Rundschau fiir Geog. und Statistik, xxii. [1900] 539-551 ; C.
Braig, ' Eine mongol. Kosmologie,' Philosoph. Jahrb. ii. [1890]
135-162, 291-306; C. Koehne, 'Eecht der Kalmiicken,'
ix. [1891] 445-475; A. Pozdneev, 'Kalmykckiyaskazki,' Zapisski
oostoi. otdUeniya Imp. Russ. Areheolog. 6b5tiestva, iii. [1889]

were prolonged and bloody wars until the Manchus
(after having subdued the Inner Mongols and
China itself) reduced both to complete subjection.
Even after the ejection of the Jenghizide dynasty
from China, when both classes of Mongols were
thrust back upon their deserts, they frequently
crossed the desert and fought incessantly between

Kalmuk

.

;

— the Khalkas and Kalmuks— between whom there

bourhood of Lake

.

Glasgow, 1763 P. S. Pallas, Sammlungen hist. Nachrichten
liber die mongol. Volkerschaften, Petrograd, 1776-1801
B.
Bergmann, Nomadische Streifereien unter den Ealmiicken,

J§hol in the east.'

tion of the

.

.

odd remnants mostly of Kalmuk type, which
for convenience are ranked among the herdsmen,
and are under the administration of one or the
other of the Manchu (now Chinese) tutungs, or
military governors, from Uliassutai in the west to

The Outer Mongols mainly

— P. J. Strahlenberg, Description

larly of Russia, Siberia, and Great Tartary, London, 1738 ; J.
^qY\, Travels Jrom St. Petersburg . .
to dimrs Parts of Asia,
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MONISM

the consummation, of his system, as appears more
especially in his Ethicn.
In the beginning of that
work the supreme factor, the core of the real, is
nature, while psychical life is a mere representation of the natural process, and simply follows its
order ; at the close, however, this naturalism is
transmuted into an idealism, for Spinoza's doctrine
that all reality is supported and integrated by a

who brought the word into general
currency.
In Germany the philosophical movement referred to has found concrete expression in
a 'monistic society' (Monistenljimd), which has
drawn to itself a considerable body of adherents.
jMevertheless, certain other applications of the
term still maintain their ground. In especial, the
name monism is given to the philosophical theory
which, instead of subordinating the soul to the
body, or the body to the soul, interprets them as
equivalent aspects of a single fundamental process,
and on this ground constantly refers eacli to the
other.
Of monism in this sense Spinoza is generFinally,
ally regarded as the leading exponent.
taking the term in its widest sense, we raiglit
apply it to every mode of thought which seeks to
transcend the distinction between the physical and
the psychical, and to reach an ultimate unity. The
fact that these various significations are often
mingled together in common usage has led to great
confusion and much unprohtable controversy.
2. Monism as expressing an inherent need of
the mind. In its widest sense monism is the expression of a demand which no philosophy and no
The human
religion can in the last resort evade.
mind at length refuses to allow the real to fall
apart into the irreconcilable opposites of body and

logist Schleiclier

'

'

divine life, and that nature only moulds that life
into visible form, as well as the doctrine that man
is capable of assimilating the whole univer.se, and
of attaining infinity and eternity by the intellectual
love of God ('amor dei intellectual is'), cannot be
called anything but idealism.
Whatever Spinoza
may have meant, he certainly did not reach a pure

and the subsequent development of
philosophical thought shows that the monistic
movement always inclines either to the one side or
to the other.
(a) Idealistic monism.
The classical period of
German literature was dominated by an idealistic
monism, and, in particular, Goethe gave his full
adherence to the view. In the philosophy of the
period, this type of idealism found powerful support
in Schelling's phOosophy of identity.
Yet, while
in art and philosophical thought the outer and
inner worlds were made closely dependent upon
each other and were firmly interlinked, they were
not regarded as of co-ordinate authority ; on the
contrary, the universe of reality seems here to be
pervaded by an inner life, and the union of the

monism

nature and spirit and every system of
thought must ultimately arrive at some kind of
In this sense Christianity itself is a monunity.
ism a spiritual monism since it traces all reality
;

—

—

and the
upon the basis

In the philosophical realm,
however, monism usually stands for the Spinozistic view, which recognizes an exact correspondence between extension and thought, the visible
and the invisible, finds the same laws and forces to
work in each, and interprets the order and connexion of thought as identical with the order and
ordo
connexion of things (Spinoza, Eth. ii. prop. 7
et connexio idearum idem est ac ordo et connexio
rerum'). This view has the advantage of providing a solution of the simplest kind for a problem
which cost Spinoza's predecessors much trouble
the problem, namely, of the interaction of soul and
body for, on this theory, according to which the

visible

to the divine Spirit.

:

'

by side quite independently, and yet remain ever in mutual harmony,
there is no interaction at all, the specific data of
either series being explained by the relations of
that series alone. Modern psychology, in following
up this theory, has propounded the doctrine of
psychophysical parallelism,' and strives to apply
the doctrine to mental and bodily processes in
detail.
As this whole mode of thought apparently permits each aspect to develop its own distinctive character, without severing it or keeping
it apart from the other, it has proved remarkably
attractive to the human mind.
Its power of
3. Its tendency to one-sidedness.
attraction, however, lasts only as long as we keep
to the general outlines of the problem, and every
attempt to give the idea a more precise application
encounters great difficulties, and results in giving
the preponderance to one or other of the two sides
either the physical becomes predominant, and the
psychical a mere reflexion or concomitant of it, or
else the psychical is assigned the superior position
and the physical becomes simply its outward expression or a means to its ends. Thus monism
inevitably breaks up into two forms an idealistic
and a naturalistic and there never has been, nor
can there ever be, a pure monism, i.e. a monism
maintaining a perfect equipoise between body and
The clearest exemplification of this is
spirit.
found in Spinoza himself ; a closer scrutiny of his
thought shows that he is never purely monistic, but
always leans more either to naturalism or to idealism the former in the groundwork, the latter in

;

'

;

—

:

—

brought about

—

series of facts pi'oceed side

—

invisible world is

It was, however,
of the spirit.
strongly insisted upon that the inward life cannot
come to its own, or realize itself perfectly, without
in some way embodying itself and taking percepHere we have the
tible form "in the external.
genesis of an aesthetic and philosophical monism of
the idealistic type.
On the other hand,
(b) Naturalistic monism.
the monism frequently associated with the modern
theory of evolution exhibits a naturalistic tendency.
It regards the physical world as the essential substance of the real, and ditt'ers from materialism only
in the circumstance that it conceives the psychical,
not as derived from physical processes, but as
present from the first even in the most minute
elements of the material world, and as forming an
Even so, however,
essential constituent therein.
the psychical is not thought of as attaining to
independence and spontaneity
it has no powers
or laws peculiarly its own, but is in every respect
subordinate to, and wholly interwoven with, external nature nor again, on this theory, is human
life endowed with any special significance or acIt is true that
corded any distinctive vocation.
this naturalistic monism, in its theory of practical
life, recognizes the ideal ends of the Good, the True,
and the Beautiful, and undertakes the task of
furthering them. But it can do so only by contravening its own naturalistic principles, and thus
it comes to exhibit the fatal inconsequence of theoretically recognizing unity as its supreme aim while
in practice falling into an absolute contradiction

;

two

;

—

—

soul, of
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between thought and

The

—

I

action.

progress that this theory of naturalistic
monism, in spite of its inherent flaws, is making in
contemporary life, in Germany at least, is due to
the concurrence of various causes. Nature, formerly so often sadly ignored, has come to mean more
and more for the modern mind. Not only does she
reveal ever more fully the delicate texture of her
being, but in yielding herself to the practical arts
she has added vastly to our command of the environment. The importance of the material factor
for human well-being is much more widely recognized in modern civilization than was once the case.
The result of these various developments is that

MONOLATRY AND HBNOTHBISM

BIO

Nature now exercises a much more profound influence even upon our thoughts and convictions than
she formerly did. This does not, of course, lead
necessarily to a naturalistic philosophy, nor was
there any great danger of such an issue as long as
high spiritual ends held sway

among human

beings

and dominated their common efforts. But such
spiritual ends have been, if not entirely lost sight
of, yet largely obscured, in the development of
modern life with regard to the ultimate questions
of human existence mankind is now in a state of
grave disunion, and common effort has given place
to widely divergent tendencies. Amid so much

N

B. EUCKEN.

MONKEY.—See Animals.
MONOLATRY AND HENOTHEISM.—

;

diversity regarding the content of the spiritual
life, the longing for a single all-embracing theory
of existence readily attracts men to the path of
naturalism, which proffers what seems to be the
simplest and most intelligible solution of the great
problem. In reality, therefore, it is the defects of
the opposite view that here lend strength to monism.
Another factor which in Germany at least
operates in favour of naturalistic monism is found
in the perplexities that have emerged in the province of religion and the Church. That religion
at the present day bristles with problems, and that

—

the minds of men differ widely in the treatment of
them, are facts that cannot be denied even by those
for whom religion is a supreme interest.
In
Germany, however, the situation is greatly aggravated by the intimate relations between Church and
State, since in such circumstances the doctrines of
religion readily come to be felt as a restraint imposed by the State upon thought ; and, where large
numbers are already alienated from religion, or in
dubiety regarding it, there is a natural tendency
to look with sympathy upon movements that set
forth with perfect candour the conflict of ideals,
especially the conflict between natural science and
the teaching of the Church, and seek to bring it to
a decisive settlement.
From this position the
monist may regard himself as a champion of

freedom and truth.

—

When we have
4. Its function and limitations.
in this way explained the spread of natui-alistic
monism, we have at the same time shown its
limitations.
It possesses a certain power and has
also a degree of rightful authority as long as it
maintains a critical attitude and provides incentives to special tendencies of thought
and this
condition is fulfilled when it insists upon a higher
recognition of the natural factor in human life, and
demands that the assured results of modern science
shall not be ignored by those who speak in the name
of religion.
Its weakness, again, shows itself in
the positive aspect of its work, and in its claim to
serve as a guide to human life and to satisfy the
human soul. For such ends it has, in truth, nothing
to offer but an intellectual interpretation of things
an interpretation which purports, by improving
our conceptions of nature and by showing that man
forms part of nature, to be able to supply the human
heart with powerful impulses and endow it with
happiness. But between ends and means, between
claim and achievement, there is a wide disparity.
The scientific procedure of monism, moreover,
suffers from the defect of confusing natural science
with the philosophy of nature, and of too rashly
;

—

transforming the results of natura.l science into
principles of the cosmos, while giving no recognition at all to the peculiar character of spiritual life
or the process of universal history. But, whatever judgment we may pass upon this modern
monism, it is certainly a notable feature in the life
of the present day.
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Monismus in alter und neuer Zeit, Basel, 1908 ; and esp. E.
Haeckel, Natiirtiche Schop/wngngeschichte, Berlin, 1868, i"1902,
Eng. tr.4, London, 1892, Anthropogenie, Leipzig, 1874, 51903,
En<j. tr.. The Evolution of Man, London, 1905, Der MoniSTnus
als Band zicischen Reluyian und Wis^enschaft, Bonn, 1893,
Eng. tr., London, 1894, Die Weltrathset, Bonn, 1899, Eng. tr..
The Riddle 0/ the Universe, London, 1900.

whole group of words, some of them

compounded with

/ti^os

as a prefix.

classical, are

Ecclesiastical

usage added not a few others— e.gr., 'monogamy,'
marriage only once, re-marriage after the death
Monophysites,'
of one's wife being forbidden,
Monotheletes.' To these was added, in modern
times, ' monotheism {q.v.) ; this term was touched
with ambiguity, since it was sometimes a synonym
for unitarianism.
Last of all, apparently by Julius
Wellhausen,' monolatry was coined to express
not belief in the sole existence of one god, but
restriction of worship to one object of trust and
loyalty, although other races might admittedly
have other supernatural helpers.
If the first half of the word shows it to be akin
to monotheism, its affinities on the other side are
with idolatry (see Images and Idols). Christian
usage, from the Bible downwards, vacillates
between interpreting idolatry as image-worship
and as worship of ' false gods in the sense of non'

'

'

'

'

'

existent beings. In the Koman Catholic Church
the distinction is made between latria, worship
paid only to the Persons of the Trinity, and dulia,
veneration of the saints (even the Blessed Virgin
Both in the
receives not latria, but hyperdulia).
Koman and in the Greek Churches adoratio {irpotrKivTjui^) or dulia is rendered to images or icons of
the Divine Persons and saints, as well as to the
Gospels, relics, etc. (cf. Denzinger", nos. 302, 337,
342, 985 f.).
Unhappily, there is another term which habitually presents itself as a sjmonym for monolatry
This word was
and as a rival henotheism.
coined by F. Max Miiller whUe under the influence of Schelling. In a review of Renan, enSemitic Monotheism,' and contributed to
titled
the Times in 1860 (reprinted in Chips from a German Workshop, i. [1867], and again in Selected
Essays, ii. [1881]), Miiller, while repudiating
Kenan's theory of a monotheistic instinct peculiar
to the Semites, finds at the basis of all religion a
crude or vague faith in the divine, not yet articulated either into polytheism or into monotheism,
and calls this henotheism.' As thus defined on its
first emergence, henotheism is a hypothetical construction, belonging to a period earlier than recorded history. E. von Hartmann ^ is fairly in
line with this when he speaks of henotheism as
'
as the indiflerence
the original nature-religion
of mono-, poly-, and pan-theism ; as the identity
of essence of all the gods.'
Much greater importance, however, attaches
to MUller's later usage, introduced in a ' Lecture
on the Vedas' of 1865 (also reprinted in Chips,
and Essays, ii.). Here we have a pair of
i.

—

'

'

'

;

'

'

'

—

synonymous terms 'henotheism' and 'kathenotheism' which refer to a well-marked historical
phenomenon. Study of the Vedas had impressed
Max Miiller with the way in which each deity, out

—

of a large recognized pantheon, is treated in turn
WhUe
as if the supreme or even the sole god.
Indian religion offers the classical illustration of
H. Huxley {Nineteenth Cent., xix. [1888] 495) is quoted by
Robertson Smith is also quoted {OTJC,
this sense
'natural
Semitic monolatry ').
p. 273
2 As summarized in O. Pfleiderer, PhU. of Religion, Eng. tr.,
1886-88,
iii.
19.
London and Edinburgh,
1

T.

OED

in

Edinburgh, ISSl,

;

;

.

.

.
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recurs elsewhere. Max Miiller
Greece, Italy, and Gerraanv {IIL,
1878, London, 1879, p. '286), as well as in l''inland
(Contributions to Science of Mythology, Loudon,
Both these books speiik of heno1897, p. 264).
(HL, p. 271), kathenotheisra or kathenotheism
theism or by a shortened name henotheisra
[Contributions to Science of Mythology, p. 140).
When P. Asmus describes the whole of ' Indogermanic' religion as henotheistic,' because of the
alleged tendency of all its divinities to pass into
each other, he is inspired by Max Miiller's second
usage, though he distorts it.
It may seem to us that Miiller has himself been
guilty of a certain confusion. But the worst confusion of all is introduced by PUeiderer (loc. cit.),
without regard to either of Miiller's definitions, and
in consciou.s opposition to Hartniann and Asmus.
He recognizes distinctively among the Semites
not, of coarse, a monotheistic instinct, but a
'national or relative monotheism which in the case
of Israel was the porch to pure monotheism (iii.
34 n. ; and this he calls henotheism.
cannot
wonder if high authorities have proposed to supbecause of its
press the term
henotheism
ambiguity {e.g., 3. Estlin Carpenter, in EBr^^
xxiii. 72°
H. Oldenberg, Rel. des Veda, Berlin,
1894, p. 101, note 1 E. W. Hopkins, Henotheism
in the Rig Veda,' in Class. Studies in Honour of
H. Drisler, New York, 1894, pp. 75-83, Religions
of India, Boston, 1895, p. 139 f. A. A. Macdonell,
Vedic Mythology, Strassburg, 1897, p. 16 f., with
references to earlier literature).
this attitude,

recognizes

it

it in

'

'

'

—

'

We

)

'

'

;

'

;

;

Kathenotheism is regarded by Carpenter as already extinct.
is cited by E. B. Tylor (PO U. 364), but has certainly
found little favour.
'

'

The word

One might have wished

to see kathenotheism
monolatry spared, as names for two very
difi'erent approaches towards monotheism, while
the word lienotheism might either be wholly suppressed or else generalized to include both kathenotheism and monolatry, together with any other
workings of monotheistic tendency that fall short
of monotheism properly so called.
There is much

and

'

'

'

'

'

significance for theists in irrepressible

movements

towards recognition oi one gi'eat help, one supreme
power, one sovereign goodness.
Allan Menzies's distinction (Hist, of Religion^, London, 1911,
ch. iv. p. 55 ; he has been good enough to confirm or explain
his meaning in a private letter) between henotheism and kath-

enotheism follows Pfleiderer (and makes henotheism cover
exactly the phenomena of monolatry). But any suggestion
that this distinction is Max Miiller's own must be repelled. Cf.,
further, Miiller's Physical Religion, 1S91 (Glasgow Gifford
Lecture of 1890), p. 181 n.
It is to be regretted that other
scholars should have used the name henotheistic in a different
sense from that which 1 assigned to it. Nothing causes so
much confusion as the equivocal use of a technical term [but is
Miiller himself quite clear of blame?], and the framer of anew
terra has generally had the right of defining it.'
*

;

The

monolatry is the religion
whose phenomena, as we saw, probably
suggested the name. The First Commandment
classical region of

of Israel,

(of the greater Decalogue, Ex 20 or Dt 5) crystallizes the requirement and carries it into the moral

—

811

of our attitude.
Faith is choice of God and a
pouring out of our humble all in His service.
LiTKKATURK. ^Besides tile references given above, see art.
Goii (liiblical and Christian), noting both monolatry (vol. vi,
henotheism' (pp. 262i'i', 27.')'>,
pp. 2611', 262», and 263'') and
'

'

•

The student must carefully observe In
what sense either word is employed bv the dilferent writers.
* Kathenotheism
is not employed at all in tlie articles.

27(>', 277", 128:)!', 289'').
'

KoBERT Mackintosh.

MONOPHYSITISM.—

I. Before the Monophysites.
The name Monophysites,' as denoting
a party in the Christian Church, ought in strict
usage to be applied only to those who regarded as
erroneous the doctrine formulated as a standard
by the Synod of Chalcedon (A.D. 451), i.e. the
doctrine of the two natures (Siio tpva-eLi), divine and
human, in the one person {inrdaTaais or irpSaunrov) of
Jesus Christ, and who took as the watchword of
their faith ' the one nature of the incarnate Word
of God {^ia. 0u<rts toD Q^ov \6yov (reffapKOjfj.^vov).
The
doctrine of the single nature of Christ, however,
did not then emerge for the first time, and we
begin by narrating the history of Monophysitism
prior to the rise of the Monophysites proper.

—

'

'

The formula /ila <f>Otns is first found among the
Arians (see art. Arianism, vol. i. p. 775 ff.). Lucian
of Antioch and his followers had spoken of the one
divine or, more properly, semi-divine nature {((>6<ns
or iirdaTacns, the two terms not being as yet distinguished) of the Logos, in which inhered liability
to suffering {rrddT]) and limited knowledge (d7>'0£(;').
Eudoxius of Constantinople (t A.D. 370) acknowledged the Word made flesh but not become man
{uapKudivTa, oiiK iyavdpwtrricravTa), who had not
assumed a human soul, but became flesh in order
to manifest Himself to us as God through the flesh
as through a curtain ; it was therefore quite wrong
to speak of two natures (5i)o (pvcrm), since the Word
was not man in the full sense (r^Xeios &vdpoiTos),
but God in the flesh {Sebs iv aapKl), i.e. viewed as
a whole, one composite nature {jila t6 SXoc kotA
aivS^aiv ^iJcris).
ApoUinaris of Laodicea (see art.
Apollinaeism, vol. i. p. 606 ff.) expressed himself
in similar terms, though in a line of thought
directly contrary to that of Arianism.
It was his
firm conviction that the perfect God (Btbi rfteioj)
had descended upon the earth, and in this belief
he felt that he was at one with the Nicssans as
opposed to the Arians ; but no less decisively he
maintained also that two complete entities cannot
become a unity (6i^o xAeta tv yeviaOai oii dijvaTai),
and thus that the union of perfect deity with complete

manhood

is

qrpB-q fleJsrAeios,

impossible

Sio tv-qaav).

avdpihinf reXelui awHence ApoUinaris, in

{el

writing to the emperor Jovian, expressed himself
as follows

We acknowledge, not two natures in the one Son, one worshipped and the other not worshipped {fxCav irpoa-Kwy^v Kai fiiav
an-poo-Kui'TjTov), but one nature of the Divine Word (fj.iav i^uVti'
ToO deov \6yov), incarnate, and worshipped together with His
flesh in one worship (o'saapKio^i.eVTjV Kal TT{iO(TKVvQvtJ.iin)V /A6Ta Ti)S
ffapKos auToO ^1(1 Trpotrtf I'l/aet) ('ETrta-ToA,) n-poy 'Io)3ta;'bi' Tov
^acrtAe'a [J. Dr.aseke, ApoIIinarios von Laodicea,' TU vii. [1892]
H. Lietzmann, 'ApoUinaris von Laodicea und seine
3, 4, p. 341
'

'

'

:

Schule,"

TU

i.

[1904]

1,

p. 260]).

The only real justification for
monolatrous behaviour is the monotheistic fact. It
is indeed true that
the distinction between monolatry and monotheism is often a narrow one (art.

This, however, involves a deification of the flesh,
and it is but a short step to the inference that all
the conditions which rendered the Logos liable to
suffering during His earthly course are in the flesh
brought into connexion with the divine nature
{TradrjTTty elvac ttjp tqD deou dedTijTa).
For a time Christian theology was in danger
of surrendering to this illusory logic, as was the
case, e.g., when it undertook the task of coming
to terms with the Antiochene school (see art.

God

Antiochene Theology,

Kindred Western Semitic races possibly
other races too may have known something
similar, upon its lower side.
Moab or Ammon or
Edom may have been loyal to the tribal god in mere
patriotic prejudice.
Loyalty to the God of righteousness, in Israel or in all lands under heaven,
region.

—

means vastly more.

'

'

[Biblical

and Christian],

vol. vi. p. 253).

It is

also true that there will be an element of monolatry
in religion as long as earthly conditions endure.
Human faith theistic, or fully Cliristian is no
bare recognition of facts which exist independently

—

—

1

Pfleiderer,

iii.

20.

vol. i. p. 584 fl'.).
The
Christological interest of the Antiochenes, in contradistinction to that of the Apollinarians, culminated in the view that a perfect humanity was
retained along with perfect deity in Christ. These
theologians, accordingly, spoke of two natures {Svo
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—

or 5i5o inroardaeLs) in the one Christ since for
conceptions, too, (pOats and vTrdaraacs Avere
equivalent terras and thus seemed to endanger
the unity of His person. Their leading opponent,
Cyril of Alexandria, was supremely concerned to
maintain this unity, but he did it only by leaving
out of account every element of human personalAccording to Cyril, we must
ity in the Saviour.
assume that two natures, the divine and the
human, existed in Christ before He became man,
and that at His becoming man these two natures
were fused together in an indissoluble unity (cruc-

^i5(rets

tlieir

—

^Xefcrts duo (pvaeoiv Kad' 'dpwffiy ddidtnrafTTOv dcrtryxi'Tws Kal

and could thus be distinguished only in
theory {Sewpig, iJ.bvrj). To denote this divine-human
drpi-n-Tus),

nature Cyril likewise availed himself of the
formula fxia ^6cns toD Oeou Xdyov (rea-apKiOfj-^vt) he
borrowed it from a confessional work of Apollin;

aris
(cf.

— the
EME

t^s aapKuicrecos
608), of which, it

Ilept
i.

roO deou \6yov
is true, he be-

lieved that Athanasius was the author.
We
can see how closely he approaches Apollinaris at
this point.
The Alexandrian, nevertheless, did
not proceed to the conclusions drawn by the
Laodicean, who rejected the view that the Saviour
had assumed a complete humanity and a i'vxri
\oyi.K-q.
To Cyril the formula remained a religious
postulate, and he used all the resources of an
artificial logic to give it also a theological validity.
Here he takes (fivan simply as a Koivbv the divinehuman nature, however, is something new in
relation both to the divine nature and to human
nature, and the properties of these, viz. sovereign
majesty and passibility respectively, may be in
mutual communication in Christ without forcing
us to assume that there is any blending of them.
In this way, accordingly, two natures go to form
one [iK duo (pu(Tewv fj.la (p6(TL^ [or iJjritrracrts]).
To follow such intricate theories was a task
beyond the power of simple and unlearned minds.
It is true that, of the subtleties of Cyril's discriminative logic, Eutyches, the aged archimandrite of
a monastery near Constantinople, had come to a
knowledge of the idea expressed in the phrase ixera
tt;;- ivauiv piLa (pua-is, but precisely on that ground
he would not grant that Christ's bodily form was
identical in character with the human {6jj,oou(tios
flfuv) ; at the local Synod of Constantinople in 448,
addressing the tribunal of bishops, he declared, oi/x
eXirov ffCo^a dvdpciirrou t6 toO 6eoO crQfMa
and, although
in the course of the proceedings he further modified his statements, he was condemned on the
ground of the Docetic tendencies which he could
not conceal (see art. DOCETISM, vol. iv. p. 832 ff.).
Thenceforward, in the memory of the Church the
name of Eutyches was one of reproach, and Eutychianism was stigmatized as heresy.
Another
group who would not renounce the idea of Suo
;

;

aapKoiuiv were those who in their
deepest hearts assented to the formula ula <j>u<n$ toS
deou \6you aeaapKconivr} defended by Cyril.
For
them it served to ease the situation that a distinction was now being made between the terms (pu(7ts
and uirbaTaai-i. This distinction, in fact, soon came
to be quite as important as that between ouula
and vTrSaTaffL! in the doctrine of the Trinity. In
the development of that doctrine the latter distinction had served to make intelligible how three
divine persons {uTroa-Tdcreis) could participate equally
in the divine being {ouiria)
and in like manner it
was now thought possible to explain how two
natures (0u(r«s), the divine and the human, could
equally inhere in one person (vTr6<rTa<ns), viz. Jesus
<pia-eis fierd rriv

;

Christ.

The theologians of the West, from the days of
TertuUian, had been accustomed to speak of the
'duplex status, non confusus, sed coniunctus, in
una persona, deus et homo Jesus.' What they

called

natnra {substantia) found an equivalent
<f>ijins, and persona could be rendered

expression in

by iiirba-Taa-ts. In reality, therefore, the best solution of the problem seemed to be that formulated
by Pope Leo in his letter to Flavian of Constantinople (dated 449 ; the so-called T6/ios A^ovros, Ep.
xxviii., 'ad Flavianum') as follows
:

'Salva proprietate utriusque naturae et substantiae et in
unam coeunte personam suscepta est a maiestate huinilitas, a
virtute infirmitas
agit utraque forma (/zopt^/j) cum alterius
est
propter hauc unitatem
peraonae in utraque natura intelligendam et Filius bominis
dicitur descendisse de coelo
et rursus Filius Dei crucifixus
.

.

.

communione, quod proprium
.

dicitur et sepultug

'

(Pi,

liv.

.

,

755

.

.

.

ff.).

What was

subsequently termed the communicatio
idiomatum (dvrlSoins tCiv IolihijAtuv) thus already
Neverthefinds clear expression in Leo's words.
less Gibbon is quite right in saying
An invisible line was drawn between the heresy of Apollin*

and the faith of St. Cyril and the road to paradise, a
bridge as sharp as a razor, was suspended over the abyss by the
master-hand of the theological artist* (^Deziine and. Fall of the
aris

;

Roman Empire,

v. 126).

In point of fact, while Western theology thus
avoided the extreme of Apollinarism, it was
menaced by the spectre of the Antiochene peril.
incidit in Scyllam qui
Here too it could be said
vult vitare Charybdin,' and at all events the doctrine of the two natures in one person (Dyophysitism, or, grammatically more correct, Diphysitism)
not only failed to compose perturbed minds, but
actually fanned the latent elements of controversy
In this controversy the disputants,
into flame.
moving on the lines of Cyril (and Apollinaris),
went back to the watch-word jxla (pvais now, however, they spoke, not of the one incarnate nature
of the divine word, but of the one nature of the
incarnate word (aeaapKoinivov, not tretrapKaiihri), the
intention being to indicate decisively that the
point involved was not ixia ipiais merely fierd ttjv
adpxwcnv.
now proceed to trace the history of
this Monophysitism properly so called.
2. The Council of Chalcedon and its results.
After Cyril's death in 444 the episcopal throne of
Alexandria' was occupied by Dioscurus, a man
destitute of theological learning and possessed
with a more daring ambition than even his predecessor.
His great aim was to secure the supremacy of Alexandria, and the Alexandrian theology,
in the Eastern Church, and, as long as he had the
ear of the emperor, and Rome did not contest his
claims, he seemed to be on the fair way to attain
At his instigation Theodosiua II. sumhis end.
moned a general Synod to meet in Ephesus in 449
(shortly afterwards stigmatized by Leo I. as latrocinium, aivoSo^ Xr/a-rpiKri, 'the Robber Synod').
Here, with the assistance of the civil power, and
the physical violence of fanatical Egyptian monks,
he succeeded in giving full effect to his claims
and, while Eutyches, who enjoyed the protection
of Dioscurus, was restored to the communion of
the Church, Flavian of Constantinople, Domnus of
Antioch, and Theodoret of Cyrus were deposed.
The triumph of Dioscurus, however, was but
short-lived, for not only did he damage liis case by
his ruthless dealings, but he committed the blunder
of irritating Leo by refusing, in spite of the protest of the Roman legate, to have the Epistula ad
Flavianum read at the Council. The result was a
swift revulsion. The emperor died on 28th July
450, and his sister Pulcheria, the moving spirit of
the administration, had even before his death come
to recognize that the transference of the ecclesiastical centre of gravity from the capital to
Alexandria, and the consequent liberation of the
Church from political control, might be attended
with the gravest consequences. As empress, with
the acquiescence of her husband, the military commander Marcian, who was little interested in
ecclesiastical or doctrinal affairs, she actively pro:

'

;

We
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a plan of co-operating with Leo to put an
tlib theological dispute at a groat assembly
of the Church and thus to restore the ecclesiastical
balance in tlie East.
To achieve this desirable end was the task of the
fifth Ecumenical Council, held in 451 at Chalcedon
in the vicinity of Byzantium.
The deposition of
Dioscurus, as it could quite well be justilied on
grounds of ecclesiastical polity, was efi'ected without difficulty. The demand tliat Leo's doctrinal
letter should be accorded the authority of a symbol,
however, was resisted with the utmost tenacity by
a majority of the members. After protracted discussions tne Council at length agreed not, indeed,
without menaces from the throne upon a formulary
designed to make for reconciliation, although, as
a matter of fact, it involved, in its most decisive
passage, a rejection of the Cyrillian tradition.
The formulary, which was carried on 22nd Oct.
451, starts from a recognition of the Councils of
Nici-ea (325), Constantinople (381), and Ephesus
(431), and reproduces the Nicene and the so-called
Nicseno-Constantinopolitau creed ; it then affirms
that Cyril's letters to Nestorius and the Orientals,
as well as Leo's Epistle to Flavian, have been
adopted as attestations of the true faith. It next
proceeds to the confession of belief in Jesus Christ
as perfect God and perfect man, consubstantial
with the Father according to His deity, consubstantial with us according to His humanity, in
two natures [iv Sio (piamtv, not iK Sio (pmeijiv as in
portions of the literary tradition), without confusion or change, without division or separation
raoteil

end to

—

—

[affvyx^tiis,

dTp^TTTOJSf

ddiaip^Tcos,

dxwpfffTws),

The

confession ends with a statement already quoted
from Leo's letter, now rendered as follows
:

Se fiaWov Trfs iStiiTTjTO? t/carepa? t^vtreus Kal eic ec TrpotrmTrov Kal
y.iav VTToaraaiv truvTpexovcnj^.

A

decree, promulgated (7th Feb. 452) by the two
emperors Marciau and Valentinus III., imposed
severe penalties upon all who should henceforth
dispute in public regarding the faith
offending
clergy and army officers should be deprived re;

spectively of their priestly and military status,
and others proceeded against by law. Uioscunia
was exiled to Gangra
Paphlagonia, where he
died in 454.
The results of the Council were not long in
manifesting themselves. In Palestine an active
revolt broke out among the monks.
Juvenal,

m

bishop of Jerusalem,

who had become prominent

at Ephesus (449) as an energetic partisan of Dioscurus, had at Chalcedon, in fear of a diminution of
his ecclesiastical power, deserted the Alexandrian
and his prot6g6 Eutyches, and had also accepted
the formula, taking part, indeed, in its final revision.
By this defection he lost the confidence of
a large and influential body of monks in Palestine,
who elected the monk Theodosius as bishop in
opposition to him. The spiritual leader of the insurgents was Peter the Iberian, monk and bishop
of Mayuma, the port of Gaza.
The rebellious
monks found a patroness of high rank in the
empress-dowager Eudocia, then resident in Jerusalem. It is told of one of these fanatics that,
when Leo's Epistle was brought to him, he took it
to the tombs of the Fathers and asked whether he
should accept it or not, and that a voice cried from

the tomb
'

Cursed be the ungodly Leo, robber of

iiirnifies

;

cursed be his profane Toiiius

;

80uls, as his

name

cursed aiso be Marcian

and the ungodly Pulcheria cursed be Chalcedon and its
Symbol and all who >ield acceptance to it cursed be he who
acknowledges two natures in Christ, the Son of God, after the
union' (E. Renaudot, Hist, patriarcharum Alezandrinimivn
Jacobitarum, Paris, 1713, p. 120).
;

;

This wild outburst of hate expresses most appositely
the state of feeling- then prevalent in Psuestine.

813

By

A.D. 453, however, the movement was suppressed for the time by military measures.
In Egypt the situation was still more troublesome.
certain I'roterius was forcibly thrust by
the government u|)0u the Alexandrians as bishop
in [jlace of Dioscurus.
On the accession of tlie
emperor Leo I. (457-474), the presbyter Timotheus
Aelurus (i.e. 'the Weasel'), who had been on
friendly terms with Cyril and was known as a
rigid Monophysite, was raised to the episcopal
throne by methods of sheer violence. At Easter,
457, Proterius was murdered by the populace in
the baptistry of the cathedral church, while Timotheus purged the Egyptian sees of Diphysites, and
pronounced the anathema upon Chalcedon ('the
Synod,' as it now comes to be called in the sources).
Timotheus held his position until 460, when, after
fierce conflicts, he was driven from Alexandria and
banished to Gangra ; he was subsequently sent to
Cherson, and there devoted himself to the composition of a Kefutation of the doctrine laid down
at the Synod of Chalcedon,' a work which only
recently (1908) came to light in an Armenian

A

'

translation.

The patriarchate

of

Antioch was likewise kept

a state of unrest by long protracted dissensions.
Here the presbyter Petrus Fullo {Vva<peiis, the
Fuller'), who in no long time supplanted Bishop

in

'

Martyrius, zealously opposed the teaching of the
Council, and contended for the doctrine that God
had been crucified (Sn Beis iaTavpdiei)). To the
liturgy he added the singing of the Trisagion (Is 6^)
supplemented by the phrase 6 (rTavpaSeis Si jjfias
and he also introduced the Credo (the Nicene) into
the Mass, probably with a view to emphasizing hin
opposition to the Chalcedonian formula, as also,
however, to Eutychianism. But his tenure of the
see did not last long, for in 471 the emperor Leo
ordered him to be deposed. The imperial government thus found itself confronted by a serious
task.
On the one hand, it was a matter of urgency
to preserve unity between East and West, between
Byzantium and Rome, and this could be done only
if there was no deflexion from the lines marked
out at Chalcedon on the other, those in the East
whose dissatisfaction and resentment were due to
the CouncO had to be restrained, pacified, and, if
possible, reconciled to what had been done.
The
emperors Zeno (474-491) and Anastasius (491-498)
exerted all their energies to establish ecclesiastical
equilibrium in the East, but they failed altogether
Lq the task of maintaining peace with Bome at the
same time.
proceeding of signal importance
was the attempt of Zeno (482) to gain acceptance
for a new formulary, the so-called Henotikon, in
place of the Chalcedonian symbol. The Henotikon
was designed to give emphatic expression to what
was common to all parties, and accordingly it recognized the Councils of Nicfea, Constantinople,
and Ephesus as ivitnesses to the faith, disclaimed
Nestorius and Eutyches, and condemned every one
who 'now or ever, at Chalcedon or elsewhere,
thought or thinks otherwise.' The formulas expressing the doctrine of the natures of Christ were
adroitly kept in the background, so that every
cause of offence might be removed. In spite of
all, however, the project of the emperor failed of
complete success. It is true that Acacius, the
court - patriarch of Constantinople, and Petrus
Mongus (i.e. 'the Stammerer'), who now occupied
the episcopal chair of Alexandria instead of Timotheus Aelurus, worked straightfor\vardIy for the
union of the warring factions, but the policy of
reconciliation was repudiated by the uncompromising Monophysites, especially in Egypt, where the
extremists (iKi(pa\m) actually severed themselves
from the rest of their party. On the other hand,
the convinced Diphysites, including the Acoemete
'

;

A

'
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monks

of Constantinople, bitterly resented the
virtual repudiation of Chalcedon. The most serious
result was the rupture of good relations with Rome.
This was due in part, no doubt, to the dogmatic
problem, but certainly not less to jealousy of the
ever-growing ascendancy of the Constantinopolitan
bishop as ' ecumenical patriarch
a title that
now begins to gain currency. Thus the rupture
of communion between East and West which was
brought about in 484 by Felix III. of Rome presents
itself a' the outcome of an inner necessity.
That
ecclesiastic excommunicated Acacius, and demanded that in the causae Dei the emperor should
subordinate his o^vn will to that of Christ's priests.
The two communions remained apart for thirtyfive years.
The first overtures for peace were made
by the emperor Anastasius in negotiations with
Pope Hormisdas, the proposal of calling another
feneral synod being taken as a basis ; but the
emands of the Roman pontiif, who insisted upon
the recognition of Chalcedon and the condemnation
of the now long deceased Acacius, brought the
negotiations to an end. It was not till the accession of Justin I. (518-527), who left the administration of affairs to his nephew Justinian, that the
hour of re-union struck. To ^vin Rome seemed
'

—

well worth a saciifioe ; and all Rome's conditions
were accepted, the name of Acacius, as well as
those of the emperors Zeno and Anastasius, being
removed from the diptychs of the Church.
This renewal of amity with Rome, purchased
at so great a cost, carried with it, of course, a
complete rupture with the Monophysites. During
the reign of Anastasius the latter had gradually
won a position of greater influence in Church
politics.
Anastasius too, no doubt, tried to steer
a course in line with the Henotikon, but his o\vn
Monophysite convictions tempted him, especially
towards the close of his reign, to show an imprudent complaisance to the more fiery and impetuous spirits in the Monophysite camp, and it is
not without good cause that his name stands in
the Monophysite calendar of saints. The aggressive movement of the malcontents began in Syria,
where the Monophysites, under the leadership of
Severus of Antioch and PhOoxenus of Hierapolis
(cf. § 3), gained an ascendancy over the Henoticists.
At the Synod of Tyre (513, or, more probably, 515)
they renounced the Council of Chalcedon, and thus
publicly proclaimed their repudiation of the policy
directed from Constantinople. Palestine, too, was
the scene of a Monophysite reaction, while in
Egypt they completely gained the upper hand.
The change of policy begun in Justin's reign was
dictated mainly by a desire to put an arrest upon
these successes.
fierce persecution was the
result, especially in the diocese of Antioch, many
bishops, including Severus and PhUoxenus, being

A

banished from their

sees.

The Monophysite

—

theology. The views of
the Monophysites regarding the theological problem
were by no means homogeneous. The one point in
which the sect were unanimous was their opposition to Leo's Tomus and the symbol of Chalcedon
that idol with the two faces, as Zacharias Rhetor
called it.
Only a few of them drew from the
doctrine of the one nature the Docetic inferences
of Apollinaris or even of Eutyches.
The majority
tried to keep to the lines marked out in the
theology of Cyril. This was the case, e.g., with
Timotlieus Aelurus, and, above all, with Severus
of Antioch, ecclesiastically the most influential,
and theologically the most outstanding, champion
of moderate Monophysitism, while Julian of Halicarnassus and Philoxenus of Hierapolis were more
3.

—

extreme in their views.
Severus, born
of

c.

465 at Sozopoli8 in Pisidia, was the grandson
He studied

a bishop and the son of a town-councillor.

{grammar and rhetoric at Alexandria and law

in Beirut.

While

in Alexandria he had been in touch with pietistic circles
(^tXoTTOi'oO, but was converted through the influence of Zacharias Scholasticus, subsequently hia biographer, in Beiriit.
He

was baptized, and gave himself devotedly to fasting and prayer.
In a short while he joined the monks of Peter the Iberian's
monastery at Mayuma for a time he lived as a hermit in the
Desert of Eleutheropolis, and afterwards built a monastery of
his own, soon ^inninc: great renown as a director of souls.
In
508-511 we find him in Rome, acting as the representative of
the monks who were being persecuted for their Monophysite
principles. At the court of Anastasius he labcuit-d for the
principle of the Henotikon. At the expulsion of Flavian he
was raised, despite the opposition of the suffragan bishops, to
the patriarchal chair of Antioch (0th Nov. 512). The Synod of
Tyre (515 cf. § z) marks the summit of his work as an ecclesiastic.
He was very active in the visitation of his diocese, and was
most willing to preach either within or beyond the confines of
his episcopal city.
At the accession of Justin (Sept. 518),
however, lie was driven from his see, and fled to Alexandria.
Considerably later, the administration of Justinian seemed to
open a prospect of further ecclesiastical activity for Severus,
;

;

who expected

that the conferences in Constantinople (538)

would set the seal of success upon his efforts. But the fall of
Anthimus (cf. § 4) brought disaster to him too he was excommunicated in 536, and withdrew to the desert country southwards from Alexandria. He died at Sois, on the Sebennitic
arm of the Nile, probably on 3th February 538 (not 543).
Of his numerous writings all that has come down to us in
Greek is fr.agments in Catena and anthologies. There are,
however, Syriac translations of his works by Paul of Callinicus,
Jacob of Edessa, and others. Of his exegetical and doctrinal
writings may be mentioned airoKpCcret^ Trpbs Evjrpa^ioj' kou)3i*
KouAaptof, and Kara 'Itadvvov ypa/ijaariKou ToO Koitrapeta?.
Other writings worthy of note are his Ao-j/ot eTri0p6ctoi or &v9po
vKTTiKOL (125 homilies dating from the years he spent in
Antioch, ed. E. Duval and others in the Patrolofjia Orientalis,
;

Paris, 1906 fl.), his letters, extant in 23 books (bk. vi. ed. E. W.
Brooks, London, 1902-04), and his hymns (the so-called
Octoechus, ed. E. W. Brooks, Patrologia Orientaiis, 1910 ; cf.
also art. Hymns [Greek Christian], vol. vii. p. 8b).
Philoxenus, whose native name was Xenaya, was a student
in Edessa while Ibas was bishop of that city, and we may thus
infer that he was born c. 450. From Edessa "he went to Antioch,
where his ardent championship of the Henotikon brought him
into conflict with the patriarch Ealandion, who had him expelled from the city. In 485 he was ordained by Peter the
Fuller as Metropolitan of Hierapolis (Mabug). From the time
when Flavian of Antioch, who was an adherent of Chalcedonian
views, held oflice, Philoxenus appears as the spokesman of the
Monophysite party in the patriarchate subsequently, however,
he was thrown into the background by Severus. Like the
latter, he was eventually exiled (518 or 519), being sent first to
Thrace, and then to Gangra in Paphlagonia, where, perhaps in
He ranks as one of the most
523, he died a violent death.
eminent of Syrian writers, though most of his works still lie
dormant in the British Museum and other libraries of those
that have been published the most important is the Discourses
on Christian Doctrine (tr. E. A. W. Budge, London, 1894-95).
Our knowledge of Julian rests upon very meagre data. The
date of his birth is unknown. While bishop of Halicamassus
in Caria, he was concerned in the intrigues which led to the
downfall of Macedonius, patriarch of Constantinople, in 511.
He was himself expelled from his bishopric in 518, and took up
his abode in the monastery of Enaton, outside the gates of
Alexandria. Here he was embroiled in a doctrinal controversy
with Severus (see below), who was then resident in that city,
and this resulted in a temporary rupture within the party. At
the death of the Monophysite patriarch Timotheus rv. the
followers of Julian were able to secure the chair for their
candidate, Gaianue, in place of the regularlj- elected Theodosius,
and Theodosians and Gaianites were soon involved in a bitter
strife.
Of Julian's later fortunes we have no knowledge, nor,
indeed, can we say definitely whether he was alive when, for
the second time, the ban was pronounced upon him at Constantinople in 636. Of his writings we still possess a number
of letters from his correspondence with Severus, and a Commentary on Job, transmitted in a Latin translation, and wrongly
ascribed to Origen.
;

;

was

from the minds of Severus and those
his views to argue for a fusion of the
divine and the human in the person of Christ.
Their insistence upon the singleness of Christ's
nature after the Incarnation rested upon their conviction that the hypothesis of two natures necessarily implied two subjects or individual entities.
What they found specially objectionable was the
inference drawn in Leo's letter from the permanently distinct character of each natire the
inference, namely, that in the unity of Christ's
person each nature, while no doubt in communication with the other, maintains its own
According to the Monodistinctive function.
physites, the theory that ascribed to each of the
two natures a distinct mode of action {evipyeia)
It

far

who shared

—
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divided the one Clirist into two Trpdcru-rra, since no
nature could possibly assert itself {ifcpyc'ii') that
the
did not remain self-subsistent {{/(picrTaffOai)
hypothesis of two 0i''<reis led to that of two
i/n-ocrrdo-eis, and so to tlie abhorred heresy of Nestorius.
In conformity with the position of Cyril,
and with a mode of expression urst met witii in
the writings of pseudo-bionysius the Areopagite,
;

viz.

dv5fiu)6eh dels

and His

Katvy deavdinKrj ^f^pyeia

art. MoNOTHELETISM, § I, p. 822"), Severus
took as the basis of his speculations the inherently
complete divine nature and person of the Logos.
The Logos, in His act of assuming flesh flesh
animated by rationality becomes flesh and man,
and, as man, is born of woman, but still remains,
even as He had been, One, since, in virtue of
such an indissoluble union, and without detriment
to His inherent character. He transmutes and
transfigures the flesh with His own glory and
power. The united elements thus form a composite nature and a divine-human hypostasis, and
it is to this that all His activities are to be traced.
The thesis that the body of Christ was subject
to the laws of nature was deemed of the utmost
importance by the Severians and Theodosians,
(cf.

—

—

who saw

in it an expression of the identity of
essence between that body and our own, and were
thus able to avoid the heresy of Eutyches. It was
precisely this thesis, however, that gave offence to
the extremists of the party. To Julian and his
followers it was simply inconceivable that Christ's
body had been subject to corruption (0flopd), which

has been a characteristic of human nature since
the Fall. In order to understand the precise
usage of this term in the present conne.xion, we
must note that it did not refer to the cpSopd which
denotes the complete dissolution of the body into
all parties were at one in
its elements at death
asserting that Christ's body was not subject to
;

The
i.e. as decomposition.
question at issue here had to do with the natural
its
infirmities of the human body {dvOpdnnya irdSri)
liability to hunger, thirst, weariness, sweating,
weeping, bleeding, and the like. The view of
Julian, Philoxenus, and the Gaianites was that,
while Christ certainly hungered and thirsted, it
•was because He desired, not because He required
because, in short,
{ovK avdyKTi (pijaem), to do so
according to the divine counsel (kot oUovofilay),
He had voluntarily taken upon Himself human
pains and needs. He was the Son of man, as man
was before the Fall, while all other men, though
sons of Adam too, were possessed of a body and
a soul of a nature that was due to Adam's fall.
are thus able to understand the heretical
designations applied by the warring Monophysite
parties to one another. The Julianists or Gaianites charged their opponents with phthartolatry,
the worship of the corruptible. These phthartolaters," however, retorted upon their accusers with
the epithet aphthartodocetists or phantasiasts,'
i.e. those who would change the reality of Christ's
human experience into a mere appearance. As
a matter of fact, the latter view was quite a
natural inference, and many of the extremists
were led astray by it. The most extravagant view
seems to have been reached by those Gaianites
who asserted that the body of Christ, from the
moment of its union with the Logos, should be regarded not only as uncorrupted {d(pdapTov) but also
as uncreated ((Jktkttoi'). These were stigmatized
as aktistetes by their opponents, whom in return
they called 'ktistolaters,' i.e. 'worshippers of that
which was created.' Divisions arose even among
the Severians themselves. Themistius, a deacon,
taking his stand upon such Scripture passages as
Mk 13^- and Jn 11", maintained that, as the body
of Christ was subject to natural conditions, so its
(pSopd in that sense,

—

—

We
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be regarded as omnithe adherents of this doctrine their
opponents applied the name agnoetes.'
On 1st
4. Justinian and the new orthodoxy.
August 527 Justinian became sole emperor of
Koiiie.
It does not fall to us here to set forth
fully his far-reaching ecclesiastical policy in its
scient.

spirit could not

To

'

—

transforming eilbct upon

all things.

The

decisive

factor in his attitude towards the West was his
recognition of the Koman chair as the .supreme
tribunal of the Church, though this did not
prevent him, after his victory over the Goths,
from giving the popes an experience of his
autocratic power. The defection of the Eastern
Church gave the imperial ecclesiastic many an
anxious hour. He soon came to recognize that
his persecution of the Monophysites (see § 2 at end)
had been a grave error. Little as he might wish
to displace once more the orthodoxy now officially
recognized, he could hardly help desiring to reconcile the Monophysites, especially as the empress
Theodora was working with growing fervour for
the rehabilitation of the party with which she
sympathized in her devout moods.
few years
after Justinian's accession to the throne, accordingly, negotiations were opened with the insurgents, and the most eminent of the bishops deposed
in 618 not, however, including Severus
were
summoned to Constantinople, where, it was hoped,
they would be won over at a religious conference.
In this conference, on the orthodox side, only such
theologians were to take part as uneq^uivocally
accepted the thesis that one of the Trmity had

A

—

—

suflered in the flesh

('^va ttjs

rptddos Treirovd^vaL (xapKi),

Theopascliite formula was manifestly a
friendly overture to the Monophysites.
But the
Collatio cum Severianis' (.533 [or 531]), after two
days of verbal controversy, came to nothing. On 15th
May 533 Justinian issued an enactment in which
he once more declared Chalcedon to be a standard
of faith co-ordinate with the three earlier councils.
The negotiations with the Monophysites were,
nevertheless, still proceeding, and communications
were now opened with Severus as well. Severus,
yielding to reiterated pressure, went at length to
the capital, where in 535 Anthimus, a protege of
the empress Theodora and a theological partisan
of Severus himself, had been raised to the episcoBut the interlude was not of long duration.
pate.
In the following year (536) Pope Agapetus was
able so to influence the emperor that the doctrinally suspect patriarch was superseded by the orthodox Menas.
It is nevertheless the case that,
during the entire reign of Justinian, the Monophysites firmly maintained their position at the
court, while in Syria and Egypt their ecclesiastical

This
'

power was supreme

(cf. § 5).

Justinian himself made zealous efforts to comprehend the points of the doctrinal controversy.
His great aim was to reconcile the teaching of
In this he
Cyril and the Symbol of Chalcedon.
found efl'ective support in that most eminent of
theologians,
Leontius
of
Byzantium
his
(t 543 as a
monk in Palestine), who, in his 'ETriXutris Tdv ujri
2eir^poi; irpo^efiX'qfj^pwv (rvWoyifffj-Qv, Kara. ^eaTopLavQy
Kal EuTvxta.pi.a-TQi' and other writings, won renown
as a prolific author and an able assailant of the
Severian Christology. The theology of Leontius
A
is based wholly upon the Aristotelian logic.
novel feature of it, however, was his ingenious
application of the idea that the vTroariji'ai of Christ's
human nature was iv ri^ Xdyu, so that that nature
dvvTrdaTaroSj but ii^vTTOiTTaTos.
The term
is not
enhypostasis operated like a spell. It seemed to
obviate in the happiest way all the difficulties that
By its means
beset the doctrine of the God-man.
the Chalcedonian Symbol could, without violation
words,
be
interpreted
in
of its actual
the sense of
'

'
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It was nevertheless the use of
Cyril's doctrine.
this expression that led to the introduction of
scholasticism into the Byzantine theolojjy.
Justinian died in 565. Under his successors the
Monophysites of the city and diocese of Constantinople had much to bear, and their harsh experiences Iiave been graphically described by John of
Ephesus, himself a Monopliysite, in his Church
History. Negotiations for a union of the warring
factions, it is true, were once more resumed, but
were foredoomed to failure by the circumstance
that the ecclesiastics of the imperial court would

not surrender the understanding with Rome, while
the Monophysites regarded that understanding as
the root of all evU. The consequence was that in
the course of the 6th cent, the Monophysite communities in the Byzantine patriarchate were
The Churches of
destroyed one after another.
Egypt and the Eastern provinces, on tlie otlier
hand, remained quite impervious to the ecclesiastical influence of the capital, and the severance
of the purely Monophysite communion from the
Catholic Church became ever the more complete.
5. The independent Monophysite churches.
The Monophysites of Syria never ceased to regard
the banished Severus as the rightful patriarch of
Antioch, and declined to recognize the standing
of those who were successively appointed to the
The organizer of their
oifice by the emperor.
church life was Jacob Baradai (i.e. 'he with the
horse-cloth ; t 578), who, originally a monk in
Constantinople, had been ordained, c. 541, bishop
of Edessa by Theodosius of Alexandria (cf. § 3),
then also resident there ; and in consequence the
Syrian Monophysites came to be called Jacobites.
Baradai, in his long journeys in W. Asia and
Egypt, instituted communities, and consecrated
'

patriarchs, bishops, presbyters, and deacons.
The
chief representatives of literature in Syria were
all Monophysites.
In addition to Severus, Philoxenus, and Julian (cf. § 3), the
following writers of the earlier period deserve mention : Jacob
of Sarug (t 521), the author of widely read metrical homUies,
which earned for him the title of * Flute of the Holy Spiric'
Sergius of Resaina (t 636), physician and priest, who translated
into Syriac several works of Aristotle and Galen, as also of the
pseudo-Dionysius Areopapitica Jacob of Edessa (t 70S), equally
renowned as theologian, liturgical writer, philosopher, historian,

nearly

;

and grammarian George, bishop of the nomadizing
Arabs, a writer whose letters have come down to us in large
numbers. Of the mediasval authors one of the most prominent
was Bar HebrEous (Abulfaraj t 12S6), whose Chronicle forms
one of the most important sources of iuformation regarding
exeffete,

;

;

Monophyeitism.

From the time when Islam became the dominant
power in Syria, the Jacobites decreased in numbers
more and more. At the present day there are
some 200,000 of them in the Turkish empire, and
about 1,000,000 in India on the Malabar coast
Their ecclesiastical superior
and in Ceylon.

—

(formerly entitled 'maphrian,' now 'katholikos')
resides in the monastery of Deir-Safaran, near
Mardin. Efforts made by the Jacobites, from the
close of the 18th cent., to effect a union with Rome
had a very meagre result. At the present day
the Roman Catholic Syrians number about 30,000,
and are subject to a patriarch, who takes his title
from Antioch, but lives in Mardin.
In Egypt the conflicts between the Severians
and the Julianists or Gaianites (cf. § 3) at length
fuptui'ed the unity of Monophysitism, which,
nevertheless, became the faith of nearly the whole
Coptic population. The patriarch of the orthodox,
the Melchites (i.e. Imperials'), who was also procurator of the province, could count upon the
homage of very few outside the higher official
ranks in Alexandria and some of the larger towns.
'

The Monophysite propaganda was

carried also to

the Nubians and the Alodians. From 616 marauding bands of Persians ravaged the religious stations
on the Upper Nile, and it was only after the

Arabs, with the hearty good-will of the Copts,
took possession of the country that the Monophysite patriarch ventured to leave his place of
refuge in the Upper Egyptian desert. During the
Middle Ages the condition of the Coptic Church
was a fairly prosperous one, but subsequently it
was sorely harassed and ravaged by Muslim fanaticism, and it is only within recent times that it has
been able to make a fresh advance. The Christian
Copts of the present day still maintain their
Monopliysite creed (see, further, art. Coptic

Church).
Monophysitism

Finally,

penetrated

also

to

The Armenians, wliUe still engaged in
for their own faith with Parsi Mazdaeism,

Armenia.

battling
were quite unaffected by the dogmatic controThe expanding
versies of the Imperial Church.
propaganda of the Persian Nestorians, however,
induced them to adopt the Henotikon of Zeno
(cf. § 2). Thereafter they maintained close relations
with the Syrian Monophysites, and at the Council
of Dvin, in 554, they overtly accepted the more
radical position represented by Julian of Halioarnassus.
From that time they have remained
faithful to Monophysitism, though they subsequently gave their adherence to the more moderate
Severian school.

—

—

(a) Decrees of the Councils,
Literature.
i. Sources.
Declarations of Synods, papal briefs.
Zacharias Rhetor
(h) Historical works and Chronicles.
(Scholasticus), shortly after the accession of Anastasius,
wrote, from the Henotic standpoint, a record of ecclesiastical
events from the Council of Chalcedon to the death of Zeno
(extant only in a Syriac version ; see below, under Historia
Miscellanea) Theodorus Lector, Anagnostes in the Church
of St. Sophia in Constantinople at the beginning of the 6th
cent., wrote, from the orthodox standpoint, a history of the
Church from Nestorius to Justin I., which now exists only in

—

;

fragments ; Johannes Malalas, Chronography, composed in
Justinian's reign ; Eva^rius, Ecclesiastical History^ written
after 646 (ed. J. Bidez and L. Parmentier, London, 1S99)

Theophanes Confessor, Chronography, composed between
SIO and 815 (ed. C. de Boor, Leipzig, 1883-86). Of the Latin
chroniclers Liberatus, Breviarium, causce Nestorianonim et
Eutyckianorum, is worthy of note. The most important of the
Syrian authorities are ; Chranicon Edessenum (ed. I. Guidi, in
Corjnts Scriptorum Christianorum Orientalium, * Chronica
Minora,' I. i., Paris, 1903), dating from the middle of the 6th
cent. ; Historia Miscellanea, a compilation of the same period
by an unknown Monophysite writer, and including the historj'
of Zacharias Rhetor mentioned above (ed. K. Ahrens and G.
Kriiger, Leipzig, 1899 also F. J. Hamilton and E. W. Brooks,
London, 1899); John of Ephesus (t c. 685), Ecclesiastical
Bistort/ (3rd part ed. W. Cureton, Oxford, 1863).
The Plerophories of Johannes Rufus of
(c) Various.
Mayuma, a collection (c. 615) of the sayings, prophecies, visions,
and revelations of various distinguished Monophysites, and
Fatrologia
especially of Peter the Iberian (ed. F. Nau,
Orientalis, Paris, 1911) ; the biography of Peter the Iberian,
probablj' by the Johannes Rufus just named (ed. R. Raabe,
Leipzig, 1895) ; VitcB virorum apitd Monophysitas celeberrimonnn
'
(ed. E. W. Brooks, in Corpus Script. Christ. Orient., Scriptores
Syri,' m. XXV., Paris, 190S) ; the biographies of the Syrian
monks Euthymiufl and Sabas, by Cyril of Scythopolis (t after
;

—

m

657), etc.

Modern works. — L. S. Le Nain de Tillemont, Mimoires

ii.

aervir d Ihist. eccUsiastique des six premiers siiicles'^,
Paris, 1701-12, xv. f., E. Gibbon, The Hist, oj the Decline and
Fall of the Rmnan Empire, ed. J. B. Bury, 7 vols., London,
F. Walch, Hist, der Kezereien . . . bis
1901-06, and C.

pour

W.

auf die Zeiten der Reformation, Leipzig, 1762-85, vi.-viii., are
indispensable. Of more recent works on the general history
of the period the following deserve special mention
J. B.
Bury, A Hist, of the Later Roman Empire, London, 1889 H.
still

:

;

Gelzer, 'Abriss der byzantinischen Kaisergeschichte,* in K.
Krurabacher's Gesch. der byzantinischen Literature, Munich,
1897 C. Diehl, Justinien et la civilisation hyzantine au vi'
and W. G. Holmes, The Age of Justinian
siicle, Paris, 1901
and Theodora, London, 1905-07. On the questions of literary
history the reader should consult (in addition to Krumbacher)
W. Wright, A Short Hist, of Syriac Literature, London,
Of
1894, and R. Duval, La Littirature syriaque^, Paris, 1907.
Histories of the Church and of Dogma, the most important are
Lehre
the foUomng
I. A. Dorner, Entwicklungsgesch. der
von der Person Christi, ii.2, Berlin, 1853 (Eng. tr. Edinburgh,
1861-63); C. J. von Hefele, CotiHliengeschichte^, Freiburg,
1873-90, ii. (1876) (best form now in the Fr. revised ed. of H.
Leclercq, Paris, 1907-13) A. Harnack, Lehrbuch der Dogmenqeschichte>, Tfibingen, 1909-10, ii. (Eng. tr., London, 1894-99);
L. J. Tixeront, Hist, des doqmes dans I'antiquiti chrUienne,
L. Duchesne, Hist, andenne de
3 vols., Paris, 1906-12, iii.
I'igliae, Paris, 1906-10 (only to the close of the 5th cent A.D.),
;

;

:

,

;

;
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the best monograph on the subject is J. Lebon, he Mono;
pkyfn'ifme siivt^rien, Louvain, 1009.
In writitit; the preisent
article the author has drawn upon his contriiiutions to PltE'^
Monophysiten,"
('Julian von IlaliltarnasH,' 'Justinian l.,'
'
Zacharias SchoIastiltuK,' etc.), and
Philoxenus,'
SeveruB,'
upon his Uandhuch der KirchcnfjeHchicktc, i. (Tiiliinfjen, 1911);
additional literature will be found both in the articles and in
iii.

'

'

'

the book.
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MONOTHEISM.— In

the history of religion
there is one God,'
somewhat sharply opposed

monotheism, the doctrine that
or that

'

God

is

One,'

is

'

a very wide range of beliefs and teachings.
contrast, when it appears in the religion of a
people, or in the general evolution of religion,
tends to liave an important bearing both upon reto

The

ligious practices and upon religious experience,
since to believe in ' One God means, in general,
to abandon, often with contempt or aversion, many
older beliefs, hopes, fears, and customs relating to
the 'many gods,' or to the other powers, whose
place or dignity the ' One God ' tends henceforth
If these ' many,' as the
to take and to retain.
older beliefs, which some form of monotheism replaces, had dealt with them, were themselves for
the older faiths ' gods,' then the monotheism which
is each time in question opposes, and replaces,
some form of ' polytheism.' This is what happened
'

Judaism and Muhammadanism replaced
If one were satisfied to view
old?i local faiths.
the contrast in the light of cases closely resembling these, and therie only, then the natural
opponent of monctheism as a belief in ' One God
would appear to be, in the history of religion,
polytheism as a belief in ' many gods.'
Since, however, there are various religions and
many superstitions which recognize the existence
of powers such as, despite their more or less divine
character, lack some or all of the features which
naturally belong either to God or to gods, and
since demons, the spirits of the dead, or magic
powers may be in question in such religions, the
name ' polytheism ' can hardly be quite accurately
applied to the whole class of beliefs which are in
any important way opposed to monotheism. So,
in the history of religion, monotheism has two
opponents (1) polytheism proper, and (2) beliefs
that recognize other more or less divine beings
besides those that are properly to be called

when

:

In the history of philosophy, however, monotheism has a much narrower range of contrasting or
opposing beliefs. Polytheism, as an explicit doctrine, has played but a small part in the history of
philosophy.
To the doctrine God is One or
There is one God,' where this doctrine forms part
of a philosophy, there are opposed forms of opinion
which are often classified under three heads (1)
philosophical pantheism, (2) philosophical atheism,
(3) philosophical scepticism regarding the divine
beings.
The modern name agnosticism ' has been
freely used for a philosophical scepticism which
especially relates either to God or to other matters
'

'

'

:

'

of central interest in religion.
Frequently, in summaries of the varieties of
Ehilosophical doctrine, the term ' pantheism ' has
een used as a name for such philosophical doctrines
as 'identify the world with God.' Pantheism is
is God,'
often summed up as the doctrine that
'

Everything

AU

God

is everyBut a more careful study of the philosophical doctrines which have gone under the name
of pantheism, or which have been so named by
their opponents, would show that the name pantheism is too abstract, too vague in its meaning to make
any clear insight easily obtainable regarding what
ought to constitute the essence of a philosophical
pantheism as opposed to a philosophic monotheism.
The two propositions (1) 'God is One,' and (2)
VOL. VIII.
52
'

is

God,'

or, finally,

'

thing.'

'

'

—
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'God is identical with all reality,' or 'with the
principle upon which all reality dejjunds,' are not,
on the face of the matter, mutually contrary propositions.
How far, in reference to a given creed,
or theology, or religious tradition, the first proposition appears to be contrary to tlie second depends
upon the special interpretation, and sometimes
upon the special prejudices of critics, sects, or
philosophers of a given school.
One who asserts the unity of God may or
may not be laying stress upon the fact that he
also makes a sharp distinction between the reality
called God and other realities e.i/. the world.
That such sharp distinctions are often in question
is an important fact in tlie history of philosophy.
Nevertheless the doctrine that 'God is One' has
been philosophically maintained at the same time
with the doctrine that ' God is all reality.' For
such a view, the two doctrines would simply be
two ways of expressing the same centrally important fact. One who wishes to understand the
numerous controversies, subtle distinctions, and
religious interests which at one time or another
'

'

—

,

have been bound up with the name pantheism
must be ready to recognize that the term pantheism,' when used without special explanation, is
a poor instrument for making clear precisely where
the problem lies. In brief, one may say that, while
the term pantheism has been freely employed by
philosophers, as well as by those who are devoted
to practical religious interests, it is, as a historical name, rather a cause of confusion than
an aid to clearness. The proposition,
God is
'

'

'

'

'

One,' has, despite the complications of doctrine
and of history, a comparatively definite meaning
for any one who advances a philosophical opinion
concerning the nature of God. But the proposition,
God is all,' or God is all reality,' has, in
the history of thought, no one meaning which
can be made clear unless one first grasps all the
essential principles of the metaphysical doctrine of
the philosopher who asserts this proposition, or
who at least is accused by his critics of asserting it.
If we endeavour, then, to make clearer the essential meaning of the term ' monotheism by contrasting the historical forms of monotheism with philosophical doctrines which have been opposed to it,
we may attempt to solve the problem of defining
wliat is essential to philosophical monotheism by
dwelling upon a contrast which, especially in recent
discussion, has been freely emphasized.
One may
assert, e.g., that in speaking of the nature of the
One God who is the essential being of monotheistic belief, either (1) one holds that God is immanent in the world, thus asserting the doctrine of
the divine immanence,' or (2) one holds to the
doctrine of the transcendence of God, thus asserting that the divine being in some fashion
transcends the world which He has created or
with which He is contrasted. But here, again,
one deals with two doctrines which, in certain
philosophical contexts, do not appear to stand in
contrary opposition to each other. For, as is well
known, there are philosophies which insist that
God is in a certain sense immanent in the world,
and also in a certain sense transcendent in His
relation to the world.
Aristotle, in a well-known
passage (Met. xii. 10), gave a classic expression
of the relations of the doctrines which are here in
question, when he stated the question as to whether
the divine being is related to the world as the
order is to the army, or as the general is to
the army. Aristotle replied by saying that in a
certain sense God is both the order of the world
and the 'general,' 'although rather the general.'
Thus the opposition between divine immanence
and divine transcendence does not precisely state
the issue and class of issues which one finds play'

'

'

'

'

'

'

'

'

'

'

'

'

'

'

'

'

'

'

'

'

'

'

'
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ing the most important part in the history of
philosophical monotheism (see art. Immanence).
Another attempt to get the issue between monotheism and the contrasting or opposed philosophical doctrines clearly before the mind may take the
well-known form of declaring that monotheism,
properly so called, lays stress upon the
personality of God,' while the opposed or contrasting
doctrines, which so often are regarded as constituting or as tending towards pantheism, have as their
essential feature the tendency to view God as
'impersonal.' From this point of view, it would
be of the essence of monotheism to declare that
the One God is a person, while it would be of the
essence of those doctrines which are opposed to
monotheism to declare, in a fashion which might
remain simply negative, that the divine being is
not personal.
It would then remain for further
definition to consider whether the divine being is
superpersonal or is ' merely material, or, again,
is 'unconscious,' or is otherwise not of a personal
character.
But the difficulty in this way of defining the
contrasts which have actually appeared in the
history of thought lies in the' fact that the very
conception of personality is itself, in the history
of philosophy, a comparatively late as well as a
decidedly unstable conception. It is fair to ask how
far the most widely current modern ideas of personality were present to the minds of such Greek
philosophers as Plato and Aristotle. All the ideas
of personality which philosophers may now possess
have recently been vastly influenced by the whole
course of modern European civilization. The problem of how far the Occidental and Oriental minds
agree regarding what a person is is one about
which those will be least likely to dogmatize who
have most carefully considered the accessible facts.
In fact, the whole experience of the civilized consciousness of any nation or philosopher is likely to
be epitomized in the idea of personality which a
given philosophy expresses. It seems, therefore,
inconvenient to make one's classification of the
philosophical doctrine about the nature of God
depend upon presupposing that one knows what a
philosopher means by the term 'person.' It is
true that whoever makes clear what he means by
'person' will thereby define his attitude towards
nearly all fundamental philosophical problems.
But the idea of personality is, if possible, more
difficult to define than any other fundamental
philosophical idea. Therefore, to define monotheism as a belief in a personal God will give little
aid to the understanding of what sort of belief is
in question, so long as the idea of what constitutes
a person remains as obscure as it usually does.
stUl further effort has been made to define
monotheism by making explicit reference to philosophical doctrines concerning the question whether
the world was created or is self-existent. As a
matter of fact, that set of Christian theological
doctrines and of scholastic interpretations of Aristotle which goes by the name of creationism has
played an important part in the history of the
more technical forms of monotheism. Yet the
issues regarding creation are, after all, special
issues.
How they bear upon the problem of monotheism can hardly be understood by one who has
not already defined monotheism in other terms.
Creationism is the familiar doctrine that
the
world was created by God.' This doctrine can
'

'

'

'

'

'

'

'

A

'

'

'

become clear only
means by God.

if

one

first

knows what one

The effort to make some further advance towards
unravelling the great variety of interwoven motives
which appear in the history of monotheism, and
which have been suggested by the foregoing considerations, will be aided by attempting, at this

point, once more to review the issues with regard
to the nature of God, but now from a somewhat
diH'erent point of view.
The problems, both about
'God' and about 'the gods,' have everywhere
been inherited by the philosophers from religions
whose origins antedated their philosophy. In a
few cases, notably in the case of Greece on the
one hand and India on the other, the origin of
the phUosophical traditions regarding the divine
being can be traced back to ancient religious
tendencies, while the transition from religion to
philosophy is fairly well known, and passes through
definite stages.
In one other instance, the transition from a tribal religion to a form of monotheism
which was not due to philosophers but which has
deeply influenced the subsequent life of philosophy
is also decidedly well known, and can be traced in
its essential details.
This is the case of the religion of Israel.
in the three cases in question
that of India, that of Greece, that of Israel the
rise of a doctrine which is certainly in each case a
monotheism can be fairly well understood. The
three forms of monotheism which resulted led in
the sequel to contrasts of doctrine which, in the
case of the history of philosophical thought, have
been momentous. Ignoring, then, the Complications of early religious history, ignoring also the
efibrt further to define and to classify those doctrines which have been summarized in the various
definitions of monotheism and its opponents which
we have just reviewed, it seems well to reconsider
the important varieties of philosophical belief regarding the divine being in the light of the great
historical contrast of the three forms of monotheism which India, Greece, and Israel put before us.
shall discard the name ' pantheism,' and make
no attempt to define the contrast between divine
immanence and divine transcendence, or to speak
of the problem in what sense God is personal and
in what sense impersonal. Nor can we here exhaust
the varieties of philosophical opinion. But the
threefold contrast just oiven will help us to make
clearer the philosophical issues of monotheism by
naming certain varieties of phUosophical thought
which have both a definite historical origin ami a
great influence upon the character of opinion about
the divine being. Simplifying the whole matter
in this somewhat artificial but still well-founded
way, we may say that, from the historical point of
view, three different ways of viewing the divine
being have been of great importance both for religious life and for philosophical doctrine.
No one
of these three ways has been exclusively confined
to the nation of which the form of opinion In question is most characteristic, and in the history of
philosophical thought the three motives are interwoven. But a comparatively clear distinction can

Now

—

—

We

be made

if

we emphasize

the three contrasting

and then point out that these doctrines, while not exclusively due each to one of
the three nations or to philosophies which have
grown out of the religious traditions of the nation in
doctrines,

question, are still, on the whole, fairly to be associated, one with the tradition of Israel, the second
with the influence of Greece, and the third with
the influence either of India or of nations and
civilizations which, in this respect, are closely
analogous in spirit to the civilization of India.
(1) The monotheism due to the historical influence of the religion of Israel defines God as ' the
righteous Ruler of the world,' as
the Doer of
justice,' or as the one whose law is holy,' or ' who
secures the triumph of the right.' The best phrase
to characterize this form of doctrine, to leave room
for the wide variety of special forms which it has
assumed, to indicate its historical origin, and also
to imply that it has undergone in the course of
history a long process of development, is this ' the
'

'

:
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monotheism

of tlio

Propliets of

Israel.'

We include

under this phrase that form, or type,
or aspect of monotheism, which characterizes philosophies that have been most strongly intluenced,
directly or indirectly,
(2)

by the

religion of Israel.
its
historical

The monotheism which has

origin very largely in the Greek philosophers
defines God as the source, or the explanation, or
the correlate, or the order, or the reasonableness
It seems fair to call this form
of the world.
'
Hellenic monotheism.' In the history of philosophy, and especially of that philosophy whicli has
grown up under the influence of Christianity, this
idea of God has, of course, become interwoven
sometimes consciously, sometimes unconsciously
But, when
M'ith tlie ethical monotheism of Israel.
a philosophy of Christian origin is in question,
while in some respects this philosophy, if positively
monotheistic, is almost sure to be strongly influenced by ethical monotheism, the most important
and essential features of the philosophy in question
^vill be due to the way in which it deals with the
relation between the order of the world and the
nature of the One God.' Aristotle's statement of
his own problem regarding whether God is identical
with the order or is related to the world as the
general is related to the army is a good example
of the form which the problem of monotheism takes
from this point of view.
(3) The third form of monotheism is very widespread, and has actually had many different historical origins.
In the history both of religion and of
philosophy this form of monotheism, somewhat
like the Ancient Mariner, ' passes, like night,
from land to land and ' has strange power of
speech.'
Often unorthodox at the time or in the
place where it is influential, it has indirectly played
a large part in the creeds of various times and
places.
Usually fond of esoteric statements of
doctrine, and often condemned by common sense
as fantastic and intolerable, it has had many times
of great popular influence.
The official Christian
Church has had great difficulty in defining the
relation of orthodox doctrine to this form of
opinion.
In the history of philosophy the more
technical statements of it have formed part of
'

'

'

'

'

'

extremely important systems.
This form of monotheism

is especially well
in the early history of Hindu speculation.
'
It is often called
Hindu pantheism ' ; and it is
indeed fair to say that it is in many respects most
purely represented by some systems of belief and

marked

doctrine which have grown up on Indian soil. On
the other hand, it has a less exclusive relation to
Indian philosophy than the Hellenic form of monotheism, in its later history, has to Greek philosophy,
so that the connexion here insisted upon between
this kind of monotheism and the early history of
Hindu philosophy must be interpreted somewhat
In fact, at the close of the history of
liberally.
Greek philosophy this third form of monotheism
appeared as a part of the Neo-Platonic philosophy.
Yet in this case an Oriental origin or direct influence is extremely improbable. Examples of the

tendency of this form of monotheism to take on
forms, and to be influenced by other motives
than those derived from the religion or phOosophy
of India, are to be found in the recent revival
of such types of doctrine in various forms of intuitionalism and ' anti-intellectualism in European

new

'

'

thought.
The essence of this third type of monotheism
is that it tends to insist not only upon the
sole
reality of God,' but upon the 'unreality of the
'

The name 'acosmism' therefore is more
suggestive for it than the name pantheism.' It
miglit be summed up in the proposition God is
real,' but all else besides God that appears to be real
world.'

'

'
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but an 'appearance' or, if better estimated, is a
'dream.' It we attempt to make more precise
the vague word 'pantheism' merely by saying, 'God
and tlie world are, according to pantheism, Vjut
one,' the natural question arises,
If they are but
one, then which one?' Hut what we may now
call, in a general way and upon the general historical basis just indicated,
Indic monotheism,'
whether it appears in Hindu philosophy, in Spinoza,
or in Meister Eckhart, tends to assert, The One
is God and God only, and is so precisely because the
world is but appearance.' This definition of the
third form of monotheism relieves us of some of
the ambiguities of tlie term pantheism.'
The threefold distinction now made enables us
similarly to review some of the great features of
the history of philosophical monotheism in a way
which cannot here be stated at length, but which,
even when summarily indicated, tends to elucidate
many points that have usually been unduly left
obscure.
The ethical monotheism of the Prophets of Israel
was not the product of any philosophical thinking.
The intense earnestness of the nation into whose
religious experience it entered kept ;it alive in the
world.
The beginnings of Christianity soon required philosophical interpretation, and in any
such interpretation the doctrine of the righteous
God must inevitably play a leading part. In the
course of the development of the Church this
doctrine sought aid from Greek philosophy. Consequently, the whole history of Christian monotheism depends upon an explicit effort to make a
synthesis of the ethical monotheism of Israel and
tne Hellenic form of monotheism. This synthesis
was as attractive as, in the course of its development, it has proved problematic and difficult. The
reason for the problem of such a synthesis, as the
philosophers have had to face that problem, lies
mainly in the following fact. Whether taken in
its original form or modified by philosophical reflexion, ethical monotheism, the doctrine that
God is righteous,' very sharply contrasts God,
'the righteous Ruler,' or, in Christian forms,
'God the Redeemer of the world,' with the world
On
to which God stands in such ethical relations.
the other hand, forthe Hellenicform of monotheism,
the problem which Aristotle emphasized about the
order and the general indeed exists. But in
its essentials Hellenic monotheism is, on the whole,
neutral as to the kind of unity which binds God
and the world together. Our later philosophies, in
so far as they are founded upon Hellenic monotheism, must therefore attempt explicitly to
And,
solve the problem which Aristotle stated.
on the whole, such philosophies tend towards
answering the question as Aristotle did God is
both order and the general of the army which
Hellenic monotheism,
constitutes the world.
moreover, is influenced by strongly intellectual
tendencies.
On the other hand, the monotheism
of Israel was, even in its ante-philosophical form,
a kind of voluntarism. God's law, viewed as one
term of the antithesis, the world which He rules,
or which He saves, viewed as the other, are much
more sharply contrasted than Aristotle's 'order'
and 'general' tend to be. When, in the development of the philosophies which greAV out of the
Greek tradition, the Hellenic concept of the Logos
(q.v.) assumed its most characteristic forms, its
intellectual interests were, on the whole, in favour
of defining the unity of the divine being and the
world as the most essential feature of monotheism.
But, at each stage of this development, this intellectual or rational unity of the Logos and the
world gradually came into sharper and sharper
conflict with that ethical interest which naturally
dwelt upon the contrast between the righteous
is

'

'

'

'

'

'

'

'

'

:

'

'

'

'
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Ruler and the sinful world, and between divine
grace and fallen man.
Therefore, behind many of the conflicts between
so-called pantheism in Christian tradition and the
doctrines of
divine transcendence and
divine
personality,' there has lain the conflict between
in tellectualism and voluntarism, between an interpretation of the world in terms of order and an
interpretation of the world in terms of the conflict
between good and evil, righteousness and unright'

'

'

eousness.

Meanwhile, in terms of this antithesis of our first
and second types of philosophical monotheism, we
can state only half of the problem. Had the monotheism of Israel and the Hellenic doctrine of God
as the jirinciple of order been the only powers
concerned in these conflicts, the history both of
philosophy and of religion would have been, for
the Christian world, far simpler than it is. The
motives which determine the third idea of God
have tended both to enrich and to complicate the
situation.

that a direct connexion between ancient
Hinduism and early Christian doctrine cannot be
traced.
But what we have called, for very general
reasons, the Indie type of idea of God became, in
the course of time, a part of Christian civilization
for very various reasons.
As we have seen, the
doctrine that God alone is real while the world is
illusory depends upon motives which are not confined to India.
In the form of what has technically
been caUed mysticism,' this view of the divine
nature in due time became a factor both in Christian experience and in philosophical interpretation.
The Neo-Platonic school furnished some of the
principal technical formulations of such a view
of the divine nature.
The religious experience of
the Graeco-Roman world, in the times immediately
before and immediately after the Christian era,
also in various ways emphasized the motives upon
which this third type of Christian monotheism
depends. The Church thus found room within the
limits of orthodoxy for the recognition, with certain restrictions, of the tendency to view the
world as mere appearance, ordinary life as a bad
dream, and salvation as attainable only through a
direct acquaintance vnth the divine being itself.
The very complications which for philosophy have
grown out of the eftbrts to synthesize Hellenic
monotheism and the religion of the Prophets of
Israel have repeatedly stimulated the Christian
mystics to insist that what the intellect cannot
attain, namely, an understanding of the nature of
God and His relation to the world, the mystic
experience can furnish to those who have a right
It is true

'

—

to receive its revelations. Philosophy intellectual
philosophy fails (so such mystics assert) to solve

—

the problems raised

bj' the contrasts between good
between God and the world, as these
contrasts are recognized either by those who study

and

evil,

the order of the universe or by those who thirst
after righteousness.
What way remains, then, for
man, beset by his moral problems, on the one hand,
and his intellectual difficulties, on the other, to
come into real touch with the divine ? The mystics,
i.e. those who have insisted upon the third idea of
God, and who have tested this idea in their own
experience, have always held that the results of the
intellect are negative, and lead to no definite idea
of God which can be defended against the sceptics,
while, as the mj'stics always insist, to follow the
law of righteousness, whether with or without the
aid of divine grace, does not lead, at least in the
present life, to the highest type of the knowledge
of God.
approach the highest tj^pe of knowledge, so far as the present life permits, if we
recognize, in the form of some sort of negative
theology, the barrenness of intellectualism, and if.

We

'

meanwhile, we recognize that the contemplative
life is higher than the practical life, and that an
immediate vision of God leads to an insight which
no practical activity, however righteous, attains.
To teach such doctrines as matters of personal
characteristic of the mystics.
To
articulate the idea of God thus defined
has formed an important part of the office of
theology.
Without this third type of monotheism, and
without this negative criticism of the work of the
intellect and this direct appeal to immediate experience, Christian doctrine, in fact, would not
have reached some of its most characteristic forms
and expressions, and the philosophy of Christendom
would have faUed to put on record some of its most
fascinating speculations.
It is obvious that, on the face of the matter, the
immediate intuitions upon which mystical monotheism lays stress are opposed to the sort of insight
which the intellect obtains. Even here, however,

experience

is

make more

the opposing tendencies in question are not always
in any veiy direct contrary opposition in the
thought or expression of an individual thinker or
philosopher. Thus, in an individual case, an exposition of mysticism may devote a large part of
its philosophical work to a return to the Hellenic
type of theism. That this was possible the NeoPlatonic school had already shown (see art. NeoPlatonism). Wherever Christian monotheism is
strongly under the Neo-Platonic influence, it tends
to become a synthesis of our second and third
types of monotheism. In such cases the monotheism is Hellenic in its fondness for order, for
categories, and for an intellectual system of the
universe, and at the same time devoted to immediate intuitions, to a recognition that the finite
world is an appearance, and to a definition of God
in terms of an inefl'able experience, rather than in
terms of a rational system of ideas. Such a synthesis may, in an individual system, ignore the
Nevertheless, on the
conflicts here in question.
whole, the opposition is bound to become, for great
numbers of thinkers and, on occasion, for the
authorities of the Church, a conscious opposition.
And the opposition between the ethical and the
mystic types of monotheism is in general still
sharper, and is more fully conscious. Despite all
these oppositions, however, it remains the case
that one of the principal problems of Christian
theology has been the discovery of some way to
bring the third of the ideas of God, the third of
the tendencies to define God as One, into some
tolerable and true sj'nthesis either with the first
or with the second of the three types of monotheism, or mth both.
In the technical discussions of the idea of God
which have made up the introductory portions of
many systems of so-called 'nature theology,' it has
been very general for the philosophers of Christendom to emphasize the Hellenic type of theism.
The so-called philosophical 'proofs of the divine
existence make explicit some aspect of the Hellenic
The
interest in the order and reason of the world.
'design argument,' first stated in an elementary
form by Socrates, and persistently present in
popular theology of the monotheistic type ever
since, is an interpretation of the world in terms of
various special analogies between the particular
sorts of adaptation which the physical world shows
us and the plans of which a designing intelligence,
The so-called
in the case of art, makes use.
general
' cosmological argument' reasons more in
terms from the very existence of this contingent
world to the Logos whose rational nature explains
the world.
The highly technical 'ontological
argument insists upon motives which arise in the
course of the efl'ort to define the very nature of an
'

'

'
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orderly system.
ontoloj,'ieal

when he

its

argument

defines

God

is

as

'

briefest statement the
epitomized by Augustine
Veritas and declares that
'

Veritas must be real, since, if tliere were no
Veritas, the proposition that there is no Veritas
would itself be true. The more highly developed
forms of the ontological argument reason in similar
fashion from our own ideas of the nature of the
I^ogos, or of the rationally necessary order system
of the universe in other words, from the realm of
Platonic ideas, in so far as it is manifested through
and to our intellect, to the reality of such a system
beyond our intellect.
It has been insisted, and not without very
genuine basis, both in religion and in the controversies of the philosophers, that all such efforts,
through the intellect, to grasp the divine nature
lead to results remote from the vital experience
upon which religious monotheism and, in particular. Christian monotheism must rest, if such
monotheism is permanently to retain the confidence
of a man who is at once critical and religious.
Into the merits of the issues thus indicated, this is
no place to enter. In any case, however, both the
warfare of the philosophical schools and the contrast between intellectual theology and the religious life have often led to philosophical efforts
to escape from the very problems now emphasized
to some more immediate intuition of the divine, or
else to assert that there is no philosophical solution
to the religious problem of theism. Thus intellectualism in theology, in the forms in which it
has historically appeared, has repeatedly tended
"flie more
to bring about its own elimination,
highly rational it has become, and the more its
apparent barrenness, or its inability to combine
the various motives which enter into the three
different monotheistic tendencies
has become
manifest, the more the result of a careful analysis
of the intellectual motives has led either to the
•evival of mysticism or to a sceptical indifference
To say this is merely to
CO philosophical theism.
report historical facts.
Some negative results of the more purely Hellenic
type of monotheism became especially manifest
through the results of the Kantian criticism of
reason and of its work. It is extremely interesting, however, to see what, in Kant's case, was the
result of this criticism of the traditional arguments
for the existence of God.
By temperament Kant
was indisposed to take interest in experiences of
mystic type. For him, therefore, the failure of
the intellect meant a return to the motives which,
in no philosophical formulation, but in the form of
an intensely earnest practical faith, had long ago
given rise to the religion of Israel. Therefore the
God of Kant is, once more, simply the righteous
Euler. Or, as Fiohte in a famous early essay
defined the idea,
God is the moral order of the
world.' This Kantian-Ficlitean order is, however,
not the Hellenic order, either of the realm of
Platonic ideas or of the natural world. It is the
order of the kingdom of ends,' of a universe of
free moral agents, whose existence stands in endless contrast to an ideal realm of holiness or moral
perfection, after which they must endlessly strive,
but of whose real presence they can never become
aware through a mystical vision or by a sure
logical demonstration.
The righteous man, according to Kant, says: 'I will that God exists.'

—

'

'

defines God in terms of this will.
Monotheism, according to this view, cannot be proved,
but rationally must be acknowledged as true.
Yet, in his Critique of Judgment, Kant recognized
that the requirement to bring into synthesis the
intellect and the will, and to interpret our aesthetic
experience, i.e. our acquaintance with the kind of
perfection which beauty reveals— this ideal, a

Kant

821

synthesis of the ethical, the intuitional, and the
rational
remains with us. And, despite all failures,
this ideal is one from which philosophy cannot

—

escape.

The revived interest in intuition and in religious
experience which has characterized the transition
from the 19th to the 20th cent, has once more
made the mystical motives familiar to our present
interest.
Tne permanent significance of the ethical
motives also renders them certain to become prominent in the attention of serious-minded men,
even though the Kantian formulation of the ethical
ideals seems for the moment, in our mobile contemporary philosophical and religious thought, too
abstract and rigid. And so we are not likely, in
future, to accept any merely one-sided Hellenism.
While no attention can liere be given to the
solutions of the problem of philosophical monotheism which have been proposed during the last
century, the problem of monotheism still remains
central for recent philosopliy.
It may be said that
dogmatic formulations are at the present time
often treated with the same indifference which
is also characteristically shown towards the faith
of the fathers, viewed simply as a heritage.
Nevertheless, the problems of philosophical monotheism remain as necessarily impressive as they
have been ever since the early stages of Christian
theology. They are as certain to survive as is
philosophy itself. What the whole history of the
monotheistic problem in philosophy shows becomes
to-day, in view of our explicit knowledge of the
philosophy of India, and in view of our wide comparative study of religions, more explicit than
Philosophy is a necessary effort of the
ever.
civilized consciousness, at least on its higher level.
Monotheism is a central problem of philosophy.
This problem is not to be sufficiently dealt with
by merely drawing artificial or technical distinctions between Platonic or Neo-Platonic theories
nor can the problem be solved by calling it the
problem of the immanence of God as against His
transcendence.

becomes and

Tlie question ' Is
will become more

God

personal

explicit in

?

its

modern formulation the more we become aware
Meanwhile, as was
of what constitutes a person.
remarked above, the problem of monotheism has
other aspects besides the problem of personality.
The essentials of the great issue remain for us,
as for our fathers, capable of formulation in the
To
terms which have here been emphasized.
repeat, the philosophical problem of monotheism
is (1) In what sense is the world real ?
(2) In what
sense is the world a rational order ? (3) In what
sense is the world etliical 1 The effort to answer
these questions cannot be made by exclusive emFor, as we have seen, the
phasis on one of them.
problem of monotheism requires a synthesis of all
the three ideas of God, and an answer that shall
be just to all the three problems. Whether monotheism is true or not can be discovered, in a philosophical sense, only through a clear recognition of
the contrast of the three ideas of God, and the
synthesis which shall bring them into some sort
The further discussion of the nature
of harmony.
of this harmony does not come within the scope of
this article (see art.

GOD

[Biblical

and

Christian]).

—
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MONOTHELETISM.—

I.

JOSIAH RoYCE.
The problem.—The

Monenergistic or Monothelete controversy seems

MONOTHELETISM
at first glance to be a mere sequel to the Monophysite conflict, a knowledge of which is assumed
in the present article.
On a closer examination,
however, we see that the later controversy has a
character of its own, since it shows how the adoption of the orthodox Diphysite point of view was
not regarded as leading necessarily and directly to
Ditheiete conclusions. In the art.,MoNOPHYSlTlSM
(p. 811 ft'.) it was indicated how the new orthodoxy
came to terms with the problem of the two natures
in the one person of Jesus Christ— the problem
raised by the Symbol of Chalcedon.
The person
of the God-man was conceived as arising from the
person {uTr6<7Taji.5) of the Logos, which assimilated
the human attributes, and upon which, as the
core of personality, human nature was, so to
speak, engrafted by the process of iwirdnTacni. On
this hypothesis it might seem entirely justifiable
to ascribe everything that Christ said or did to tlie
one volitional activity (ivipyaa) of the God-man,
and actually, indeed, to regard all as emanating
from His undivided will (di\riim). Such a view,
moreover, could be supported by the evidence of
earlier Fathers.
Cyril, with reference to Lk 8'^
had said of Christ iila.v re Kal (rvyyevij S' dfx<poLv [i.e.

from nothing else than an ungodly tendency in
the nature which He had assumed. Such a view,
however, would have been in conflict with the
doctrine of the sinlessness of Christ's human
nature, in which all parties were at one, and would
tlierefore havebeenaccounted blasphemy. Gregory
rb iKelvau
of Nyssa, writing long before, had said
diXetv oi/dh uTrevavriov t(^ ^ey, deibdev iS\ov.
The
adverse party was wont to appeal to passages like
26'", where the human will and the divine will
seem to stand in opposition but the Monotheletea
sought to show from the Fathers that, on a strict
interpretation of this text, Christ had a human
will Ka.T oUdoKTiv only.
They did not mean to
deny the presence of a human activity in the one
will of Christ, but they held that this activity was
entirely due to His divine will.
In relation to
:

Mt

;

His divine ivipyeia, they maintained, the human
ivipy^M becomes a ttoSos, and, when Gregory said
of Christ that His soul wills, he meant that the
volition of Christ's soul was due to the will of the
Deity who was personally united with His soul,
and that, accordingly, it was divine volition in a
human form.

The Monenergists and Monotheletes sought to
support their contention also on the ground that
possible, above all, to adduce the witness of a tlie phrase oiJo ivipyeiat had never yet been heard
passage in the fourth Epistle of the pseudo-Diony- in the doctrinal controversy and, while this claim
sius a passage containing the phrase ula, BeavSpiKT] was not absolutely valid, yet Sergius could say
ivijyyeta, which was destined to play so important
with some show of reason that none of the 8c6a part in the coming days. The Monenergists TTvevffToi TTjs iKK\7]crias fiv(TTayii3yoii i.e. none of the
were possessed with the idea that the redemptive recognized Fathers of the Church, had made use
activity of the God-man emanated wholly and of the phrase. As regards the formula of the S6o
solely from His divine nature, that nature providdsX-fifmra, again, the Monothelete case was a still
ing the stimulus which was mediated by His stronger one. In earlier writers the phrase Sua.%
rational soul and brought to realization in His dcKTi/idrav is used only as expressing a final conbody. Nor had even the natural operations of sequence foisted upon those who held the doctrine
Christ as a rational being their source in His of the two natures. The use of the phrase in a
human nature purely by itself, as that nature positive sense can be traced only in a single work,
subsisted, not by itself alone, but in the divine written if genuine before the Monothelete connature conceived as inherently personal. Hence troversy, viz. the treatise vepl ttjs aylas rplados Kal
that which in Christ corresponds to human nature irepl TTjs 6eias oiKOfoiilas ascribed to Eulogius of
was itself the work of God it was one energy, Alexandria (t 607). But, while the Ditheletes
whose source is God, and whose instrument was were thus unable to call tradition to their aid,
His humanity it was one will, and that will was they operated all the more zealously with the
divine.
To Sergius of Constantinople (cf. § 2) it inherent logic of their case. In point of fact, no
seemed perfectly obvious that the rationally en- logical objection could be urged from the standdowed body of Christ effected its natural move- point of the new orthodoxy, as, e.g., from that of
ments only in accordance with the measure Leontius of Byzantium, against the procedure of
assigned by His divine will, and that, just as our ascribing dOo (pvatKai ev^pyeLai. to the Suo (ftvaeis.
bodies are governed by our rational souls, so the Indeed, it was, more than all else, this logical
whole complex of Christ's human nature was con- inference, i.e. the consistent development of the
stantly directed by His deity.
position aflSrmed in the formulae of Chalcedon,
The objections urged by the opposite party that helped the doctrine of the two wills to gain
against this theory of the oneness of Christ's the day. It is true that the contradiction involved
iv4prfei.a were based upon the feeling that it surin the doctrine of the two natures was rendered
rendered the distinctively human elemen tin Christ's still more palpable in that of the two wUls. But
activity, since it implied that His human nature those who had come to terms with the former
was a mere passive instrument, and must therefore doctrine had no difficulty in accepting the latter,
be conceived as inanimate or, at least, as non- and it is the aim of the following historical sketch
rational.
Such a view, however, was in reality a to show how this point was reached.
reversion to Apollinarism (g-.?;.) and, even if the
The
2. The beginning's of the controversy.
Monenergists did not go so far, yet their idea of secession of the MonophyEites did serious damage
the one composite energy really presupposed that to Byzantium and its Church. It smoothed the
of the one composite nature as held by the Sever- way for the advance of the Arabs and of Islam.
ians.
In point of fact, the theses of the Monener- Far-seeing and energetic politicians sought to
gists approximate very closely to those of the
arrest the mischief by working for the ecclesiastical
Severians the more moderate party of the Mono- reconciliation of the eastern and southern prophysites.
As the Monenergists themselves came vinces of the empire. The most outstanding
to recognize this, they surrendered the phrase ij-la. figures in this movement were the emperor HeraMpyeia and rallied around the Sf 9i\-i)iia. This clius (610-641) and the patriarch Sergius (610-638).
position they regarded as unassailable, since two Sergius, a Syrian born of Jacobite parents, was
wills (as distinguished from mere impulses or already giving his mind to the thought of union in
natural tendencies to action) seemed inevitably to the early years of his tenure of office. He caught
involve two subjects endowed with volition [Sio at the watchwords p.La ivipyeia and ixla BiXriun f/yow
iwo(TTa!!ei.s).
They rightly recognized that, if there Iv diXruia, which had apparently been introduced
was in the God-man a will which diverged from into the controversy by the Alexandrian MonoHis divine will, that divergent will could spring physites, and he succeeded at the outset, on the
:

word and hand]

i-jndeiKvv^ t7)v ivipyeiav

;

and

it

was

;

—

—

—

:

;

;

—

—
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basis of the doctrine implied by these expressions,
in winninf^ the etnperor s approval of his designs.
Soon afterwards (622) Heraclins issued an edict
proscribing tlie doctrine of the Siio Mpyeiai.
But,
although Sergius brought all the weapons of
patristic learning to bear upon the Armenian and

Syrian Monophysites, the negotiations made little
It was not until 633 that indications of
real progress began to show themselves.
Cyrus,
patriarch of Alexandria, whom Heraclius had
translated to that city from Phasis in Lazica,
succeeded in bringing about a union with the
Theodosians, i.e. the Monophysites (see art. MONOPHYSITISM, § 3). The doctrinal programme drawn
up by Cyrus, while setting the doctrine of the two
natures in the forefront, guarded it carefully by
special clauses it distinctly recognized the Cyriihan terminology of the one incarnate nature, and
it adopted the Areopagite formula of the one
theanthropic energy. The Monophysites had some
grounds for thinking that, as one of our sources
puts it, it was not they who made alliance with
Chalcedon, but rather Chalcedon with them.
About this time, too, the metropolitan church
succeeded in effecting an understanding with the
Armenian, though this did not last long. The
greatest triumph, however, was the winning of
Athanasius, the Jacobite patriarch of Antioch for
now the occupants of the three great Oriental sees
were all on the same side. But at this j uncture
the union that had been brought about with such
difficulty was gravely imperilled by the action of
a Palestinian monk.
This was Sophrcnius, who had at an early date
maintained relations with the Alexandrian patriarchs Eulogius and John the Merciful.
He now
made his way from Palestine to Egypt in order to
lodge a protest with Cyrus against the articles of
union, in which he thought he discerned Apollinarism. As Cyrus hesitated to withdraw the articles
at the request of Sophronius, the latter proceeded
to Constantinople and tried to induce Sergius to
delete the expression /xla Mpyeta from the document. The patriarch was not prepared to take
that step, but for the sake of peace he agreed to
send his Alexandrian colleague a letter recommending him to have done with the dispute as to one
ivipyeia or two, but forbidding him to sanction the
thesis of the two wills, which he stigmatized as
blasphemous (Smce^h).
With this Sophronius
was satisfied. Sergius, moreover, secured another
triumph in gaining the support of Pope Honorius
for his pacific policy (cf. § 3).
Shortly afterwards
(634) Sophronius was appointed to the see of
Jerusalem.
He broke away at once from the
accepted understanding by referring in his inaugural encyclical to the two natures, though he
certainly avoided any overt acceptance of the
doctrine of the two wills.
His action was deeply
resented by Sergius, and Honorius tried, though
without success, to persuade him to drop the
objectionable expression. Eventually the emperor
issued a decree, framed by Sergius the so-called
Ecthesis of 638 forbidding all mention either of
one energy or of two energies of one, because the
mention of it might lead to a denial of the two
natures, and of two, because two energies seemed

headway.

;

;

—

—

:

logically
wills.

to

involve

two mutually antagonistic

—

Honorius of Rome,
3. The case of Honorius.
of his attitude in the Monothelete controversy, was, as will be explained below (§ 5), put
under tlie ban by an Ecumenical Council. This

by reason

proceeding has had such important consequences
in the war of the confessions that the historian
cannot afford to ignore it. Here we must first of
all
ask what Honorius had really said. The
missive in which he explained his theological
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position to his colleague in Constantinople is extant
only in a (Jreek translation, but the agreement of
this translation with the Latin autograph was
dehnitely conlirraed at the Council.
In this letter
Honorius had set in the foreground his desire that
the controversy as to one or two energies should
be allowed to rest or relegated to the grammarians.
The introduction of the new phrases into
the doctrinal terminology might bring those who
used them under suspicion either of Eutychianism
or of Nestorianism.
He nevertheless adhered
impartially to the view that, whatever decision
might be made between the hypothesis of the one
and that of the two energies, it was at all events
necessary to accept the doctrine of a single will
[bdev iv 64\7jp.a bfxoKoyovfxiv rod Kvpiov lr)<rou XpuTToO)
for, as the Son of God had assumed a pure and
'

;

supernaturally begotten human nature, the idea
of a second will, disparate or antagonistic {did(popoi'
fl ivavrlov e^Xrjixa), was simply out of
the question.
Passages like Mt 26=1 or Jn 5™, in which Christ
seems to mark a contrast between His own will
and the will of God, did not in any real sense
indicate a different will, but simplj' referred to
the economy of His assumed humanity ( oOk eM
TavTa Sia^dpov deX-^fiaro^, dXXct Trjs ohovofxias t'^s
d.v6piinriTT]Tos t^s !rpoa\i](t>delarjs).
Christ, as our
example, adopted this manner of speaking for our
sake, i.e. in order that we should follow His
footsteps, not seeking our own will but the will of
God.

The letter of Honorius reveals throughout an
intelligent and accurate grasp of the situation. To
reproach its writer with having adopted the doctrine of the one will is simply an anachronism, for
that doctrine had not yet become ecclesiastically
suspect.
Even Sophronius himself, in fact, as has
already been said, had not put the doctrine of the
two wills upon his programme, and the question
as to the Monotheletism of Honorius is of a piece
with that regarding the Monophysitism of Cyril of
Alexandria.
might venture to say, indeed,
that, if Honorius had, a generation later, occupied
the Roman chair in place of Agatlio, he would
have given the same judgment as the latter did,
and thus, to speak paradoxically, would have pronounced his own condemnation. Agatho and the
Council of 681 stood face to face with a situation of
a totally different kind. As Monotheletism had
then become a thing of evil repute, they were
simply bound to condemn it, and, in doing so, they
could not avoid reprobating the missive of Honorius
as well. Above all, however, we must not forget

We

that Agatho not only refi-ained from protesting
against the anathematization of his predecessor,
but by the voice of his legate actually gave it his
sanction.
In the following year Pope Leo II. expressly ratified the condemnation in a communication to the emperor, in which he spoke of Honorius
as one qui hanc apostolicam sedem non apostolicae
traditionis doctrina illustravit, sed profana proditione immaculatam fidem subvertere conatus est.'
This judgment is, no doubt, unduly severe, and,
measured by the standard of historical truth,
positively false.
Still, it certainly shows the remarkable freedom from prejudice with which the
authority of a pope in matters of doctrine could
then be viewed even in Rome itself. It is quite
incompetent, on the other hand, to bring the case
of Honorius into the question of papal infallibility.
If we keep in mind the provisions of the Vatican
dogma regarding the import and scope of the pope's
infallibility, we shall see at once that they do not
If the
apply at all to the missive of Honorius.
latter is declared to be without error, the same
attribute might with equal justification be applied
to any other utterance of a pope.
After the
4. Byzantium and Rome in conflict.
'

—
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death of the emperor Heraclius, and the brief
reigns of his two sons, his grandson, Constans II.
(641-668, son of Constantino III.), was raised to the
throne in consequence of a court revolt. Constans,
too, adhered to the Ecthesis, which, however, had
meanwhile encountered a keen resistance, especiIn Rome
ally among the clergy of the West.
Pope John IV. officially condemned Monotheletism
the N. African bishops raised a vigorous agitation
against it and soon the whole western province
was ringing with passionate debate. Constantinople, on the other hand, remained loyal to the
Ecthesis. The patriarch Pyrrhus, who had succeeded Sergius, was deposed by Constans on political grounds, being superseded by Paul, a man of
Pyrrhus went
like doctrinal views with himself.
;

;

to Africa,

and there intervened vigorously in the

With Maximus, an abbot
who had likewise removed

of Constantito Africa, he
discussion
the
records
of which are
conducted a
among the most notable documents of the whole
controversy. Here Maximus proved the victor.
This Maximus was tiie most eminent and effective champion
o( Ditheletism, and his constancy to his creed won hira the
Confessor.' He was born c. 5S0 at Constantinople.
title of
His career was that of a high State functionary, and he acted
as imperial secretary in the reign of Heraclius. From 630 he
lived in the monastery at Chrysopolis (now Scutari), where he
soon attained to the dignity of an abbot. He worked energetically on behalf of Ditheletism both in Africa and at Rome, and
conflict.

nople,

'

was at his instigation that the Lateran Council of 649 (see
below) was summoned. As the part which he thus played ran
counter to the policy of the emperor, he was at length put
upon his trial. In 653 he was arrested and taken to Constantinople, and two years later he was banished. In 662 the unfortunate man was once more subjected to a legal process, as a
result of which his tongue was cut out and his right hand struck
off, and he died within the year in Lazica on the east coast of the
Euxine. The best known of his extant works is his Scholia to
the pseudo-Dionysian writings, and it was, in fact, the comments of Maximus that secured the Church's recognition of
it

these texts.

The vehement opposition of the Ditheletes, however, did not wholly fail to influence the ecclesiastical policy of the emperor.
Already in 648
Constans, acting on the advice of the patriarch
Paul, had issued a decree, the so-called Typus,
declaring that the dispute regarding the doctrine
of the wills must eome to an end at once.
The
Typus, unlike the Ecthesis, avoids all argumentation on matters of detail ; disobedience to its
provisions was to be visited with severe ecclesiastical and civil penalties.
Bnt the Ditheletes would
not be silenced. They had now their centre in
Rome, and a Council conducted in 649 by Pope
Martin in the Constantinian basilica of the Lateran
Palace, and attended also by the Greek monks who
had fled to Rome, affirmed, in explicit conformity
with the declaration of Chalcedon, its adherence
to the doctrine of two wills and two energies
corresponding to the two natures of Christ. The
action of Martin raised an agitation in both East
and West, and the emperor, bitterly resenting this,
as well as the pope's friendly relations -vnth the
exarch Olympius, then lying under suspicion of
high treason, had him sent to Constantinople
(653), and, after a criminal trial, banished to the
Chersonese, wliere in 655 death released him from
his sufferings.

The

6th Ecumenical Council and the end of
5.
the controversy. For a time it appeared as if
the new policy of peace would be attended with
success.
Pope Vitalian entered into friendly alliance with the emperor ; ecclesiastical communion
between East and West was tacitly restored and,
when Constans visited Rome in 663, he was received
with due imperial lionours. At the murder of the
emperor, however, the antagonism broke out more
fiercely than ever, and the dissension led to a fresh
rupture of ecclesiastical relations. Such a state of
matters was felt by the politicians, as formerly in
Justinian's time, to be intolerable; and to deal

—

;

with

it

the emperor Constantine IV. Pogonatus

(668-685) resorted to the plan of holding an imperial
Synod. In November 680, accordingly, the Eastern
prelates, together with the legates of Pope Agatho,

assembled in the Hall (rpoCAXos, hence 'TruUan'
CouncU) of the imperial palace at Constantinople.
This Council, which sat, with considerable interruptions, until September 681, is recognized officially by both Churches as the 6th Ecumenical
Council. The members, with abundant excerpts
from the Fathers in their hands, carried the debate
from one point to another, until at last the Roman
representatives won acceptance for the doctrine of
the two wills, and procured the condemnation of
its opponents, living and dead alike, including, as
we saw above (§ 3), Pope Honorius. The Roman
point of view is set forth in the comprehensive
statement laid by Agatho before the emperor
document that came to be regarded as a counterpart to the Tomus of Leo I. (cf. art. MonophyIn the Symbol of the Council the
SITISM, § i).
terms in which the Chaloedonian formula defines
the relation of the two natures are applied to
the two inherent wiUs (Sio (pvcnKal deXrjaei^ ^ot
eeX-^/iara).
Thus the two wills corresponding respectively to the two natures are not opposed to
each other {ovx inrevavTla) ; on the contrary, the
human will is obedient to the divine and omnipotent will to which it is subject (i-Kbixevov rh

—

avTOV [i.e. toO XSyou] S^Xr^fta Kal fii]
^ dvTiTraXaiov^ fiaXkov ^kv oJJv Kal viroraffirhixevov Tt^ deit^ avTou Kal iravcrdev^l deXrjfxaTt), for it
was necessary that, while the wUl of the flesh must
indeed act, it should be subordinate to the divine
will.
Just as the flesh of the God-Logos (toO 8eov
X6701/) is called flesh, and is flesh, so the natural
will of this flesh is called, and rightly called, the
And, as His holy and
will of the God-Logos.
6.vdpij3Tnvov

avrLirliTTOv

stainless

animate

flesh

was not taken away

in

divine (BeuBuffa ovk av-QpiBri), but remained within its own limitations and relations (^»
Ti^ I5i(^ auTTjs 6py Kal Xdyip dLi/Metvev)^ so the human
will likewise was not abolished in the act of deification, but was stUl preserved.
Agatho did not live to see the triuniph of his
cause, and it was left to his successor, Leo II., to
secure the acceptance of the Council's decrees
The most zealous antagonist of
in the West.
Ditheletism in the East, Macarius, patriarch of
Antioch, was prevented from doing further mis-

being

made

by confinement in a monastery. The second
Trullan Council, the so-called Concilium Quinisextum (692), homologated the condemnation of
Monotheletism. This does not mean, of course,
that the conflict was wholly at an end, and, in
fact, it was intermittently fanned to fresh outbursts by the wranglings of the Byzantine court.
Eventually the emperor Philippicus Bardanes (711713) undertook to deal with it, while his successor,
Anastasius II. (713-715), restored the authority of
the Council of 680-681. But Monotheletism was
still faithfully adhered to by the Maronites of
Mt. Lebanon.
chief

—

—

(1) Letters and other written
LrrERATURB. i. Sources.
communications of those who took part in the controversy, as
found in the documents of the Lateran Synod and the 6th
Ecumenical Council (2) contemporary works, esp. the writings
of Maximus Confessor (Opnscula theologica et polemica ad
3IaHnvin, Disputatio cwm Pyrrho) and statements in Anas;

tasius Sinaita, Ilepl tou kot' et/col/a Ktti Ka.6^ bfxoiiuattf, bk. iv.
(A. Mai, Script. Vet. Nova Coll., Rome, 1S21, vi. 1933.); (3)
later chronicles and historical works, as, e.g., the 'lo-ropta cnivrofio^ of the patriarch Nicephorus, and the Xpovoypa^tia of Tbeo-

phanes.

—

The reader should consult the works
ii. Modern works.
Monophysitism those of Gibbon, Walch,
Dorner, Hefele, Harnack, and Krumbacher are well worth
attention also as regards Monotheletism. The disputes in
Armenia touched upon in § a of the present article arc discussed
with special care in G. Owsepian, Die Entstehungsqeschichte
des ilonotheletismus nach ihren Quellen geprii/t, Leipzig, 1897.
The best recent discussion of the case of Honorius—though from
cited at the art.

;

MONSTERS
—

the standpoint of papal infallibility is piven in J. Chapman,
The Condemnation of Pope Uonuriu^, London, VM7 { = buhlin
Revieto, cxxxix. (100(1) 129 If., oxl. (10U7] 42 It.).
For the relation
of the present art. to tlie writer's artt. in PJiE^^ cf. the cloainj^
note in the literature of art. MoNoi*nv8lTl8M.

G. Kextoer.

MONSTERS (Biological).—' Monstra vocantur
Thisancient platitude may seem
ridiculous to-day, but it has not yet lost its meanDoubtless in a modern civilized
ing entirely.
society the birth of a two-headed lamb, of a ' bulldog calf,' or of a cyclopian child no longer excites
attention as a portent of disaster or proof positive
of witchcraft.
Yet to a certain section of the
community the objects present opportunities of
enlarging the common store of biological knowledge.
The specimens themselves demonstrate
eloquently the possibilities of aberration in the
processes of normal development and growth,
rhey testify to the existence of numerous independent forces or influences, balanced delicately
under normal circumstances.
They point to a
disturbance of the balance.
They reveal the
nature of individual influences, as manifested
when one has been exerted in excess, to the exclusion or suppression of the countervaUing factors.
In biology monsters are regarded as extreme
instances of developmental varieties. Variations
of lesser degrees constitute the class of ' abnormalities,' although, as explained in art. Abnorquia moiistrant.'

malities

(Biological),

and fast line
Many monstrous forma-

no hard

separates the two groups.
tions are determined by disturbances affecting the
embryo or the foetus, though the post-natal period
of growth is by no means free from disorders
productive of a comparable result. And instances
of the latter kind, such as retarded adolescence, or
precocious senility, may be included fairly with
others showing the extreme tenuity of the neutral
zone between health and disease.
The study of monsters falls naturally into two
divisions
(oj) the investigation
of their actual
structure, and {b) research into the mode of their
production.
(a) On the anatomical side a classification has
been attempted, and it is based upon consideration
of the part or parts actually affected.
In view of
the vast number of categories thus recognized, only
the most cursory survey is possible here ; and,
instead of rehearsing the long list of classes and
their subdivisions, it must suffice to note that,
while the whole body has suft'ered in some cases,
in others certain parts only will be found to be
:

distorted.

The developmental history of monsters shows us
that, as a general rule, the departure from what is
normal will be greater and more complete in proportion as the disturbance was early in its occurrence.
For in the first phases of development,
when the total mass of the embryo is almost
infinitesimally small, even a slight error will aiiect
the rudiments of every organ and structure that is
to be perfected subsequently.
At this point again
two distinct groups of monsters must be contrasted.
In some cases the uterus

may

void

contents

its

prematurely as a shapeless mass to this, in human
pathology, the antiquated term
mole is still
applied.
Or, again, the disturbance may lead to
'
partial gemination,' i.e. to some distorted kind of
twin-formation.
Thus twins of equal size may
continue to grow though connected with each other,
and at the birth may produce such a phenomenon
as the Siamese twins.' In other instances of this
class the twins are quite unequal in point of size
and, it may be, of development. As a result, an
almost normal child may be born with an imperfect
twin attached to it. The two are then distinguished
as the autosite and parasite respectively. The
parasite is most commonly attached to the autosite
;

'

'

'

'

'

'

'
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in or abdut the middle lino of the boily.
It may
present almost any appearance, from that of a
mere wart-like excrescence to that of a headless
trunk with arms and legs. In rare instances the
parasite has been found to be entirely enclosed
within the body of its host, so that it is not visible
externally at all.
Lastly, in yet another class of monsters, the
process of gemination may have been complete but
unequal, and one twin is born in a normal state,
while the other is represented by a spherical
mass, consisting of various tissues and rudimenta
of organs in the most complete confusion.
Even
the latter may be maintained alive throughout
the intra-uterine period of existence.
Apart from these instances of twinning,' we
may notice that certain particular structui'es such
as the heart or the brain may be defective to the
point of obliteration, while a large class bears
witness to interference with such normal processes
as the formation of the face or the closure of the
walls of the body to protect the viscera.
(6) The study of the normal processes of development throws a flood of light on the problem of
explaining the particular aberration responsible
for the occurrence of a monster.
Physiological
investigations have dealt with the nature of the
disturbing causes, and to these we shall now
'

turn.

The

production of monsters first claims
In fish-hatcheries the occurrence is
and unwelcome, yet the frequency with
which grotesquely - formed individuals appear
among the fry is so well known as to be almost a
matter of common knowledge. The eggs of the
domestic fowl have been used for experimental
purposes for at least fifty years past. In this
department of biology the name of the French
observer, C. Dareste, deserves special mention.
The more usual modes of procedure are to subject
the eggs during artificial incubation to selected
abnormal influences. These may be of the nature
of magnetic force, variations of temperature, or,
again, the disturbances caused by partially varnishing the eggs, or by subjecting them to incessant
rotation.
In these ways various physical agencies
have been shown to be influential in producing
monstrous forms. Eggs of other animals (often
those of Invertebrates) have been employed to
test the effects of chemical agents or of altering
the chemical constitution of the media in which
the developing eggs normally rest. Such ova have
also been the subjects of experiments in which the
artificial

attention.
accidental

fertilizing

element has been varied.

Physiological research of this kind has established clearly the susceptibility of the egg-cell to a
variety of influences, whether these be physical,
mechanical, or chemical.
At this point another
The influence
possibility seems to demand notice.
of so-called maternal impressions has long been
discussed by those who are not prejudiced on this
Only the highest forms of life are suitsubject.
able for observation or research in this respect,
and it cannot be said that the potency of such
impressions has been established.
Turning more particularly to human beings, it
may be mentioned that medical research has shown
that certain monstrous developments, viz. Acromegaly and Achondroplasia, are due to the excess
or deficiency of certain fluids which normally pass
with the blood to bathe the tissues of the body.
In this department of research only the first steps
have been taken as yet.
In such ways the anatomical study of monsters
shows the investigator what parts have suffered,
while the physiologist is able to point to the disturbing element. Thus we are left with the impression that, where the balance of reacting forces
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no absolute standard of what is a
A normal individual
possible.
is connected with others which we call abnormal by an infinite number of intermediate forms.
And the abnormal examples in turn lead on to
so delicate,

is

normal form

is

monsters.

That which is bom is the outcome of a host of
Its capacity to maintain existinteracting forces.
ence and to reproduce its kind depends first upon
conformation, and then upon the environment
Two remarks may be
it finds itself.
made in conclusion. Though the attribute of vast
size is commonly associated with our ideas of
monsters, yet from the biological point of view
this is not necessary, and huge monsters are but
representative of one out of many possibilities.
And lastly, while in this article the occurrence

its

which

in

of monstrous forms among animals has been reviewed, it is to be remembered that most of the
considerations here set forth are applicable equally
to the vegetable kingdom.
LiTEnATURE. — Special mention may be made of C. Dareste,
Eeckerches etir la production artificielle des moTistruosites,
Paris, 1877; other contributions to the literature are so
numerous as to preclude even a partial enumeration here.
Reference is made specially to the exhaustive bibliography
provided by E. Schwalbe, Morphologie der Missbildungen,
Jena, 1906.
L. H. DUCKWORTH.

W.
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1

—

R. Neuhauss, Deutsch- Urn-Guinea, Berlin, 1911,

f., 489, 493 f.
2 S. Lane-Poole,
1883, p. 46.
5 iv. 25, 27, 191.

iii.

296.

402

—

at both lower and higher levels.
the folk everywhere monstrous beings
have a real existence to the imagination, and are
doubtless survivals of similar beings believed in by
But the influence of Christitheir forefathers.
anity was often to give a sinister aspect to the
supernatural beings of the older paganism. The
water-horse and water-bull of Celtic lore are
typical examples of monsters which have stUl
a real existence to the folk in remote districts.
Demoniac beings are also often envisaged as monsters, and everywhere more or less repulsive giants
and dragons have been subjects of popular belief
(see Deivions and Spirits, Giants).
The mythologies of most races tend to give a demoniac',
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iv. p.

f.),

Among

monstrous form to the supernatural enemies of
culture-heroes 2 or the gods Tiaraat and her brood in Babylonia, the opposing hosts of beings whom Ra daily conquered in
Egyptian belief, the demons, giants, or monsters who strive
with gods in Hindu, Greek, Teutonic, or Celtic myth. They
typify chaotic powers as opposed to and conquered by the
powers of order, and hence they constantly tend to be regarded
as evil, while their opponents embody righteousness and goodgigantic, or

—

As early as the days of primitive man monstrous
forms have been depicted in various ways. Thus
in caves at Marsoulas and Altamira grotesque
faces may represent demons, whUe other curious
hybrid figures, half-human, half-animal, have been
variously interpreted, but may represent monsters
Savage art
of the imagination of the Stone Age.^
tends to give all its human or supernatural subjects
a grotesque, if not monstrous, form, often, no
doubt, from lack of skill, but there is sometimes a
deliberate exaggeration, in a horrible or grotesque
direction, of features or of one or more members of
the body. This monstrosity of feature is also seen
in masks worn on ceremonial occasions by savages,
and often meant to represent the faces
spirits.*

divinities

Indian
as

art

of particular

delighted to represent

many-headed

or

many-armed

its

—

method which has spread into adjacent countries.^
Tibetan representations of demons or gods are often
Reference has
repulsive in their monstrosity.
already been made to the monstrous Babylonian
In mediEeval and later Christian art
figures.
demons and the devil were depicted in the most
sinister and horrible form possible half-human,

—

half-animal, or with exaggerated features, tusks,
horns, tails, or with faces on chest, stomach, or
knees.*
2. Origin of the belief in monsters.— Probably
no single ori^ is to be looked for. There may
have been different origins for the belief as a
whole, or particular monstrous forms may have
had an origin different from that of some other

forms.

Imagination is doubtless responsible for
of the monstrosity that is attributed to
men, mythical animals, or demons in mythology
or primitive art. As man's imagination peopled
the world around him with spirits, so these appeared to his imagination as 'gorgons, hydras,
(a)

much

1 Cf. a
monstrous figure for scaring evil spirits from the
Nicobar Islands {Handbook to the Ethnographical Collections,
Museum, London, 1910, p. 77 ; cf. ERE iiL 435»).
2Cf. ERE v\. 638 f.
s w. J. Sollas, A7icient Hunters and their Modem Representa-

Brit.

London, 1911, p. 247.
Andree, Elhnographische Parallclen und Vergleiche,
18S9, p. 1075.; W. H. Dall, 'On Masks,
Labrets,' etc., S RBEW [1884], p. 67 Handbook to the Ethnographical Collections, Brit. Museum, passim. See also art. Mask.
6 Cf. Ha.vd, Head, for other instances.
tives,
•1

Arabian Society in the Middle Ages, London,

.

R

new

ser., Leipzig,

;

•

BN

vii. 1 ft.

A. MacCulloch, The Religion of the Ancient Celts, Edinburgh, 1911, p. 217.
6 A. P. Le Double and F. Houssay, Les Veins, Paris, 1912, p.
136 fE.
B J.

of Babylonian and Assyrian art are well-known winged bulls or lions
with human heads, and other abnormal forms.
These were set in front of entrances as a means ol
frightening away evil spirits, and a similar use of
hideous figures is known elsewhere (see DoOR, vol.

The monstrous creatures

ness.

—

I. Various kinds of
monsters. The existence of monstrous beings,
human, animal, or diabolic, is believed in at all
They are referred to or described
levels of culture.
in stories, traditions, or myths, or they are depicted
Among
or represented in some artistic form.
savages monstrous animals are often supposed to
exist, like the Bun-yip of Australian tribes—
mythic water-monster who carries oft' women or
the monsters or dragons said to swallow youths at
initiation in New Guinea. ' Frequently more or less
distant tribes are believed to have some monstrous
or abnormal feature one eye, more than two eyes,
eyes under the arms, vast ears, two or more heads
to be headless or featureless or of great size, or to
possess tails. Ghosts, especially ghosts of those
who have died a violent death, are often visualized
as monsters of a more or less horrible kind, usually
Among barbaric
\vith a fondness for human blood.
peoples similar beliefs are found, especially in
Here whole
Oriental mythology and folk-lore.
classes or tribes of monstrous beings exist, like the
raksasas of Hindu myth hideous fiends with
shape-shifting powers— or the evil jinn or the
ghouls of Arabic belief, or the satyrs, centaurs,
Here also
and Cyclopes of Greek mythology.
human tribes of monstrous form are a subject of
(Java
?) were
popular belief. The people of Jabah
supposed by the Arabs to have their heads in their
breasts.^ Herodotus describes some of the tribes
supposed to live beyond the region of the Scythians
men with goats' feet, men with one eye (the Arimaspi) and other tribes believed in by the Libyans
monsters with dogs' heads or headless with eyes
Pliny also writes copiously
in their breasts.^
about such tribes.* Irish mythology speaks of
tribes of men with dog, or cat, or goat heads.''
rribes or individuals covered with an abnormal
growth of hair are often mentioned by ancient or
mediaeval travellers from the Carthaginian Hanno
In Egypt monstrous creatures were
onwards.^
often figured on tombs, and the god Bes is depicted
as a dwarfish but monstrous and repulsive figure.

(Ethnic).

(Ethnic)

m

This is particularly noticeable in illuminated MSS or
Cf. Le
pictures of the Temptation of St. Anthony type.

Double and Houssay. passim.

MONSTERS
chiniieras dire.' There was a constant tendency
to visualize the creatures of belief as human and
yet as more than human, as animal and yet as
more than animal. As man drew little distinction
between himself and animals, as he thought that
transformation from one to another was possihle,
This
so he easily ran human and animal together.
in part accounts for animal-headed gods or animalOr, where gigantic
goas with human heads.
superhuman strength, wisdom, or productiveness
these to himself
concerned,
man
represented
was
by forming images of the beings who possessed
them with numerous or enormous heads or arms or
phallus.' There is little doubt also that the lack
of skill in depicting the human form tended to
fill with suggestions of monstrosity the minds of

and

who {razed on such images.
This last fact may have in turn influenced
the dreams of men, and, as dream figures were
realities, such forms were believed to have a real
existence.
But, apart from that, and especially
those
(6)

when we

consider the way in which dreams are
deliberately cultivated by the medicine-man (see
Austerities), they have, no doubt, had strong
influence in the creation of monsters, of which the

mind

waking hours could no more

rid itself than
could Frankenstein escape his monstrous creation.
The combination of existing but diverse forms
woiild easily occur in sleep, and such monstrous
forms would play a part in the drama enacted
during the hours of sleep. Such forms, seen in
sleep by men to whom dreams had an intense
reality, became a real part of the contents of
the actual world in which they lived.' Primitive
and savage men are like children, and they no
doubt had their night terrors, caused by fantastic
or horrible figures seen in dreams and still appearing to haunt them when sleep was rudely broken
by the efiect of fear. Again, hallucinations seen
in waking hours by those whose mental balance
was deranged might also aid in the creation of
monsters, as they form part of the world inhabited
by persons with certain kinds of mental affliction.
Long rows of horrible characters may pass in endless proin

'

cession before the strained and wearied eyes ; pictures of a
vividness scarcely ever realised in normal life are presented, in
which the most horrible acts are being committed by personages
of frightful mien. 'is

Such hallucinatory appearances, described to the
would by them be accepted as real, and it is
probable that the medicine-man, living an abnormal
life and given to seeing visions, is never quite sane.
But, again, the savage in his waking life is probsane,

ably the subject of hallucinatory impressions to
a far gxeater extent than the civilized man. His
psychic state when awake bears a close resemblance
to his psychic state when asleep.
What he thinks
he sees is actual to him, and every illusion, however incredible or monstrous, is a fact.'' Even in
cultured Egypt there were figured on the tombs
the monstrous forms which the deceased thought
he had seen in his lifetime."
(e) Monsters, again, may owe their origin to a
basis of fact.
Any large predatory animal whose
coming and going was obscure would tend to be
1 Cf. Hand, Head
cf. the images of Hermes and similar
Images among the Bushmen, Admiralty Islanders, tribes of the
;

Niger Coast, Yorubans, Fijians, etc.
See A. Lang, Myth,
Ritual, and Religion'', London, 1S99, ii. 276 JAI xxviii. [1899]
110 A. B. Ellis, The Yoruba-epeaking Peoples, London, 1894,
;

;

p. 78 ; T. Williams, Fiji and the Fijians, i., do. 1858, p. 177.
2 Cf. L. Laistner, Das Rdtsel der Sphinx, Berlin, 1889, for the
creation of myths and mythical beings from dreams.
s

B. Hollander,

The First Signs of Insanity, London,

1912, p.
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envisaged in still more awful guise. Some, indeed,
have argued that belated survivals of now extinct
animals may have suggested the dragons and other
monsters of folk-tale and tradition, and, if this
were true, it is certain that the impression made

by them would easily become legendary.'

Most

savages have traditions of monstrous animals,
which are really exaggerated forms of actual
animals seen by their ancestors, but unknown to
their descendants in their new habitat e.i/., the
monstrous lizards of Maori tradition are the
crocodiles of tlie land whence the Maoris migrated."
Perhaps actual abnormal or monstrous births
may have assisted in the formation of mythical
monsters, or would tend to be regarded in popular
belief as matters of common occurrence.
Thus in
China the standard histories are full of such prodigies.'
It is certain also, apart altogether fronj
the possibility of abnormal births as a result of
bestiality, that men have often speculated upon this
or imagined the efl'ects of such unnatural unions
between diflerent species of animals or between
beasts and human beings.
This is seen in universal
folk-lore and in ancient myth, as well as in the
half-gossiping histories and chronicles of bygone
days and
the pseudo-scientitic works on natural
history from the time of Pliny onwards.* Mediaeval
theology also believed that the union of demons
and human beings resulted in the birth of monsters.
The brutality or merely the hostility of other
tribes, nearer or more distant, would inevitably
cause them to be regarded in a still more sinister
or monstrous aspect. Horrible deformities were
attributed to them, or this or that feature was
exaggerated, or habits of a peculiar vileness were
ascribed to them— e.g'., forms of loathsome cannibalism.
Even remoteness or ignorance of such
tribes would invest them with distorted forms.

m

Here, probably, is to be seen the origin of the
belief in those monstrous tribes already alluded to.
Invading peoples, behaving with brutality, are sure
to be regarded as monsters.
In the same way the
monstrous cannibalistic ogres of folk-tale are exaggerated forms of actual cannibals (see Cannibalism). Again, where certain deformities are assumed
by warriors to strike terror into their opponents,
where faces are painted or tatued, masks or animal
head-dresses worn, these are apt to become a real
part of the men themselves." They are regarded
as monsters rather than as men.
(d) Lastly, the misinterpretation of fact may
easily give birth to monsters.
This is especially
seen where the bones of fossil animals of large size
have been regarded as those of monsters or giants,
or their tusks as the claws of monstrous birds the
grifiin or the rukh.
Hence the rise of many myths
about these beings e.g., of how they were slain by
gods or spirits beneficent to men.^
There is no doubt that the belief in the existence
of monstrous forms has had a profound influence
on the mind of man, probably for the reason that,
as has been proved experimentally, any abnormal
shape has a strong power of suggestion.'

—

—

Literature. U. Aldrovandi, Monstrorum Historia, Bonn,
E. P. Evans, Animal Symbolism in Ecclesiastical ArchiLondon, 1896
C. Gould, Mythical Monsters, do.

1642

;

tecture,

;

A. MacCulIoch, CF, p. 396.
2 K. M. Clark, Maori Tales and Legends, London, 1896, pp.
E. Shortland, Traditions and Superstitions of the JSew
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1
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;

Zealande.rs'^, do. 1856, p. 73.
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* S. Freud and his *J>ool have argued that the mythopoeic
is one akin to dream fancy.
Myth is a kind of waking
draam. See his Der Dichter und das Phantasieren,' in his
Samnilunfj kleiner Schriften zur Neitrosenlehre, Leipzig, 1911 f.
Cf. K. Abraham, Traum und Mythus, Vienna, 1909.
8 A. Wiedemann, Religion of the Aneient Egyptians, Eng. tr.,
London, 1897, p. 179. The sphinxes, griffins, etc., were thought

Le Double and Houssay, pp. 228 ff., 239 MacCulIoch, CF,
pp. 253 ff., 277; de Groot, p. 277.
5 Cf. B. Thomson, Savage Island, London, 1902, p. 127 f.
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I. Elton, Origins of English Bistory', do. 1S90, p. 241 ; MacCulIoch, Rel. of Ancient Celts, p. 217; Y. Hirn, Origins of Art.
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6 E. B. Tylor, Early Hist, of Mankind^, London, 1870, p. 306 ff.
7 Cf. Boris Sidis, The Psychology of Suggestion, New York,
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Joannes Damascenus, De Draconibus, in Mig;Tie,
xciv. 1699(1.; Pliny,
P. SebiUot, Le Foik-tore de
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;
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HN;

J. A. MacCulloch.
The movement now generally known, from the name of its founder, as Montanism had Its birth at a village called Ardabau in

MONTANISM.—

-I.

the part of Mysia adjoining Phrygia, probably not
far from Philadelphia (Ramsay, Cities and Bishoprics of Phrygia, p. 573).
There, as it seems,
about A.D. 156, Montanus, a recent convert,
who had been a pagan priest, began to prophesy.

His prophesyings were accompanied by strange
phenomena resembling those associated with demoniacal possession. In what way his exercise of
the prophetic charisma was regarded by his opponents as ditt'ering from that of the genuine prophets
we have various hints from nearly contemporary
documents he spoke while he was actually in a
:

state of ecstasy ; the true prophets received their
message in ecstasy, but did not deliver it till their
faculties returned to a normal condition.
Moreover, the ' ecstasy of Montanus was a kind of
madness, deliberately Induced, whereas prophets,
acknowledged as such by the Church, even when
in a state of ecstasy, were of sound mind ; the
so-called ecstasy of Montanus was, in fact, not
(Ko-Tacis, but rather, as a contemporary writer {an.
'

Eus. JIE V. xvi.

7,

14)

calls

it,

In

wapiKcrTaa-is.

agreement with these statements an oracle of
Montanus declares that the prophet is as a lyre
played upon by the divine plectrum ; and the form
in which most of his extant utterances are cast
implies that he was a mere passive instrument,
and that the phrases which fell from his lips were
actually the ipsissima verba of the Deity. His
opponents reminded him of the style of the ancient

who as human agents proclaimed the
God
Thus saith the Lord.'

prophets,
will of

—

'

—

After a time as seems to be implied, a considerable time
Montanus was joined by two
2.

—

women, Maximilla and

Priscilla, or Prisca,

who

with his sanction deserted their husbands, and
who also claimed to possess the prophetic charisma.
Their utterances were similar in matter and in

manner

to those of their leader.

There can be no doubt that Montanus maintained that this new prophesying differed essentially from all preceding prophecy.
Thus the
novelty of its form was to be explained. It was
3.

'

'

—

—

the fulfilment so it was alleged of the Lord's
promise of the coming of the Paraclete (Jn 14'^"'^).
The apostles had not the perfection of the Holy
Spirit (1 Co 13'"'°)
this was reserved for the new
prophets, of whom Christ spoke in Mt 23^^. This
is stated to be the Montanist doctrine by many
writers, and it is the basis of the exaggerated
assertion of Eusebius {HE v. xiv.) that Montanus
claimed that he himself was the Paraclete.
;

not clear whether in the earliest period the prophetesses
were regarded as mouth-pieces of the Paraclete in the same sense
as Montanus. Eusebius suggests the contrary when he reports
that, while Montanus was field to be the Paraclete, the women
were 'as it were prophetesses of Montanus' (of. Did. Alex, de
Trin. iii. 41. 2
pseudo-Tert. Hcer. 7). It is possible that at
first they were put in a lower position, Mt 23**, but not Jn 14i'-i-i8,
being taken as referring to them and that it was only at a
later time, perhaps after the death of Montanus, that they were
regarded as on a par with him.
4.

It is

;

;

5. It is evident that the acceptance of the ' new
prophecy as embodying the final teaching of the
Paraclete, and as in some sense superseding earlier
revelation, was the cardinal principle of Montanism.
This is made manifest by the very phrase 'new
prophecy constantly used by its adherents by
the title irvevixaTiKol which they arrogated to themselves, as distinguishing them from other Christians {tpvxi-Kol) (Tert. passim; Clem. Alex. Strom.
'

'

iv. 13 [PG viii. 1300 C]) ;
of anti-Montanist writers,

;

and by the polemics
whose argument was

mainly directed to proving- that this so-called pro
phecy' was in truth a false prophecy proceeding
from the spirit of evil.
The charisma was not regarded as confined to
Montanus and the women.' Theodotus, e.g., was
an ecstatic, and was reported to have died while in
an ecstasy.
6. We are not surprised to learn that this sudden
outburst of prophecy, and the claims that were
made for its leaders, provoked much opposition.
Many of those who heard Montanus and his companions would have silenced them. Two Phrygian
bishops made an ineffectual attempt to prove and
refute the spirit that spoke in Maximilla another,
who had come from Anchiale in Thrace, attempted
'

'

'

;

'

to exorcize Priscilla.

At

we

are told, the
movement advanced slowly
but few of the
Phrygians were deceived.' But after a time, it
seems, the majority of the Phrygian Christians
first,

'

:

became adherents of Montanus. Thus only can we
account for the fact that at an early period his
followers were commonly spoken of as the Phrygians,' and their teaching as
the heresy of the
Phrygians {ol ^pvyes, ij Kara ^pvyas a'lpeais, whence
the Latin cataphryges, cataphrygiani).
In due
course formal protests were issued by the bishops.
While the movement was stillin its infancy.Claudius
Apollinarius, bishop of Hierapolis, wrote a treatise
against it, to which were appended the signatures
of many bishops, at least one of whom came from
Thrace. Other confutations of the new teaching
followed it (Eus.
v. xvii. 1).
Many synods
met in Asia and excommunicated its adherents.
On the other hand, the Montanists used scathing
words about the ecclesiastical rulers, and stigmatized them as slayers of the prophets.
They put
forth treatises in which the arguments of their
opponents were answered. It is impossible to
determine with accuracy the date of the inevitable
crisis
but it is certain that in Phrygia before
the year 177 the Montanists were excluded from
the Catholic Church (Eus.
v. iii. 4
cf. xvi.
22, which clearly refers to the persecution under
'

'

'
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;
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Marcus Aurelius).
7. It is difficult to fix the date of the beginning of the prophesying of Montanus. The choice is usually held to lie between
A.D. 172, under which year Eusebius records the origin of the
movement in his Chronicon, and a.d. 156-157, which is supported
by Epiphanius {Bern, xlviii. 1). It is not clear, indeed, that
these two dates are inconsistent, for Eusebius may be giving
the year, not of the earliest prophesying of Montanus, but of
some prominent event which he regarded as the starting-point
of the 'heresy' e.g., the migration to Pepuza (see below, §9),
or the promulgation of one of Montanus's more startling innovations.
In any case it is probable that Eusebius's date is a mere
inference from the fact that Claudius Apollinarius wrote his
anti-Montanistic treatise which Eusebius appears to have dated
on Insufficient grounds after 174 (Lawlor, Eusebiana, p. 150 f.)
when Montanus with his false prophetesses was in the act of
introducing his error' (^HE iv. xxvii.). It must therefore be
regarded with caution. It is to be observed that Apollinarius
wrote some time after Montanus had been joined by 'his false
prophetesses (tfi. v. xix. 3>— an event which was itself probably
a good deal later than the beginning of the prophesying. Further, (1) the history of which a short account has been given in
the preceding section requires a period of a good many years
and (2) Maximilla, the last of the three leaders, died in 179-180.
The movement must have enjoyed the advantage of their supervision for a sufficiently long time to give it the strength and
stability which it undoubtedly possessed. These considerations
point to an origin much before 172. The earlier date is therefore to be preferred, though with the misgiving which necessarily attaches itself, in such matters, to the statements of
Epiphanius. He has certainly fallen into error in one passage
(perhaps two) in which he gives dates connected with the Mon-

—

—

'

'

;

tanist

movement

(Beer,

xlviii. 2,

li.

33).

That the Paraclete was manifested in Montanus,
and in him and his companions revealed the fullness
8.

of Christian teaching, was, as we have seen, the
original and essential doctrine of Montanism. But,
since it was the office of the Paraclete to supplement the teaching of Christ, it was to be expected
that this doctrine would be made the basis of a

many

points from the teaching

system

dift'ering at

of the

Church as usually understood.

Montanus,
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did not consciously deviate from ecclesiHis opponents bear witness that
canonical Scriptures and was
lie accepted the
orthodox with regard to the resurrection of the dead
and tlie doctrine of the Trinity. But in another
sphere his innovations were considerable.
9. Not long after the beginning of tlie prophesying Montanus crossed the Phrygian border and
established himself with liis followers at a city
called Pepiiza, which Kamsay (pp. 213, 573) places
west of Eumenia, and not far from the J'lirygian Pentapolis. Pe|)uza, with the neighbouring
it is true,

astical

dogma.

'

'

Tymion, he named Jerusalem. To this
was thenceforward the centre
Montanism, he endeavoured to gather adherents from all quarters. These
facts, coupled with the lavish promises made by the
prophets to their adherents and certain predictions
of Maximilla (Ens. HE v. xvi. 9, xvii. 4
Epiph.
Hmr. xlviii. 2), apart from a more explicit oracle
village of

settlement, which

and holy

city of Eastern

;

attributed to
xlix. 2),

another prophetess

Hccr.

(Epiph.

would lead us to the conclusion that the

new prophecy taught men

to expect in the near
future, at Pepuza, the final Parousia of the Lord
(ib. xlviii. 14).
The primitive Montanists, in fact,
held the doctrine of chiliasm, but chiliasni of a
new kind. It was this hope of the Parousia at their
Jerusalem that gained for them the name of Pepu'

'

zians.
10. Connected in some measure with their chiliastic teaching was their view of the prophetic office
in the Churcli.
The prophetic charisma was not
an occasional gift, bestowed as the need for its
exercise arose ; according to the dictum of ' the
Apostle' (1 Co 13^'-?), it was perpetual, one of the
notes of the Church. Consequently Montanus,
Maximilla, and Priscilla received their office in a
line of succession.
Quadratus and
of Phila-

Ammia

delphia were the links which connected them with
Agabus, Judas, Silas, and the daughters of Philip
(Eus.
V. xvii. 3, 4
Epiph. Hcer. xlviii. 2).
But, since Montanus and his companions were the
channels of tlie ultimate revelation, they were the
last of the prophetic succession.
After them would
come the end.
11. Again, the exalted position given to the 'new
prophets' led naturally to the assignment to them
of prerogatives generally regarded as belonging to
the bishops, and thus to a conflict betAveen the
prophets and the regular hierarchy. The prophets
had the power of absolution (orac. ap. Tert. de
Pud. 21). This power they shared with the martyrs or confessors (Eus.
v. xviii. 7).
12. Once more, the association with Montanus of
two prophetesses involved the recognition that
women might hold high office in the Church.

HE

;

'

HE

'

Maximilla and Priscilla seem to have made independent contributions to Montanist teaching (Hipp.
19 ; cf. Did. Alex, de Trin. III. xli. 3
xxvi. 486)
and they were probably in the
habit of prophesying in the congregation (Eus.
v. xvi. 9
dKalpms).
There is evidence that, at any
rate in later times, other women followed their
example (Orig. ap. Cramer, Cat. v. 279), or even
outdid it ; for we read of a prophetess in Cappadocia in the 3rd cent., perhaps a Montanist, who
baptized and celebrated the Eucharist (Firmilian,
ap. Cypr. Ep. Ixxv. 10), of female bishops and priests,
and of virgins who regularly officiated in tlie congregation at Pepuza (Epiph. Hasr. xlix. 2f. ; Did.
Alex, de Trin. III. xli. 3).
13. Montanus made laws regarding fasts (Eus.
V. xviii. 2 : 6 vrjaTelas vo^oOen^aas ; cf. Hipp.
Phil. X. 25
Tert. de lei. 13).
This does not mean,
apparently, that he increased the number or the
rigour of fasts, but rather that he reduced them to
rule, eliminating thereby the element of free will
in such matters, making them a duty to be observed

Phil.

viii.

ZKG

;

HE

:

HE

;
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all Christians alike, and not only by those who
used them as a means for attaining higher perfection.
Among these ordinances (perhaps a later
development, duo to 'the women' [Hipp. Phil.
viii. 19]) were some which enjoined abstinence from
particular kinds of food (^-qpoipaylan, j)a<pai'oipaytai).
riiere is some evidence tliat in I'lirygia the Montanist rule as regards the number of fasts fell
below Catholic custom (Soz.
vii. 19, where
the two weeks of Lent seem to correspond to the

by

HE

'

duae hebdomadae xerophagiorum

'

of I'ert. de lei.

while in the West it did not greatly exceed it
(see de Labriolle, La Crise, p. 399 f.).
The regulations about fasting are therefore to be regarded
as instances of the Galaticizing or legal tendency
which was descried in Montanism Viy its adversaries
(Tert. de lei. 14).
This was the natural outcome
of a system which invested the exhortations of the
prophets with a divine sanction, giving them the
cliaracter of unalterable laws, to be observed as
ends rather than as means for the attainment of
15),

holiness.
14. Under the same category may be brought
the Montanist repudiation of second marriages.
For on this point their divergence from the Church
must not be exaggerated. The Church discouraged second marriage the Montanists held it to
be fornication. That which the Church permitted
in special cases the Montanists excluded by a law
which admitted no exception.
;

HE

v. xvi. 20, xviii. 5)tliat the Montanists
15. We learn (Eug.
held martyrs (including confessors) in high honour, and even
set special store by their opinion on questions of doctrine and
practice.
But this was no peculiar feature of their system it
reflected the general feeling of the age.
And, when they went
a step further and allowed them the power to forgive sins, they
were in agreement with tlie orthodox of the West (Tert. de
Pud. 2"2), if not also with those of Phrygia. It must be added
that there is no proof of the statement, often made, that
Phrygian Montanism inculcated a severe asceticism, or that its
adherents were more antagonistic to heathenism than other
Christians in the same district, or displayed special eagerness
for martyrdom.
Such evidence as exists points in the opposite
direction (Lawlor, Eitsebiana, pp. 127-135).
;

Montanism, after its severance from the
though it retained the hierarchy of
bishops, priests, and deacons, developed in its
organization some peculiar features.
Montanus
was responsible for the innovation (as it was
esteemed) of salaried preachers, and for the insti16.

Church,

tution, doubtless connected therewith, of collectors of money, headed, as it seems, by a steward
((TrlTpoTTos [Eus.
V. xvi. 14]).
St. Jerome (Ep.
xli. 3) reports, in agreement with an ordinance of
Justinian (Cod. Just. I. v. 20. 3), that the hierarchy consisted of the patriarch of Pepuza, Koivavoi
(apparently the successors of the stewards), bishops,
and inferior ministers.
peculiarities of Montanism here
17. Of the
enumerated some were a revival perhaps rather a
survival of the belief and practice of an earlier
period ; such, e.g., are the recognition of prophets
as a permanent order (1 Co 12-*, Eph 4" ; Didache,
11 11'. ), the prohibition of second marriage (Athenag.
Leg. 33 ; Theoph. ad Autol. iii. 15 Iren. III. xvii.
2),' chiliasm (Just. Dial. c. Tryph. 80 ; Eus.
III.
xxxix. 12 f.). Others are in harmony with what
is known of the Oriental religious temperament,
especially that of the Phrygians, and may be
accounted for by the influence of environment.
Among these are the ' enthusiasm ' of the prophets
(Bonwetsch, Gesch. des Montanismus, p. 62 ff.), the
ministry of women, and the expectation of an
immediate Parousia (Hipp, in Dan. 18 f. ; Orig. c.
Cels. vii. 8-10).
The substitution of Pepuza for
the literal Jerusalem may be due to the same
influence.
It had, at any rate, the practical
advantage of providing a holy city in the district
from which Montanus drew the greater number of
his adherents.
18. It is not necessary to pursue the history of

HE

—

—

;

HE
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Eastern Montanism in detail.
For some years
after the death of Maximilla, the last of the
original trio, in 179-180, there were no prophets,
and the Church and the world enjoyed peace
facts which, as anti-Montanistic writers pointed
out, disproved the claims of the first prophets.
But the spread of the sect was not permanently
checked thereby.
revival of prophecy seems to
have taken place shortly before A.D. 200 (Eus.
V. xviii. 3-12), and ultimately adherents of the
movement were found in every part of Asia Minor,
in Egypt (Clem. Alex. Strom, iv. 13 [PG viii.
1300 C] ; Did. Alex, de Trin. etc.), and even in

A

HE

Constantinople, though they were always most
numerous in Phrygia.
The sect survived the
stringent edicts of various emperors, and was
perhaps not wholly extinguished till the period of
the Turkish invasion (Ramsay, p. 574).
19. Before we turn to its liistory in the West,

some important

facts

may

be mentioned.

The

early Montanists were prolific writers. Their controversial tracts have been referred to above (§ 6).
Here it is to be noted that Caius (c. A.D. 200)
accuses them of composing new Scriptures (Eus.
VI. XX. 3), while other authorities attribute
numerous writings to Montanus, Maximilla, and
Priscilla.
certain Asterius Urbanus compiled a
collection of oracles of the prophets {ib. v. xvi. 17)
and Themiso wrote a Catholic Epistle in imitation of the Apostle' {ib. xviii. 5).
An anonymous
author quoted by Eusebius alludes to literature of
this class when he states that he hesitated to write
against the Montanists for fear of being charged
with adding to the Canon i,ib. xvi. 3). It is clear
that the new prophecy was propagated by writing as well as by oral teaching.
necessary result of this was a tendency to
division.
The Montanists must have regarded the
writings of their own prophets as of at least equal
value with the Scriptures
they constituted in
fact, if not in intention, an enlargement of the
Canon.
It was inevitable that they should be
used, like the canonical Scriptures, as authoritative expositions of dogmatic Christianity, and
that, like them, they should be variously interpreted.
By the end of the 2nd cent, there were
two parties of Montanists, who took different sides
in the Monarchian controversy, and both of them
appealed to the oracles of the prophets as well as
to the Scriptures (Hipp. Phil. viii. 19
pseudoTert. Hcer. 7 Did. Alex, de Trin. ii. 15, iii. 18,
xxvi. 452 ff. ; Tert. adv. Prax. 2,
23, 38, 41
Thus the authority ascribed to the writ8, 13).
ings of the prophets produced a tendency to the

HE
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'

'

'
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;
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formation of parties difiering from one another in
matters of faith, and probably also in matters of
discipline.
This tendency would be greater if, as
seems likely, such writings were not collected into
a Corpus.
Each community would follow the
teaching of such books as they happened to possess,
without the obligation of harmonizing it with that
of the books possessed by other communities.
20. A similar tendency is revealed in the fact
that in the earliest times, apart from the title of
Phrygians, which merely indicated the place of its
origin (Clem. Alex. Strom, vii. 17), there was no
generally accepted name for the sect. The various
communities seem to have been commonly designated by the names of local leaders. T^hus we
hear of the followers of Proclus or of ^Eschines
(pseudo-Tert. Hmr. 7), the adherents of Montanus,

HE

Alcibiades, and Theodotus (Eus.
v. iii. 4), the
followers of Miltiades {ib. xvi. 3
probably the
Montanists of the Pentapolis), the PrisciOians,
and the Quintillians (Epiph. Hcer. xlix. 2 ; on the
latter name see Voigt, Eine verschollene Urkunde
des antimontanistischen Kampfes, pp. 107, 129 f.).
Apparently the last name of this class to emerge
:

was that with which we are most familiar, ' MonThere
tanists' (first found in Cyril, Cat. xvi. 8).
are also nicknames, which we may suppose to have
been merely local, and to have witnessed to local
customs (cf. Jerome, in Gal. ii. 2). Such are the
Artotyritaj of Galatia (from the use of bread and
cheese in the mysteries), the Tascodrugitse (from a
peculiar way of holding the hands in prayer ; of this
Passaloi-ynchitse is a variant form ; cf. Kamsay, p.
576), and the Ascodrugitae or Ascitse of Galatia
(from orgies connected with a wine-skin [Epiph.
Hccr. xlviii. tit. 14 ; Filast. 49, 76 ; Aug. Hcer. 76]).
It is perhaps scarcely correct to speak of Montanism as a sect.
In its later stages it was rather a
congeries of sects somewhat loosely held together
by an acknowledgment of the manifestation of
the Paraclete in Montanus (cf. Voigt, p. 131).
21. The earliest notice which we possess of any
knowledge of the Montanist movement in the
West appears in the year 177. In that year the
Christians of Gaul, acting as ambassadors for the
peace of the churches, wrote letters to Pope Eleutherus and to the brethren in Asia and Phrygia
expressing their opinion of the movement. Since
Eusebius (.ffiS v. iii. 4) pronounces their judgment
pious and most orthodox,' it may be inferred to
'

have been, on the whole, anti-Montanist. And
this conclusion is confirmed by an examination of
the account of the persecution at Vienne and
Lyons, written at the same time (de LabrioUe,
La Crise, p. 225 ff ). If we may j udge from two
.

passages of Irenaeus {Hcer. III. xi. 9, IV. xxxiii.
f. ), who was their emissary to Rome, though they
avoided the extreme position of the Alogi (see art.
Logos, above, p. 137"), who in their zeal against
Montanism rejected the Johannine writings, and
though they refused to deny the existence of prophetic gifts or the right of women to prophesy in
the church, they yet condemned the followers of
It would seem that
Montanus as schismatics.
Eleutherus confirmed their judgment.
It is difficult to explain this incident without
supposing that there was at the time a Montanist
propaganda in Rome. No doubt the Montanist
missionaries there were quickly followed (perhaps
preceded) by representatives of the orthodox party
and it may be conjectured that among
in Phrygia
these was Avircius Marcellus of Hierapolis in the
Pentapolis, the chief figure in the resistance to
Montanism in the latter part of the second century
6

;

'

(Ramsay, p. 709). He certainly visited Rome with
a purpose in some way connected with the welfare
of the Church
and
one of the passages from
Irenseus just referred to there are phrases which
recall both the labours of the Galilean Christians
for the peace of the churches (cf. Iren. Hwr. IV.
v. iii. 4) and a treatise
xxxiii. 7 with Eus.
dedicated to Avircius almost at the time when his
famous epitaph recording the visit to Rome was
written (cf. Iren. Hcer. IV. xxxiii. 6 with Eus.
V. xvi. 7f., and see Ramsay, pp. 709 ff., 722 ff.).
22. Twenty-five years later, under Pope Zephyrinus, a fresh attempt was made to introduce
Montanism into Rome. The Montanist leader
Proclus held a disputation there with Caius, which
was afterwards published, and some fragments of
which remain (Eus. HE II. xxv. 6f., VI. xx. 3).
The pope favoured the 'new prophecy,' and had
actually put forth letters of peace to the churches
but in the end, under the
of Asia and Phrygia
influence of Praxeas, these letters were withdrawn
There were doubtless latfr
(Tert. adv. Prax. 1).
attempts of the same kind one is referred to by
But Montanism was never
St. Jerome {Ep. xli.).
strong in Rome, and it is not heard of there after
5th
century.
the beginning of the

m

;
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;

But of
23. It secured some foothold in Spain.
history in that region we know nothing except

its
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that it had some adherents there at the end of the
4th century (Pacianus, Ep. i. 1 11'.).
24. In Africa the propaganda had more success.
By the end of the 2nd cent, knowledge of the new
prophecy' had reached Carthage perhaps from
Rome, less probably direct from Phrygia and it
gained there its most illustrious convert in the
person of Tertullian. St. Augustine seems to have
gone beyond his evidence when he stated that
Tertullian at first opposed the movement he was
certainly in later life a sincere and ardent champion
of the teaching of Montanus, as he understood it.
for
25. The qualifying words are necessary
Montanism, as it appears in the pages of Tertullian,
differs so much, and withal is so little conscious of
ditl'erence, from the Montanism of Phrygia that
we are compelled to suppose that his acquaintance
with the teaching of the prophets was imperfect.
He can hardly have received direct instruction
from Eastern Montanists his knowledge of their
tenets must have been, in the main, derived from
note
books, including a collection (de Fuga, 9
the words 'et alibi') of the oracles of Montanus
and Priscilla (he never quotes Maximilla by name),
which was apparently incomplete.
Tertullian accepted, without reserve, the claim
of the prophets to inspiration by the Paraclete.
But, though he speaks of prophetic speech in a
state of ecstasy (de lei. 3), we find no hint in his
\vritings of the strange phenomena which were
the normal concomitants of Montanist prophecy in
the East. He tells us (de An. 9) of a sister who
but
fell into an ecstasy during a church service
she was not permitted to communicate the revelation which she had received till the congregation
had departed. None of the usual anti-Montanist
arguments (see Epiph. Hcer. xlviii. 3-8) would
have had any force against ecstasy so well conTertullian, indeed, identifies
trolled as this.
ecstasy with amentia (adv. Marc. iv. 22, v. 8),
but with such qualifications of the meaning of
amentia (de An. 45) as to bring him very near to
the standpoint of Eastern orthodox writers. Moreover, with habitual inconsistency, he affirmed, in
direct opposition to the Phrygians, that the apostles
had the fullness of the Spirit.
Furtlier, Tertullian seems to betray no consciousness of the doctrine that tliere was a succession of
prophets from the days of the apostles to Montanus.
In his view prophecy ceased with the Baptist (de
An. 9, de lei. 12), till it was restored in the
prophets of the Paraclete.
Again, Tertullian never mentions Pepuza. He
was a chiliast, and he expected the Parousia in the
near future ; but he believed that it would take
place in Jerusalem (adv. Marc. iii. 24).
He cannot
have read the oracle (Epiph. Hwr. xlix. 1) which
declared that the New Jerusalem would descend at
Pepuza.
Tertullian agreed with the Phrygians in allowing
to the prophets authority to absolve from sin,
though he has some difficulty in reconciling this
view with his own opinion that certain sins are
unpardonable (de Pud. 19, 21). But he is indignant
with those who hold that martyrs have a like
prerogative (ib. 22).
On another subject he is in conflict with the
Phrygians. He will not permit a woman to speak
in the church, nor to teaeh, nor to baptize, nor to
offer, nor to assume any function which belongs to
a man' (de Virg. Vel. 9). If the sentence had
been less trenchant, one might have supposed that
it came from an anti-Montanist polemic.
26. Thus Tertullian rejected much that in Asia
Minor was counted Montanist. And he added
much, especially in the direction of rigorism, of
acute opposition to paganism, and of avidity for
martyrdom. For it is not to be assumed that.
'

—

—
;

;

;
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;
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when his later views diller from his earlier, and
when he proclaims them as taught by the Paraclete,
they were really derived from primitive Montanism.
in his de Fuga he denounces flight in persecution as sinful, though in his ad Uxorein (i. 3) he
counts it lawful and in his de Pudicitia, forsaking
the milder teaching of the de Pcenitenlia, he denies
the power of the Church to forgive grosser sins.
But in the former case he quotes oracles which
make no reference to flight, and in the latter one
which flatly contradicts his thesis (de Fuga, 9, de
Pud. 21). In both, the oracles are more in harmony
with his earlier than with his later opinions.
Visions also enabled him to add, now a new doctrine (de An. 9), now a fresh rule of discipline (de
Virg. Vel. 17), to the official teaching of tne new

Thus

;

'

prophecy.'
27. E\en on subjects in which he was in entire
accord with Eastern Montanism we find no essential
diflerence between his earlier and later teaching
e.g., he expressed disapproval of second marriage
in his pre-Montanist treatise ad Uxorem
the
arguments used are identical with those of his de
Exhortatione castitatis and de Monogamia, including that founded on the nearness of the end, which
is more strongly stated in the earlier work.
His
;

description of marriage as a form of fornication
occurs in all three. The result of his adoption of
Montanist principles is seen merely in the fact
that an absolute prohibition takes the place of a
strong expression of disapproval ; or, in other
words, that he draws the logical conclusion from
his argument.
Here, as elsewhere, he found in
oracles or visions only a new sanction for opinions

already formed.
28. Thus we see that, if the form of Asiatic
Montanism was largely determined by environment,
and possibly by the influence of individual leaders,
the form of African Montanism, or, as it was
afterwards rightly called,
Tertullianism,' was
determined by the personal force of Tertullian
himself, and doubtless in some degree by the
environment which moulded his character. We
cannot forget that the home of Tertullianism was
later to become the home of Novatianisni and
'

Donatism.
29. If it be asked. What was there in Montanism
to attract such a man as Tertullian t it must be

remarked that he was unaware

or ignored,
to
Eastern opponents caused most scandal. There
remained the proclamation of the inspiration of
the living Church, burdened with a few corollaries,
most of which had been anticipated by his own
thinking.
Premising this, we may accept the
answer of Swete (Holy Spirit, p. 79)
For Tertullian the interest of Montanism lay chiefly in the
assurance which the New Prophecy seemed to give
that the Holy Spirit was still teaching in the
Church.' It need only be added that the acceptance of the Montanist oracles as embodying the
teaching of the Paraclete was made easier for him
by the support which they seemed to give to
opinions which he maintained in opposition to
other Christians.
30. The Tertullianists seem to have become an
insignificant body after the death of their founder.
They are never referred to by St. Cyprian, in spite
The last adherof his veneration for Tertullian.
ents of the sect returned to the Church when St.
Augustine was at Carthage, and he reports that,
when he wrote his work on heresies, their basilica
was in Catholic hands (Hcer. 86).
LiTERATCRE. i. Prikcifal soubces. The oracles of the
prophets (ed. with commentary in de I^briolle, La Crise, pp.
34-105) the anonymous writer of A.D. 192 (quoted Eus. HE v.
ApoUonius (c. a.d. 200, quoted ib. xviii.) the early
xvi. f.)
document worked up in Epiphanius, Beer, xlviii. 2-13 (a.d.
180-200)
Hippolytus, Syntagma, represented by pseudO'

many

of those features of the

of,

movement which

:

—
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Tertullian, adv. Omnes Hcereses, Epiph. Hcer. xlviii. 1 Filastrius. Liber de Hceresibus Hippolytus, Philosophumena, viii.
19, X. 26 f., in Dan. iii. 20; the early document underlying
Didymus Alex, de Trinitate^ iii. 41, and the MovTai'ttrTov icac
opeoSoJou ai(iAsf.9 (ed. O. Fioker, in ZKG xxvi. [1905) 146ff.);
Montanist treatises of Tertullian.
;

;
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England, a number of persons interested in the
training of the young began to study methods of
imparting moral instruction on an ethical basis
pure and simple, and in such a manner as to meet
the needs of children drawn from all denomina-

The Union of Ethical Societies seized the
tions.
opportunity of an approaching election of the
London School Board to invite a wide variety of
In
societies to send delegates to a conference.
July 1897 the delegates met under the presidency
of Frederic Harrison, and adopted a policy of
which the two leading statements were as follows
:

;

;

MOON.— See SuN, Moon, and Stars.
MORAL ARGUMENT.—' Moral argument

'

is

distinguished from logical either in the nature of
the facts to which appeal is made or in the assurance which the conclusion expresses. It is possible
that both implications are associated with its meaning. But in general it is often used to denote some
probability in the nature of it as distinguished
from the certitude of logical argument.
It is probable that the term derived its specific
import from the implications of the moral argument' for the existence of God and immortality
In this method of
in the Kantian philosophy.
'proving' them Kant remarked the impossibility
of meeting the demands of the moral law in this
Ufe, and, as this law required the adjustment of
duty and happiness, he sought this realization in a
To effect this adjustment the existlife to come.
ence of God was supposed to be required. This
argument was assumed to be valid when all the
logical arguments for the same conclusion were
The want of absolute assurance
null and void.
implied in the conclusion was transferred to all
'

arguments which gave what

is

called

'moral

certainty.'
It also derives part of its meaning from the implication that the moral order of things favours or
expresses the ultimate significance of what lies
That is, the assumed rationality of
behind it.
things is taken to imply the nature of the causal

agency behind
expression of

it,

what

and the 'moral argument' is an
is supposed to be implied by the

admission of an actual moral order in the world,
while the logical argument is supposed to be limited
to a physical order and its implications.
fuller exposition of Kant's moral argument
for the existence of God and immortality is the
following

A

Happiness is the natural condition of a rational being in the
world, and is the natural accompaniment of virtue. In fact,
the moral law itself requires a union or synthetic connexion
between virtue and happiness. But in the present natural
order this ideal union is not effected, and we cannot treat the
world as rational unless it provides for this connexion between
them. The connexion requires an infinite time for its realization, and hence we have to postulate immortality as the condition of realizing the demands of the moral law which holds
valid for the present. Immortality thus becomes a necessity of
a rational order. But this union of virtue and happiness, not
being a necessary one, requires the causal interposition of soirething to hring it about. Since we postulate immortality as the
condition of rationality, we postulate the existence of God to
effect the realization of happiness in connexion with virtue
The argument, thus, is that morality, if valid and binding at all,
requires God and immortality to make its imperatives rational

and

rewards possible.

its

—

I.

;

MORAL EDUCATION LEAGUE.—Following on the rise of the Ethical

schools in place of the present religious teaching.*
(2) ' That this moral instruction should be made the central,
culminating and converging point of the whole system of elementary education, giving unity and organic connection to all
the other lines of teaching, and to all the general discipline of
the school life.'

A

direct result of this conference was the establishment of the Moral Instruction League at a
well-attended meeting in St. Martin's Town Hall
on 7th December 1897, and annual meetings have
been regularly held and reports issued since

January

1898.

The

original object,

Movement

{q.v.) in

'

to substitute

systematic non-theological moral instruction for
the present religious teaching in all State schools,'
was changed, in 1901, to the purely constructive
to introduce systematic non-theological
policy
moral instruction into all schools.' On the same
principle, the object was, in 1909, relieved of the
phrase non-theolopical,' and made to run thus
To urge the introduction of systematic moral and
civic instruction into all schools, and to make the
formation of character the chief aim in education.'
At the same time the title of the society was
altered to the Moral Education League. The
League, however, definitely affirms that it works
on a non-theological basis,' and both its considerable output of literature and its practice during
the seventeen years of its history (1898-1915) have
obviously exhibited its detachment from all forms
Its
of sectarian and denominational principles.
supporters in the earlier stages made attempts,
with some success, to induce parents to take advantage of the Conscience Clause of the Education
'

'

'

'

withdraw their children from religious
and apply for special moral lessons.
These efforts ceased as the League became more
absorbed in its scheme for building up a sound
method of civic teaching, and for illustrating that
method by lessons publicly given under the direcThe Circle
tion of a Moral Instruction Circle.
was nominally conducted by the Union of Ethical

Act

of 1870,
instruction,

Societies, but naturally proved very useful to the
League as a means of propaganda, and it was
maintained for several years. Active dissemination of the League's views by meetings, in the
press, and among Education Committees and
Members of Parliament gradually leavened public

In 1904 the Government Education Code
appeared with a preface in which character-training
was emphasized ; in 1905 the official volume of
Sucjgestions for the Consideration of Teachers and
Others concerned in the Work of Public Elementary
Schools contained a section on the formation of
character ; and in 1906 the Code, issued by Augustine Birrell, directed local authorities to devote
greater and more systematic attention to the
incidirect or
subject, though the choice of
dental methods was left open. In 1909 a debate
on moral instruction, led by G. P. Gooch and
William Collins, took place in the House of
Commons, and a deputation, largely composed of
League representatives, waited upon the Minister
of Education (W. Runciman) in May of the same
Since that date the League has been
year.
quiescent in the political field, and has mainly
opinion.

'

'

'

Kant, Kritik der reinen Vemunft, ed. G.
Hartenstein, Ijeipzig, 18G7, iii. 531-540, and Eritih der praktischen Vemunft, ed. Hartenstein, do. 1S67, v. 137-140; B. P.
Bowne, Theory of Thought and Knowledge, London, 1897, pt. ii.
Kuno Fischer, lm,manuel Kant nnd seine Lehre,
ch. V.
Munich, 18S2, ii. 113-126.
JaMES H. HYSLOP.
Literature.

'That there is urgent need of introducing systematic
moral instruction without theological colouring into the Board
(1)

'

'

'

MORAL LAW
its energies to inlhiencing the opinion of
return
educationists and tlio genural public.
issued by the League in 1U08 sliowed that, of the
327 local education authorities in England and
Wales over 100 had taken definite action in
emphasizing moral instruction in their schools, in
some cases by setting apart a lesson in the secular
time-table, but usually by incorporatin<r special
moral elements in the religious course and twenty
authorities had adopted the syllabus drawn up by
Besides this syllabus, which supplies
the League.
a detailed series of notes for the seven standards,
the literature of the League includes a number of
text-books by A. M. Chesterton, Baldwin, Waldegrave, Robson, Reid, Wicksteed, and F. J. Gould,
numerous pamphlets, a Quarterly (beginning April
1905), and a volume designed for use in India
Youth's Noble Path, 1911). The education authori-

devoted

A

;

(

Bombay, Ceylon, and Mysore have evinced
methods of the League
and sigiiilicant sympathy has been shown by H.H.
the Gaekwar of Baroda, and many other Indians
Each annual report
as well as Anglo Indians.
ties in

practical interest in the

testifies to

a spirit of inquiry aroused in various

and foreign countries. A remarkable
testimony to this spirit was afforded in 1907, when
committee
of inquiry into moral instruction and
a
training in schools examined witnesses and collected papers, its rejjort being published in two
volumes in 1908 (vol. 1. United Kingdom,' vol. ii.
Foreign and Colonial '). The inquiry was carried
on independently but several members of the
League sat on the Committee and contributed to
the volumes just named. A still more striking
reinforcement of the League's endeavours appeared
colonies

'

'

;

in

1908 in the shape of the

International

first

Moral Education Congress, held

in

A

London under

the secretaryship of G. Spiller.
similar congress was held at The Hague in 1912.
F. J. Gould.

MORAL LAW. —The concept

law is one of
the two concepts which may be taken as fundamental in an ethical system.
According as we
start from the idea of a good to be attained or of a
law to be obeyed, we have a teleological or a jural
of

theory of ethics. The former of these was the
characteristic type of Greek theories ; the latter
became predominant in Christian times. Under
the teleological conception morality is looked upon
as fundamentally a matter of self-expression or
self-realization, and its laws are regarded as rules
for the attainment of a good which every man
naturally seeks. It is in this sense that Socrates
was able to maintain his paradoxical position that
no man is willingly vicious and that all vice is
ignorance. Such a position is essentially a naturalistic one, implying a native goodness in human
nature which needs only enlightenment to realize
its natural good.
Moral conduct is the rational
pursuit of happiness.
In a jural system of ethics, on the other hand,
human nature is conceived as divided against itself
and therefore in natural opposition to the good.
Morality is not a harmonious development of
natural powers guided by the idea of happiness,
but a life of discipline and subordination to an
authoritative law. It is not the natural value or
the pleasure of an act that renders it moral, but its
value as commanded by the law. It is not com-

manded because
commanded.

it is

good, but

it is

good because

It is evident, therefore, from this distinction of
starting-points and attitudes that the term moral
law,' in its strict meaning, denotes an imperative,
regarded as having practical efficacy in conduct.
The idea is of an order which is to be imposed
upon human nature and, accordingly, to be accepted
One must, therefore, disby the rational will.
voL. VIII.
53
'

—

8:i3

tinguish between such an imperative, which does
not rest upon any natural desire for happiness, and
a moral rule or law in the teleological sense of the
term. The moral laws, in the teleological view,
are not imperative, but counsels of prudence, i)ointing out the best ways for the attainment of happiness.
Their jiractical ellicacy rests upon a natural
desire for satisfaction, and hence, in their hypothetical character, they have more the nature of
uniformities in the scientific sense of the term
law.'
They are rules of applied psychology.
Although such rules are often spoken of as laws,
yet, lacking the element of imperativeness, tliey
are perhaps better not designated by that terra.
Historically, the conception of morality as law
is an early one, primitive morality consisting in
obedience to tribal custom regarded as ultimately
imperative for the individual. When ethical reflexion awakes, however, with its scepticism and
questioning of authority, the natural view of
morality is the teleological one, and the concept
of moral law gives way to that of good. Experience and a deepening of the moral and religious
consciousness, such as occurred in the Hellenistic
age and in early Christian times, revived the dualistic idea of morality, and we have the Christian
theories with their central doctrine of moral law
and obligation. While these were at first theological in character, in modem philosophy we find
the idea of law maintained also upon a natural
'

basis.

Considered with reference to the nature of moral
law and its authority, three types of system may
be distinguished (1) theological, (2) natural, and
:

(3)

rational.

—

1. Theologfical.
In the theological systems
moral law is regarded as a rule of conduct which
has its ground in the nature or will of God and
not in the nature of man or in the consequences

involved in obedience or disobedience
The rule may be for the good of man,
his good because it is the divine will,
divine will because it is for his good.

'

to the law.

but it is for
and not the
Man's chief

glorify God

and to enjoy him for ever.' God
is the beginning and the end of the moral world,
man but an incident in the creation. Sometimes
it is the will, sometimes it is the intellect, that
end

is to

but in all cases systems of this
type are theocentric in nature. To this type belong
the various forms of scholastic theory, so far as
they succeed in really breaking away from their
classical originals, as well as the chief systems of
Protestant moral philosophy.
The serious difficulty in theological systems has
always been the question of the authority of the
divine law and its hold over the individual. Emphasis upon the divine has tended by contrast to
sets the standard,

new centres of interest in the human, and
men have always refused to remain satisfied with
raise

the idea of a law whose basis is outside themselves.
significant element has therefore been found
either in the consequences of the law for man, in
which case we have a utUitarian principle, or in
the human nature itself, under which hypothesis
we have a natural basis for morals.
2. Natural.
Natural law as a basis for morals
may therefore be described as an order of human
nature, known to be such by the unaided reason of
man, and recognized as binding without reference
to the desires or pleasures and pains of the sentient
life.
Man knows himself as properly of a certain
nature, and cannot reasonably depart from the
rules involved in its realization.
These rules are
not imposed from without, but are the expression
of his own nature and binding only as such.
To
be moral is to be truly a man, and to be truly a
man is to be truly a rational animal. The norms
of reason are the moral laws.
This type of theory

The

—
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was prevalent in the earliest period of modern
ethics, and represented the attempt to place morals
upon a rational basis.
The general idea takes
various forms as it is expressed in the Stoic formulae
of Grotius and the Neo-Platonic doctrines of the
Cambridge Flatonists and their like. While theistic in their philosophical implications and foundations, these systems agree in their desire to free
morals from theological authority and to found
them upon an immanent rather than a transcendent
basis.
Yet in so doing they tend to lose their jural
character and revert to the teleological type of
their Greek originals.
The dictates of reason
which reveal these moral or natural laws are
indeed authoritative, but their authority really
rests upon the value of the good end or ideal which
they express. Moral law, when rationalized, ceases
to be supreme, whence it was very easy for the
transition to be made from these Platonizing
systems to the early forms of English utilitarianism.
Indeed, in spite of their legal terminology,
it is hardly accurate to include them at all under
the jural type ; they are the natural compromises
of the transitional period.
The rational interpretation of
3. Rational.
moral law finds its clearest expositor in Kant.
It is true that Butler formulated the traditional
English theory of conscience half a centuiy earlier,
but even in his conception the supremacy of conscience does not involve independence of consequences its function is to decide between the rival
interests of self-love and benevolence, not to dictate
a law irrespective of either. It was Kant's merit,
as he conceived it, to separate out the pure principle
of a moral law and present it free from any admixture of motions drawn from a consideration of consequences. To be moral is not to seek to satisfy a
desire for anything, however good, but to obey
a dictate of reason determined by nothing outside
its own rationality.
moral law is thus a categorical imperative addressed by the reason to a
being not naturally inclined to obedience. The
motive to obedience is respect for the law itself
whose authority we feel in our sense of moral
obligation.
The law, as grounded neither in the

—

;

A

nature of God nor in its consequences for man, is
thus absolute and the expression of a free reason

which commands

of itself alone, or is autonomous
to use Kant's term.
That there is such a categorical imperative is the only fact given us by pure
reason, and that, if there are free beings, they must

govern themselves by such laws is evident; but how
there can be free beings at all, and how we as
sentient beings can be subject to such absolute
dictates of reason these are matters involved in
the mysteries of personality.
The form of such
a law, as independent of consequences, must be
abstract.
Be rational, or act from a maxim fit
for universal law,' is the formula.
It is thus
essentially negative a critical test rather than an
informing principle. No act is to be done whose
maxim is not capable of universalization, but no
principle is given us, apart from experience, by
which to determine any positive control for the will.
In its illustration of this rational concept of
moral law, Kant's theory also illustrates most adequately the jural concept of morality in general,
the essence of which, as in Kant's system, is the
In the theof)rimacy and absoluteness of law.
ogical forms the law tends to become heteronomous
and foreign, and hence immoral, while in the natural
systems it tends to subordinate itself to the concept
of good and thus lose its jural character. In Kant's
system alone is it at once a law and absolute.

—

'

—

—

Literature. F. C. French, 'Concept of Law in Ethics,' in
Philos. Rev. ii. [1893] 36-53, also published separately, 1802
E. Zeller, Vortrdge und Abhandiungen, Leipzig, 1805-84
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;
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Ethics,

tr.

T. K. Abbott, do. 1896.

NORMAN WiLDE.

MORAL OBLIGATION.—The

word 'obligacomes from Lat. obligare, and implies that
we are bound to some rule or norm. While legal
obligation involves, in any last analysis, some
external coercion, moral obligation assumes an
inner compulsion, a sense of the personality being
bound by that which may have no external authority to enforce it, and which, indeed, may be but

tion'

very imperfectly formulated. Language bears witness to a universal human experience of a sense of
this obligation or 'oughtness.'
Even the most
primitive speech reveals the sense of an inner compulsion, an inner voice that says 'I must.' In its
actual history, however, this inner compulsion has
rarely been quite separated from the sense of some
external coercion.
find it first expressed in
a series of more or less definite inhibitions. Its
earlier chapters are ^v^itten in a series of commandments, saying, Thou shalt not,' and this primitive
morality is based upon customary and largely external usage. It is, moreover, shaped and sustained
in an increasingly elaborate system of tabus,' which
form a link between the external and internal
authorities. The realization of an internal authority as compelling as any external coercion is a
relatively recent conception.
Indeed, only quite
recent discussions have clearly distinguished in
theory what practical purpose early made definite,
namely, that to the extent that coercion becomes
foreign to the agent's will, to that extent it ceases
to be the agent's action.
Moreover, older moral
reflexion failed to draw any sharp line between the
sense of moral obligation, as a category of the
practical understanding, and that empiric content
of the rule or norm to which the moral agent feels
himself bound.
1. Uncritical religious intuitionalism
ascribed
both the sense of moral obligation and the content
of the ethical code to an innate sense, and regarded
both as a divine implanting in the human soul.
Thus to both was ascribed a certain absolute and
fixed character that often ended in an unreal and
static morality. Religious and philosophical history
and reflexion have revealed the fact that all codes
are, in part at least, subject to change according
as social and economic conditions change. And, as
it became clear that empiric morality was thus conditioned, the question naturally arose whether the
whole sense of moral obligation was not equally
empiric and destitute of any normative or permanent character. Men began to seek its origin
in the ebb and flow of human tradition.
Thus
arose the question of the seat of this inner voice
and the historic genesis of conscience.
2. Greek intellectualism was prone to seek the
origin of this sense of obligation in the rational
process.
Plato represents Socrates as identifying
all moral obligation with rational insight, and he
himself taught that morality recognized the given
heavenly types or norms of conduct in the eternal
ideas of the good. And, though Aristotle parted
company at this point with Plato, and saw the
social and empiric character of the ethical norms,
yet on the whole Greek intellectualism never succeeded in keeping clearly apart these two elements
the code of morals to
in every ethical situation
whicli a moral agent is bound and the inner compulsion by which he is bound.
Hellenistic ethics
thus swung between an uncritical intuitionalism
and an equally uncritical empiric rationalism. It
may now be taken for granted that, though the
discursive reason is and always must be concerned

We

'

'

—

MORAL OBLIGATION
every ethical situation, and is more particularly
interested in the critical analysis of every given
code of ethics, nevertheless it is vain to seek tlie
origin of the sense of moral obligation in the
Nor can wo successfully
rational process alone.
resolve moral obligation into clear rational insight
into consequences of any kiud.
3. Critical rationalism began with the work of
in

Hobbes, Locke, and iriume. Locke had little difliculty in showing how untenable was the uncritical
intuitionalism that sought for innate codes of
But both Hume and Hutcheson leave
morals.
unanalyzed a moral sense as something ultimate.
This moral sense Adam Smith, in his brilliant
'

'

ethical treatise, sought to resolve into sympathy,
or at least to trace its origin to sympathy as a
natural attribute of man. It was distinctly on
the basis of this critical rationalism that Bentham
and the two Mills made their famous analysis of
the sense of moral obligation in terras of utility,
and more especially of social utility. So far as
this empiric rationalism dealt with the codes of
morals found in human history, it was fruitful and
stimulating in a high degi'ee. At the same time,
it became increasingly evident that emjpiric utilitarianism could build no bridge from the socially
useful to the sense of personal responsibility^ to be
And, when John Stuart Mdl consocially useful.
ceded an intuitive capacity for estimating values
as higher and lower, and thus also a capacity for
the intuitive recognition of moral values as higher
over against other types of value, clear-eyed critics
of rational utilitarianism realized that Bentham's
system had gone into bankruptcy.
4. Biological evolution, however, infused new
life into the discussion as to whether the origin of
the sense of moral oblit;ation might not be found
in the socially useful, ft was suggested by Darwin
himself that the conflict of instincts, and the survival of groups obeying the instincts that made for
group-preservations, would in a long process of development link the socially useful with the morally
right, and this line of inquiry has been followed
up by Leslie Stephen, Alexander Sutherland, E.
Westermarck, L. T. Hobhouse, and others. The
exceedingly useful light that this line of research
has tllro^vn upon the gradual development of empiric codes of conduct has led to confusion of the
two issues involved. It may be readily conceded
that the socially useful has determined in a measure,
perhaps we may say in large measure, what men
consider morally right, but the origin of the category 'moral obligation' remains unexplained.
Evolutionary analysis has not as yet succeeded in
building a bridge between the socially useful and
the sense of moral obligation to the group. Somewhere at some time such a sense must appear in
unmoral life as a variation, and, this variation
having been once assumed, law and morals link
themselves with group purpose, as von Ihering
abundantly shows (Der Ziveck im Eechfi, esp. vol. i.
ch. vi.), but the biological analogy has been distinctly overworked, and it is becoming increasingly

evident that evolutionary philosophy must assume
variations and does not explain them. Thus on the
ethical field origins are no more explained than on
the biological, and the sense of a moral obligation
cannot so far be successfully analyzed into unmoral
Moreover, even in detail the sense of
elements.
individual moral obligation presents many difficulties in connexion with the socially useful, for
historically it is easy to show that the sense of
moral obligation has time and again protected
courses of conduct patently socially detrimental.
5. Critical intuitionalism is therefore in many
diS'erent phases reasserting itself, and, especially
on the ethical field, there are many attempts to
re-state more satisfactorily the position of Kant and
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Lotze.
There is some return to Jacobi and Fries,
and the philosophies of Wundt, Eucken, Eisler,
James, and Bergson are suggesting new formulations for the sense of moral obligation as a category
of tlie practical reason incapable of firrther analysis
concept, it is true, in this form, whose
content is given in empiric experience and is subject to the laws of evolutionary process and progress, among which laws the socially useful is one
I'hus from the
of the most important factors.
psychological point of view Wundt and James, aa
well as Eisler and others, assume the capacitj' for
moral distinction and the sense of moral obligation,

—an empty

without attempting to analyze the category further,
while realizing that the content of moral appreciation is a subject for scientific examination, and has
its

own evolutionary

From

histoiy.

this point of

view the feeling of moral obligation arises as a
variation, and maintains itself by its social usefulness.
Bergson has as yet given no development of
his philosophy along ethical lines, but the revival
of a critical intuitionalism has found support in his
main contention, and followers of Fries and Jacobi
see in the sense of moral obligation the evidence of
a capacity for reaching beyond the phenomenal,
and link this with a re-statement of the Kantian
argument for God's existence. According to this
school, the fundamental significance of the sense
of moral obligation is the compelling power of the
purposeful character of

The unity

life.

of our

mental and spiritual life demands that moral judgments be not irrational, even though complete
Howrationalization may be beyond our power.
ever divergent the empiric codes of social behaviour
may be, the existence of a moral obligation is an
element everywhere hence the very rational process itself is involved in a defence of the inherent
validity of moral obligation.
Moral obligation may then be
6. Conclusion.
said to so far defy any further ultimate analysis,
and its origin is as mysterious as are all other
It is a category of the
origins and variations.
;

—

practical reason, and is in so far super-rational, but
the contents of the moral judgment are subject to
the rational process, as in the sphere of the phenomenal.
Thus the total ethical complex reveals
rational, sympathetic, eudsemonistic, and hedonBut into no one of these can the
istic elements.
fundamental sense of personal obligation be quite
successfully resolved. Moreover, this sense of inner
compulsion, covering as it does fields of action which
no external coercion could regulate, is everywhere
becoming the regulative principle of human society,
displacing in the moral man outward law, and
giving the sense of new freedom, because our
obligation is the categorical imperative of the informed conscience, and has its seat within, and is

not based upon, outward law with
of external coercion.
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MORAL SENSE.— The

term

'

moral sense

'

is

practically equivalent to 'conscience,' and shares
the field of ethics with such principles as rectitude
In the
and duty, happiness and social health.
form of avveiSriaii, the term ' conscience ' appears
as early as Periander and Bios (Stobseus, p. 192.
21) ; as an appro\Tiig and fortifying moral sense,
Epictetus uses the synonym crweMs {bk. iii. ch.
xxii. ), while the disapproval of conscientia is referred
Upon the basis of
to by Cicero {Laws, i. 14).
a natural moral sense, St. Paul speaks of the
Gentiles as those who performed by nature ((piirei)
the works of the law, being guided by conscience
The appreciation of an inner
{<rvveLSij<ns, Ro 2'^).
moral sense distinct from external commandment
seems to have been indicated by Sophocles in the
Antigone, where the heroine appeals to a higher
principle of action, while she repudiates the estabdistinction between
lished law ; the Sophists
further marks ofl' the internal
<f>ijns and 6i<Tis
sanction of conduct from all forms of external
statutes.
However important the principle of a
moral sense may appear to be, it cannot be denied
'

that the most profound moral systems have been
elaborated in independence of it. Socrates based
Greek ethics upon the general principle of knowledge, whence Plato and Aristotle, Stoic and
Epicurean, perfected the ancient ethical ideal,
leaving the ethics of conscience to the minor
moralists.
The meagre development of ethical
theory in medieeval times failed to develop the
notion of a natural moral sense ; it is in modern
systems of ethics that the analysis of the moral
sense is to be found ; even here such ethical philosophies as those of Kant and Spinoza were perfected
without appealing to a special sense of morality.
When modem ethics began with Hobbes, it was
the opposition to relativism and egoism that led
R. Cumberland {de Legibus Natures, London, 1672)
to postulate conscience and benevolence as the
true foci of conduct, although it was the latter
principle that received chief emphasis.
As a deist,
Shaftesbury insisted upon a ' natural sense of right
and wrong' (Inquwy concerning Virtue, London,
1699, bk. i. pt. iii. 2), which he identified -with conscience, and thus spoke of 'religious conscience'
and a 'displeasing consciousness' (bk. ii. pt. ii. 1).
With F. Hutcheson the moral sense was discussed
more aesthetically than ethically in the form of a
disinterested regard for universal humanity, whence
he inquires,
*If there is no moral sense ... if
the interest of the approver, What's

all

approbation be from

Hecuba to iw or we to
Hecuba ? {Inquiry concerning Moral Good and Evil, London,
'

1726, sect.

i.

2).

Butler was the first to subject the moral sense
to exact psychological analysis, whence he regards
conscience as the principle in man by which he
approves or disapproves his heart, temper, and
actions (Sermons upon Hutnan Nature, London,
1726, serm. i. [Works, ed. J. H. Bernard, London,
This inward sense of approval and
1900, i. 31]).
disapproval is further regarded as a principle of
'reflexion' whose essence is that of 'authority'
(serm. ii.).
Butler tends to complicate the problem
when he asserts that the dictate of conscience is
ever in accordance with the impulses of reasonable
self-love, while the supreme sanction of the moral
sense is found in the principle of harmony with

J.

'

'

nature.

Among

the ethical idealists of the 18th cent.,

Richard Price and Kant opposed the notion of a
moral sense as such, and sought in reason the
ultimate moral authority. In his Review of the
Principal Questions and Difficulties in Morals
(London, 1758), Price denies the validity of
Hutcheson's 'moral sense,' and appeals to the
understanding as the ground of ethical distinc'

'

although Price's treatment of the understanding makes it possible for him to depart from
mere rationalism^ and repose in a Platonistie
'intuition' (ch. i. sects, i., ii.).
Kant, who derived
moral distinctions autonomously from reason,
whence also springs the categorical imperative,
treats the moral sense with contempt when he
says
tions,

Aa to moral feeling, this supposed special sense, the appeal
to it is indeed superficial when those who cannot think believe
that feehng will lielp them out, even in what concerns general
laws {Metaphysic of Morals, tr. T. K. Abbott, London, 1889,
'

'

p. 61).

its treatment of the moral sense, then, the
Enlightenment (q.v.) insisted upon something even
more rationalistic than conscience.
If the tendency of the 17th and 18th centuries
was to regard the moral sense as something rational,
the tendency of the 19th and 20th centuries has

In

been to reduce the principle in question to the
social.
In the middle of the 18th cent. Adam
Smith inaugurated the career of social ethics when
he sought the source of moral sentiment in sympathy.
The first to raise the question concerning
the origin of moral sense. Smith had no hesitation
in founding the ideas of propriety, merit, and duty
upon the instinct of natural sympathy [Theory of
Moral Sentiments, London, 1759).
A century
later Dar^vin connected the moral with the biological, and thus made the moral sense dependent
upon the predominance of the social tendency in
man. To sociability Darwin adds the principle
of ' reflexion,' without which the social could not
have become ethical, so that the ideals of Butler,
to whom Darwin pays due tribute, have not been
wholly lost to view (Descent of Man, London, 1871,
Equally significant with the departure
ch. iii.).
from the rational is the change from the individualistic to the social
for, where Butler identified
conscience and reasonable self-love, Darwin united
conscience with the non-egoistic in human nature.
When biological ethics transfen'ed the seat of
the moral sense from the self to society, much of
the phenomenology of conscience, shame, approval,
'

'

'

;

obligation, etc., seemed intelligible; at any rate,
'scientific' ethics has assumed that the social is
conclusive, as appears from such a work as L.
Stephen's Science of Ethics (London, 1882), where
biological, social, and ethical are firmly linked (ch.
viii. ).
In opposition to Stephen, and in the general
style of Butler, J. Martineau has insisted upon the
rational and individualistic conception of the
moral sense (Types of Ethical Theory, Oxford,
1885, vol. ii. bk. ii. ch. ii.).
Wiere the moral individualism of the 18th cent,
has practically snccumbed before the advance of
social ethics, there has arisen an aesthetic individualism which, while not allying itself with
the moral-sense theory, has not failed to make
vigorous warfare upon the social conception of life.
Beginning with the romanticism of Friedrich
Schlegel and the realism of H. B. Stendhal, and
advancing with the Decadence of C. P. Baudelaire,
this anti-social view has come to a climax in
Nietzsche, who stigmatizes the compunctions of the
social moral sense as so much ' bad conscience ' from
whose terrors he would emancipate mankind (A

Genealogy of Morals, tr. W. A. Haussmann and J.
Gray, London, 1899, pt. ii.). In the same manner
Ibsen speaks of the modern man as one who,
suffering from 'sickly conscience,' stands in need
of a 'robust conscience' (The Master Builder, tr.
E. Gosse and W. Archer, London, 1893, act ii.),
while H. Sudermann, with more direct reference
to social ethics as such, speaks derisivelj' of the
'conscience of the race' (The Joy of Living, tr. E.
Similar expres1903, act iv. ).
sions of anti-social immoralism may be found in
Anatole France, August Strindberg, and Bernard

Wharton, London,
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Shaw. Thus, the status of the moral sense in contemporary tliought seems to consist of a dogmatic
assertion of tlie social on the part of science and a
violent repudiation of the principle by culture.
LlTBRATURl!. — M. J. Guyau, EmmisHR d'UTif morale Kafui obliP. Rde, Die JCnfutf/nmg den
Gemsscnn, Berlin, 188fl J. G. Schurman, The Ethical Impml
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1909 C. G. Shaw, The Value and Dignity of Human Life,
Boaton, 1911.
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Shaw.

gation nt sanction", Paris, 1881

;

;

;

;

;

;
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ments, but of equal devotion. Tlie Church's doctrines soon became distinctly evangelical thus, at
the Synod of Keichenau in 1495, the Bretliren
decided the great question, 'How shall a man be
justified before God?' by the answer, 'Through
the faith of our Lord Jesus Christ and the righteousness which is of God.' They laid special stress
on Cliristian character and conduct lience their
strict discipline, which later excited the admiration of the l{eformers.
By the year 1500 they had
over 200 congregations with more than 100,000
members and in 1535 these figures had doubled
themselves. It was the Brethren who issued the
first hymn-book in the vernacular, in 1501
they
set up some of the finest printing-presses in Europe,
and used them largely for the production of their
own translation of the Bible, which is still the
standard Bohemian version of to-day.
Their
schools had a well-deserved reputation Bohemia's
best literature was the product of their scholars.
Their church music became famous, especially for
the congregational part-singing. Family worship
was a feature of their homes the children were
early grounded in the Scriptures the catechisms
;

;

;

MORAL THEOLOGY.— See Casuistry.

;

MORALITIES.— See

Mikacle-Plays, Mys-

teries, Moralities.

MORALITY.—See

Ethics and Morality.

;

MORAVIANS. — I.

History.— The Moravian
Church, or the Unitas Fratrum, belongs to the
Christendom.
For more than
historic Churches of
four and a half centuries it has never wavered in
its claim to be a part of the Catholic Church,
possessing the historic episcopate and the three

;

;

orders of the ministry, administering the sacraments and preaching the Word according to apostolic precept, laying special emphasis on the importance of Christian unity, the cultivation of
personal religion, and the necessity of personal

were clear, concise, and practical. The Church
government was Presbyterian, with the Synod as
the supreme court.
Under its authority the
bishops controlled their own dioceses, and they
alone ordained
the presbyters preached and administered the sacraments ; the deacons acted as

service.

assistants.

Whatever obscurity surrounds

certain points in
its history, there is nothing doubtful as to its
It dates from the year 1457 ; Bohemia
origin.
was the land of its birth ; and the more spirituallyminded followers of John Hus were its first
members. Hus, the gifted rector of the University
of Prague, an earnest reformer and eloquent
preacher, owed much of his religious enlightenment to the writings of Wyclif, introduced into
Bohemia by the wife of Richard II., a princess of
that country. After his martj'rdom at Constance
in 1415 the greater part of his followers took up
the sword in defence of their religious liberties.
Some were pacified by concessions, such as their
partaking of the cup as well as of the bread at the
Holy Supper ; but others, whose convictions went
deeper, the Puritans of their day, withdrew from
political life, retired to a remote corner of the
country, and settled do-\vn in the Barony of Lititz.
Here tliey formed themselves into a religious comlines, in which many of the institumunity on
tions of the early Christian Church were revived,
under the leadership of duly elected elders.
At the Synod of Lhota in 1467 they further proceeded to elect their own ministers, and for these

NT

they obtained ordination from the Waldenses (<hyi. ),
whose bishop, Stephen, consecrated Michael Bradacius' as the first bishop of the Unitas.
The
episcopate was given and received in the conviction
of its apostolic origin, coming from the Eastern,
not the Western, Church, transmitted possibly
through the so-called sects, such as the Euchites,
the Paulicians, the Cathari, etc. The validity of
these orders was recognized even by the enemies
of the Unitas and, as the step thus taken involved
complete ecclesiastical separation from Rome, it
resulted in fierce persecution, despite which, however, the membership increased, the congregations
multiplied, and the Church's influence spread far
and wide, not merely in Bohemia, but beyond its
The name adopted was Jednota
borders also.
Bratrskd, the Latin rendering of which, Unitas
Fratrum,' fails to give the exact meaning
Ecclesia
Fratrum,' 'the Church of the Brotherhood,' would
he more correct. The leaders in those early days
were Peter of Cheltcic, Gregory the patriarch, and
liucas of Prague men of very different tempera;

'

;

—

'

;

Infant-baptism was practised, followed
by confirmation.
As the Church expanded, it came to include
three separate branches, in Bohemia, Moravia,
and Poland ; yet the three remained organically
one, and thus the Unitas became the earliest
Its history
International Protestant Church.
during the greater part of the 16th and 17th
centuries is one long record of persecution, broken
by intervals of rest and of official favour. It
suffered terribly during the period of the CounterReformation, especially after the disastrous battle
veritable
of the White Mountain in 1620.
Book of Martyrs might be compiled dealing with
the days when Rome set itself to exterminate the
Unitas. Its foremost leaders among the nobility
were executed, its clergy imprisoned, its members
sent to the mines or kept in dungeons ; its churches
were closed, its schools destroyed, its Bibles and
hymn - books, catechisms and histories were
More than 36,000 families fled from
burned.
Bohemia, and with them their sole surviving
bishop, John Amos Comenius, the herald of
humanistic and religious training for the young.
He was at that time the leading educationist in
Europe, and his writings still rank among the

A

'

'

standard authorities. His wanderings took him
to Poland and Holland and he was also invited
to England to re-organize the very defective system
of education which prevailed in that country.
Much sympathy for the Bohemian martyrs had
already been aroused during the Commonwealth,
when Cromwell offered the Unitas a home in
Ireland and this continued afterwards also, when
collections on its behalf were made in many of the
Anglican churches. In the belief that the days of
the Unitas were numbered Comenius drew up a
remarkable document in which he says
;

;

:

As in such cases it is customary to make a Will, we hereby
bequeath to our enemies the thing;s of which they can dispossess us but to you our friends (of the Church of En((Iand)
we bequeath our dear Mother, the Church of the Brethren. It
may be God's will to revive her in our country or elsewhere.
You ought to love her even in her death, because in her life she
has given you an example of Faith and Patience for more than
two centuries (Ratio Disciplince, Amsterdam, 1660, Dedication).
*

;

'

He

also secured the episcopal succession, apart
from the Polish branch in which it still continued,
by having his son-in-law, Peter Jablonsky, conse-
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fulfil the duty of world evangelization ; and in
this eflbrt they stood alone for sixty years.
This
early characteristic of the Renewed Church still

crated as bishop by Bishop Bythner at Milenezyn
in Poland.
With the death of Comenius in 1672 the first
part of the history of the Unitas ends. The second
part opens at Herrnhut, in Saxony, where in 1722
a company of fugitives from the Moravian border
valleys, in which isolated families of the ancient
Church had stUl preserved the faith of their
fathers, found a refuge on the estate of a young
nobleman. Count Nicolas Ludwig von Zinzendorf.
They were soon joined by others from Bohemia
and in association with a number of German
Pietists they formed themselves into a society
similar to those which then existed within the
Lutheran Church. But this did not satisfy the
descendants of the Unitas they insisted that they
were not Lutherans, they belonged to a much older
Church and, being now in the possession of a
certain amount of religious liberty, they desired
its re-establishment.
To this Zinzendorf was at
first opposed, till from a chance copy of the writings of Comenius he learned what the history of
the Unitas had been, how glorious its past, how
evangelical its doctrine, how strict its discipline,
how firm its faith and steadfastness under suffering.
Almost unconsciously he found himself being led
on to devote his life, his means, and his talents to
the re-organization of this venerable Church, and
But the Reits equipment for further service.
newed Church was not of Zinzendorf'a creation.
Its points of contact with the Unitas lie in the
personal descent of many of its members, in the
church regulations which were again introduced,
and, above all, in the orders of the ministry, which
in 1735 were restored, when David Nitschman was
consecrated bishop by Bishop Daniel Ernst Jablonsky, whose father had received the succession
from Bythner with the written commission of

to

remains

and that

is

all

'

identical.'

From Herrnhut strong religious influences began
to spread at home as well as abroad among the
students in the German universities, the landowners in the Baltic provinces, the merchants of
Amsterdam, and the military in Berlin. Zinzendorf
and his Brethren were invited everywhere, and, as
the result of their evangelistic work, societies or
congregations, known as ' settlements,' sprang up

;

Denmark, Holland, Russia, and Switzerland,
and in several of the German principalities. Each
became, like Herrnhut, an industrial as well as a

in

religious centre, for the apostolic rule of being
'
diligent in business as well as ' fervent in spirit
was insisted on. It was largely by means of these
industrial undertakings, supplemented by the unstinted generosity of Zinzendorf, that the cost of
the mission work was met not to mention the
fact that most of the missionaries provided for
their own necessities.
The first official visit was paid to England in
'

—

and here it was that Peter Bohler three
1735
years later met with John Wesley and became the
means of his spiritual enlightenment. Here also
the name Moravian came into use ; given originally as a convenient nickname (like 'Methodist'),
it has now gained a kind of permanence, though it
cannot be regarded as satisfactory, since it emphasizes only one point, and that a comparatively
unimportant one, in the long history of the Unitas.
The Moravian influence was unquestionably
one of the main factors in the early days of the
Evangelical Revival
for a time it equalled that
JNIoravian evangelists preached
of the Methodists.
throughout the length and breadth of the United
Kingdom, leaving their mark especially in Yorkshire and the Midlands and, through the preaching of John Cennick, to a yet greater degree in
Ireland and the west of England.
In America also the Church took root in the
middle of the 18th cent., around two centres,
Bethlehem in Pennsylvania, and Salem in N.
Carolina ; and from each of these two places it
spread rapidly. Thus the Church came to consist
again of three distinct provinces, according to
the different nationalities German, English, and
American. These form the home base, and, though
widely separated, they are organically one. Each
province is independent as regards the conduct of
its own affairs, elects its own bishops, appoints its
own administrative boards, and legislates for itself
through its own synods. The main outward bond
of union between the parts (and the seat of final
authority) is the so-called General Synod, made
up of delegates from all the provinces. This bond
may seem a very slight one, yet through these
many years the spirit of brotherhood in Christ has
been strong enough to prevent any kind of schism
in the body.
The death of Zinzendorf in 1760 had important
results.
It involved a severe financial strain which
at one time threatened disaster and dissolution,
but it also led to the framing of a distinctive system
of church government, the settlement of its constitution, the definition of its doctrine, and the reorganization of its undertakings. The administrative centre stQl lay in Germany, where during the
latter part of the 18th cent, the Moravians found
themselves in the forefront of the controversy with
rationalism
they became the recognized cham;

'

Comenius.

The little community at Herrnhut rapidly increased and developed in spite of the banishment
of Zinzendorf by order of the Saxon Government,
on the ground of his having introduced unauthorized
religious novelties and of teaching false doctrine.
Its fame spread far and wide, since in it a striking

'

;

;

with good works and inThe danger of a
dustrial activity was to be seen.
narrow type of Pietism {q.v.) was averted by a
wonderful experience of revival and a wave of
evangelizing zeal, which visited the Church in
1727, under the impulse of which it embarked on
that particular work in the doing of which lay the
pledge of its continued existence. At the beginning of the 18th cent, foreign missions were almost
entirely unknown among the Reformed Churches
it was left to the Moravians to inaugurate the
modern missionary movement. This dates from
the year 1732, when two of the Brethren set out to
evangelize the enslaved Negroes iu St. Thomas,
willing to become slaves themselves if that should
be the only way of winning them for Clirist. In
life

—

;

the same spirit others went to the Eskimos in

Greenland

;
others settled in S. America, and
carried the gospel for the first time to tlie natives
in the Dutch Colony of Surinam.
Work was also
begun among the N. American Indians, to whom
David Zeisberger devoted sixty-three strenuous
years of life. In S. Africa these early missionaries were to be found teaching Hottentots and
Kaffirs the faith of Jesus.
They penetrated to
Persia and Ceylon, they preached in Egypt and
Algiers, they established their stations on the Gold
Coast and in eight of the W. India Islands, they
started a mission to the Jews and all this as
pioneers, and within a few years after the founding
of that little Saxon village whose inhabitants

—

numbered only some 600. They formed the first
Protestant Church that recognized and attempted

;

others, it possesses no
separate missionary society, smce the whole Church
is the society, and within it the principle prevails
that to be a JSIoravlan and to further missions are

;

union of spiritual

outstanding distinction

its

why, alone among

I

;
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pious of orthodox Evangelicalism.
influence was as far-reacliing as in England, thougli
In this case it was due largely
in a difl'erent way.
to the writin"8 and the personality of Bishop
August Gottlieb Snangenberg, originally a professor
It made itself felt in the universities
at Halle.
Schleiermacher learned his religion and gained his
conception of the historic Christ at a Jloravian
college and Kant, the philosopher of Kbnigsberg,
referred his students, when searching for peace, to
'
the little Moravian church over the way that,'
he said, is the place in which to find peace.'
unique
(a) Diaspora.
2. Characteristics.
feature of the Church's work on the Continent was,
and still is, the so-called Diaspora, an extensive
agency for promoting spiritual life and fellowship
within the JNational (Protestant) Churches. It is
carried on in many parts of Germany, in Denmark,
Norway, Sweden, Switzerland, and Bussia and,
according to synodal resolution, no worker in it is
allowed to seek converts for the Moravian Church
from among the members of other communions.
The eflort is in the interests of the Kingdom of
God as a whole, supplementary to the existing
religious agencies, and is designed to strengthen
;

;

;

'

—

—A

;

This accounts
of believers.
to a great extent for the good-will shown to the
Moravians by those who know the disinterested
nature of their labours, and the catholicity of their
spirit.
Had there been more denominationalism,
no doubt a larger numerical increase would have
resulted, but it would have meant the loss of that
kindliness of mutual feeling which has marked the
Church's relationship to other Christian communi-

and promote the unity

ties.

—

Education. Another Moravian characteristic
the educational system, officially recognized and
regarded as belonging to the Church's work and
Love of education, and enthusiasm
responsibility.
for it, formed a part of the inheritance which had
come down from the days of the Unitas. It was
held that, just as the Ohurch had its mission to
the heathen, who had never heard the gospel, so
had it also a mission to the young to ground and
train them in its divine precepts. To carry this
out was a priceless privilege ordained of God, to be
undertaken with prayer, and to be done for Him.
In this spirit numerous boarding - schools were
opened in Germany, Holland, England, Switzer(6)

is

and America many of them have become
famous, not only on account of the education given,
but also by reason of the pupils who have gone forth
from them, men distinguished in almost every calling and rank of life. 'The standard was high and,
if in many cases the discipline was strict, it was
always blended with the kindly influences of a
land,

;

;

distinctly Christian atmosphere.
The third, and the most
(c) Missionary zeal.
characteristic, feature of Moravianism is its missionary zeal. Never since the beginning of the
work in 1732 has this waned ; the Church has sent
forth its sons and daughters in an unbroken stream,
in some cases through five generations of the same
family. Most of its congregations have their representatives in the missions, and through these
living links the bond of sympathy with the foreign

—

maintained. The Church's energies flow
largely along this channel, in support of what
field is

represents, and is felt to be, its God-appointed
work in the present as much as in the past, a glory
that has not faded. Hence the surprisingly large
number of Moravian missionaries in proportion
to the membership ; and also the relatively high
standard of financial support. Whilst in the Protestant Churches at large the proportion of missionaries to members is about 1 to 5000, among the
Moravians it is 1 to 60. These are the words of
J. R. Mott on the subject
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If inonibcrs of the Churclie« in Great Britain and America
i^ave in lilie proportion [a» tlio .Moravianu}, tJien tiie MJHbionary
<:ontriiiutionH would apgrenato over £12,0U0,0<JU per annum
instead of Konie £3,UU0,uuU.
And if tiiey wentout as MiMtiionariea
in correspondinj,' rmnibers, we sliould have a force of nearly
4ua,(J0U foreitfn worltera, which ia vastly more than the number
'

of Missionaries estimated as necessary to acliieve the evangelisation of tlie World {lii:port of
York Ecumenical Musiondry Conforenci'., New York, l&OO, i. 97),

^tw

'

The work abroad has to a great extent been
among primitive races, some of tliem now approaching extinction, in out-of-the-way parts, in lands
that are peculiarly unpromising and uninviting,
and that have been neglected by every one else.
These have been taken up by the Moravians in
accordance with Zinzendorf s early desire and determination, when, as a school-boy, he established
among his companions the so-called Order of the
Mustard Seed,' for the purpose of seeking the conversion of the heathen, having in mind especially
such as others would not trouble themselves about.'
Thus the Moravian Brethren were the pioneers in
work among the lepers, first in the Cape Colony,
where as early as 1818 a missionary and his wife
cut themselves oft' from their fellow-Europeans,
and settled down in a lonely valley among the poor
outcasts, in order to care for their bodies as well
as their souls. The result was remarkable, for
within six years over 90 of the lepers were converted
and baptized. Afterwards the work was continued
on Robben Island, a sandy stretch lyin" ofl' Cape
To\vn and still later a spacious hospital has been
built outside the walls of Jerusalem, where the aim
is to gather all the lepers of Palestine, and to alleviate the suft'erings caused by this dread disease.
Continuous expansion has marked the missionary
enterprise of the Church, till now it is to be found
The fields are as follows
in every continent.
Labrador, Alaska, California, the W. Indies
(Jamaica, St. Thomas, St. John, St. Croix, Antigua,
St. Kitts, Barbadoes, Tobago, Trinidad, San Domingo), the Mosquito Coast, Nicaragua, Demerara
(British Guiana), Surinam (Dutch Guiana), S.
'

'

;

Africa, East
(in

German

and West, Nyasa and Unyamwezi
Africa), W. Himalaya, and N.

E.

—

Queensland 14 diflierent countries, 343 stations,
with 1503 preaching places. The workers include
367 European and American missionaries, among
them doctors, educationists, deaconesses, etc., 48
ordained native ministers, 459 native evangelists,
1663 native helpers with a total of 107,379 souls
J

The annual expense amounts to
£114,000, exclusive of the Leper Home, which
Mission
costs an additional £1500 per annum.
colleges exist in England, Germany, America,
in their care.

the W. Indies, and S. Africa
Labrador, Jerusalem, Surinam,

;

hospitals

and

in

Kashmir,

where Zenana work ia also carried on.
The above figures, if not large in themselves, are
strikinrfy so when compared to the size of the

home Church. This consists of the continental
congregations, in Germany, Austria, Switzerland,
France, Denmark, Russia, Sweden, and Norway
the British province (England, Scotland, Ireland,
and Wales) ; and the American provinces. North
and South. The last-named have 134 congregations in Great Britain there are 45, and on the
Continent 30 or 74, if the Diaspora centres are
included.
joint undertaking of the whole
Church, apart from the foreign enterprise, is the
evangelization of the lands of its birth and early
;

—

A

history, viz.

Bohemia and Moravia.

Work among

the young is carried on in both day and boardingschools ; the home Sunday schools number 179,
and have 23,000 scholars abroad there are 189
schools, with 1430 teachers, and over 25,000
In England an agency known as the
scholars.
Rural Mission works on lines somewhat similar to
the Diaspora on the Continent.
The worship of the Church com3. Worship.
;

—
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bines the liturgical element with a large measure

—

in extempore prayer
a blending of
order and liberty. The British Book of Worship
includes two liturgies for public service, an alternate form of prayer, a confession of faith, and
formularies for tne baptism of infants and of
adults, for confirmation, ordination, marriage, and
of

freedom

—

burial and combined with these is a newly-revised
It is the latest
collection of hymns of all ages.
successor of the first Protestant hymn-book ever
issued.
The Church's ritual is marked by simplicity and directness of purpose, due largely to a
wise caution in the use of symbolism, and also to
a dislike of whatever would serve to quench the
spiritual impulse of the moment.
stately dignity
marks the special services and the doxologies in
use at the consecration of bishops and the ordination of ministers.
The same applies in a measure
to the confirmation service, which, as in the Greek

A

is not considered an exclusively episcopal
function, but may be performed by a presbyter.
At all these services the surplice is worn, as well
as at the administration of the sacraments. The
Apostles' Creed is in use as representing the oldest,
simplest, and most generally accepted expression
of the faith of Christendom ; and in addition a
special confession, based on that compiled by
Luther and made up mainly of a connected
sequence of Scripture passages, is recited on the
great Church festivals, such as Easter, Whitsunday,
etc.
In it the Trinitarian belief of the Church finds
marked emphasis
the Fatherhood of God, the
Creator of all things and the Author of salvation ;
the redemptive and mediatorial work of the Son in
His perfect humanity, the ' Lamb of God ' once
slain, now risen and glorified
the presence and
power of the Holy Spirit, '
proceedeth from
the Father, and
our Lord Jesus Christ sent
after that He went away .
.
that He should
abide with us for ever.
The main points of doctrine as
4. Doctrine.
held and taught are defined in the Church Book
under the following heads the doctrine of the
total depravity of human nature ; the doctrine of
the love of God the Father ; the doctrine of the
real Godhead and the real humanity of Jesus
Christ ; the doctrine of our reconciliation unto
God and our justification through the sacrifice of
the Cross ; the doctrine of good works as the
evidence of faith ; the doctrine of the fellowship
of believers ; the doctrine of the Second Coming
of the Lord
and the doctrine of the Headship of
Christ over the Church, which is His Body. Thus
in essence the theological position is that of the
Nicene Creed, the
Articles, the Augsburg
and the Westminster Confessions but, since no
one Creed can be said to be a complete statement
of the whole range of Christian dogma, liberty is
allowed for difference of view in non-essentials.
The Holy Scriptures are regarded as the only rule
of faith and conduct, the basis of all teaching, and
the final court of appeal. More stress is laid on
Christian life and character than on perfect agreement of opinion. Devotion to Christ, and personal
union with Him, form the foundation of the

Church,

—

;

Who

Whom

.

—

:

;
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The Church has kept itself free
from anything approaching sectarian peculiarities
of doctrine, and this because it came out from
Eome on the broad ground of gospel truth and
liberty, and did not separate itself from any other
Evangelical Church.
The constitu5. Constitution and government.
tion and government of the Church, which at one
time was something of an oligarchy, is now essentially democratic, as may be seen from the fact that
in the General Synod, which meets every six years
and controls the funds and the work of the entire
Brotherhood.

—

body, the elected

members outnumber those who

have a seat in virtue of their office. The same
applies to the provincial synods, and also to the
authorities of tne individual congregations.
The
principle at work in Church affairs is that of ' the
government of the people, by the people, and for
the people,' under the sole headship of Christ.
The bishops have no administrative powers on
account of their position, though, as a matter of
fact, a bishop is almost invariably the president of
the board of elders which directs the work of each
province.
These boards are elected by synod,
the members holding office only during the intersynodal period ; they are responsible to the synod
for their administrative doings.
The foreign
missions, as the concern of the whole Church,
stand under the management of an international
mission board, on which each of the home provinces, as well as the foreign field, is represented.
This has at present its seat in Herrnhut, though
it might just as well be located anywhere else.
In
addition there is a general directing board of the
Unity, which has to see to the carrying out of the
principles laid down by the General Synod in
regard to constitution, doctrine, worship, orders,
congregation rules, and discipline.
It exercises
also the functions of a court of appeal ; it summons
the General Synod, and acts as the standing representative of the Church in its entirety.
All appointments in the ministry are made by
the directing boards of the respective provinces
each congregation is entitled to suggest names for
the filling of a vacancy, and each minister has the
right to accept or decline a call sent to him. The
different provinces make their o^vn arrangements
for the training of their students, whilst in all the
various colleges the standard is equally high. The
normal course includes the work necessary for a
University Degree in Arts, which each student is
expected to gain ; then follows a three years' study
of theology.
As a rule, some period is devoted to
teaching in the boarding-schools. Later on comes
ordination, in the first instance as a deacon when
acting as assistant minister ; and, on being appointed to a separate charge, a second ordination
admits to the presbyterate.
Thus the Church
possesses and combines within itself many of the
features which in other cases separate some of the
larger religious bodies. Its orders are strictly episcopal, for only bishops can ordain, but its government is presbyterian. Its teaching is distinctly
evangelical, though no formal subscription to any
specific Creed is demanded, or expected, from
ministers or members. The individual conscience
is bound by no formularies
the bond of union lies
not so much in a common Confession as in the
exercise of mutual love as the supreme mark of
discipleship.
Infant-baptism and confirmation are
practised ; at the Holy Supper the wafer is gener
ally used ; the Church seasons are observed with
very special stress on the services of Holy Week
and Easter. In some of these observances there is
a marked element of ritual, hallowed by the usage
and tradition of past centuries but at the same
time the Church is as free from the bondage of
form and ceremony as it is from all sacramentarianism.
The whole body, scattered over the world's
surface, on the Continent, in Great Britain, in
America, and in the 14 mission-fields, is still an
organic Unity, each portion maintaining its ovm
national characteristics, the Germans attached to
their German ways, the English and Americans
equally loyal to their own country's interests
and customs. Jointly they form an international
brotherhood, composed of men of many races and
differing opinions, all banded together, not to propagate any special system of church government,
or any kind of ritual, or any particular point of
;

;

MORBIDNESS
doctrine, but to evidence and promote the oneness
of believers in Clirist, and to prove the po.isiliility
of a union, oi'ganic as well as spiritual, which rises
above all barriers of nationality and opinion. The
Moravian Cliurch does not work in opposition to
any other evangelical Church, nor does it seek to
increase its membership by any system of proselyIts aim is to gather into the fold of Christ
tizing.
those who are still outside, and then to further
that growth in grace and that fruitfulness of
service which are the divinely appointed means
for the spread of the Kingdom of God among the
children of men.
It is above all else a missionary

and a union Church.

—
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MORBIDNESS

HassS.

The term 'morbidness'

as

applied to moral and religious states of mind is
popular rather than scientific. It designates particularly any unduly depressed state connected
with one's moral or religious status. Little effort
has been made thus far to discover a scientific
difierentia for religious and moral disease or morbidness.
One author,' essaying a moral pathology,
treats largely of ordinary moral faults and classes
as pathological even such habits as result from
mistaken conceptions of the moral life.
Here
pathological loses all definite meaning as well
might we class as morbid the misspelling of a word.
On the other hand, neurologists and medical
writers tend, on the whole, to limit moral and
religious morbidness to certain phenomena of the
insanities, such as the delusion that one is God or
Jesus Christ, or that one has committed the un'

'

;

pardonable sin. While it is difficult to difierentiate between sanity and insanity, a useful mark
of the insane is that they are incapable, for the
time being at least, of fulfilling their social
functions.
Thus, all the insanities are cases of
moral inability and, in this sense, of moral morbidness.

There is, however, a broad expanse of moral
morbidness that is neither insanity, on the one
hand, nor, on the other, mere deflexion from a
moral ideal through erroneous thinking or through
the common instinctive impulsions.
The best
e.\ample is the moral distortions frequently found
among adolescents. Under the stress of the neur.tl
and intellectual re-organization that is going on
at this period of life, the following types of morbidness are not uncommon.
(1) Excessive or minute introspection of one's
desires, motives, or choices, often with the application of excessively severe standards to one s self.
In religious communions that emphasize such
experiences as conversion, regeneration, and the
witness of the Spirit, this introspection often consists in a search for signs of the divine presence or
Qf divine operations within one's soul.
(2) Hypersensitiveness to moral and religious
situations and distinctions.
To be wrong at all is
only perfection is really good this
to be heinous
This is what is often
is the attitude of mind.
;

1

A. E. Giles, Moral Pathology, London, 1895.
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called 'morbid conscience.'
The victim of it is
likely to put absurd emphasis upon the exact
jierformance of trilles that seem to be duties.
Haljitual
self-condemnation
or censoriousness
towards others may also appear.
passion for certitude, and refu.sal to live
(3)
by the ordinary, commonsense assumptions, probabilities, and 'rule o' thumb' devices of mature
|)racticality.
Sometimes a sense of uncertainty
becomes almost an obsession. The victim feels
uncertain, for instance, whether he has locked the
door, although he knows, in the ordinary sense of
'knowledge,' that he has done so. So, also, he
may feel that he ought or ought not to do a
certain thinq;, although he understands, in away,
that his feeling is unreasonable.
(4) Feverish or self-annihilating devotion to a
person, a cause, or an ideal.
Here morbidness
consists partly in emotional excess, partly in the
egregious self-assertion upon whicli the supposed
sublimity of self-obliteration depends.
(5) In the four types thus far named we behold a
sort of psychical congestion and soreness.
fifth
type displays the opposite insensibility and failure
to function in the presence of normal stimuli.
Callousness towards the pains and pleasures of
others and lack of a sense of obligation are its
marks.
In less extreme cases the callousness
appears only in spots, as towards some one person,
human interest, or kind of duty.
These adolescent twists illuminate the whole
subject of moral and religious morbidness. For,
if the five types be broadly interpreted, they will
be found to cover all cases of such morbidness at
whatever stage of life. Here we have over- and
under-sensitiveness, excess of action and defect of
it, excess and defect of introspection, over- and
under-caution, and disproportion in thinking.
This is not normal or healthy, yet it includes no
insane delusions and no such failure of practical
adjustment as puts one outside the pale of social
toleration.
The causation of morbidness in the sense that
now grows towards definiteness includes two
factors : neural depression (or at least lack of
vitality), and some incidental experience that
starts an unfortunate mental habit.
The fundamental facts with which we have to deal are excess,
defect, and distortion of emotion. Not infrequently
morbid persons cherish a conviction that their
mental processes are rational rather than emotional even though observers easily discover the
lack of emotional balance.
Conduct, and what
passes as reason, are alike determined by some
congestion or soreness, or by abnormal callousness.
These emotional tendencies are primary
psychical signs of neural conditions. The depression may be a hereditary or temperamental trait, an
incident of a disease, or the product of an internal
irritant, of a drug, or of fatigue.
The reason why
morbidness occurs so frequently in adolescence is

A

—

A

that the pubertal change and the consequent reorganization of habits put extraordinary demands
upon the nervous system. To this cause must be
added the peculiar loads in school life, economic
life, and social life that our occidental customs
impose upon youth. Finally, in many cases sexual
perversions and difficulties connected with the firm
establishment of a healthy sexual life increase the
tendencies to depression. In mature life the same
general principles apply. Morbidness may safely
be assumed, in practically all cases, to spring
partly out of nerve depression, which, in turn,

may have many
The

causes.

last of the five adolescent types enumerated
does not readily reveal its neural basis. IMoral
insensibility, indeed, may not seem to require any
special neural basis.
MTay it not be a matter o«
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mere habit ?

Habit might, perhaps, account

for it

in older persons, but, whenever a cliild or youth
exhibits it, the presumption is that strengtli for a
Let it be rememfull social reaction is lacking.
bered that socialized conduct is an achievement
that implies power to feel in particular ways, and
In the games
to resist and organize impulses.
of children and youth ' foul play is often simply
the resort of individuals who have not sufficient
muscular strength or mental power to hold their
own while playing the game according to the rules.
In social situations that present stimuli of normal
strength a child of normal powers will react
socially unless some positive counter training has
Persistent unresponsiveness to social
preceded.
stimuli is strongly suggestive of constitutional
weakness or of incidentally depressed vitality.
But the neural basis of morbid moral and religious
states is not nearly the whole explanation of them.

discussion of depressive states of the neurasthenic type will be
found in E. Worcester and others. Religion and Medicine, New
York, 1908. See also J. Bresler, ReligionshygieTie (pamphlet),

HaUe,
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The Mordvins form a
race

(cf.

is generic rather than specific
puts consciousness into a minor key, but it does
not of itself construct the melody. The particular

Neural depression

;

reaction depends upon particular stimuli and upon
incidental as well as permanent subjective conditions.
The same neural background may be
present in a person who won-ies about his soul's
salvation and in one who worries about his health.
Further, habit plays a leading r61e in the whole
morbid reaction, once induced in a
matter.
period of weakness, may become fixed as a habit,
and so persist even after the original neural depresThe
sion has been partly or wholly removed.
relation beween moral and religious morbidness
and neurasthenia is often close. In both we find
a general background of neural depression and a
foreground of habitual ideas and practices, often
highly systematized and therefore regarded as

A

rational.

A

gloomy theology or moral theory

rarely,

if

ever, produces settled morbidness in the absence
of predisposing nervous weakness or depression.
Healthy and nervously strong persons, if they
accept such doctrines at all, usually hold them in
a theoretical way for the most part, or yield to
their terrors only now and then when attention is
There is truth in the
specially directed to them.
popular observation that, if men really believed in
the grim theology that some of them profess, they
would 'go wild.' The fact that, even in circles in

which such theologies are accepted, men pursue
and enjoy the common values of life, such as
family, home, property, and social recognition, is
direct evidence that any settled emotional realization of the prevailing belief depends upon something more than a set of ideas. If, however, any
Individual in such a circle has a tendency to
nervous weakness, religious instruction may easily
become the decisive factor in producing morbidness
In the aggregate the spiritual
of a serious kind.
havoc thus ^v^ought is undoubtedly large, although
the cases of it are scattered. It is most unfortunate that among those who are susceptible to such
injury are many persons whose sensitiveness and
fineness of organization adapt them for high tasks.
It is sometimes, no doubt, the possible prophet,
poet, reformer, or thinker whose energies are fruitlessly introverted by depressing instruction.
LrrERATPRE. G. Vorbrodt, Zur Religionspsychologie, Prjn-

—

'

'

zipien und Patholog^e,' Theologische Studien, Jena, 1906, pp.
237-303, argues against the view that religion as such is a
morbid phenomenon. Josiah Moses, Patholfigical Aspects of
Relitjions, Worcester, Mass., 1906, gives an extended analj'sis of
E. D. Starbuck, The
religious extremes of various sorts.
Psychology of Religion, London, 1899, shows that conversion is,
in general, a norma! rather than abnormal phenomenon, chiefly
of adolescence (ch. xiii.), but he presents numerous cases of
adolescent doubt, brooding, depression, and introspection (ch.
xvii.).
G. A. Coe, The Spiritual Life, New York, 1900, also
discusses adolescent difficulties, particularly doubts and morbid
conscience. As already indicated, A. E. Giles, Moral Patholpopular
ogy, London, 1395, is not significant for our topic.

A

and consist of two
Erzaand the Moksha.

vol. vi. p. 22''),

'

it
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Introduction and sources.
brancli of the Finno-Ugrian

called respectively the

knowledge

tribes

Our

coming, as it
does, almost exclusively from a time when, in name
at least, they had been converted to Chriscianity
by the Russians, and when they could practise the
rites of their earlier faith only in secret, is very
scanty and defective. After the Mordvin people,
as a whole, in consequence of the victory by which
the Russians finally overthrew the Tatar khanate
of Kazan (1552), had come under the sway of the
conquerors, measures of a more or less violent
nature were taken here and there to convert them,
and were continued in the 17th century. It was
not, however, till about 1740-50 that they came to
submit en masse to the rite of Christian baptism,
and the following decades witnessed the disappearance of the last vestiges of their heathenism. Yet
for a long time their conversion was, in the main,
a merely nominal change, and, accordingly, even
in quite recent times the exploration of remote
districts has yielded much valuable material for
of tlieir ancient religion,

the elucidation of their ancient religion.
Our earliest information on the subject comes
from an Italian traveller, G. Barbaro, who visited
the district now called Eastern Russia in 1446, and
who gives a short account of how the victim was
dealt with in the horse-sacrifice of the Mokslia
tribe.
The notes on the religion and sacrificial
practices of the Mordvins made by N. Witsen, a
Dutchman, at the close of the 17th cent, are altogether negligible nor can we gather much of value
from the accounts of P. J. Strahlenberg, K. Miiller,
I. Lepechin, J. G. Georgi, and P. S. Pallas, in the
more useful source (in spite of
18th century.
errors due to misapprehension) is the Russian
written by a land-surveyor named Miljkovi6 in
1783, and several times printed (most recently in
Tambovskija Eparchialjnyja Vedomosti, no. 18,
Petrograd, 1905, p. 815 fl'.). From the middle of
the 19th cent, we find in Russian newspapers and
periodicals (especially those of the provinces), as in
other publications, sporadic notices and descriptions
Accounts of a more general
of local conditions.
character have been given by Meljnikov, Mainov,
and Smirnov (cf. Literature at end). Meljnikov
(writing c. 1850) draws his material mainly from
sources but, as regards the ideas of the gods,
deals with his data too freely, and adds imaginative
embellishments. The same may be said of Mainov,
who, some thirty years later, devoted himself to
the investigation of Mordvin ethnography, and
even travelled over the Mordvin district in many
much
points he merely follows Meljnikov.
more valuable production is that of Smirnov, who
carefully utilizes the available literature as well as
;

A

MS

MS

;

;

A

a number

of

MS

sources,

and

also

draws upon

his

The following account is based
not only on the published sources, but also upon
collections made by the present writer among the
Mordvins themselves, and the fairly abundant MS
material subsequently forwarded by native Mordvins to the Finno-Ugric Society in Helsingfors it
likewise draws upon some (in part very valuable)
MSS dating from the middle of the 19th cent, and
now in the keeping of the Imperial Geographical
Society, or else deposited in the Asiatic Museum
of the Imperial Academy of Sciences, Petrograd.
The latter group of MSS had been already used in
part, though very unscientifically, by Meljnikov

own

observations.

;

and ilainov.
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Life after death was regarded a»
2. The dead.
The dejiarted
direct continuation of eartlily life.
in their graves live and occupy themselves in much
ihe same way as they did upon earth hence the
articles required by them were placed beHide their
bodies in the grave. In death as in life kith and
kin are still together, so that the gi'aveyard is the
co\interpart of tlie village ; there is no realm of the
From the graveyard
dead in a univer.sal sense.
the human-like shades come forth to visit the

<i

—

Each family worships its own dead, the
foremost and mightiest of whom is the first who
was buried in the particular graveyard, i.e. the
progenitor of the family (together with his wife),
who was often still spoken of by liis own name and
was honoured with the title of ruler of the gi'aveyard (kalmon' kirdi). The prevailing idea seems
to be that this progenitor should not belong to too
remote a past thus among certain Erza Mordvins
in the government of Saratov, who migrated
thither some 200 or 250 years ago, the earliest
ancestors to whom worship is accorded are positively stated to have been the first settlers the
memory, and thus also the worship, of the earlier
Festivals in
generations having faded away.
honour of departed individuals are celebrated
during the first year after death^one immediately
after burial, and others at specified times, as, e.g.,
six weeks, or the fortieth day, after death, from
which time onwards the shade of the dead becomes
more closely attached to the corpse in the grave,
while prior to that time it lingers chiefly in its
former home or, it may be, in places which the
living person had been accustomed to visit.
At
this festival the previously deceased members of
the family are believed to be in attendance, and
are implored to take the newly departed into their
midst.
General festivals for all departed ancestors
grandfathers and
{polcSUat babat, or at' at babat,
grandmothers' [ = ancestors]), again, are celebrated
at least twice a year, in spring and autumn
(latterly the dates of both the individual and the
general festivals were for the most part brought
into accordance with those of the commemorative
celebrations appointed by the Russian Church).
The ancestors are invited in due form to a feast in
the village, the several houses of the family-group
being taken in rotation for this banquet of the
living with the dead. According to a tradition
from the beginning of the 17th cent., joint festivals
for the dead were in an earlier period held by larger
family-groups or clans also at intervals of some
fifty years.
Formerly, animal - sacrifices were
offered at the celebrations, and the ceremonies
connected with them contain features that seem to
point to a still earlier practice of human sacrifice.
The living approach the ancestors with prayers
and gifts in all circumstances in which, as they
think, they require the help of these ancestors
living.

'

'

;

—

'

either for their own benefit (particularly in cases
of illness, which may be sent by the ancestors
themselves, if angered) or in order to injure others.
Moreover, at the sacrificial feasts which are held
hj the community in honour of the (nature-) gods,
the ancestors are in some districts conjoined with
these as objects of worship, being invoked in the
prayers immediately after the deities, and besought
for the same earthly blessings success in tillage
and cattle-rearing, good fortune, and health. The
dead, when thus present by invitation, are welcome
guests, from whose benignity all good things may
be expected though at the close of the festival,
it is true, they are driven away, sometimes with
threats but, when they appear on their own
initiative, they are greatly feared, especially as
causing disease. Peculiar terrors are excited by
the dead who perish by accident e.g., by drown-

—

—

—
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ing or who for other reasons have not received
proper burial, as also by those who die without
surviving kindred such unfortunates are, accordingly, attended to only in the festivals for their
;

own

ancestors.

In connexion with the ceremonial of this
ancestor-worship, special mention must be made
of the fact that at the festivals for deceased individuals, according to some older accounts, a wooden
image or a doll representing the dead was set on
the bench by the festal table subsequently this
was replaced by articles of clothing belonging to
him.
At these festivals, however, the departed
has aI.so a living representative, a person of the
same sex and of about the same age, who acts his
part, and is treated by those present as if he were
the deceased. He presents himself in the clothes
of the dead, and frequently is conducted from the
graveyard, and then, at the end of the feast, taken
back to it. According to some accounts, he never
speaks at all, but partakes heartily of the banquet,
and receives the tokens of respect accorded by
those present. Other accounts inform us, however, tliat he carries on an active conversation
with them he tells them of the life of the under
world, and of those who have gone there before
him he gives them good counsel, admonishing
them to live in unity, to abstain from theft and
excessive drinking, to look well after their cattle,
and the like he blesses man and beast, settles
disputes regarding inheritance, etc.
According to some authorities, the dead, during
their existence in the grave, undergo a second
experience of death, passing thereby into a higher
state,' in which they no longer maintain direct
relations with those living upon the earth, but
have intercourse only with those who have died
once, and through the latter alone influence the
fortunes of the living.
Although the ancestors are worshipped and
invoked like the gods, and to some extent coniointly with them, the two classes are, nevertheless, rigidly distinguished from each other.
Still,
there seem to be cases where the people have quite
forgotten the human origin of a dead person whom
they worship, and he is invoked as a god {pas).
Among the Erza in the governments of Kazan and
Samara we find a deity called Staka pas, the
;

:

;

;

'

'

'

'

heavy god,' who is honoured with special sacrificial
festivals, and is entreated not to launch 'his
heaviness' (i.e. evil generally) upon the people.
In some parts a divine pair bearing various proper
names e.g.. Onto and Bonto (who are ]5opularly
supposed to be husband and wife) are invoked by
the epithet of Staka pas, while elsewhere the
heavy god' is addressed in the sacrificial prayers
also as Kan pas, Kuvan pas, and regarded as living

—

'

' in the black earth.'
The word kan, the signification of which is now unknown to the people at
large, is simply the Tatar kan, 'prince, so that

kan pas means

'

the god-prince

' ;

kuvan, again,

is

in all likelihood traceable to the Turkish princely
title kagan in its Chuvash or Bulgar phonetic form
kogan or kugan (with oot u instead of the commona), which, though it has not come down to
would correspond perfectly to the Mordvin
kuvan. As the Mordvins, in part at least, were

Turk,
us,

at one time among the subject peoples of the
Volga Bulgars, the ancestors of the Chuvashes of
to-day, we may be permitted to conjecture that
the heavy god was originally the spirit of a high
Turkish ruler similarly, the other heavy gods,
such as Onto, etc. perhaps represent native princes
of a bygone age.
With the Mordvin cult of the dead is probably
connected in some way also the worship of the
deity or spirit called Keremet (Erza) or Keriimat,
Keramad (Moksha), a name of Chuvash origin (in
'

'

;

,
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the Chuvash tongue of to-day, Kiramat, originally
an Arab. word). Among the Mordvins this deity
bears the title saltan, salhta, which is obviously
What is
the same as the Arabo-Turkish sultan.
told of him among the Mordvins is meagre and
Among the Moksha, according to
inconsistent.
an early account, he was a deity of great prestige
and power, and superior to all others in his influence upon everyday life in no sense a malign
like Keremet among the Cheremisses.
spirit,
Although he bears a name of foreign origin, and
was regarded by the Moksha as born and bred
a fact which shows that the
with the earth
people had no idea of his human origin it would
seem, nevertheless, that his worsldp contains
certain elements of a former native hero-cult.
In
the legal proceedings of the community oaths are
taken in the name of Keramat, and it is believed
that he punishes those who are guilty of crime.
(a) Air and sky.
In the Erza tribe
3. Nature.
the deity of the sky is called Vere-pas, i.e. '„the

—

'

'

—

—

—

god who is above.' We also find mention of Skipas and Niske-pas or Niske, the latter of whom,
while now identified by some of the Erza with
Vere-pas, was originally in all likelihood a distinct
god (probably of foreign origin). In a number of
ancient MSS the name Niske occurs in the form
Ineske, whence it appears that the name is really
a synthesis of ine, '^great,' and the first element in
the divine name Ski-pas just mentioned.
Ski,
again, is a participle of an obsolete verb Ska-,
meaning bear,' procreate,' so that Ski-pas signifies literally
the generative god,' procreator-god,'
and Niske, 'the great_procreator.
The sky-^od
of the Moksha is called Skaj
a name corresponding
exactly to the Erza Ski or, with the addition of
the term for god,' which among the Moksha is still
fpund in the more primitive dissyllabic iorvapavas,
Skabavas (also Skabas and Skaibas), which accordingly corresponds in form with the Erza Ski-pas. In
the prayers he receives the designation Viirda,, he
who is above,' or Ot's'u, the great one (see above,
the explanation of the Erzii name Niske). The
Erza, Niske or Niske-pas has a consort named
Niske-ava, Mother Niske,' who is worshipped at
any rate by women in their homes (she is now
often identiKed mth the Virgin Maiy, the Theotokos) he has also two daughters, Ivastargo and
Vezorgo, while in the songs we likewise hear of a
son.
Among the Moksha the wife of the sky-god
is, so far as is known, mentioned, along with a
daughtjgr, only in a single song, where she is
called Skabas-ava, 'Mother Skabas.' Strahlenberg
states that the highest deity of the Mordvins (by
which term he obviously means the Erza tribe) is
Jumishipas in the first portion of his name, jumi,
we have perhaps a cognate form of the Cheremiss
term Jumo, applied to both the sky-god and the
sky, and of the stem in the Finnish jumala, god,'
while the second element is either equivalent to
Si-pas, 'sun-god,' or, more probably, an incorrect
form of Ski-pas (see above).
Among the Mordvins generally the sky-god ranks
as supreme among the gods, and to him must
frequently be ottered the first sacrifice and prayer.
It may be noted, however, that, according to a
report from the middle of the 19th cent., the
Moksha, or at least part of them, did not ofi'er
sacrifice to Skaj at all, but simply, at the beginning
of every sacrificial festival, addressed him with a
'
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prayer for protection.
special deity of thunder,

who

worshipped in

is

the communal s.icrificial feasts, is found among the
Erza.
He is named Pur'gine (lit. thunder '), or
Pur'gine-pas ('the god Thunder,' 'thunder-god'),
and the worshippers beseech him to send a beneficial rain, but not the noisome haD
his figure has
been strongly influenced by that of the prophet
'

;

'

Elijah

in

popular Russian

Among

belief.

the

Moksha thunder is called at' am, a derivative oiat'a,
'grandfather,' 'old man,' and this, together mth
the fact that the rainbow is termed at'am-jonlcs
ijonks = how,' 'cross-bow'), seems to indicate that
the Moksha also personified thunder, though the
imperfect sources certainly say nothing of a
thunder-cult among them.
In the prayers and elsewhere the sun as well a?
the moon is designated a god {pas, pavas), viz.
Tsi-pas (Erza), Si-bavas (Moksha), 'the god sun,'
sun-god,' and ICov-bas, Kov-bavas,
the god
moon,' 'moon-god.' Special oblations are accorded
to the sun at the sacrificial feasts. The worship of
the moon seems to involve no more than that,
when a person first descries the new moon, he bows
before it with a prayer for good health, and
promises it a whole (i.e. uncut) loaf. The morning and the evening glow are invoked with Kussian
proper names attached to the terms, almost exclusively in magic formula; e.g. as 'morning-glow
Mariya,' 'evening-glow Dariya' and were probably derived, along with the formulae themselves,
from the Russians, resembling in this the spirits of
midday and midnight, and others of similar character, which are likewise designated by Russian
proper names in the magic formulie.
Among the deities of the sky should perhaps be
included a goddess styled Az6r-ava,
mistress,'
who, in addition to Keramat, was once highly
revered among the Moksha, at least in some
districts.
She was said to dwell 'in the high
place, in the upper parts of the atmosphere,' and
bore the epithets
rain-bringer
and
corn-beshe seems, however, to have been rather
getter
closely related in some way to Keramat, as in the
local law-courts oaths were taken in her name and
in his (see above).
Here, too, may be mentioned
an obscure goddess named Ange-pate or Ange-pate
pas {pate, more correctly pat'a, means
elder
sister'), who is said in one IMS to have been worshipped among the so-called Teryuchans (Russianized Erza in the government of Nijni Novgorod),
but is otherwise unknown.
The name Ujsud or Ujvfis'id a word of obscure
origin is used among the Moksha to denote a host
of spirits who move about in the upper atmosphere
amid harmonious sounds (mingled, indeed, with
inharmonious) and to whom girls make ofl'erings
of their hair.
Should one who catches a glimpse
of these spirits at once implore them to send him
good fortune, he obtains his wish, though at times
With this host may be
their gift may be death.
compared the celestial spirit known among the
Chuvashes as Kgvak Xuppi, the gate of heaven
the personification of some luminous appearance
when the gate of heaven opens, one obtains what
one asks for.'
In some districts the Mordvins worshipped the
wind, mostly under the name of Varma-ava,
'mother wind,' 'wind-mother,' both privately
and at the communal sacrifices ; and in her divine
capacity she was specially implored not to damage
the corn and hay crops. Worship, with offerings
of food, was accorded also to frost, usually as
Moroz-at'a or Kelme-at'a, 'old man frost,' but
only within the house the ceremonial of this cult
is manifestly of Russian origin, as is probably also
the spirit itself.
Mastor-ava,
Earth, field, and grain.
(6)
'mother earth,' 'earth-mother,' especially among
the Erza, appears as one of the most revered o*
deities, being often named, indeed, immediately
thus in the songs we often find
after the sky-god
the set phrase, First he bowed before the sky-god,
and then before mother earth.' At the communal
sacrifices the Erza besought her to give them a
good harvest and to bestow good health upon the
'
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i)f tlie field.
She seems sonieliiiies to have
borne the epithet Mixator-pas, 'god earth,' 'earthgod,' although elsewhere Mastor- pas appears as a
distinct (male) deity, whom people invoked in their
imprecations to bring their enemies to destruction.
The Moksha, too, had their Mast6r-ava, mother
earth,' but in their official worship her place is
taken by Vaks'-ava, 'mother field,' held-mother,'

tillers

'

'

field-miatress,' 'field-hostess,'
or Paks'-azfirava,
Among the
or, again, Noru-paks'ii, 'corn-field.'
Erza there is little mention of the spirit of the
tilled field; here, along with 'mother earth,' we
find the place of that spirit usually taken by
Norov-ava,
mother corn,'
corn-mother,' also
designated Norov-pas, the god (goddess) com,' to
whom, among the Moksha, corresponds S'or-ava
S'or-ava,
(or sometimes Noru-ava), mother corn
however, is found mainly in the magic formulae
and the songs.
Each tilled field had its own
particular spirits.
For the meadow likewise there
was a special presiding spirit, called Nar-az6rava,
but, as far as we
'mead-mistress,' or the like
know, she was not the object of a distinct cult, or,
at most, she was presented before the hay harvest
with a few pieces of bread, accompanied by a prayer
for her protection.
The forest-spirit
each
(c) Forest and tree.
is usually designated
forest has one of its own
mother forest,' forest-mother,' and is
Vir-ava,
now generally an evil-disposed being, whose characteristics (with the exception of her sex and her
large breasts) have been borrowed in detail from
Ljesyj, the evil forest-spirit of the Russians (on the
iv. 628); she is not worshipped.
Ljesyi see
According to our older records, however, the
forest-mother, who anion" the Moksha is also
known as Vir-azgrava, 'forest-hostess,' 'forestmistress,' was a friendly deity, to whom hunters
and those who gatherea fruits, berries, or mushrooms prayed for protection against wild beasts,
serpents, and ill-luck of all kinds, and for success
in their efforts, presenting her at the same time
with small oblations of food, drink, and money.
A mong the Moksha similar petitions are addressed
also to Virg-pavas, 'the god forest.' While, according to the extant sources, the forest-spirits
were not worshipped at the communal sacrifices, it
seems likely from certain reports that such worship
was paid to particular trees oak, lime, birch, pine
which were entreated to grant prosperity to crops
and cattle; we read, e.g., of Tumo-pas, 'the god
oak,'
oak-god,' to whom were addressed prayers
In the spells there is frequent mention
for rain.
of 6uvto-ava, 'tree-mother,' who, as in the case of
many other spirits, was asked to pardon some
supposed injury unwittingly done to her e.g., by
a push and who punished the offender by afflicting him with disease.
(d) Water.
The water-deity common to all the
'
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'

'

'

'
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;

—
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Ved-ava, Vedmastor-ava, 'mother
water,' 'water-mother,' kno^vn among the Moksha
water-hostess,
water-misalso as Ved-az6rava,
tress.'
She holds an important position in the
cultus, principally as the spirit who presides over
the fecundity of the earth, of women, and of cattle
though, at least latterly, less as the sender of
fish, probably on account of the small importance
is

'

'

'

—

Each distinct body of
of fishing as an industry.
water river, brook, lake, fountain, well has its
presiding
spirit,
who
may bear a more
special
definite name
e.g., Rav-ava, 'mother Volga,'
' Volga-mother,'
As-ava, ' mother fountain,' etc.
In the songs we find mention also of a ' sea-mother
(Mor'ava), probably of Russian origin ; with her
should perhaps be identified the Ot's'uved-azfirava,
'
great water,' also
sea-mistress (ot's'n-ved, lit.
sea '), of an older Moksha account, although our
informant interprets her name as Ot's'u ved'-

—

—

—

'

'

'
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azCrava, the great water-mistress,' i.e. as denoting a universal supreme water-goddess, the ruler
of all local waters.'
In an Erzii sacrificial praj'er
we find Veden'-kan, 'khan or prince of water,' or
Ved-kan, 'water-prince' (the sense of the word
kan, which is of Tatar origin, is not known to the
people generally) mention is made also of Lis'man'
girde pas,
the god who presides over the well.'
special water-spirit is Ved-eraj, 'water-dweller,'
or Vetsa-eriij, he who inhabits the water'
there
are, in fact, many such spirits
they are mali^Tiant
beings, who, like vampire spirits, lie in wait for
newly-born cliildren, devour the grain that has
been cursed by an enemy, etc. So far as \\e know,
they are not worshipped.
It is probable that
these water - spirits, our information regarding
whom is very meagre, were originally the souls of
persons who had been drowned.
Among the nature-spirits should also
(«) Fire.
be included Tol-ava, 'fire-mother,' 'mother fire,'
who is often named in magic fonnula3 and in songs,
but of whose public worship we know virtually
nothing.
the village. The
4. House, court-yard, etc.
spirit of the dwelling-house bears various names.
Among the Moksha it appears as Kud-azerava or
Kudzi-aziSrava,
house-mistress,'
house-hostess,'
and also as Kud-ava, 'house-mother,' and Kudzipavas, house-god,' the god house
while among
the Erza we find Kudon'-tsin' pas, ' god of the
house' (tSi, Si or zi being the analogue of kudo,
kud, house '), or Keren' sotskon' pas, god of the
lime-bark and the beams,' ' lime-bark and beamgod,' sometimes (perhaps through a misunderstanding and corruption of the original name) Ker'an'
sotskon' pas,
the god of the hewn beam, or
beams,' and in some districts also Kudo-jurtava,
'
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'
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house-mother

'

(lit.

'

dwelling-place-mother of the

house').'

The dwelling-place as a whole, i.e. the court-yard,
the dwelling-house, and its adjoining buildings,
which the Mordvins designate by the name jwrt,
a word borrowed from the Tatar language, has a
special spirit of its o^vIl, the Jurt-ava, dwellingplace-mother,' known among the Moksha also as
Jurt-az6rava, 'dwelling-place- mistress.' This spirit,
especially among the Erza, has in many cases dispossessed the above-mentioned household-spirit in the
proper sense, and taken its place in this capacity
it is also called Kudo-jurtava (see above) by way of
distinguishing it from Kardas-jurtava, dwellingplace-mother of the yard,' and is represented as a
dwarfish female being, or as a cat-like creature,
which lives under the stove, being thus obviously
connected with the Russian domestic spirit Domovoj
iv. 626 f.), which likewise lives
(on which see
near the stove, and has the form of a dwarf or a cat.
Common to all the Erza is a special spirit of the
court-yard named Kardas-s'arko, covctt-s'arko (a
word of obscure meaning in this connexion), who
1 More particularly in the magic formulEe we find a vast
number of domestic spirits, gtwisi-personifications of various
'

;

'
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'

'

parts of and articles in the living-room, and generally described
as ' mothers,' 'mistresses' or 'rulers' e.r?., Patnakud-azerava
(iloksha), 'stove-mistress,' UStuman' kirdi (Erzii), * ruler of the

—

door-mother,' etc. Among the Moksha
stove,' Kenk5-ava,
KujgerCS, and among the Erza T'r'amo, is a benevolent domestic
sprite of dwarfish human form, who, however, is not worshipped.
He brings to his master whatever of other people's property the
latter may desire, but a task must be set for him every night,
Those
else he will begin to carry his master's goods to others.
who wish to obtain such a spirit must keep an egg of a hen or a
cock(!) from seven to twelve weeks in the armpit, remaining
meanwhile under the floor it is then hatched out. It is also
possible to kill this spirit. The name T'r'amo seems to be derived
from the verb t'r'a, 'to nourish,' while KujgGres is probably a
compound formed of kuj, serpent,' and kor^ii, 'owl,' and thus
originally meant serpent-owl
though the Mordvins no longer
think of it as having such a form. With this we may compare
the fact that, e.g., among the Lithuanians the analogous spirit,
iii. 696), is represented now aa
the Kaukas (on which cf.
an owl and now a3 a fiery dragon cf. also the myth of the
'

;

'

'

'

—
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basilisk.
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beneath a stone situated in the court,' and is
generally represented as a male, though sometimes
as a female.
Among some of the Moksha we liear
of a court-spirit named Koram-ot's'una, the chief
of the court,' while others speak of a special spirit
called Kaldas-ava, cattleyard-mother.'
To these house- and court-spirits sacrifices are
offered by the individual family at stated seasons,
and also on special occasions the birth of a chUd,
the birth of a cow's first calf, etc. At the legal
tribunals held by the head of the household with
his family, according to an early Moksha account, it
was the practice to swear by the house- and the dwelling-place-spirits as well as by deceased ancestors.
As protectors of the cattle we also find, sometimes
even at the communal sacrifices, certain saints of the
lives

'

'

—

Russian Church e.g., FroUavrol (a distortion of two
saints' names, Flor and Lavr), surnamed Alasan'-pas,
horse-god,' Nastasija (Russ. Anastasia),
with the epithet Reven'-pas, 'sleep-god(dess)'
Miljkovifi mentions also a s%vine-god (Tuon'-pas),
etc.
Moreover, the store-pit, the bathroom, the
threshing- place, etc., had each its special presiding
spirit, usually designated 'mother,' or (among the
'

'

'

Moksha)

'mistress,' 'hostess,' as, e.g., Bau'-ava,
'bathroom-mother,' or Ban'-az6rava, 'bathroommistress,' and on certain definite occasions ott'erings
of food and drink were presented to these spirits.
Likewise the bee-garden, sometimes forming part
of the house-garden, sometimes situated in the
forest, had its particular spirit
Nesk6per-ava
(Moksha), bee-garden-mother,' Neske-pas (Erza),
'beehive-god,' etc.
Mention is made even of an
alley- or lane-god (Ul't's'a-pas).
The village, too,
had its spirit, named Vel-ava, vOlage-mother,' or
Vel-azCrava, vUlage-mistress,' or Velen'-pas, 'god
or goddess of the village
this spirit was worshipped at the communal sacrifices.
To this class belong the spirits
5. Evil spirits.
called Sajt'an ( Satan
pi. Sajt'at), who dwell in
marshes and waters (especially in deep parts), but
also on dry land, in caverns.
They beget children
they appear in various forms, including that of a
fish.
In the Mordvin spells they are found also as
servants of the wicked earth-god Mastor-pas (see
above, p. 845°). The Erza believe in a distinct
spirit of curses, the ruler of the curse,' called Ert,
curse,' Ert-pas, curse-god,' the god curse (also
Erks), and is anthropomorphically figured as having.a wife and a large family.
Another evil spirit
is Av6s', or Jav6s' (Moksha), Eves', Evs' (Erza),
called also Idem-eves' (idem, fierce'), etc.
According to a Moksha account, this spirit and his mfe
produce seventy-seven children every year every
year, however, the whole family is kUled by thunder
except two, who in the following year beget other
seventy-seven, and so on. The Erza seem to regard
this spirit as a wicked sorcerer, who flies in the air
as a meteor.
Numerous diseases are personified,
and addressed as mother
some of these diseasespirits, too, are thought of as married people,
while others take the form of chickens, etc.
6. General observations on Mordvin mytholog'y.
Among the Mordvins the personification of the
deities (nature-spirits) is of a very feeble character,
especially in the cultus a fact signally attested by
linguistic usage, and more partioul.arly by that of
the sacrificial prayers. Thus the rising and setting sun-god (god sun) and the moon-god (god
moon) who moves in a circle' are simply the sun
and the moon in their visible form, but regarded as
animate in the sacrificial prayers there is nothing
that would point to their personification, and, while
in the mythology the sun is depicted as a maiden
and the moon as a man, this is probably due to
foreign influence. Norcanthe designation 'mother'
:
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The blood

of sacrificial animals is allowed to

cavity under this stone.

run into the

—

which with the epithet kirdi, ruler (fem.),
Mastoron' Kirdi Mastor-ava, 'earth-mother,
the ruler of the earth
is the general term of most
frequent occurrence in the names of the deities, be
regarded as implying the attribution of personality
[ava),

'

e.g.,

'

'

—

any particular deity ;' these ' mothers,' in fact,
are, especially in the sacrificial prayers, only the
amorphous and indistinct ' souls of natural obj ects,
to

'

Thus men

etc.

'dig' the earth-mother, and 'sow
the field-mother in place of whom

—

corn in her
the tilled field is sometimes invoked may be
crushed by the horse's foot,' and 'carried away to
another person's field
the corn-mother, it is true,
appears in a popular lyric as singing songs in the
festive attire of a Mordvin woman, but this personification is not long maintained, for in her song the
corn-mother speaks of herself thus
I was sown
in the morning t'wilight, reaped in the evening
twilight, thrown into the granary in order to be
brewed into small beer at Easter, and baked into
pastries at Christmas' the water-mother 'streams,'
or 'wells forth like silver' the fire-mother 'blaze.s,'
and so on. So, too, with the household-spirit, we
can still to some extent distinctly trace the original
idea that it is the animate dwelling-house itself,
or, in other words, the amorphous soul of the house.
Thus we find it said in a Moksha magic prayer,
'

;

'

—

'
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'
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Kud-azerava ('house-mistress'), pardon him who
built you and heats you ' ; in an Erza petition of
similar character we read, Kudo-jurtava (' housemother'), aboveis thy lime-bark [the roof is thatched
'

'

with this], beneath are thy beams ; whUe a parting
utterance of a girl who has just been married runs,
'Dear house [ = souI of the house], I have sojourned
'

much

in

thy

warm

house.'

conjunction with the spirits designated
'mothers' [avat] and 'mistresses' or 'hostesses'
(azSr-avat) are found the correlative (male)
old
ones' (at'at) and 'lords' or 'hosts' [azerht] e.g.,
Ved-at'a, water old one,' Ved-az6r, water-lord,'
Kud-at'a, 'house old one,' Kud-az6r, 'house-lord.'
They are for the most part absent from the sacrificial prayers, belonging rather to the sphere of
the magic formulje and of folklore, where such
married couples are even represented as having
children.
Here we have obviously a later development, perhaps not unconnected with ancestorworship, in which male and female progenitors are
generally named together as married pairs. It is
only in the case of the god of the sky and the god
of thunder that personification has reached a more
In

—

'

'

'

advanced stage. These two deities are always represented as human-like figures, and it is mainly
with them that the few myths current among the
Mordvins have to do. Thus, the thunder-god
appears in the songs as the son-in-law of the skylatter, again, finds a wife for
his son (of whom otherwise nothing has come down
to us) in a Mordvin maiden whom he bears up to
the sky in a silver cradle upon a chain. This
myth-making process, which perhaps was to some
extent due to foreign influence, does not, however,
appear in the worship the sacrificial prayers at
all, while among the Moksha the name of the skygod, the form of which certainly suggests personi-

god Niske, while the

—

—

proereator ; see above, p. 844"), is
fication {Skaj,
also used as the designation of the natural sky e.g.,
in the phrase ikajs' mazems', 'the sky reddens.'
The older conception of nature as animate merely,
but not personal, still tends to maintain its ground,
and to impede the process of personification.
Virtually no limits were set to the practice of
In the magic
ascribing life to inanimate things.
formulae we find that, e.g., plants, the claw of an
'

'

handle of a pan, a distafl', a laundry
beetle (the last three are invoked by the magician
otter, the

the Mordvin
eye-mother.'

1 Ct.
lit.

'

name

tor the pupil of the eye

:

s'elme-ava.

MOTHER OF THE GODS
as his 'elder sister.s'), are all endowed with life,
and their aid is sought to expel disease.
It is manifest that, in the course of centuries,
the religion and worship of the Mordvins have

been allected bj' forei^'n (Aryan, Lithuanian,
Turkish) influence, as is sljown, for one thing, by
a number of mythological terms e.g., pavan, pas,
'god' (cf. O. Ind. bhagas, O. Pers. baga), Pur'gine,
(cf. Jjith. perkuna.i), Keriiniat
Kiramiit), Sajt'an, an evil spirit (cf.
Tatar Sajtan, Chuvash Hujttan) in later times
they have also been greatly intluenced by Russian
popular beliefs, especially in ancestor-worship.
Besides the oblations performed
7. Worship.
at home by the individual family, usually under
the direction of the head of the household or his
wife, and accorded mainly to the domestic spirits
and to ancestors, every village community held its
own sacrificial feasts, in which the participants
frequently arranged themselves in groups corresponding to their families or clans. From certain
reports and indications, however, it ^Yould seem
that at an earlier time there were joint sacriThe places at
ficial festivals for larger districts.
which sacrifices were paid to Keriimat appear to
have been fenced in. On at least some of the

the thunder[-god]
(

= Chuvash

;

—

sacrificial sites stood a simple building without
windows, which, like the ordinary dwelling-house,
was called kudo, and was used for religious
purposes. The deities were not represented in
material forms the obscure indications of such
likenesses found in Kussian sources probably refer
The offerings comto representations of the dead.
prised all kinds of edible animals, from horses to
fowls, while, as has already been said, allusions to
an earlier practice of human sacrifice are not
wholly absent from the tradition. Parts of the
especially, but not exclusively,
sacrificial animal
the inner parts were presented to the deities, and
in the saerihces in honour of the dead the idea that
the soul of the victim is to serve the dead person
in his under-world life is brought out quite distinctly.
There are indications that the colour of
the animal sacrificed corresponded with that of

—

—

—

the natural phenomenon or the object worshipped,
so that the earth-spirit received a black animal,
and so on. The ceremonial of the sacrifices to the
nature-deities sometimes included magical actions
(analogous magic), while the form of the prayer
used occasionally recalls that of a magic formula
e.g., 'Sky-god, may the corn prosper !'
The ceremonies have, on the other hand, been noticeably
influenced by the cult of the dead
thus, in the
sacrificial feast, the sky-god, like the dead in
the mortuary feast, had a human representative,
who in his stead responded to the person praying.
The notices regarding the sacrificial priests show
great divergences. According to some accounts,
there were priests and priestesses designated respectively in-at'a, great old man,' and im-baba,
'great old woman,' among the Moksha who held
a life appointment, and who did duty also at
marriages and in the legal proceedings of the
community, while other reports indicate that they
were selected for definite periods of longer or
shorter duration.
In addition to the designations
just given, we find the following at' a, old man,'
voz-at'a, meaning something like 'sacrificing old
man,' oznit's'a, he who sacrifices or prays,' oznibaba, the old woman who sacrifices or prays,' and
pokS-baba, 'great old woman.' In some of the
sacrificial feasts both sexes took part, but there
were also distinct festivals for males and females
respectively.
The public worship of the deities
was connected in the closest way with agriculture,
the principal employment of the people, and also
with the related Industry of cattle-rearing, and
the deities were specially besought to grant success
;

—

'

—

:

'

'

'
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In the cult of the nature-deities there

in these.

no trace whatever of an ethical element, prayers
being addressed to them for earthly boons alone ;
but that element, as already indicated, does not
seem to have been wholly absent from the cult of
the dead, or from the worship of Keriimiit (and
the obscure Aziir-ava), and the spirits of the house
and the homestead.
From the sacrificial priest should
8. Magic.
be distinguished the sorcerer and sorceress,
although there is certainly a suggestion that the
priests were selected from the family or caste of
is

—

the sorcerers.

The

latter are

now

usu.-Uly desig-

nated by a term borrowed from the Kussian, viz.
oroiija, voraijd (Kuss. voroieja), but we find also
a genuine native term, sodit's'a, sodaj, he (she)
who knows.' These sorcerers prophesy they discover lost things
they find out the cau.ses of
disease and all misfortune with the aid of fortyone (or forty) beans or other objects like beans, or
by gazing into water freslily drawn from a well in
the early morning, or by looking into the face of
the person afflicted they cure diseases by magic
spells and magic prayers conjoined with the appropriate ofieiings, and among these prayers tliere
is a specially large number in which a spirit (e.g.,
the earth-mother) is solicited to pardon a presumptive injury unwittingly done to him by a fall,
a push, etc., and punished by a visitation of disease
or other calamity.
Other kinds of disease (diseasespirits) are driven out by threats and by magic
'

;

;

;

practices, special magic formulje serve to protect
against the evil eye, and so on. Magic might, of
course, be employed also to cause injury.
The magic formulee and associated practices of

the Mordvins show, on the whole, strong evidence
more accurately,
have for the most part been borrowed from the
Russian people.

of Russian influence, or, to speak

—

LiTERATCRE,
Besides the writings cited in § i, cf. P.
IWeljnikov, 'Ocerki Mordvy,' in Rttsshlj VHtnik, v. xxi. [1867]

W. Mainov,

ia mythologie mordvine'( = *^ow^'''o^
de la 8ociH4 finno-ougrienne, v.), Helsingfors, 1SS9
I.
N.
Smirnov, *Mordva. Istoriko-etnoirraficeskij ocerk,'in Izv^stija
'

LesRestesde

;

Ob^iestva Archeotogii, Istorii i Etiiografii pri lltiper, Kazanskovi UniversUeti, x.-xii. (also separately, Kazan, 1S95 ; contains
abundant references to further literature ; Fr. tr. P. Eoyer, Les
Populations Jinnoises des bassins de la Volga et de la Kama,
tJber die urspriinghclien
Paris, 1898, pt. ii.) ; H. Paasonen,
Seelenvorstellungen bei den linntsch-URrischen Volkern und die
Benennungen der Seele in ihren Sprachen,' in Journal de la
sociH6 jlnno-mtgrlenne, xxvi. [1909] (also separately) V. J.
Mansikka, ' tjher russische Zauberfornieln,* etc. (with FinnoUgric supplement), in Annales Acadeniice Sci^ntiaratn B'ennicce,
'

;

i.
U. Holmberg:, Die Wassergottheiten der finnisch[1909]
ugrischen Volker,' in Mimoires de la society finno-ougrienne,
xxxii. [1913] 132-159; H. Paasonen, Mythologisohes, Etymologisches,' ib. xxxv. [1914]
M. E. Evsevjev, Bratciny drugie
religioznye obrady mordvy Penzenskoj gubernii,' in Zivaja
Starina, xxiii. [1914].
H. PAASONEN.
*

;

'

;

'

i

MORMONISM.— See Saints, Lattee-Day.
MOSQUE.— See Aechitectuee (Muhammadan

in Syria

and Egypt).

MOTHER.— See Children, Family, MotherRight.

MOTHER

OF THE GODS (Greek and
Roman). The Mother of the Gods was identified
by Homer {II. xv. 187) and Hesiod {Theog. 634)
with Rhea, the wife of Cronos. She was famous
in legend for having prevented Cronos from swallowing Zeus by providing him instead with a large
stone which she had wrapped in swaddling-clothes
ApoUod. i. 5). The story was
(Hes. Theog. 485
localized in Crete, which thus became the fabulous
There is some evidence of an
birth-place of Zeus.
old-established cult of the Mother of the Gods at
various places on the mainland, although the name

—

ft'.

Rhea

;

scarcely appears in this connexion.

Thus,
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there was an altar of the Mother of the Gods in
the agora at Athens (^schin. i. 60), and a sanctuary
(injTpi^ov [Pans. I. iii. 5]), which was used as a
record office (Lycurg. 66). An ancient festival,
known as Galaxia, on the occasion of which a
barley cake was boiled in milk, was celebrated in
her honour (I. Bekker, Anecd. Groeca, Berlin,
1814-21, p. 229. 5).
The a3tiological legend which
ascribes the foundation of the sanctuary to the
e.xpiation required for the murder of a Phrygian
l/.TjTpaydpT-i]s (schol. Aristoph. Plut. 431
Phot. Lex.
p. 268. 7) shows clear traces of the later conviction
that the worship of the Great Mother had been
imported from Asia Minor. The same influence
may be present when Pindar speaks of a sanctuary
of the Mother close to his own gate, where she was
worshipped in conjunction with Pan (Pyth. iii. 77 S.
the scholiast, who does not hesitate
[137
J), and
to identify her with Rhea, relates that Pindar
himself set up her statue near his house in consequence of a stone image of the Mother of the Gods
having fallen from the sky at his feet. Pausanias
(VIII. XXX. 4) records the existence of a ruined
temple of the Mother of the Gods at Megalopolis
in Arcadia, and of another, which was roofless,
close to the sources of the Eurotas and the Alpheus,
and of two lions made of stone in its immediate
neighbourhood (ib. xliv. 3). But the oldest of her
temples in the Peloponnese, containing a stone
image of the goddess herself, was at Acrioe in
;

tt'.

Laconia

(ib. III.

xxii. 4).^

Yet another temple was

at Corinth (ib. II. iv. 7) with a stone throne, and a
stone image of the goddess.
From the 5th cent, at least Rhea came to be
identified with the Phrygian Great Mother (Eur.
Bacch. 58 ft'., 127 ft'.), whose influence in Greek
religion was henceforth increasingly important.
Already in the Homeric prelude (Hymn xiv.)the
Mother of the Gods is addressed as rejoicing in the
clash of cymbals, the beating of drums, the blare
of pipes, and the roar of wolves and lions.
In
another passage (Soph. Phil. 391 fi'.), where the
name of Rhea is not mentioned, she is clearly
referred to as the mother of Zeus, and is identified
with the Phrygian Mountain-Mother, the mistress
of the swift-slaughtering lions.
She is there also
addressed as all-fostering Earth,' and there are
other passages in which the earth-goddess is
described as Mother of the Gods (Eym. Horn.
XXX. 17 Solon, frag. 36. 2 Soph. frag. 268)—
title which she might well have claimed as mother
and wife of Uranus according to the Hesiodic
theogony (117 ft'.). But it is impossible to explain
the worship of the Mother of the Gods as merely
a development from the vague conception of a
motherly earth. The identification of the Mother
of the Gods by certain 5th cent, poets (Eur. Hel.
Melanippides, frag. 10 [T. Bergk, Poetce
1301 if.
Lyrici Grmci*, Leipzig, 1878-82, iii. 592]; Pind.
Isthm. vii. 4) with Demeter, who, according to the
received genealogy, was a daughter of Rhea (Hes.
Theog. 454), is a further cause of perplexity. The
existence of a Metroum at Agrse (FHG i. 359 J. G.
Frazer, Pausanias, London, 1898, ii. 204), where
the lesser mysteries were celebrated in honour of
Demeter, may assist those who maintain that the
'

;

;

;

;

Athenian Mother was another form of Demeter
Qea-tiorpdpo! (L. Preller and C. Robert, Griech. Mythologie, i.^ Berlin, 1887, p. 651).
Lastly, we must
take into account the antiquity of the cult of the
Mountain-Mother in Crete, which has been abundantly established by the archaeological discoveries
1 Pindar (frag. SO) is the earliest writer who is known to have
gfiven the name Cybele to the Mother of the Gods (cf. Aristoph.
An. 875

f.).

The reference

of Pausanias to Mt. Sipylus indicates the
of tlie belief that the ij.y]-rnp Beuiv was identical with
There is a curious
the goddess worshipped in Asia Minor.
reference to the cult of an anonymous Mother-goddess in
Alexis, frag. 267, ii. 39.') K.
3

permanence

(Greek and Roman)

of recent j'ears.

Most

significant in this connexion

the impression of a signet-ring found at Cnosaos,
which represents the goddess standing ou the apex
of a mountain and guarded on either side by a lion
is

(see art.

Mountain-Mother).

To

disentangle the actual course of development
from these extremely complicated facts is one of
the most puzzling tasks within the spliere of Greek
mythology.
The leading consideration is that,
though the name of Rhea was often associated with
Cybele, the identity of the two goddesses was
never so completely merged that the Rhea of the
Greek theogonies did not remain distinct from the
partner of Attis (Gruppe, Griech. Mythologie,
Some modern investigators hold the
1521).
p.
opinion that the fusion did not take place until the
period subsequent to the Persian Wars (J. Beloch,
Griech. Geschichte, Strassburg, 1893-1904, ii. 5a).
Others, while maintaining that the cult of the
Mother belonged to the oldest stratum of Greek
religious thought, believe that her legend and ritual
passed from Crete to the Greek settlements in
Asia Minor, where she was completely assimilated
to Cybele in the 7th cent, or earlier (Gruppe,
Beyond this lies the question whether
p. 1526 f. ).
the goddesses subsequently identified were in origin
entirely distinct (Wilamowitz, in Hermes, xiv.
[1879] 195), or whether the Phrygian Cybele and
the Cretan Rhea both developed in their separate
manifestations from an identical substratum of
belief belonging to the pre-Hellenic and prePhrygian inhabitants of Crete and Asia Minor (P.
Kretschmer, Einleitung in die Gesch. der griech.
Sprache, Giittingen, 1896, p. 194f.)_.
theory inclines to go further (A. Rapp, in Roseher,
ii.
1660), and to distinguish from Rhea a Greek
Mother of the Gods, whose relation to the Phrygian
Mother is to be explained by the fact that she
belonged to a period anterior to the separation of
Greeks and Phrygians. It is argued that, though
the evidence of the cult of Rhea is scanty, its existence as distinct from that of the Mother of the
Gods is well attested in Arcadia (Paus. Vlll. xxxvi.
10), and at
2), at Olympia (schol. Pind. 01. v.
Athens (Paus. I. xviii. 7). To this it has been
replied (GGS iii. 296) that the double title justified
the establishment of distinct sanctuaries, and that
it was quite possible for Greek travellers who
found in Crete the worship of a great maternal
goddess of fertility, bearing the name of Rhea, to
transfer her cult to the mainland, using sometimes
her original name, and sometimes the title pi-^trip
6eCiv, in reference to their own god Zeus, whom
they affiliated to her. From this point of view it
becomes significant that the cult of the Mother
prevailed especially in districts which are kno\vn
Into have tieen aii'ected by Cretan influences.
stances of such coincidence are the appearance of
the Idsean Dactyls at Olympia (Paus. V. vii. 6)
and the legendary connexion of Athens with Crete.
Moreover, the result of recent Cretan discoveries
enables us to gauge better the extent of the influence which Cretan civilization must have exerOn the other hand,
cised in pre-historic times.
although Cybele did not appear in myth as the
Mother of the Gods, the supposition that she was
originally distinct from Rhea, and that some
accidental resemblance led to their coalescence,

Modem

to be refuted by the remarkable agreement
of the traditions relating to the two goddesses.
Thus, the birth of Zeus in a cave on Mt. Ida in
Crete corresponds to the worship of Cybele in the
hollows of Trojan Ida (Eur. Or. 1449; Lucr. ii.
611 if.); the stone which Rhea offered to Cronos
to the sacred stone of Cybele at Pessinus (Livy,
xxix. 11) the noisy rites of the Cretan Curetes to
those of the Phrygian Corybantes (Lucian, de Salt.
8) ; and the Idaean Dactyls, the attendants of Rhea,

seems

:
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were located both

in Plirygia anil in Crete (Sopli.

frag. 337).

Since it appears to be established that there was
a primitive cult in Crete and Asia Minor, and to
a lesser degree in Greece proper, devoted to the
celebration of the Mother of the Gods, or Great
Mother, but, on the other hand, the specifically
Oriental features attending the ritual of Cybele
were regarded as essentially foreign to Greek sentiment and were introduced to the mainland at a
comparatively late period, it must be inferred that
the character of the Asiatic cult had been largely
modified by barbarian, especially Semitic, influences.
The native Hellenic conception of the
Mother is best illustrated by an Attic relief (now
at Berlin) dated about 400 B.C. and in the form of
a vatcTKO!, where the beautiful and benign figure of
the goddess is represented enthroned and holding
the tympanum, with lions couching at her feet
(reproduced by Eapp, p. 1663, and by Farnell [CGS
iii.

pi.

xxxiv.]).

The general

characteristics of Cybele-worship
have been described elsewhere (see artt. Attis,
Cybele), and consequently we may limit ourselves
to the impression

which

it

made upon Greek

civili-

various epochs.
Attis was a youth
beloved by Cybele, and the story of their relations
is parallel to that of Aphrodite and Adonis.
According to the various narratives, none of which is
earlier than the Hellenistic age, Attis was either
a hunter who, like Adonis, was killed by a boar
(Hermesianax, ap. Pans. vil. xvii. 9), or a hind
(Theocr. xx. 40) that mutilated himself under a
pine-tree and died from loss of blood (Ov. Fast. iv.
223 if.). At the festival held in his honour a mimic
representation of his death, burial, and resurrection took place, in which a pine-log was substituted
for the corpse {GB^ ii. 130 «.).
The story, which attests the identification of
Cybele with her Semitic counterpart Ishtar or
Astarte (Lucian, de Dea Syria, 15), must have been
current in Asia Minor from a very early date for
clear traces of Attis are recognizable in Herodotus's
narrative of the death of Atys, the son of Croesus,
at a boar-hunt (Herod. 1. 34 if.), and the herdsman
Anchises, the favourite of Aphrodite, is obviously
a double of the herdsman Attis. Theopompus, the
comic poet, whose plays belong to the end of the
5th and the beginning of the 4th cent. refers to
the association of Attis with Cybele (frag. 27, 1.
740 K.), and it is probable that the name is to
be recognized in the cry v-q^ irTiis mentioned by
zation

at

;

,

Demosthenes

(xviii. 260) in his

—

famous account of

the vulgar initiation-rites
doubtless of Asiatic
origin in which jEschines took part as an acolyte.
In classical times these barbaric cults became
familiar to the common people as a congeries of

—

superstitious practices (C. A. hoheck, Aglaophamus,
Kbnigsberg, 1829, i. 116 ; Lucian, Icarom. 27, etc.),
so that the worship of Attis and the Mother was
apt to become confused with the observances proper
to Dionysus (Strabo, p. 470), Sabazius (Aristoph.
Av. 875), and Artemis (Diog. frag. 1 [A. Nauck,
Tragicorum GrmcoriiTn Fragmenta-, Leipzig, 1889,
With Artemis in particular Cybele was
p. 776]).
associated as the protectress of lions, bears, panthers, and other wild beasts ; and with Hecate,
who was identified with Artemis at an early date,
she shared the title Anta?a (schol. Apoll. Rhod. i.
1141 ; Hesych. s.v.) as the sender of nocturnal
apparitions (Gnippe, p. 1539).
The worship of the Mother was distinguished
from the indigenous Greek cults chiefly by its
emotional, ecstatic, and mystical character. In-

deed Phintys the Pythagorean pronounced that
participation in the rites of the Mother was inconsistent with the requirements of womanly modesty
(Stob. Floril. Ixxiv. 61).
In the Cory bantic initiaVOL.
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was placed on a chair (ep6vu(n%),
while the celebrants danced round him, accompanied by the wihl notes of soul-stirring music
(Plat. Euthyd. 277 D, Legg. 790 D).
Although, in
consequence of the syncretism already explained,
the mysteries of Cybele are sometimes associated
with the Eleusinian mysteries of Demeter, the
symbolic words of initiation, as recorded by two
of our authorities (Clem. Alex. Protrepl. i. ii. 13,
schol. Plat. Gorg. 497 C), are undoubtedly
p. 14 P.
derived from the Phrygian worship of the Great
Mother
I have eaten from the timbrel, I have
drunk from the cymbal, I have borne the sacred
vessel, I have entered into the bridal chamber'
(J. E. Harrison, Prolegomena to thu Study of Greek
Religion, Cambridge,' 1903, p. 158).
The last
phrase relates
to
the
mystical communion
between the goddess and her lover, which was
ritually enacted all over the East, whether in
connexion with the names of Cybele and Attis,
of Aphrodite and Adonis, or of Isis and Osiris
(GB^ iii. 15911'.).' It was common to each of
these legends that the lover was put to death and
afterwards restored to life, if not always in the
same incarnation. The mystical marriage may
have been in its origin a magical process intended
to stimulate the reproductive forces of nature,
while the subsequent death and resurrection of
the priest-king represented the annual decay and
tion-rites the novice

;

'

:

revival of vegetation.^
The self-mutilation of
Attis, which is, of course, the transference into
myth of a primeval custom of priestly emasculation, though at first sight not easy to reconcile
with the other data, probably belonged to the
same circle of ideas. Whether we should regard
the act in its primary intention as the final oblation
by means of which the votary seeks to assimilate
himself to the essential nature of the goddess (E.
Meyer, Gesch. des Altertuvis^, Stuttgart, 1907-09,
I. ii. 649), or whether it was intended to secure the
continued fruitfulness of the Earth-mother and
the renewal of her crops (GB^, pt. iv., Adonis,
Attis, Osiris, London, 1907, p. 224 ff. ; Cumont, in
Pauly-Wissowa, vii. 681), is not altogether certain,
and the two ideas are not necessarily inconsistent
with each other. Considerations bearing on the
question may be deduced from the fact that the
severed genitals were dedicated in the sanctuary of

Rhea-Cybele (schol. Nicand. Alex. 8), and from the
statement of Lucian that they were thrown into
some particular house from which the Gallus
received female raiment and ornaments [de Dea
Syria, 51). Anyhow, it is unnecessary to suppose
that the custom was introduced into the cult
owing to a fresh impulse of mysticism which,
moving from East to West, perhaps in the 6th
cent., aimed at the liberation of the worshipper
from the indulgence of sensual desires (Gruppe,
Certainly asceticism was by no means
p. 1542).
characteristic of the begging priests of the Mother
(iL-qTpayvpriii),^ who earned their living by vulgar
quackeries imposed upon the superstitious masses,
and who, although they are first known to us
from the fragments of the poets of the New Comedy
(^T}TpayvpTT]i, a play of Antiphanes, ii. 74 K.
cf.
Men and. frag. 202, iii. 58 K.), were probably
familiar figures in Athens at a much earlier date
(R. C. Jebb. on Soph. CEd. Tyr. 388 [Tragedies,
Cambridge, 19U4] cf. Plat. Rep. 364 C). It may
be conjectured with some probability that the
influence of this traffic was considerable, although
;

;

1 Gruppe, p. 1541, points out that the names OaXaixai, KoXvfiat,
TracrraSe? f;riven to sanctuaries of Cybele (schol. Nicand.
Alex. 8 ; Hesych. s.v. KvjSeAa ; Anth. Pat. ix. 340. 4) are to be
interpreted in the same way.
2 The notion that Cybele and Attis stand for the generative
principle and its terrestrial process survives in the NeoPlatonic treatise of Sallustlus Trepl Seoiv (iv. tr. G. Murray,
Fmtr Stages of Greek Religion, New York, 1912, p. 191 5.).
3 Some of these may have been eunuchs (Babriua, cxxxvii. 1).

and

;
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the conception of the frenzied Galli who scourged
themselves with whips (Plut. adv. Colot. 33, p.
1127 C), and lacerated their flesh with knives
(Anth. Pal. vi. 94. 5), cannot be traced to an earlier
source than the Alexandrian writers (Cumont, op.
cit., col. 675), and has become known to us chiefly
through Latin literature (e.g., Sen. Agam. 723
Lucr. ii. 614ir.).
In tlie year 205 B.C. a Sibylline oracle was discovered by the Decemviri, directing them, as a
condition of success in the war, to introduce into
Rome the worship of the Great Mother of Pessinus
(Livy, xxix. 10).
Accordinrfy, the sacred stone,
which was then in the custody of Attains, king of
;

Pergamus, having been removed by him from

its

original home at Pessinus (L. Bloch, in Philol. lii.
[1895] 580 ti'.), was brought to Italy in circumstances of great ceremony, and reached its
Strange happendestination in the year 204.
The ship conveying
ings marked its arrival.

the sacred object grounded on a sandbank in the
Tiber.
Then Claudia Quinta, a noble matron
whose freedom of speech had provoked censorious
tongues to slander, prayed to the goddess that her
character mifrht be cleared by the ordeal, if she
succeeded in drawing ofl' the ship after strong arms
had failed. The ship at once began to follow her
direction, and Claudia's innocence was triumphantly vindicated (Ov. Fast. iv. 291 ff. ; Suet. Tib.

2 ; tac. Ann. iv. 64). On the 4th of April the
goddess was received as a temporary guest, until
a permanent home could be provided for her, in
the temple of Victory on the Palatine, and the day
was set apart for a festival to be known as the
Megalesia, on which gifts were presented to the
shrine, and a lectisternium and public games were
held (Livy, xxix. 14).
Ten years later scenic
performances were for the first time exhibited at

the Megalesia {ib. xxxiv. 54).
Subsequently,
thirteen years after the contract had been placed,
a temple on the Palatine for her sole and separate
occupation was dedicated to the Magna Mater
Ideea on the 10th of April 191, when the Ludi
Megalenses were included for the first time in the
State calendar (ib. xxxvi. 36). Somewhat later,
if not immediately, they were extended so as to
occupy the entire interval between the 4th and
10th of April (CIL i.= 314). On the first day of
the festival the praetor urbanus made a solemn
offering to the goddess in her temple (Dion. Hal.
Ant. Rom. ii. 19). The third day was reserved for
the performance of stage-plays (Ov. Fast. iv. 377),
and we know that four of the extant works of
Terence were presented on this occasion. Races
(circenses) were held on the last day (Marquardt,
Som. Staatsverwaltung^, iii. 501), and in the age
of Nero and Domitian these had become by far
the most popular feature of the whole celebration
(Juv. xi. 193).
The recurrence of the festival was
marked by general merrymaking and licence
clubs were formed to promote social enjoyment
(Cic. de Senect. 45)
and so lavish was the expenditure of the upper classes on reciprocal hospitalities
that in 161 a sumptuary law was found necessary
;

to restrain it (Aul. Cell. ii. 24).
In the last two centuries of the Republic the
participation of State officials in the cult was
limited to the extent already described ; but,
dating from the time of Augustus, who restored
the temple of the Magna Mater after it had been
burned down in A.D. 3, there is evidence of a
further ceremony of a primitive character which
took place on the 27th of March. This was known
as the lavatio, when the symbolic stone and possibly
also the knife of the Gallus (Mart. HI. xlvii. 2) were
conveyed, by the direction of the Quindecimviri,

through the Porta Capena, and washed in the
waters of the Almo, which debouches into the Tiber

(Greek and Roman)

just outside the city (Ov. Fast. iv. 337 ; Lucan, i.
In all other respects the administration of
599).
the cult was left in the hands of its foreign
ministers, particularly the Galli with their Archi-

gaUus (CIL

vi. 2183),

allowed to acquire any

and no Roman
official

citizen

was

status in relation to

The Phrygian priests, however, were permitted
on stated occasions to march in procession through
it.

the city in their sacerdotal dress, singing their
wild songs to the accompaniment of flutes and
tympana (Dion. Hal. loc. cit.), and collecting alms
from the bystanders (Cic. de Leg. ii. 22).
In the latter part of the 2nd cent, a complete
re-organization of the cult seems to have taken
place.
Henceforth, as the evidence of numerous
inscriptions shows, Roman citizens were permitted
to assume priestly offices subject to the approval
of the Quindecimviri, but the privilege was exerTo the cerecised chiefly by the freedman class.
mony of the lavatio on March 27th there was now
added a further festival of five days, the opening
ceremony of which on March 15th was denoted
Canna intrat on the Calendar of Philocalus (CIL
i.^ 264), while the remaining four days, the 22nd,
24th, 25th, and 26th of March, were designated
respectively Arbor intrat, Sanguen, Hilaria, and
Requietio.
The ceremonial represented in detail
the various incidents of the story of Attis with
which we are already familiar. On the 22nd the
procession of reed-bearers (Cannophori) which
entered the city was intended to recall the fact
that Attis as a child was exposed among the bulnishes of the river Gallus (Julian, Or. v. 165 B).
SimUarly on March 22nd the Dendrophori carried
to the temple on the Palatine a pine-tree, encircled
with fillets of wool and adorned with violets, as a
representation of the tree under which Attis mutilated himself.
The day of blood (24th) was given
up to lamentation for the death of the god, and,
wnereas originally the act of self-mutUation was
then performed by the priest, subsequently^ it was
sufficient for the Archigallus to make an incision
in his arm and symbolically to sprinkle his blood
The climax of the festival was
(Tert. Apol. 25).
reached in the rejoicings over the resurrection of
the god which occupied the day of the Milaria. It
was recognized in antiquity that the renewal of
the sun's power after the vernal equinox was herehj symbolized (Macrob. Sat. I. xxi. 10), and that
the whole festival was devised to celebrate the
decay and re-birth of vegetation (cf. Plut. de Is. et
Modern scholars have noticed
Osir. 69 [378 F]).
the parallel presented by our Lenten and Easter
services, which occupy a corresponding position in
the calendar (COS iii. 301).
It remains to mention the rite known as taurobolium, performed on 28th March, the existence of
which IS attested by a series of inscriptions extending from the 2nd to the end of the 4th century.
Although during this period it was invariably linked
to the service of the Great Mother, there is no
doubt that it belonged originally to the cult of
some other deity, and it has been conjectured that
this was the Persian goddess Anahita, who had

been identified with "Afyre/us TavpoTrdXos (V. Cumont,
Rev. arehiol. xii. [1888] 132 ff.). There is also
much obscurity in the details of the rite. In the
earlier period the chief incident of the taurobolium
of the certainly similar criobolium was the
sacrifice of a bull or a ram ; but at a later date,

and

according to both the epigraphic (e.g., CIL vi. 511)
and the literary (Prudent. Peristeph. x. 1011 ff.)
records, the recipient of the taurobolium stood in
a cavity ha\Tng a perforated roof through which
the blood of the bull was poured over him so that

he might suffer a 're-birth.' The whole ceremony
was under the control of the Quindecimviri.
In the

Roman

Imperial period the cult of the
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Great Mother, by passing under State control, lost
many of its ori^jinal characteristics but the power
of the Roman organization was such tliat, by the
adoption of suitable accretions from outside, and
by its association with the cults of Isia and Mithra,
it exercised during the last days of paganism a
wilier and more potent inlluence than at any earlier
;

time.
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MOTHER-RIGHT.—
Mother-right

A. C. Pearson.
Introduction.—

I.

a form of social organization in
which the rights of a person in relation to other
members of his community and to the community
as a whole are determined by relationship traced
through the mother. In this condition the duties
which a person owes to society, the privileges
which he enjoys, and the restrictions to which he
is subject are regulated, and their scope is determined, by the relations in which the person stands
to his mother's relatives and his mother's social
group.
Mother-right is a highly complex condition in
is

which a large number of

processes are
involved.
The following are the chief elements
that can be distinguished.
This term should be limited to the
(1) Descent.
process which regulates membership of the social
group, such as clan, caste, family, etc. In motherright descent is matrilineal ; a person belongs to
the social group of his mother. The use of the
term is most appropriate when the community is
divided into distinct social groups, and this distinctness is most pronounced in the clan-organization in which the practice of exogamy separates
the social groups called clans clearly from one
another.
The social organizations based on the
family or kindred are made up of social groups
less clearly distinguishable from one another, and,
though we may speak of descent in the family
whether in the limited or extended sense, the
term is here less appropriate.
social

—

—

In a community based purely on
(2) Kinship.
mother -right kinship would be traced solely
through the mother and would not be recognized
with the relatives of the father. Everywhere in
the world, but especially among peoples who
possess the clan-organization, kinship carries with

a large mass of social duties, privileges, and
restrictions {ERE vii. 705), and in a typical condition of mother-right these social functions would
exist only in connexion with the mother's relatives.
have no evidence, however, of the existence
of any society in which kinship is not recognized
with the relatives of the father, although in many
cases the functions are very restricted as compared with those of relationship traced through
the mother, good examples being those in which
marriage is allowed with any of the father's relatives, but is strictly forbidden with equally near
relatives on the mother's side.
In a condition of typical
(3) Inheritance.
mother-right children would inherit nothing from
the father ; their rights to property would be
determined solely by relationships through the
it

We

—

mother. Mother-right does not imply that rights
in property should be vested either mainly or exclusively in women.
On the contrary, in many
cases in which children inherit nothing from the

851

father, women are debarred from holding property,
though they form the channel by wliich it is transmitted from one member of tiie community to

another. The usual rule of inheritance in motherright is that the property of a man passes to hi.s
brother or his .sister's son. Often it passes from
brother to brother, and, on the death of the last
surviving brother, to a sister's son.
This term is most conveniently
(4) Succession.
u.sed for the process whereby rank, office, or other
social distinction is transmitted.
In mother-right
succession usually follows the same rules as inheritance, a chief, priest, or other holder of rank
or oflice being succeeded either by his brother or

—

bj' his sister's child.

(5) ylMZAo?'i7)/. —Mother-right has often been
supposed to imply mother-rule, but in the great
majority of the societies which furnish us with
examples of mother-right authority is definitely

—

vested in the male in the father or oldest male
as the head of the household, and in the chief as
the head of the tribe or corresponding social group.
In some societies, however, authority in the household is vested in the mother's brother, giving rise
to a form of social organization which has been
called the 'avunculate,' and the authorit}' of the
mother's brother in one form or another is very
common, not only associated with other features
of mother-right, but in societies in which descent,
inheritance, and succession are patrilineal. Only
very rarely is authority in the household vested
The term matriin the mother or oldest female.
archate,' which is often used loosely as the equivalent of mother-right, should be limited in its scope
to this condition of mother-rule.
Many societies
exist in which women are chiefs or monarchs, but, as
a rule, this condition is not associated with motherAmong peoples over whom women rule the
right.
father is usually the head of the household.
Mother-right in its typical form
(6) Marriage.
is associated with a mode of marriage, most suitably called matrilocal,' in which the husband
'

—

'

with his wife's people. In its extreme form
the husband may be only an occasional visitor to
his wife's home, so that the children grow up with
little or no social obligation towards their father,
and live under the authority of the mother and
lives

the mother's brother.
In a state of typical mother-right a person would
belong to his mother's social group. He would not
recognize the existence of any kind of social duty
except towards his mother's relatives, and would
ignore the relatives of his father property, rank,
and office would pass solely through women. It is
not a necessary feature of mother-right, however,
that authority should be vested in the woman. It
might be so vested, but, if the woman is not the
ruler, it would be vested in her brothers.
In
mother-right in its most typical form the father
should have no authority in the household.
The condition thus described as typical motherright occurs very rarely, being found most purely
among such people as the Iroquois and Seri Indians
of N. America and the Khasis of Assam. In many
cases which have been regarded as examples of
mother-right some of the social processes included
under this head depend on the tie with the mother,
while others are determined by relationship traced
through the father, producing social conditions of
Thus, while descent is
the most varied kinds.
matrilineal, succession may be patrilineal.
Kinship is everywhere, so far as we know, recognized
well
through the father as
as through the mother,
and authority in the household is often paternal
;

where descent, inheritance, and succession are all
matrilineal.
Moreover, a mixture of social group
ings may be present, one of which may be patrilineal while the other is matrilineal, this being
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especially the ease wheH local organizations accompany difterent forms of exogamous grouping.
There are cases in which matrilineal processes
show themselves only in certain departments of
social life.
Thus, a people who possess patrilineal
institutions in general may yet show the presence
of matrilineal practices in connexion with slavery.
The children of a free father and a slave mother
may be slaves even if the father is of high rank,
while the children of a free mother and a slave
father may be free, and even noble, if the mother
belongs to the nobility.
Another condition in accordance with motherright is that in which marriage between half-

allowed when they are the
and different mothers, while
it is forbidden when they are of the same mother
by different fathers. The form of marriage which
is forbidden would be impossible with mother-right,
while that which is allowed would be natural,
provided that the mothers belonged to different
brother and sister

is

offspring of one father

exogamous groups.
Another large group of matrilineal practices is
characterized by the authority of the mother's
brother.
Among a people who practise patrilineal
descent, inheritance, and succession the mother's

brother has sometimes more authority than the
father, and this authority may be accompanied by
a number of other social functions which show
that the tie with the mother's brother is closer
than that with the father. Thus, mother's brother
and sister's son may hold their property in common,
or the sister's son may take the goods of his uncle
without restraint.
The mother's brother may
act as the special guardian and instructor of his
nephew, he may initiate him into the mysteries
of secret societies, or may take the leading part
in such rites as circumcision and its variants, earboring, knocking out teeth, and other operations.
Owing to ignor2. Distribution and varieties.
ance or neglect of the complexity of mother-right
on the part of ethnographers, the available evidence often leaves us uncertain how far the social
processes of a people correspond with those of
mother-right.
Mother-right' exists in America
(1) America.
in an especially pure form.
Not only are descent,
inheritance, and succession purely matrilineal
among many of its peoples, but the woman takes
a place in social life which would justify the use of
the term matriarchy.'
striking example of this
condition is found among the Iroquois and Hurons,'
where women are the heads of the households, elect
the chiefs, and form the majority of the tribal
council.
Almost as striking an example occurs
among the Pueblo Indians, where, with the exception of the Tewa,' descent is matrilineal, the house
is the property of the woman, marriage is matrilocal, and the children are regarded as belonging
to the mother.
Other purely or predominantly
matrilineal stocks are the Caddoan (Pawnee,
Arikara), the Muskhogean (Creek, Choctaw,
Seminole), the Yuchi, and the Timucua.
In other cases matrilineal and patrilineal tribes
are found among one stock. Thus, though the
Siouan tribes are mainly patrilineal, the Biloxi,
Tutelo, Crow, Hidatsa, Oto, and ^landan are
matrilineal
while among the Winnebago the
sister's son formerly succeeded, a woman could be
chief, and the mother's brother exercised much
authority.* Again, though the majority of Algon-

—

—

A

'

;

1 For g;eneral information regarding America see Morgan,
Ancient SocUty, pp. 62-185; RAI i. [1907], ii. [19101; J. BSwanton, Amer. Anthropologist, vii. [1905] G63.
2 See Morgan, League of the Iroquois, Rochester, N.Y., 1851,
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f. ; J. W. Powell, 1
\\SSi.], p. 19 ff.
3 Amer. Anth. xiv. [1912] 4T2.
4 J. Carver, Travels through the interior Parts ofN, America,

pp. 84 f., 326

London, 1778,

p. 269

;

Radin, Amer. Anth.

xii.

[1910] 214.

quians are patrilineal, the Mohegans are matrilineal, succession formerly jpassed to the sister's
son among the Ojibwa,' and there is evidence of
matrilineal inheritance and of the authority of the
mother's brother among the Menomini.' Another
stock with both modes of descent is the Athapascan. While the outlying Navaho and Apache in
the south are matrilineal, the main body of the
people in the north vary. The western tribes,
such as the Loucheux, Takulli, Tahltan, and

Knaiakhotana, have matrilineal moieties or clans
with inheritance and succession in the female line.
The eastern tribes, on the other hand, are made up
of bands within which social rights pass patnlineally.'
The tribes of California, broken up into
a large number of linguistic stocks, are organized
in villages.
Marriage is often matrilocal, but inheritance and succession are patrilineal.
totemic
clan-organization has been recorded among the
Miwok, and the totemic organization of the Yokut
is said to be associated with matrilineal descent.*
The Yuman stock practise patrilineal descent, but
have also another form of social grouping which
may stand in some relation to mother-right.' The
local form of organization seems to prevail in the
Shoshonean stock, except among the Hopi, who
are, however, Pueblo Indians in general culture
though they speak a Shoshonean language. This
form of organization also extends northwards as
far as the Salish, beyond whom the Kwakiutl form
an intermediate link with the matrilineal Heiltsuk,
Haida, Tsirashian, and Tlingit. The Tsimshian
show traces of a mixture of matrilineal and patrilineal modes
for, though a man belongs to his
mother's clan, he takes the name of his father's
totemic crest as part of his personal name.' This
mixture is still more evident among the Kwakiutl,
where a man belongs to his father's clan, but takes
the totemic crest of his wife's father when he

A

;

it to his son, who bears it
his marriage, when, in his turn, he takes the
father-in-law.'
crest of his
It is very doubtful whether the Eskimos possess
any form of clan-organization. The chief social
unit seems to be the family, the social rights of
which pass from a father to his children.
Southward of the United States, the Seri Indians
possess mother-right in a most complete form.'
take the chief place in government, sometimes putting their decisions into execution themselves, while in other cases their brothers execute
their wishes and are consulted by them in eases of
The husband only visits his wife and
difiiculty.
takes a very unimportant place in her household,
though he may occupy a leading place in another
household in his capacity of mother's brother.
have little knowledge of the social organization of the peoples of Central America, but the
Aztecs appear to have been matrilineal, at any

marries, and transmits
till

Women

We

rate so far as succession was concerned, the ruler
being followed by his brother or by his sister's son.
Our knowledge of the social organization of
S. America is more fragmentary than in any other
part of the world, but there are definite records of
the presence of mother-right in several regions
and facts which suggest its presence elsewhere.
One centre of the practice is the Santa Marta
peninsula in Colombia,' where the Goajiro are
Morgan, Ancient Society, p. 166.
3 W. J. Hoffman,
RBEW, pt. i. [1896] p. 11 ft. A. Skinner,
Anth. Papers, Amer. Mus. Nat. Bist. xiii. [1913] 20.
3 C. Hill-Tout, British North America, London, 1907, p. 143 fl.
4 O. H. Merriam, Amer. Anth. x. [1908] 662.
1

U

;

6 A. L. Kroeber, ib. iv. [1902] 276; J. P. Harrington,
xxi. [1908] 344 n.
6 F. Boas, Rep. Brit. Assoc., 1889, p. 819.
7 Boas, Rep. U.S. Nat. Mus., 1895.
8
pt. i. [1898] p. 90.
J McGee, 17
9 F. A. A. Simons, Proc. Roy. Geogr, Soc. rii. [1886] 789
Nicholas, Amer. Anth. iii. [1901] 606.

W

JAFL

RBEW,

;

F.

L

MOTHER-RIGHT
organized in toternic clans with matrilineal descent.
Propeity passes to the sister's sons, and couipensation for injury goes chiefly to relatives on the
mother's side. Among the Aruacs, who are said
to have been the original inhabitants of the penin8>ila, we have no record of the nature of the social
organization but the people trace their descent to
an ancestress, and women take an important place
in social life.' Another centre of mother-right is
in British Guiana,^ where the Arawaka practise
The
matrilineal descent and matrilocal marriage.
neighbouring Warau and Makusi are also said to
be matrilineal. If a Makusi woman marries a man
of another tribe, the children will belong to the
Makusi but, as it is said that these people may
marry the daughter of the sister, it is improbable
that they have a matrilineal clan-organization.
Apparently this region is in an intermediate condition, and the presence of patrilineal succession
among the Siusi,' a branch of the Arawaks, also
;

;

points in this direction.

The Arawaks who have

matrilineal,* and there is
another centre of mother-right in this country on
the Kulisehu branch of the Xingu River." The
Bakairi of this region are matrilineal in that the
children of the Bakairi woman who marries a man
of another tribe belong to the Bakairi, and this is
true of other tribes ; but, as in British Guiana, we
do not know of any definite matrilineal clanorganization.
Succession appears to be in an
intermediate condition, a chief being succeeded by
his son, his sister's son, or his daugliter's husband.
The mother's brother shares the exercise of authority with the father.
Among other peoples of S. America, such as the
Caingang* and the Tsoroti,' there is matrilocal marriage ; but we do not know whether this custom is
associated with other features of mother-right.
Since the great majority of Poly(2) Oceania.
nesians do not possess any form of clan-system,
and we know little of their local organization, the
nature of descent is doubtful ; but where the clanorganization exists, as in Tikopia, it is definitely
patrilineal.' The communism of the people also
makes the nature of inheritance doubtful, but
there is certainly no evidence of any of the modes

wandered into Brazil are

—

transmission which accompany mother-right.
Chiefs are usually succeeded by their children, and
this mode of succession also holds of hereditary
In Tonga, however, succession may
occupations.
pass to the sister's son, and a woman may be chief
several parts of Polynesia.
As a rule, the
in some
father has authority in the household
islands, such as Tonga and Tikopia, the mother's
brother has certain social functions, but not of a
kind tliat shows any special exercise of authority.
In New Zealand, ° and perhaps elsewhere, matrilocal
marriage is frequent.
Micronesia, on the other hand, is the seat of
definite mother-right.
In the Marshall and Mortlock Islands and in the Carolines, with the exception of the island of Yap, the matrilineal mode of
transmission is general.'" In Ponape there are
1 W. Sievers, Reise in der Sierra Nevada de Santa Marta^
of

m

;

Leipzig, 1S87, p. 91
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i. 169, ii. 314
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8 T.
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Berlin, 1909, pp. 68, 109.
4 C. F, P. von Martina, Zur Ethnographic . . . Amerika^s,
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5 K. von den Steinen, [Inter den Naturvblkem Zentral-Brasiliens'i, Berlin, 1897, p. 285 f.
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exogamous clans with matrilineal

de.-^cent,

and

property passes lo the sister's sons.' Only in Yap
does the son follow his father, who elsewhere is
Marriage
said to be a stranger to his children.
appears to be largely matrilocal. In the Marianne
Islands all that we are told is that the woman
absolutely in the house.^ In the Pelew
Islands there are exogamous toternic clans with
matrilineal descent.^
Melanesia has usually been regarded as one of
the most definite examples of mother-right but,
even where descent is matrilineal, its social organization departs so widely from the tyjiical condition
as to make it doubtful whether tlie term should
properly be used.* Descent is often matrilineal,
but follows the father in New Caledonia, and in
many islands of the New Hebrides as well as in
one part of Santa Cruz. In other places, such as
most parts of Fiji and one region of the Solomons,
the absence of a clan-organization makes the nature
of descent doubtful. Chieftainship is always patrilineal where it is hereditary at all, and inheritance
Property passes
is in an intermediate condition.
to the children in some places and to the sisters'
difl'erent kinds
others,
while
elsewhere
children in
of property follow difl'erent rules of inheritance.
In Santo in the New Hebrides, people take the
totem of the father as part of the personal name,
but belong to the mother's clan, and in Vanua
Levu in Fiji, where there is matrilineal descent,
a man pays special respect to the totem of his
father, though he belongs to his mother's clan and
inherits her sacred land.'' Matrilocal marriage is
not frequent even where descent is matrilineal,
and there are often definite social relations between a man and his mother's brother, though not
always of a kind to show any special exercise of
authority on the part of the uncle.
There are at least four forms of
(3) Australia.
social grouping in this continent the moiety, the
matrimonial class, the local group, and the toternic
group since two or more of these may co-exist,
there may be more than one rule of descent.
Wherever there is a simple dual organization, as
among the Dieri and Ngarabana (Urabunna) of
Central Australia, descent is matrilineal so far as
the moiety is concerned.
The peculiarity of descent in the case of the
matrimonial class is that it is neither patrilineal
nor matrilineal, but the child belongs to a class
difl'erent from that of either father or mother.
Where marriages follow the orthodox rule, it is
not possible to tell definitely the nature either of
descent of the class or of the moieties of which the
Marclasses may be regarded as subdivisions.
riages do not always follow the ordinary rules,
however, and A. K. Brown has used the exceptional marriages of certain eight-class tribes as
the means of detecting the true nature of descent.'

commands

;

—

:

;

of evidence provided by R. H. Mathews
he shows that among the Arunta the children of
the chief form of irregular marriage belong to the
class to which they would have belonged if they
had been the children of the man by a regular
marriage, thus showing that descent among this
people is determined by the father. Among the
Tjingilli, on the other hand, the children of an
irregular marriage belong to the group to which
they would have belonged if they had been the offspring of the union of their mother with a husl)and
married according to rule, showing that here de-

By means

scent is properly matrilineal so far as the class
concerned.
1 F.
2 C.
3 J.
1885.
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Tlie local group is probably always patrilineal,
but tills form of social grouping has been largely
neglected by ethnographers, and we must await
further information to show whether this mode of
descent is universal.
The totemic grouping shows great variety of
descent.
Sometimes the totemic gi'oup corresponds with the local group, and where this is
so descent is necessarily patrilineal.
In other
cases, where the totemic groups form subdivisions
of the matrilineal moieties, they are of equal
necessity matrilineal. Among the Dieri there are
two forms of totemic organization one kind of
totem, called pintara, is transmitted from father
to son together with special knowledge of legends
and rites, while a man takes anotlier kind of
totem called inadu (the inurdu of Howitt) from
his mother.
The intermediate condition of the
people between matrilineal and patrilineal transmission of the totem is shown by the fact that the
father often transmits his madu as well as his
pintara to his son. Each man also obtains from
nis mother or her relatives special knowledge of
:

legends, etc., relating to his maternal ancestors.^
The communistic habits and the poor development of personal property in Australia make the
subject of inheritance of little importance, but in
so far as it exists it seems to follow the same
lines as descent of the moiety or class.
Thus,
among the Arunta, whose irregular marriages
point to patrilineal descent, certain objects, and
especially churinga, or ancestral bull -roarers, pass
from a man to his son, or, if he has no son, to his
brother and his brother's son. Among the Tjingilli and other tribes whose irregular marriages
show tliem to have matrilineal descent, property
passes into the possession of the mother's brothers
or the daughter's husbands, t!ie inheritors being

men of the moiety of the mother of the dead man.
The latter mode of inheritance also occurs among
some

of the tribes of the northern territory.'
Since the Australians have neither chiefs nor
priests, the subject of succession is also quite unimportant.
The special powers of a wizard or
leech are acquired by special processes of initiation.
Perhaps the topic which comes most definitely
under this head is the knowledge of native legends
and rites, the double character of which among
the Dieri has already been considered.
Elsewhere
this kind of knowledge is closely connected with
totemism, and probably follows the laws of transmission of the totem.
The most definite example
(4) New Guinea.
of mother-right in this region occurs among the
Massim of the south-eastern islands.* This people,
who speak a Melanesian language, practise motherright in a purer form than is found anywhere in
Melanesia proper. Not only does a man belong
to the totemic clan of his mother, but property

—

passes to his sister's children in some localities,
chief is succeeded by his brother
or his sister's son. In parts of the Papuan Gulf
descent is probably matrilineal, but succession to
the rank of chief is patrilineal. Another locality
where mother-right apparently prevails is on the
Mamberamo River, in the Dutch portion of New
Guinea,* where a boy belongs to his mother's tribe,
and wears its distinctive dress, even when he lives
with his father's people.
Elsewhere in New Guinea patrilineal customs
are found, though here and there indications
of mother-right occur.
Thus in the Mekeo district, which has a form of the dual organization,

and everywhere a

Globus, xcvii. [1910] 48.
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Australia, London, 1914, p. 230.
^ O. G. Seligmann, 7"he Melanesiaiis of British New GuiTiea,
Cambridge, 1910, p. 436 f.
O. Siebei-t,

*

M. Moszkowski,

ZE xliii.

[1911] 323.

descent sometimes passes in the female line, and
the neighbouring Pokao descent is sometimes matrilineal, and a woman may be chief and
be succeeded by her child.
Among tlie Koita,
Motu, Koro, and Mekeo peoples the mother's
brother has certain social functions, and these
functions are highly developed in the western
islands of Torres Straits, where, side by side with

among

inheritance, and succession,
the mother's brother has more authority than the
patrilineal descent,
father.^

—

Father-right prevails through(5) Indonesia.
out the greater part of the Malay ArchipelagO;
There is a peculiar form of matrilocal marriage in
one part of the Timor," in which the husband
returns to his own home after a time, leaving behind him his children, who inherit their mother's
property.
In several parts of Sumatra mother - right is
present in its most definite form.'
Among the

Malays of Minangkabau, of Upper Padang, and
certain other districts there are matrilineal clans
and the extreme form of matrilocal marriage in
which the husband continues to dwell in his
mother's house and only visits his wife.
The
people live in long houses, which accommodate a
family in the extended sense, consisting of persons
descended from one woman, the head of the household being the eldest brother of the leading woman.
He takes the place of a father to his sister's
children, who inherit his property after it has
been enjoyed by his brothers and sisters.
form
of organization intermediate between the condition of Minangkabau and father-right occurs in

A

Tiga Loereng, where husband and wife live
together, but the father has little power over
his children, authority being exercised by their
mother's eldest brother.
Pi-operty belonging to
husband or wife at the time of marriage passes
to their respective clans, but that acquired by
them after marriage is divided between their
children and their sisters' children.
There are no examples of mother(6) Asia.
right in E. Asia, with the possible exception of the
Amus in the north and Cambodia in the south.
Among the Ainus relationship through the mother
is said to be more important than that through
the father, and the mother's brother is the most
important member of the family group, but we
have no definite information about descent or
inheritance.
The peoples of Siberia are usually
organized in patrilineal clans, but matrilocal marriage is frequently present.*
In India there are two centres of mother-right.
One of these, represented by the Khasis and Syuteng of Assam, affords a most definite example of
the condition." Descent is matrUineal in the clan,
which is traced back to an ancestress and embraces kindred groups consisting of the female
descendants of a great-grandmother. The house
and other property belong to the women, and the
husband or father has no authoritj' except in those
cases in which, at some time after marriage, he
removes his wife and children to another house.
Property is inherited by daughters, the house and
its contents go to the youngest daughter, and, in
default of daughters, the inheritance passes to a
daughter of a mother's sister. The siem, or chief,
is a man, except in Khj'rim, but is succeeded by
his brother or the son of his eldest sister.
The
neighbouring Wdr people show an intermediate

—

Rep. Camlridge Exp. to Torres Straits, v. [1904] 144.
H. O. Forbes, A Naturalist's Wanderings in the Eastern
Archipelago, London, 1885. p. 457.
3 For a more complete account of the distribution of mother1
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right in this island, see J. G. Frazer, Totemism and Exogamy^
185 a.
4 M. A. Czaplicka, Aboriginal Siberia, Oxford, 1914, p. 23 f.
» P. R. T. Gurdsn, Tlie Khasis, London, 1907, p. 6S f.
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form in tliat both men and women inherit, but tlie
youngest daughter obtains an additional share.
The Garos, who live to the west of the Khasis, and
the Megani, or Lynngam, who are a fusion of
Khasi and Garo, practise a form of mother-right
Though
closely resembling that of the Khasis.
a man cannot inherit property and can possess only
that acquired by his own e.\ertions, he nevertlie-

some control over the property of his
and can even appoint a member of his clan,

less exercises

wife,

usually his sister's son, to exercise this control in
the event of his death.'
Among the Kochs of
N. Bengal, who are in contact with the Garos,
raan'iage is matrilocal, and a man is said to obey
his wife and her mother."
The other Indian centre of mother-right is on
the Malabar coast, where matrilineal descent, inheritance, and succession are practised by the
Nayars, northern Tiyans, and other peoples, including even the Mnhammadan Mappilaa, or Moplahs, of N. Malabar.
This system of law, known
as martimakkatdyam, is closely connected with the
In the
so-called polyandry of this part of India.

women with Narabutiri (Nammen, which are habitual in this region, the
father has so little to do with his own children
that he cannot touch them without pollution.
Elsewhere in S. India where descent, inheritance, and succession are patrilineal, matrilocal
marriage occasionally occurs in the form known
as illatam.
This custom is especially followed in
families where there is no son, male heirs being
obtained by the daughter staying at her own home
after marriage.
Matrilocal marriage also occurs
unions of Nayar
buri)

in Ceylon.

Several peoples of the Caucasus show traces of
mother-right. Thus, in marriages between slaves
and free persons the child follows the station of
tJie mother, and a woman may habitually go to
her father's house for the birth of her children.^
The maternal uncle has much authority, and in
Georgia takes the leading part in all that concerns
blood-revenge.*
The earliest record of mother-right comes from
Lycia, where, according to Herodotus, the people
took the mother's name, and the status of children
in marriage between free and slave was determined
by the condition of the mother.
Among the Arabs of Yemen succession passes to
the sister's son, and many records of the Semites
of Arabia and Palestine have been regarded as
evidence of an early condition of mother-right."
The marriage between half-brother and sister,
the story of Abraham affords an
of which
example, accompanies mother - right elsewhere,
and several passages in the OT, such as Gn Sf^
and Jg 8'°, suggest this form of social organization.

At

the present time the mother's brother has
of authority in Palestine, and a
formula used in the Bedu (Bedawi) marriage ceremony shows that great importance is attached to

some degree

motherhood.*

— The

Semites of N. Africa are
definitely patrilineal, but in some Arab tribes of
the Anglo-Egyptian Sudan the wife returns to her
own home for the birth of every child a custom
probably connected with matrilocal marriage.
Though the Hamitic Beja are now patrilineal,
(1)

Africa.

—

there are records which

show that

five centuries

A. Plavfair, The Garos, London, 1909, p. 62f.
E. H. Hodgson, Proc. Asiat. Soc. Bengal, xviii. [1849] 70V.
W. Sobolsky, Russ. Rev. xii. 2 [1SS3] 176.
4 M. Kovalevsky, Tableau des origines et de I'ivolution de la
famille et de la propriiU, Stockholm, 1890, p. 21.
5 See W. Robertson Smith, Kuiship and Marriage in Early
Arabia, new ed., London, 1903; G. A. Wilken, Het inatriarchaat bij de oude Arabieren, Amsterdam, 1884, Germ, ed.,
xii. [1880J.
Leipzig, 1884 and J. R. Wetzstein,
6 Mrs. H. H. Spoer, FL xxi. [1910] 270 ff.
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ago they counted genealogies in the female line
and practised succession to the sons of sister and
daughter.'
Among the Bogo, Barea, and other
allied Hamitic or partially Hamitic peojiles the
mother's brother takes an important place in social
life, though the patrilineal character of their institutions is otlierwise very delinite.The Nubas of S. Kordofan form a striking exception to the patrilineal institutions of most of
the mixed Hamitic and Negro Nilotic peoples,
such as the Sliilluks and Dinkas as boys grow
up, they spend more and more time with their
;

mothers' brothers, who are held to be more closely
related to them than their fathers.
l'ro|)erty is
transmitted to the sister's sons, and a man lives
for .some time with his wife's people." The Masai,
Nandi, Suk, and other partially Hamitic peoples
of the northern part of tropical E. Africa are purely
patrilineal.

The Bantu peoples show much variety in the
mode of transmission of social riglits. About
Lake Nyasa and the Rovuma River* there are
a number of definitely matrilineal tribes, such as
the Wa-Yao, Acbewa, Wa-Makonde, and WaMakua. The children take the totem of the
mother, a chief is succeeded by his sister's son,
and the mother's brother is regarded as the nearest
relative and the natural guardian of his sister's
children.
The Anyanja practise both modes of
descent, but the patrilineal sections are said to
have derived this form of transmission from the
Angoni, a branch of the Ama-Zulu. This people,

together with the Ama-Xosa,' Ba-Suto,* BaThonga,' and other Bantu peoples of S.E. Africa,
are definitely patrilineal, though the mother's
brother exercises much authority.

Passing northwards from Lake Nyasa, we find
a more or less gradual change from matrilineal to
patrilineal descent.*
The Wa-Sagara and WaJDigo are definitely matrilineal, while among the
tribes about Lindi inheritance and succession pass
to the sister's children.
In other tribes, such as
the Wa-Niamwesi and Wa-Jagga, the mode of
descent varies according as the bride-price has or
has not been paid, the children belonging to the
mother's people in the latter case and to that of
the father in the former.
In general in this
region the social institutions tend to become more
patrilineal on passing from the coast to the
interior.

The Ba-Ganda, Ba-Hima, Ba-Nyoro, and other
Bantu peoples of Uganda are definite!}' patrilineal."
The only exceptional feature is that, while the
mode of succession is purely patrilineal, the king of
Uganda belongs to the totemic clan of his mother,
though he also takes certain other totems connected

-ivith

royalty.

The Bantu of the northern part of the Belgian
Congo are mainly patrilineal.'" Among the BaNgala children inherit, but the mode of descent
determined by a family council, which usually
ordains that a child shall take the totem of its
is

1
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father.

Here the same rule holds as in E.
institutions become more matrion passing from the interior towards the
Mother-right also occurs in Loango and

Africa;
lineal
coast.

and a chief is succeeded by his son.
That kinship through the mother is regarded as
of great importance is shown by the fact that
children of one father by ditferent mothers are
in both lines,

social

Angola.'

I

Among

a group of Bantu peoples in the S-W.
Free Congo ^ property and rank are transmitted
to the brother or the sisters son, and among one
of these peoples, the Ba-ilbala, kinship is said to
be counted farther in the female than in the male
line.
Xot only is succession matrilineal, but the
mother of the chief enjoys great esteem, if not
authority.
are not told of any definite social
groups with either line of descent, but respect is
sho-n-n to animals by not eating their flesh, and
this ikina ban is transmitted from father to son.
This institution is almost certainly a kind of
totemic grouping, so that these people show a
condition almost exactly the reverse of that found
in Melanesia, descent being patrilineal, while inheritance and succession are mainly matrilineal.
If, as seems almost certain, the ikina bari is a
form of totem, we hare here an example of the
connexion of totemism with patrilineal descent,
and this association comes out still more strongly
among the Ova-Herero of S.W. Africa. This
people possess two distinct forms of social grouping, one matrilineal and the other patrilineal, and

i

I

I

We

the most recent and trustworthy account * shows
that, while there is no definite association of
animals or plants with the matrilineal eanda, the
patrilineal oruso is definitely totemic.
In Nigeria and the countries west of it, we find
an interesting series of transitions between motherand father-right. The westernmost people of whom
we have knowledge are the Tshi-speaking peoples
of the Gold Coast.*
They have totemic groups
vr"ith matrilineal descent, property passes to the
eldest brother bom of the same mother, and, in
default of brothers, t-o the eldest sisters son. Only
if there are no nephews does the son inherit ; and,
if there is no son, the chief slave inherits.
Succession passes to the brother and the sisters son. In
addition to the totemic clans, called abusua, there
are also groups, called ntoro, which appear to have
a totemic character.' In these groups descent is in
the male line, or, as the people themselves put it,
a person takes the fetish of his father and the
family of his mother,' the condition thus having a
remarkable resemblance to the two totemic groupings of the Dieri of Australia. Among the neighbouring Fanti-speaking peoples the son inherits
only the property of the mother, a slave inheriting
the property of a man if he has no sisters son.
Among the Ewe-speaking peoples of Dahomey'
kinship is counted through females in the lower,
and through males in the upper, classes. Among
the former property passes to the brother and to
the sisters son, while a chief is succeeded by his
son.
The Ewe of Togoland are said to count relationship through the father rather than through
the mother, but the mother's brother is the proper
heir.
It is noteworthy that the knowledge of the
art of circumcision is transmitted from father to
son." Among the next people, passing eastwards,
the Yoruba,* we do not know of any definite rule
of descent, but the people are said to trace kinship
'
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tween a man and

his mother's brother which is
one of the features of mother-right. The account
by Tacitus" of the authority of the mother's
brother affords the chief evidence in favour of
mother-right among the Teutons, but the position
of a woman at the head of the genealogical tree
of the Lombards and passages in the Sibelungsnlied and Edda point in the same direction.^ The
inscriptions on tombs and other facts point to the

prevalence of some form of mother-right among
the Etruscans,^* and this form of organization has
been claimed for the early inhabitants of
Latium.'^ The evidence for matrilineal institutions among different elements of the population
of Greece has been much discussed." Perhaps the
also
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scarcely considered as blood-relatives.
The property of a man passes to his sons, and thac of a
woman to her daughters. Next to the Yoruba
come the Edo,' who practise two forms of marriage.
In one, the amoiya marriage, apparently
the more regular, the children belong to the clan
of the father, while in the other, called isomi, they
belong to the mother's clan, unless they are bought
by the father, or unless in later life they elect
to stay in their father's country.
In the Sobo
country, whence the Edo are said to have come,
there is matiilocal marriage.
The Ibo,- still
farther eastward, practise male descent, and property passes to the sons, except in the idebux form
of marriage, corresponding with the isomi marriage
of the Edo, in which the children belong to their
mother's clan and are the heirs of their mother's
father.
As a rule, a man allows his daughter to
contract this form of marriage only when he has
no son, the custom thus resembling the illcUam
of S. India.
There is hardly a European people
(8) Europe.
of antiquity to whom some form of mother-right
has not been ascribed.' Perhaps the clearest evidence comes from the Basques, among many of
whom the father has little authority, whereas
women hold property, and transmit rights to
their children, even when they cannot exercise
them themselves.* According to Strabo,' women
were the heads of families in Spain, and the Picts
are said to have been matrilineal,' the chief line
of evidence being that where the fathers of kings
are mentioned they are neither kings nor Picts,
Among the
but belong to neighbouring tribes.
Celts the king and magician are said to have been
succeeded by the sisters son."
In Ireland the
sister's son was important,* and the frequent mention of this relative in English ballads has led
F. B. Gummere* to infer the close relation be-

Germ.
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strongest evidence is tliat in Athens half-brotlier
and sister were allowed lo marry "'lion by the same
father. J^astly, though in, rather than of, liurojie,
may be mentioned the Gypsies of 'I'ransylvania,'
among wliom a father shows little interest in his
children, who remain with their mother's people
their

if

mother dies and their

father, as usual,

marries a woman of another clan.'
The preceding survey has
3. Mixture-forms.
shown not only tliat descent may follow one mode
of transmission, while other social iirocesses, such
as inheritance and succession, may follow another,
but that there may also be two kinds of descent.
This is especially frequent where a local grouping
is combined with exogamous clans or moieties, the
usual rule being that the local grouping is patrilineal, while the grouping in clan or moiety is
matrilineal.
Another kind of mixture is that
found among the Dieri of Australia and the Tshi
of W. Africa, in which there are two forms of
totemism with ditl'erent modes of descent. The
condition of the Ova-Herero of S. Africa, where
a patrilineal totemic grouping is combined with
matrilineal clans which are probably non-totemic,
aflbrds another example of the combination of two
modes of descent.
less definite condition is that
in which, combined with one or other definite
mode of descent, there are customs which bring
a person into definite social relations with relatives
on the side from which descent is not counted.
An interesting example occurs among the widely
separated Tsimshian of N. America and the people
of Santo in the New Hebrides.
In both of these
localities a person belongs to the totemic clan
of his mother, but takes the totem of his father
Another form of
as part of his personal name.
totemism which shows mixture of the two modes
of transmission is found among the Massim of
New Guinea and the people of Vanua Levu in Fiji,
where persons belonging to the social group of the
mother pay special respect to the totem of the
father.
A still more eccentric example is that of
the Kwakiutl of the N.W. Pacific coast, who belong to the clan of the father, but are indirectly
brought into relation with the clan of the mother
by receiving from the father the totemic crest
which he had adopted from the father of his wife
when he married.
It is not at present
4. Associated conditions.
possible to connect mother-right with race.
It
'

—

A

—

occurs side by side with father-right and with
intermediate forms among many peoples, including
the Australian, Melanesian, Indonesian, Bantu,
W. African Negro, and N. American Indian. At
the present time it is absent among Caucasian and

Mongolian peoples, but it is doubtful if this has
always been so. 'There is more reason to connect
mother-right with scale of culture. Most of the
peoples who practise it rank low in the scale, but
there are definite exceptions to this generalization
Khasis of Assam, the people of the west
coast of India, the Minangkabau Malays of
in the

Sumatra, and

many

tribes of N. America.
out, mother-right in its
can occur only in conjunction with

As already pointed

purest form
the clan-organization, but

it is

not connected with

special form of this organization.
The dual
system, in which the whole community forms two
exogamous moieties, is always matrilineal in

any

Melanesia and, where

not

complicated with a

class-system, in Australia, but the dual systems of
N. America are sometimes patrilineal.
Totemism is still less habitually associated with
As was said above, one
either form of descent.
people may even possess two forms of totemism,
one associated with matrilineal and the other with
1

H. von Wlislocki,

burg, 1890,
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descent.
The special regard for the
totem which accomjianies some cases of
iMatrilineal transmission suggests a peculiar connexion of totemism with father-right, and other
considerations also imply that the totemic organpatrilineal
Jatlier's

ization tends to be patrilineal.'
Social organizations founded on a local basis, especially those
with local exogamy, are u.sually patrilineal, and in
.societies devoid of the dan-organization, in which

kinship is equally important on the two sidia, it
exceptional for inheritance and succession to be

is

matrilineal.
If mother-right is especially connected with the
clan-organization, we sIkjuUI expect to find it
associated with the classihcatory, or clan,' system
of relationship, and so it is.
do not know of
any people with definite mother-right who do not
use the classihcatory sj'stem. The correlation is
especially striking
Africa, in more than one
part of which classihcatory and kindred systems
exist side by side.
Thus, in the Anglo-Egyptian
Sudan the only people who use the classihcatory
system are the Nubas, and they are al.so the only
jieople to practise mother-right.
Again, in the
series of peoples of W. Africa who show so delinite
a transition from matrilineal to patrilineal institutions (see above, p. 856") it is the Tshi, with their
classificatory system, whose social institutions are
most clearly matrilineal.
There is some reason to suppose that motherright may be peculiarly associated with agriculture.
In N. America typical clan-systems are
found especially in the maize country," and in
Africa mother-right seems to be present especially
among peoples who live chiefly by agriculture,
while father-right is associated with pastoral life.
The association is, however, by no means uni'

We

m

versal.

—

Survivals of mother-right. By this expresis meant social customs found in societies
organized on a patrilineal basis which are the
natural concomitants of mother-right and are,
therefore, assumed to be vestiges of the earlier
presence of this form of society. The most prominent of the customs which have been so regarded
is the relation between a man and his mother's
5.

sion

brother. Many peoples among whom descent, inheritance, and succession are patrilineal show the
existence of just such relations between a man and
his sister's child as are prominent among the social
practices of mother-right.
That they are such
survivals is especially probable where they show
the authority of the mother's brother, while the
power of the nephew to take any of the property
of his uncle is also a natural survival of a social
condition in which the sister's son is heir to his
uncle's goods. Advocates of the view that these
relations between a man and his mother's brother
are survivals of mother-right regard it as psychologically natural that such rights to authority or
property would not easily be relinquished, but
would persist in one form or another long after
the formal laws of the community had ordained
a different disposition of authority or property.
The marriage of half-brother and sister when of
the same father but difl'erent mothers has also
been regarded as a survival of mother-right. In
a society which attached any great importance to
kinship through the father such a marriage would
be impossible, while it is natural among people
who pay special regard to kinship through the
mother. When, therefore, this form of marriage
is found among a patrilineal people, it has been
held to point to an antecedent condition of mothei
right.

Other survivals of mother-right have been seen
1

2

For Melanesia see Rivers, ii. 337.
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in tradition and myth.
It is frerjuently the case
among niatrilineal peoples tliat the descent of the
clan or tribe is ascribed to a female ancestor, and
the belief in a female ancestor among a patrilineal
people has been regarded as a survival of motherright.
similar supposed survival is the widespread mythological theme of unwitting patricide.'
This absence of knowledge of the father would be
natural in the more pronounced forms of matrilocal
marriage, and, in consequence, the occurrence of
the theme in the mythology of a people has been

A

regarded as evidence that the people were once in
a stage of mother-right. Amazon-legends have
also been interpreted as relics of mother-right.
Less direct is the relation of certain social
customs, such as the couvade and the cross-cousin
marriage. According to one theory, the couvade
is associated with the desire on the part of the
father to assert his rights over his child, and those
who adopt this explanation of the custom will
regard it as a survival of mother-right when it is
found in a patrilineal society. Again, there is
reason to believe that in some parts of the world
the cross-cousin marriage (see above, p. 425 f.) has
come into existence through the desire of a father
that his son shall acquire his property by marrying
a woman who would be one of his iieirs under a
condition of mother-riglit. Another custom which
may be a survival of mother-right is the rule found
in several parts of Africa that the daughter or
sister of a king shall not bear children.
Such
a prohibition would put an end to succession by
the sister's son.
Etymology has also been called upon for evidence
of former mother-right.
Thus, the fact that the

Chinese word for clan-name means born of a
woman' has been held to point to matrilineal
descent in China,'' and the derivation of the Arabic
word for clan has been adduced to support a similar
conclusion in the case of early Semitic society.'
6. History.
In several parts of the world we
have delinite evidence that a condition of motherright has changed either into one of father-right
or into a form of social organization in which
social rights are recognized with the relatives of
both father and mother. Thus there is evidence
that some form of mother-right once existed in
Europe, while in the Sudan there is historical
proof that live hundred years ago the Beja, who
are now definitely patrilineal, kept their genealogies in the female line and transmitted property
to the sons of sister or daughter.
In Melanesia,
again, and in some parts of America, there is
positive evidence of a change from matrilineal to
patrilineal institutions, the transition being still
in progress in some parts of Melanesia.
On the
other hand, there is no unequivocal evidence from
any part of the world of a change having taken
Consequently, it
Elace in the opposite direction.
as been held by many students that the change
from matrilineal to patrilineal institutions has
been a universal feature of the history of human
society, and this proposition has become a dogma
'

'

'

—

among many anthropologists.
This dogma has recently been attacked from
two quarters. The idea of the priority of motherright is supported in many parts of the world by
the low state of culture of the peoples who possess
this form of social organization, but, as already
pointed out, this is not universally true, and
students of the ethnology of N. America have
been led to question the dogma, largely because
the matrilineal Iroquois and Pueblo Indians are
among the most advanced peoples of the continent.
The other line of attack is closely connected with
1

2
3

M. A. Potter, Sokrab and Riistem.
H. A. Giles, China and the Chinese,
Wilken, Germ. ed. p. 38.

New

York, 1902,

p. 27.

a change which has recently taken place in the
attitude of many students towards the history ol
social institutions.
The idea tliat any product of
human society, such as mother-right, has been
universal is closely connected with the belief that
human society as a whole has been the product of
a relatively simple process of evolution which has
proceeded everywhere on similar lines and passed
through similar stages. To those inspired by this
belief it was only necessary to show that motherright has often changed into father-right, and It
followed that this order must have been universal
Among many students, however, the conviction
has been growing that human society is not the
product of a simple process of evolution, but has
been built up by a highly complex process in which
a vast variety of forms have been produced by
blending of cultures. If the transitions between
mother-right and father-right have arisen as the
result of the mixture of peoples, we should not
expect to find that one form has always preceded
the other, but it is probable that in the vast complexity of human progress matrilineal should
sometimes have been superposed on patrilineal
institutions, and that sometimes father - right
would have changed into mother-right. One school
of students who have adopted this point of view,
viz. that of which F. Graebner and W. Schmidt
are the most distinguished adherents, believe that
in most parts of the world matrilineal migrants

have settled among earlier patrilineal peoples, so
that the main change has been from father-right
to mother-right, and not in the reverse direction.
According to them, people possessing the dual
organization with matrilineal descent have settled
among patrilineal totemic peoples, and have thus
produced the various forms intermediate between
the two kinds of society which are found in so
many parts of the world. According to this school,
the undoubted changes from matrilineal to patrilineal institutions which are found in certain
regions are the result of later movements, the
change in Melanesia, e.g., being due to relatively
late Polynesian settlements, and that in N. America

European influence.
There is much reason to suppose that Graebner
and Schmidt have gone too far in their reaction
against the prevailing view, and that the evidence
on which they base their opinions is fallacious.
But, while it is almost certain that by far the most
frequent process throughout the world has been a
transition from mother- to father-right, the reverse
change may have occurred. The region which presents the strongest evidence of a change in this
direction is N. America.
Not only do some of
its matrilineal peoples, such as the Iroquois and
Pueblo Indians, possess the most advanced cultures
of the continent, but, where one people, such as the
to

D6n6

or northern Athapascans, practise both lines
of descent, it is the less cultured who use the
Moreover, it is said that there is
patrilineal mode.
definite evidence that matrilineal institutions have

been taken over from others by people who were
previously patrilineal or were devoid of any form of
Several peoples of N. America
clan-organization.
possess a custom which provides a mechanism for
changing one mode of descent into another. Personal names are often definitely connected with a
moiety or clan, each social group having names
especially reserved for its members.
Among some
matrilineal people of N. America, such as the
Sh.awnees, a father gives his own clan-name to his
child, thus taking a definite step towards the transference of the child to his own social group. This
or some similar mechanism might well have come
into play to assist a change in the opposite direction.

One

of the cases

most often put forward by
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American
from

etlinologists as

an example

of

Tliis

kiutl.'

clianj^e

the

fatlier- to niother-riglit is tliat of

Kwa-

people practise patrilineal descent,

but the peculiar system by which a man takes the
crest of his wife's father has been ascribed to the
influence of their northern matrilineal neighbours,
tlieTsimshian and Haida. Other examples are the
Athapascan tribes bordering on the Tlingit, who
are said to have adopted the matrilineal dual
organization of the people, and the Babine branch
of the Takulli, another Athapascan tribe who are
said to have taken their matrilineal four-clan system
from the Tsimshian.
In other parts of the world there is definite evidence that tlie change has been from the matrilineal
There is a large body of
to the patrilineal mode.
evidence pointing to the change having been in this
direction in Melanesia f but even here it is possible
that certain conditions, such as the highly developed mother-right of the Massim of New Guinea,
may have been assisted by some later matrilineal
influence.
In Africa, again, there is much reason
to believe that the change has been in the patri-

The transition from matrilineal
lineal direction.
to patrilineal institutions which occurs among the
peoples of W. Africa from the Tshi to the Ibo
points to the gradual infiltration of immigrants
coming from the north-east, who became the chiefs
they settled. While introof those among
ducing their patrilineal institutions completely in
the east, they did not succeed in altering descent
among the general body of the people as they pro-

whom

gressed westwards. The transitions found among
the Bantu and the association of patrilineal transmission with high development of culture among
such people as the Ba-Ganda and Ama-Zulu would
seem to be the result of the settlement of a
patrOineal pastoral people among a matrilineal
population who, till then, had thriven upon agriculture.
7.

Origin.

— Until

we know the

history of this

hardly profitable
to discuss its origin at length, but some of the
leading views which have been put forward may
be mentioned.
In the first place, mother-right has been widely
held to be the natural consequence of sexual promiscuity and group-marriage. The less important
is fatherhood in a society, the more will that society
be driven to base its social rights upon the mother.
Another view is that matrilineal descent is a
secondary consequence of matrilocal marriage.
Where a husband merely visits his wife and is only
an outsider in her household, descent and other
social processes must be expected to rest on the

form of

social organization, it is

between mother and child.

relation

A

third view

regards mother-right as a social state which has
resulted from the dominance of woman, and especifrom her importance in agriculture. As
ftllj'
ilready seen, there is reason to connect motherright \vith a high development of the art of agriculture, especially in N. America, and it is noteworthy that it is in this continent that we have
our clearest evidence of the dominance of the

woman.
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MOTIVE. — I.
'motive 'is used

W.

H. R. KivERS.

—

The term
and psychology in

senses.

Different

in philoso|ihy

four dili'erent senses.
(1) In the first and most general sense it means
any force, of an internal or mental character,
which impels to action or prevents some kind of
action, be the force conscious or uncon.scious, and
the action voluntary or non-voluntary.
Thus
Bentham defines motive as any tiling that can
contribute to give birth to, or even to prevent, any
kind of action (Principles of Morals and Legislation, p. 46).
In this sense motive includes what
Reid calls mechanical principles of action, such as
'

'

instinct
'

and habit, and also what Bentham calls
motives, which influence acts that

speculative

'

rest purely in the understanding.

In a second sense

(2)

motive

'

'

is

taken with a

more restricted signification, as limited to some end
which we present to ourselves and of which we are
conscious.
Bentham has this meaning in view
when he defines motive as 'any thing whatsoever,
which, by influencing the will of a sensitive being,
is supposed to serve as a means of determining
him to act, or voluntarily to forbear to act, upon
any occasion' (ib.). Such motives are termed by
Bentham 'practical,' and are, he holds, ultimately
reducible to pleasure and pain, though whether it
be the expectation of the pain or the pain which
accompanies that expectation that is the motive he
leaves undetermined (p. 47, note). This contains
the germ of an important distinction. In motives
in this sense we may distinguish two things
a
subjective and affective element, sometimes called
a
spring
of
action,
Triebfeder
afl'ect,
and an objective, presented or intellectual element. Whether
this subjective element is reducible to pleasure or
pain, or includes more, and in what relation it
stands to the objective, intellectual element and to
the conative factor in mind, are among the most
diflicult questions in the psychology of the feelings.
Here it is taken as standing in relation to certain
volitions as a spring of action (see Morell, Outlines
of Mental Philosophy/, pt. vii. chs. i. and ii.
Baldwin, Handbook of Psychologii, ii. .313-315,
332 f., 354; Stout, Manual of Psychology^, bk. i.
:

;

;

ch.

i.

;

Mellone and

Drummond, Elements

of

Psychology, Edinburgh and London, 1907, ch. iv.).
Cf. Bentham's figurative and unfigurative motives
(infra).

motive occurs in
(3) A third sense of the word
the writings of Green and his followers. According to the teaching of Green, something more is
required to constitute a motive than the conscious
presentation of an end. In the analysis of one of
Green's followers, the voluntary satisfaction of a
want involves five things
'(1) The want.
(2) The feeling of the want.
(3) An idea of an
object by which the want can be satisfied. (4) An idea of the
'

'

:

satisfaction actually taking place, the work of the imagination.
(5) The presentation of this satisfaction as, under the circumstances, the greatest good. The self identifying itself with the
attainment of the object ; finding in the realisation of the idea,
not the satisfaction of a want merely, but the satisfaction of
self

'

(D'Arcy, Short Study of Ethiai'', p.

32).

that Green and
Hence the doctrines that a conflict of motives is impossible and
a strongest motive an absurdity (Green, Prvlegomena to Ethics, bk. ii. ch. i.).
(4) A fourth sense of the word 'motive' belongs
to Kant. Kant reserves the term Bewegungsgrund
for the objective ground of the volition, which he
opposes to the subjective ground of the desire, or
the spring (Triebfeder). The objective ground of
the self-determination of the will is the end which
is assigned by reason alone, and is free from all
It

is

only to this last stage

(5)

D'Arcy apply the term 'motive.'
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mixture of passion and sensuous affection ( Werke,
Abbott,
ed. Kosenkranz and Schubert, viii. 55
Kant's Theory of Ethics'^, London, 1909, p. 45). Such
objective ends are common to us with all rational
beings, and are to be distinguished from subjective
ends, to which we are impelled by natural disposiUnlike all inclination and fear, respect or
tion.
reverence for the moral law is an effect, not a
cause (Kant, Werke, viii. 21, note). Regarded as
;

a spring, this feeling acts negatively only.
In these four senses of the word motive we see
a progressive change of meaning from that of a
mere impelling force, not even necessarily accompanied by consciousness, to that of an internal
impulsion to the existence of which consciousness
passing thence to the idea of an object
is essential
whicli gives satisfaction finally ending in Kant in
the conception of motive as an object which is free
from, and even opposed to, all subjective ground
of desire.
Green's view, though later in point of
time, seems not so developed as that of Kant, since
in Green the object is still made to be a motive by
'

'

;

;

relation to a
tliough such

want
want

or internal principle of desire,
or desire is again conceived as
dependent on the object with whicli the self identifies itself.
Kant's distinction of motive and spring
and relegation of these terms to difl'erent classes
of action get rid of the wavering between contradictory points of view implicit in Green's
doctrine.
Whether we shall give to the term ' motive the
extensive signification contained under (1) may
appear a mere question of the use of language
but, as is the case in most questions of terminology,
important issues lie concealed beneath the purely
verbal discussion. Tliis extensive use of the word
early aroused dissent. Reid in 1793, criticizing
Crombie's Essay on Philosophical Necessity,' said
'

'

:

understood a motive, when applied to a human being, to
be that for the sake of which he acts, and, therefore, that what
he never was conscious of, can no more be a motive to determine his will, than it can be an argument to convince his
judgment.
Now, I learn that any circumstance arising from habit, or
Bome mechanical instinctive cause, may be a motive, though it
never entered into the thought of the agent.
From this reinforcement of motives, of which we are unconsciouy, every volition may be supplied with a motive, and even
a predominant one, when it is wanted' (Reid, Works, ed.
Hamilton, p. 87).
*

I

Reid then acutely remarks that ' this addition to
his [Crombie's] defensive force takes just as much
from his offensive,' since it undermines the evidence
for the necessary action of motives known or felt.
In other words, necessitation by efficient is fatal to
necessitation by final causes. At this stage the
distinction seems to turn upon the presence or
absence of consciousness. But, even if we regard
consciousness as the condition of the existence of
motive in sense (2), this does not prevent the
motivation or impelling force being essentially
mechanical as when non- voluntary in sense (1).
Green's doctrine tries to evade this by assigning to
self-consciousness the power of determining the
predominance of the motive which actually does
succeed, while still admitting that the end to
which we thus determine ourselves is assigned by
the pathological or atlective element. Kant, on
the other hand, assigns to reason a power of determining action to an end, which is quite independent
of, and even opposed to, the pathological feeling.
Motive in this sense has passed over entirely from
the meaning of an impelling force to that of an
object determined and decided upon by reason.
These distinctions are closely bound up with the
inquiry regarding the freedom of the will. If our
will is possessed of an original power by which it
can control the direction in which it utters itself,
then the causal action of motives must be distinct
from mechanical impulsion ; they may induce, or
'

'

but do not determine, according to inIf, on the other hand, our will has
no such power, what we call inducing and inclining
must be merely the subjective side of the collision
of predestined forces, of which we are the theatre
incline,

evitable law.

or rather the play itself. If this be the case, the
appearance of a causation, which may yield to conscious motives, but is not controlled by them, must
be an illusion. The illusion demands explanation.
This Miinsterberg undertook to furnish in his
Willenshandlung (1879). In Man's Place in the

Cosmos (^ Edinbui'gh and London, 1902), J. Seth
Pringle-Pattison gives an acute analysis of Miinsterberg's views.
According to Miinsterberg, the
will is only a complex of sensations.
Our activity,
whether the inner activity of attention or the outer
activity of muscular contraction, appears to us to
be free, just because the result of the activity is
already present in idea, and is, in all cases, accompanied by the sensations flowing from previous
The feeling of innervation
motor innervation.
itself is just the memory-idea of the movement,
anticipating the movement itself.' In the Grundziige der Psychologie (1900) Miinsterberg's position
is modified by a Fichtean point of view.
The
action theory of mind here put forward makes
the consciousness of sensation dependent on motor
discharge.
It, therefore, precludes any theory of
action other than that of mechanical causation.
Nor is this conclusion altered by the theory of
taking an attitude (Stellungnahme) towards the
world, which Miinsterberg puts forward. Such
activity as lying outside consciousness could not
even give rise to the illusion of voluntary activity.
It was maintained by Hartley (Observations on
Man, London, 1810, i. 522) that to prove that a
man has free will in the sense opposite to mechanism, he ought to feel that he can do ditterent things
while the motives remain precisely the same,' and
that here the internal feelings are entirely against
free will where the motives are of a sufficient
magnitude to be evident,' while he admits a power
Such a power, on Hartley's
of resisting motives.
view, can come only from some other and stronger
motive that is, there is no intrinsic power of resisting motives.
The attribution to the self of an
intrinsic power of strengthening indefinitely cerwhich
then become motives (in Green's
tain desires,
sense), seems the essence of the third theory of
motives. There is an illusory atmosphere of determinism about Green's theory. The will is determined by motives. That desire only is a motive
which is successful. There is no conflict of motives,
nor any strongest motive. But then the strongest
desire is made to be the strongest, i.e. to be a
motive by the action of the eternal consciousness
which is perpetually reproducing itself in us, and
which helps to constitute, in cognition and action,
Is now this
all the objects of knowing and wUl.
action of the eternal consciousness something from
The result is
all eternity, unalterably the same ?
practically identical with Hartley's the only freesince
it
determines
the
dom in it is that the ego,
motive, is consequently, in being determined by
This is only
the motive, determined by itself.
But, if the action of the
Spinozistic necessity.
eternal ego on the finite ego is not so predetermined, is something which, at the moment of
decision, may fall out difi'erently on difierent occa
sions, notwithstanding identity of desire and cir
cumstances, then such action is not ditterent from
free will in the ordinary sense, and implies a
surplus of undetermined or self-determined free
activity of the ego, as in the Kantian doctrine.
Green's theory of motives must be carefully
distinguished from a modern psychological doctrine, to which it bears a strong verbal resemGreen says {Proleq. to Ethii:s, p. 9,S) that
blance.
'

'

'

'

'

;

—

MOTIVE
an appetite or want 'only becomes a motive, no
far as upon tlie want there supervenes the presentation of the want by a self-conscious subject to
himself and with it the idea of a self-satisfaction
to be attained in the lilling of the want.' Stout,
too, says {Manual of Psychology^, p. 709)
*
Motives are not mere impulflea.
They come before consciousness as reasons why 2 should act in this or that way.
They are not independent forces li^jhtin^j out a battle amorij;
themselves, while the E^^o remains a mere spectator. On the
contrary, the motives are motives only in so far as they arise
from the nature of the Self, and pre-suppose the conception of
the Self as a deterniininu' factor. From this it follows that the
recoy;nised reasons for a decision can never constitute the entire
cause of decision. Hehiiid them there always lies the Self as a
whole, and what this involves can never be completely analysed
or stated in the form of deflnite reasons or special motives.'

verbal similarity of this to what Green
evident.
But to Green the self-conscious

The great
says

is

subject, through determination by which a want
becomes a motive, is ' a principle of other than
natural origin,' is, in fact, an entity of a sort. To
Stout the self as a whole, even if what it involves
can never be completely analyzed or stated, is not
an entitative principle eternal or otherwise, but,
rather, the ' thought of the self.' In deliberation,
he says, the concept of the Self as a whole will not
directly tend to reinforce or suppress a desire' (p.
'

708).

A certain line of action beinjj suggested as possible, I contemplate myself as I shall be if I put it in execution, so as to
make it part of my actual life-history, and on the other hand
I follow
1 contemplate myself as I shall be if I leave it undone.
out this representation of a hj-pothetical Self in more or less
'

detail until that turning- point in the process
Voluntary Decision emerges (i6. p. 709).

which

called

is

'

This theory, that motives arise and are constituted by relation to the conception of self,
whether we take it in Green's metaphysical or in
Stout's psychological form, as a general theory
of motives, seems not to be true. "That very many
motives are determined by conscious relating of
the end in view to the self is true notably the
self-regarding ones. But it is difficult to regard
altruistic motives as necessarily related to the
concept of self. They may sometimes be so, but
not necessarily or universally. The highest moral
ends are disinterested. The disinterested character
of sesthetic emotion has been emphasized by Burke
and Kant, Hegel and Schopenhauer. Molinos,
F^nelon, and Madame Guyon have maintained
the possibility of a disinterested love of God.
It must, therefore, be admitted that, while the
analysis of the term motive given under (2) and
(3) is in many cases a correct and complete analysis,
there are other cases where, even if impelled towards the end by some subjective affective element,
the self-conscious satisfaction of this impulse need
form no part of the objective end in view nor even
of the subjective impelling force.

—

'

'

when we come

to the fourth sense of the
term ' motive ' the strict sense given to it by
we
find
the most striking dethat
Kant
tachment of the term from all association with
the subjective self. It may still bear relation to
something universal, common to the individual
It is

—

—

but the ends are then ends in which the
individual self loses its individuality. They are
This is the essential of morality to
objective.
Kant, and the point which separates the ethics of
Kant from the ethics of Green. It was to retain
in the moral motive the reference to self that
Green was compelled to characterize the good as
perfection of human character
or
the
selfdevotion to the perfecting of man.' D'Arcy (Short
Study of Ethics", p. 277) has seen this defect in
the ethics of Green. The defect is, however, a
necessary outcome of Green's initial position. To
Kant, on the other hand, reason, not the mere
seU, is able to give itself an end, which, though
realized in the matter of desire, is independent of
selves,

'

'

'

861

relation of that matter to the particular self.
is often criticized as if the categorical imperative set up ends, detached from all tlie material
of desire and inclination, as if purely formal ends
existed by themselves.
It is the impenetration
of particular desires and inclinations by the categorical law of duty that gives to the individual
the absolute value expressed in that form of the
categorical imperative which is expressed: 'so
treat humanity whether in thine own person or
that of another always as an end and never as a
tlie

Kant

means.'
We have, therefore, in our highest ends, moral,
ffisthetic, and religious, the singular paradox that
in them an element, which comes into existence
only through particular feelings and inclinations,
becomes, as regards its essential character, independent of these and a motive of selfless and disinterested action.
In the above discussion we have considered the
several distinct senses in which the term ' motive
may be used. There are, however, some ambiguities connected with its use which, while not
really adding to the multiplicity of senses, might
nevertheless appear to do so. Bentham says
Owing to the poverty and unsettled state of language, the
word mutive is employed indiscriminately to denote two kinds
*

understanding of the subject,
necessary should be distinguished. On some occasions it is

of objects, which, for the better
it is

employed to denote any of those really existing incidents from
whence the act in question is supposed to take its rise. The
sense it bears on these occasions may be styled its literal or
unjigurative sense. On other occasions it is employed to denote
a certain fictitious entity, a passion, an affection of the mind,
an ideal being, which upon the happening of any such incident
is considered as operating upon the mind, and prompting it to
take that course, towards which it is impelled by the influence
of such incident. Motives of this class are Avarice, Indolence,
Benevolence, and so forth. . . . This latter may be styled the
figurative sense of the term motive ' (p. 46 f.).

—

The real incidents motives in the unfigurative
sense are
1. The internal perception of any individual lot of pleasure or
pain, the expectation of which is looked upon as calculated to
determine you to act in such or such a manner 2, any external

—

'

;

event, the liappening whereof is regarded as having a tendency
to bring about the perception of such pleasure or such pain.'

Each of these is further distinguished according
as it is in ^jrospeci or in esse, meaning by the
former the posterior possible object which is looked
forward to as the consequence of his action [or
inaction], by the latter, the present existing object
or event which takes place upon a man's looking
forward to the other.
These distinctions partly depend on Bentham's
doctrine that the only motives are pleasure and
pain, which has been ably criticized by Sidgwick
{Methods of Ethics, bk. i. ch. iv. ). They may be
reduced to those drawn by Fleming {Manual of
Moral Philosophy, ed.J-jondon, 1870, p. 176) between
the external object, the internal principle, and
the state or affection of mind resulting from the
one being addressed to the other.' The internal
principle may be dismissed as, at any rate for the
purposes of this article, a 'fictitious entity.' The
distinction, however, between the external object
and the resulting state or affection of mind has an
important bearing on the foregoing discussion. It
might seem plausible to say, as Fleming says, that
'speaking strictly it [the term 'motive'] should
be applied to the terminating state or affection
of mind which arises from a principle of hrmian
nature having been addressed by an object adapted
to it because it is this state or aflection of mind
which prompts to action.' This is true in all cases
where an aflection is the spring of action. But
there are cases in which the affection does not
exist, or the action takes place without, or contrary to, its prompting. In the beautiful soul
in Schiiler's Anniulhund Wiirde, affection produces
moral results, but, to Kant, true moral action is
'

;

'

independent of such affection.

In art, however

MOTIVE
much feeling ma}' guide, it cannot be considered
as the motive. In true art it cannot even be said
that there is a conscious ima"e or ideal which
impels the artist to produce. In art, as Sohelling
says, the ego is unconscious in regard to its
product (System des transcendentalen Idealisrmts,
vi., Tubingen, 1800 [Sdmmil.
Werke, Stuttgart,
1856-61, iii.]).
An important distinction is that between motive
and intention. The nature of intentionality is
thus stated by Bentham
:

'

Let us observe the connexion there

between intentionality
is intentional, and with

is

When the act itself
respect to the existence ot all the circumstances advised, as
also with respect to the materiality of those circumstances, in
relation to a ^iven consequence, and there is no mis-supposal
with rej^ard to any preventive circumstance, that consequence
must also be intentional. In other words, advisedness, with respect to the circumstances, if clear from the mis-supposal of
any preventive circumstance, extends the intentionality from
the act to the consequences ' (p. 44).
and consciousness.

The distinction itself is most clearly expressed
by Martineau [Types of Ethical Theory^, ii. 272)
'

The Intention comprises the whole contemplated operations

of the act, both those for the sake of which, and those in spite
of which, we do it. The Motive comprises only the former.'

Dividing the intention aa Martineau does into
persuasives, dissuasives, and neutral consequences,
it is only the first that fall under the heading of
'
motive (cf. Mill, Utilitarianism, London, 1879,
ch. ii. p. 27 ; Muirhead, Elements of Ethics', p. 61;
Mackenzie, Manual of Ethics, p. 64 tt'. ).
This excludes from intention all motives in sense
It in(1) which are unconscious or involuntary.
cludes motives in senses (2) and (3).
It is more
diflScult to say whether it includes motives in sense
The particular object or end is certainly
(4).
included in the intention, but the law which the
will gives to itself, while controlling and determining the intention, seems not necessarily to form
part of it. The act, even if done for the sake of
the law, has not the law in its universality as its
end.
To luake Martineau's statement true we
must understand ' persuasives in an affective sense.
2. Classification of motives.
The various classi'

'

—

fications reflect the difficulties which have attended
the foregoing discussions.
Our impulses or active
principles are classified by Reid into mechanical,
animal, and rational ; but only to the last two

does he apply the term 'motives.' Stewart has
criticized this classification on the grounds that
mechanical cannot be applied to instincts and
habits (which is done by Keid), nor to any of our
active principles. It is capricious to call our appetites animal principles, because common to man and
brutes, and to distinguish our instincts as mechanical, in regard to which our nature bears so strong
an analogy to the lower animals. Mechanical
principles of action produce their effect without
any will or intention on our part. Animal principles of action require intention and will, but not
judgment. Rational principles of action require
not only intention or will, but judgment or reason.
Stewart censures Reid for including under animal
principles of action the desire of knowledge, of
esteem, pity, patriotism, etc.
Stewart's own classification falls under five heads
'

'

(1) appetites, (2) desires, (3) affections, (4) selflove, (5) moral faculty.
This classification has
been ably criticized by Martineau (ii. 134).
McCosh gives the following classification of the
orective or motive powers, or, as he prefers to say,

of the
i.

motive and moral powers

The native appetencies

of the mind leading to emotions.
the inclination to exercise every
(2) the
;
desire
(3) the
;
appetites : tendencies to seek for knowledge, esteem,
society, power, property (4) an inward prmciple that
impels to seek for the beautiful (5) the moral power
as a prompting energy ; (6) unselfish motives prompting to action in relation to other beings, e.g. sympathy.

These include
native

:

ii.

iii.

The

will not as furnishing incitements, inducements, or
motives, but as seated above these, sanctioning, restraining, and deciding among them.
The conscience a cognitive power involving certain beliefs and judgments (Intuitions of the Mind, p. 242 fl.).

—

More important than any

of these classifications is
that of Martineau (ii. 129-175). He begins by distinguishing between two sets of impelling principles
in man: (1) 'those which urge him, in the way
of unreflecting instinct, to appropriate objects or
natural expression,' and (2) those which supervene
upon self-knowledge and expejience, and in which
the preconception is present of an end gratif jong to
some recognized feeling' (p. 135). The former he
calls primary springs of action, the latter secondary.
Under the primary come (1) propensions:
including organic appetites and animal spontaneity; (2) passions
antipathy, fear, anger ; these
do not arise as forces from the needs of our own
nature, but are rather what we suffer at the hands
of objects ; (3) affections
parental, social, compassionate ; these operate as attractions towards
wonder, admiraother persons
(4) sentiments
tion, reverence
these direct themselves upon
ideal relations, objects of apprehension or thought
that are above us, yet potentially ours.
Under the secondary principles which are characterized by their interested nature or invariable
aim to produce certain states of ourselves come
love of pleasure, money,
(1) secondary propensions
power (2) secondary passions malice, vindictiveness, suspiciousness
secondary affections
(3)
sentimentality
self(4) secondary sentiments
'

—

:

:

:

;

;

:

:

;

;

:

;

culture, £estheticism, interest in religion.
The secondary series is the self-conscious counterpart of the primary series. These principles give
rise to ulterior combinations, such as love of praise,
emulation, fellow-feeling. In addition to these
are prudence and conscience, but neither is, according to Martineau, a positive principle, so as to
range in the series of impulses. Each exercises a
judicial function prudence among the secondary
principles, conscience over the whole.

—

If we examine these various classifications, we
shall find much to confirm the wide view of motives
which we have taken. Martineau's distinction of

primary and secondary springs of action directly
contradicts the narrow view of motives taken by
Green, which would limit motives to those associated with the notion of self. Such association
gives rise to secondary springs of action. Again,
some of these classifications rightly regard conscience and the moral faculty as motive powers
prompting to action and yet per se incapable of
being identified with an affective element. In
Martineau's theory the moral element consists in
relative position in a scale of excellence intuitively
discerned.
Other moralists might seek to analyze
further in what this excellence consists, and this
analysis might be dangerous to the intuitive scale,
might show that the position of a spring varies
with circumstances
but the insight that the
moral element is not an aS'ective spring of action,
in either the primary or secondary form, remains ;
and with it remains the neces.sity of recognizing
a fourth form of motive, the motivity of which,
whether proceeding from an autonomy of the will
itself or from a recognition of an intrinsic authority
in certain imperatives of action, or from a recognition of superiority or authority in inward springs
or outward courses of conduct, demands a unique
position for itself in the classification of those
forces which impel the human will to action.
;

(1)

power voluntarily or involuntarily
to receive pleasure and avoid pain
;

;

Literature.— J. M. Baldwin, Eandbook of Psychology, New
York, 1889-91, ii. Feeling and Will
J. Bentham, Principles
of Morals and Legislation (Works, ed. J. Eowring, Edinburgh,
1869, i.) T. H. Green, Prolegomena to Ethics, Oxford, 1883
I. Kant, Gmndlegung zur Metaphysik der Sitten, and Kritik
der praktischen Vemuvft (Sdmmtl. Werke, ed. K. Rosenkranz
and F. W. Schubert, Leipzig, 1838^0, viii.) C. F. D'Arcy Short
'

' ;

;

;

,

MOUNTAINS, MOUNTAIN-GODS
Study of Efhica'i; London, 1912; T. Reid, 'Letters,' Worka'^,
ed. W. Hamilton, Edinburgh, 1840
J. Martineau, Types of
Ethical Theory-, Oxford, 1HS6, ii. D. Stewart, J'hilonop/iy of
H. Munstcrthe Active and Moral Powers, Edlnbur«-h, Wl^
;

;

;

berg, Grundziiije der Pgj/chologie, Leip/.i^', lUOO.'j. J. McCosh,
IntuiiionH of the 3/ind3, London, lSi)3 J. D. Morell, / ntrod. to
Mental Pkitimophy, do. 180'^ Jf. S. Mackenzie, Manual of
;

;

;

H. Muirhead, KiementH of EthiCH^, do.
moo; H. S\dz^\ck, Methods of EtkicaT, do. li)U7 G. F. Stout,
Manual of Psychology'^ do. 1913.
G. J. STOKES.
Ethics*, do. lUlH); J.

;

MOUNTAIN - GODS. —

MOUNTAINS^

There are few jieoples who have not looked upou
mountains with awe and reverence, or who have
not paid worship to them or to gods or spirits
associated with them in various ways. Their
height, their vastness, the mystery of tiieir recesses,
the veil of mist or cloud now shrouding them, now
dispersed from them, the strange noises which tlie
wind makes in their gorges, the crasli of a fall of
rock, or the eficct of the eclio, their suggestion of
power, their appearance of watching the intruder
upon their solitude all give to them an air of
personality, and easily inspire an attitude of reverence and eventually of worship. They are next
thought to have a spirit akin to, yet greater than,
man's, and such a spirit may become separate from
the mountain and exist as a god of the mountain.
The natural dangers encountered by the traveller
or mountain-dweller, as well as the mystery of
gorge, precipice, or cavern, suggest the presence of
spirits, dangerous or at times beneficent, and in
many cases also ghosts of the dead are thought to
haunt the mountains. Their summits, being near
the sky and often surrounded by cloud, suggest
their connexion Avith gods of sky or rain or the
remoteness and mystery of their peaks cause them
to be regarded as dwellings of gods or of ghosts.

—

;

Sporadically we find no cult of mountains or mountain-spirits,
but that is generally where no cult of nature exists, or, of
course, where no mountains exist. Where they are feared, it
la generally aa much because of the demons supposed to infest
them aa because of their own suggestion of terror. The horror
of mountains found in writers from Waller to the time of Scott,
Byron, and Wordsworth was perhaps a literary alfectation as
much as genuine lack of appreciation. Wordsworth's voice of
the mountains has generally made a strong appeal to men and
has given a great impulse to the imagination.
*

'

—

The variI, The personification of mountains.
ous impressions which mountains made upon men's
minds led to their being regarded as alive, or
possessed of a power lurking behind their massive
forms, and, finally, to their personification in a
greater or less degree. The next stage was that
the mountain-god the personified mountain "which
received worship became a god of the mountain,
separate from it, yet connected with it. It is difficult in particular cases to say which of these stages
is intended, or to disentangle them, since
the
human mind so easily adopts either attitude and,
even where a god of the mountain is worshipped,
the mountain itself still looms vast and, as it were,

—
—

;

In this section we shall examine instances where the mountain seems to be worshipped
for itself alone or to be regarded as sacred and to
some extent personal.
personal.

The Choles of Itza regarded one particular hill as god of all
the mountains, and on it burned a perpetual fire.l To the
Huichol Indians every hill and rock of peculiar shape is a deity,
and hills as well as lakes, rain, etc., are tribal gods of the

Thompson Indians.
The Mexicans had gods of mountains
but they regarded all mountains as divine and personified
IztaccihuatI was the wife of Popocatepetl.
them.
Molina
describes the hill Huanacauri as the chief huaca of the Incas.^
In Korea mountains are personified, and the idea of guardianship, e.g., of towns, is associated with them (cf. g 5).
Yet
there are also spirits of mountains.^ In Japan the term kaTui,
applied to deities, is likewise applied to mountains, which are
supposed to possess great power.6 Similarly in China, where
^^

(§ 2),

spirits of mountalnH have always been worshipped, mountains
tiieiimelvcB are
included amon^ the shen, or benellcent

There are ten principal mountains Included among the
or earlh-gods the live yoh, of which the greatest is
in Shantung, and the five chen.^
Of each of these
there is one In each chief cardinal point (the four mountains),
and one in the centre. The chief minister of YHo was called
*
president of tlie mountains.' 2 To tliese, or to their spirita,
sacrifices are made on the great altar of the earth at the
sumnter solstice. Other mounUiins are also included in the
category of gods and in the official worship (see alHO 5 7).^ In
Tibet Mt. Kanchinjunga was once an object of worship, but Is
now regarded aa the dwelling of a god of the same name.
There are four great deified mountains in Tibet.* In Media
and in Phrjgia ^ods were identified with mountains, and a cult
was paid to them on their sunmuts.'* Among the Celts a cult
of mountains, as well as of gods of mountains, is to be traced.
One inscription was 'To the Mountains'; the mountains are
often invoked in spell or prayer or invocation In Irish texts;
and Gildas speaks of the blind people who adored mountains
and other parts of nature. 8 While the Greeks adored divinities
associated with mountains, some mountains still retained a
degree of personification e.g., Mt. Ida as a nymph. 7 In India
as early as the Rigveda (vii. xxxv. 8) there is a direct appeal to
the mountains ' May the mountains be propitious to us.' The
Hinifilaya is king of mountains, the great divine range par
excellence, pre-eminently sacred.
It 'cannot be shaken,' and it
is the abode of the dead, of mighty creatures, and of living
Gaints and ascetics, as well as the haunt of demons of all kinds.
But its own virtues are supreme. To think of it is to gain vast
merit ; to see it is to have one's sins removed. It was personified as Himavat or Harivaiii^a, father of Ganga and Uraa Devi,
or Piirvatl, the mountain-goddess, identified with one of the
peaks.
An ancient story tells how Parvati covered up the eyes of
gods.

2
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t'i-ki,

Shan

T'al

'

'

:

1^

Mahadeva when he was performmg tapas on Himavat.

Flame

burst from his forehead and scorched the mountain but, when
she assumed a submissive attitude, her father was restored to
his former condition.
Among the aboriginal tribes of India mountains are personified.
The Santals sacrifice to Marang Euru, at once a mountain
and a god. Other tribes have no other gods but mountains,
rivers, and the dead.io Among the Semites mountains and hills
had been personified, and many of them were regarded as
peculiarly sacred the dwelling-place or seat of a god (§ 5).
But the evidence is mainly that of cults upon hills or high
places to a god associated \vith these (§ 7). The pagan Slavs
are described as worshipping mountains.
Where a god associated with a hill or mountain bears a name
similar to it, it is probable that the mountain personified gave
A Celtic
this name to the subsequent god of the mountain.
god Poeninus was god of the Pennine Alps, Vosegus was god of
other
examples
above.
the Vosges mountains. Cf.
;

—

Evidence of the personification of mountains is
also to be found in the sporadic cases of alleged
descent from mountains, possibly because these
mark the region whence some tribe took its origin
or migrated.
The Navahos thought that they came from the bowels of a
great mountain near the San Juan. 12 Some Mexicans regarded
the mountain Cacalepei as their mother. 13 The Iranian kings
were supposed to have descended from the mountain Ushidarena.i'*

2.

fied,

—

Gods and mountains. Besides being personimountains are associated with clearly defined

gods, eitlier as their occasional or as their more
permanent seats or abodes, or there are gods of
the mountains distinct from these as personified.
The house of the Masai god Ngai (En-ai) is in the snows of
Kilimanjaro. 15 Among the Yoruba there is a god of the mounIn Hawaii several distinct deities of the
volcano Kilauea were recognized, each of these being connected
with some part of it.i* Among the Todas most deities are
associated with hills, each occupying a separate peak, on the
summit of which is a stone circle, barrow, or cairn. i? The
tains called Oke.

New
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16, 201 ff.
2
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Khonds worship a god of hills, and among the Kols the great
Marang Buru, or 'Great Mountain,' is the rain-god, Marang
Burn being a conspicuous peak in ChotaNagpur which is either

deity

the god himself or his dwelling-place. Before the time of rain
elaborate ceremonies take place on the mountain for rain and a
fruitful season. 1
Mt. Shasta is thought by American Indian
tribes to have been made of snow and ice by the Great Spirit
from the sky, after which he stepped down upon it and hollowed
it

out as a

Among

wigwam where he might live on his visits to earth.2
Thompson Indians the Old Man 'is a being living

the

'

on high mountains, and there making rain or snow by scratching hnnself.3 The Master of Life is thought by other tribes to
dwell in the Rocky Mountains.-* The Mexicans thought that
Tlaloc, god of rain, dwelt on the highest mountain-tops where
Other gods, his lieutenants, bearing his
in hills and were worshipped as gods of water and
cult
of Tlaloc was of great importance, and
mountains.
The
of
was connected with festivals of the first rank.& In Central
India the sun-god ia supposed to dwell on hills, and isolated
rounded hills are hence called 'sun-rays.' Several outstanding
peaks of the Himalaya are^the seat of gods Kailasa of Siva and
Kubera and a title of 6iva is the 'mountain-god.' Other
mountain chains or pealcs are associated with divinities e.g.,
the Vindhya ranges with Maharapi Vindhyeiwari, the goddess
In earlier times Rudra was beheved to dwell
of the range.
among the mountains, or on their tops, and Durga was called
'the dweller in Mandara.'** Manu is said to have descended on
a slope of the Himalaya called 'Manu's Descent,' and to have
tied his ship to a peak after the flood.7 As has been seen, there
is a constant confusion between the mountains personified and
the personal goda of mountains in India. In Greece certain
gods were closely associated with mountains. The habitual
cult of Zeus on mountain-tops, like that of the Mexican Tlaloc,
shows his earlier connexion with rain, cloud, and lightning sent
down from the heights, and he probably had been identified
with and had absorbed similar earlier gods there worshipped
In several
e.g., at Mt. Lykaion in Arcadia (Zeus Lykaios).
other instances the mountain where the cult took place gave a
title to the ^od
e.g., Zeus Olynipios (here the cult no longer
was observed), Zeus Laphystos (Bceotia) on Mt. Pelion he was
worshipped as Zeus Akraios.8 Clouds resting on peaks where
Zeus as rain-god was worshipped were a sign of rain.^ Hermes
had a temple on the summit of Mt. Cyllene, and ApoUo on the
hill of Phigaleia.
Artemis was also worshipped on high places
in Arcadia. The Cretan Mother-goddess, like the Phrygian
Cybele (q.v.), was represented standing on a hill (cf. art. Mountain-mother). Cybele was the Mountain-mother (fj-rtrrip 6peia),io
and she loved the mountain and its recesses, called by her
name Ku^eAa.n Another divinity associated with mountains
was Pan, who was born on Mt. Lykaios and had one of his
sanctuaries there. Several mountains e.j?., Mt. Maenalus, Mt.
Lampea were sacred to him. There he loved to hunt, and
there he might be heard piping.!- xhe personalized nj'mphs
were also of the mountains, and were worshipped there. They
had caves on Mt. OithEeron, and gave oracles from them.
Certain nymphs, called 'Opeo-naSe? or "OpetaSe?, presided over
mountains, and were companions of Artemis. 13 Mt. Olympus
was supposed to be the seat of the gods, with the palace of
Zeus on its summit. In Cappadocia, according to Strabo,!^ a
mountain was called after a god Omanos. Some Babylonian
gods were called 'ruler of the mountains,' and Enlil is described
a reference to Babylonian
the great Earth-Mountain
as
cosmogony and to the belief that he was god of all the forces of
life.
For his worship, and later that of all the gods, an artificial
mountain was erected in the plain. is The world-mountain was
the seat of the gods. Among the Celts gods were associated
with hills, where some cult was offered to them, or with mounds.
Within these they were believed to have retired on the coming
of Christianity, and there thev live as fairies.16
For Berbers see EJiE ii. 506.
the clouds gather.

name, dwelt

—

—

;

—

—

'

'

—

—

Ghosts dwelling on mountains.
To some
extent the belief that ghosts haunt mountains or
that the Other-world of the dead is situated on a
mountain-top may have arisen from the custom of
burying the dead on hills, but the belief often
exists where this custom is not found.
It was
doubtless connected with the fact that mountains
are lofty and touch the clouds or are swathed at
times in mists. They are near the sky-land which
3.

so often associated with the dead. They are
lofty and mysterious ; and, as they are the dwelling-place of gods and spirits other than human, it
was natural enough to regard them as also the
habitation of ghosts.
Burial on hills is only one of many methods of disposing of
the dead, and is by no means universal. It is found among
the Comanches, Arapahos, and other N. American tribes, the
Caribs and Patagonians, in Arabia and Tibet, and among the
Parsis where no dakhina exists (the body is surrounded by
Hill-burial was also favoured by the
stones, not buried).
Norsemen.
that ghosts dwell on mountama la
idea
Melanesia
the
In
frequently found—e.g., in British New Guinea (\\t^ like that of
Elysium
[Aroma] ghosts as a light or
blissful
a
earth [Koita]
a fungus [Roro-speaking tribes]), and among the Kai of German
New Guinea (ghosts as animals haunting wild glens). In the
D'Entrecasteaux group is the spirit-mountain Bwebweso, the
happy spirit-land which the ghosts reach by a anake-bridge
over a chasm. No mortal dare climb it or speak above a
whisper when passing it.^ In Tahiti the heaven of the dead,
Tamahani, is on a mountain on the north-west side of Raiatua,
and frequently in Polynesia a mountain-top or rocky defile or
the surrounding mists are the abode or resort of ghosts.3 In the
Shortland Islands the dead go to certain mountains, and, after
remaining there for some time, depart to a volcano.'* Among
the Dayaks of Borneo hill-tops are associated with ghosts. The
heaven of the Idaana and other tribes is on the top of Kina
Balu, and the ghosts feed on the moss on its sides. Among the
Sea Dayaks a hero who becomes the object of a cult is buried in
a lonely spot on the crest of a hill.5 Various African tribes have
is

;

;

similar beliefs.

The Akamba think that ghosts dwell on hills, and that
volcanic veins are their paths. Sacrifice is made to them there,
fear to approach the hill among the woods of whicli
the ghosts dwell. 6 Among the Kagoro ghosts dwell in groves or
on mountams.7 The Bondei god, Mlinga, is a mountain, and
soula go thither, storms come from it, and in war druma are
heard upon it. Death is the penalty for trespassing on it.^ The
Anyanja hear the ghosts talking on their spirit-hill, or drums
beating. To hear these is dangerous.9 Malagasy ghosts and
animal spirits reside in a great mountain in the north. 10
In N. America the Sonora Indians thought that ghosts dwelt
Of other
in eaves and rocks, the echo being their voices.^
tribes it is said that souls of the dead go to Wakondah, who
dwells in the Rocky Mountains, and there Hve in bliss. 12 Tlaiocan, a Mexican Elysium in the mountains, was the place of soula
of those sacrificed to Tlaloc and of those who died of leprosy or
by drowning or lightning. i3 The Hindus regarded the Himalaya
as the home of the sainted dead.i^ One Chinese paradise is in
the Kuen-lun mountains, and is for those who attain holiness
or divinitj' ; many tales are told of its wonders.i5 Similar
Certain clans had
beliefs lingered on in the W. Highlands.
hills 'to which the spirits of their departed friends had a
peculiar attachment,' and which were supernaturally lit when a
member of the clan died.16
In pagan Slavic belief the dead must climb a steep glass
mountain, on whose top is paradise, and in Mdrclien, Scandinavian and Slavic, this idea reappears as the rescue of a princess
or a fair being from the top of a glass mountain by a hero.17

and they

The road which the soul has to traverse to the
region of the dead is often a difficult one, and in
some savage instances it passes over mountains, or
the entrance to the Other- world is from a cave in
a volcanic vent (see Descent to Hades [Ethnic],
§1).
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MOUNTAINS, MOUNTAIN-GODS
In Mexican belief the soul of one dyinff a peaceful death had
to pass between two mountains which threatened to meet and
crush him, if he were not armed with a passport.^ Mt. Demavend in Persia was the reatintj-place of the bleH.sed on their way
to jparadise,'-^ and Mt. Alburz was one of the supports of the
Ohmvat bridge. In ancient Efji'yptian belief the Mountain of
the West,' throuph which lay the road to the region of the dead,
was guarded by Taftrt or Ilathor, wlio is representud emerging
from the mountain, 3 where Ua, also sits. At the tomb the coffin
wae set on a small sandhill, representing the mountain.'
'

Many folk-tales and myths tell of a deliverer,
some rex quondam.^ rex futjirits^ like Arthur, who
is one day to return as the saviour of his people.^
In some of these he is in fairyland or heaven, but
the cruder and more archaic belief is that he
sleeps within the hills.'" Sometimes he is seen
there by one who has been able to penetrate into
the hill. Such tales are told of Arthur, Merlin,
Fionn, Bruce, and many another hero, and there
are innumerable Celtic, Teutonic, and Slavic
*

The story is also found in Korea.^
Hartland suggests that these heroes are gods of
the earlier faiths, vanquished by Christianity but
not destroyed.* So in Irish myth the Tuatha D6
Danann had retired within the hills. " But, while
this is not impossible, the idea seems to be linked
more directly with that of the dead being alive in
frave or barrow or in hills (as in Scandinavian
elief), whence they might come in the hour of
instances.''

their people's need.

—

Besides
4. Mountains as the abode of spirits.
being the seat of gods, mountains are also peopled,
like other parts of nature, by spirits, or are

haunted by fierce demons.
In Australia Twanjirika is the mountain- spirit of the S.
Arunta, and in the Lake Macquarie district Yaho lived on the
tops of high mountains and was hostile to the blacks. The
Arunta also fear spirits called oruntja, dwelling on ahill.n In
British New Guinea the Koita dread a spirit living on a hill
which they will not approach, but a spear made from a tree
growing near it is peculiarly effective.!*'! In Polynesia spirits
people the mountains and are generally dangerous.i3 Theyaku
of the Veddas people rocks and hill-tops, among other places,
and are named from them. They send disease, and are much
feared. Some of these paku are spirits of the dead of headmen
or their wives. They also have a dangerous aspect sending
sickness or stealing children and are placated by offerings. 1^
The Kayans and other tribes of Borneo believe in "spirits manifesting themselves in parts of nature—e.j/., mountains. Spirits
of this kind are called toh, and are malevolent; hence people
are careful not to offend them. The most dangerous are found
on the most rugged summits, which the natives will hardly
approach. 15 Among the Lushei Kuki clans lashi are beings
dwelling in precipices and controlling animals, but demons
people hills, streams, etc., and cause much trouble. 16 in Chitral
bad spirits with feet turned backwards dwell on Tirich Mir.17
Among the Oraons every rock and natural feature is haunted
by demons, and this is true of every part of India. l« The
Himalaya is the dwelling of innumerable beings, its recesses the
haunt of demons, its caves of witches and fairies. Other hills
are equally infested and consequently feared. As early as
Vedic times such beliefs are found, and in the Mahdbhdrata
witches are said to live in mountains. 19 In Korea the spirits of
mountains are duly worshipped by sacrifices, and on every pass

—

—
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Sacred mountains.

5.

— Wherever mountains are

personified or associated with gods or are the seat
of a cult, their sacredness is obvious.
But some
mountains have a peculiar sanctity.
Legend
clusters thickly round them, and they are places
of pilgrimage or sources of merit.
Among the Western Nandi there is a sacred hill called Chepel-oi, the hill to which the spirits set fire.
Ghosts are supposed to fire the grass there annually, and no Nandi will go
near it.!* in Japan Fuji-j'ama is the sacred mountain, regarded
as a goddess or connected with a goddess of the same name.!"
Pilgrims ascend its summit in vast numbers annually, and it is
a frequent object of Japanese art. The Kwan-lun mountains
are the sacred mountains of Taoism, and have given rise to
numerous fanciful legends. !6 In early Hinduism Mt. Mandara
in Bihar wag a kind of Olympus.
It formed the stick with
which the gods churned the ocean for ambrosia. But more
usually Himavat (Himalaya) is the sacred mountain-chain,
the divine mountain, beloved of the gods.' As has been seen,
it is extolled as a god.
There are many temples on it, and it ia
the object of innumerable pilgrimages.
It is inhabited by
beings whose mere presence adds value to the merit of the
penances of ascetics (see also § 1). Other mountains are sacred
e.g., the Vindhya range
an object of devotion and prayer,
and have their temples or shrines.!'' In ancient Persia Alburz
or Hara Berezaiti was peculiarly sacred, the first of mountains.
The sun and stars revolved round it; light came from it and
returned there on it was no night or darkness, no cold, no
wind, no sickness on it the Amesha Spentas built a dwelling
for Mithra, and he looks upon all the material world from it;
below it was the Chinvat bridge. All mountains are said to
have grown from its roots. is In the Qur'an Safa and Marwah
beacons of God,' and pilgrims are advised to
are said to be
compass them about. Idols formerly stood upon them and
'

—

—

;

;

'

were worshipped, but Muhammad ordered their destruction,
though the visitation of the mountains is an important part of
the Hajj rites.19 Mt. Sinai was also regarded as sacred, and
oaths were taken by it. 20 Among the Semites several mountains
were sacred as the dwelling- or resting-place of gods or the
FL-sd. 328 f.
2De Groot, Rel. System of China, Leyden, 1892 ff., iv. 109;
R. K. Douglas, Confucianism and Taoism, London, 1877, p. 244.
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PR

6 G. M. Theal, Records of S.E. Africa, vii. [1901] 405.
6 J. H. West Sheane,
xxxvi. [1906] 151.
7 M. Jastrow, Religion of Babylonia and Assyria,

JRAI

Boston,

1898, p. 260 f.
8 E. C. Sykes,
xii. 262, 274
S. Lane-Poole, Arabian
Society in the Middle Ages, London, 1883, pp. 37, 104.
9
vi. [1900] p. Ixix f. ; of. W. W. Skeat, Malay Magic,
London, 1900, pp. 14, 81.
10 Grimm, pp. 448, 462, 455, 474.
Cf. the stories of the Venusberg, ib. p. 935. See also E. H. Meyer, Germ. Mythologie,
Beriin, 1S91, pp. 126-128, 158 f.
II M. Abeghian, Armen. Volksglaube, Leipzig, 1899, p. lllf.
12 M. E. Durham,
xxxix. 86.
13 Grimm, pp. lOSlff., 1619f.
14 A. O. Hollis. The Nandi, Oxford, 1909, p. 100.
1'^
XX. [1909] 251.
16
xxxix. 244, xl. [1891] 70.
17 Hopkins, p. 358 f. ; M. Monier- Williams, Erdhmanvrm a/nd
HinduismA, London, 1891, p. 349; Buddha-charita, vii. 39 ff.
18 Yt. X. BOf., xii. 23; Eund. v. S-8, viii. 2-5* Datistdn-i
Dinik, xcii. 5 ; Dinkar^, ix. xx. 3, xxii. 4.
19 Qur'an. ii. 153.
20 Jb. xcv. 2.

FL

Spencer-Gillen*', p. 496.

pp. 140, 153

ERE

222.

Grimm, Teutonic Mythology,

London, 1882-88,

\h a shrine where prayer is made to them or an offering laid.
Tliey control tigcrw and give the hunter power to catch them.i
In China mountain spectres are much feared, and evil spiritH
haunt mountains, their power being proportionate to the size of
these. Only on certain days Hhould mountains be cronHtd, and
only after fasting and purification. The genii of mountains are
more friendly and have art-gular cult (§ 7).'^ In Indo-China the
Thai believe in thu phi dwelling on steep mountains, who have
the power of imitating Btorms by night.^ In Annam female
spirits or fairies called chu vi dwell in forests and mountains,
and for each hill there are genii good and bad.-i Among the
Bantu of S.E. Africa demons haunting mountains are much
feared.
On the other hand, the Awemlja believe in guardian
spirits attached to hills, etc., who send rain and fertility. «
For
similar Berber beliefs see
506''.
ii.
The Babylonians
thought that evil spirits dwelt on mountain-tops. 7 In Persia
Demavend is the home of genii and demons, « and wizards
assemble there. It is a general Muhammadan belief that the
mountains of Qi'if, supposed to be the circular boundary of the
earth, are the chief abode of jinn and ifrits.^ European folklore makes hills and mountains one of the dwelling-places of
elves, fairies, dwarfs, and similar beings,i'^andthe dews (demons)
of Armenian folk-belief live in mountains,!! while fairyland is
often within a hollow hill (see art. Fairy, § n). So theSerbiat
vilas'^^ and the Nereids of modern Greece haunt hills and
mountains. Certain mountains were trysting-places of spirits,
demons, and witches e.g., the Horselberg, the Brocken, the
Puy de DOnie, and innumerable others in every part of Europe,
these gatherings probably being reminiscent of sacrificial rites
in pagan times on the same spots. 1^

I
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866
scene of a cult (§ 7).
the Law from it, and

Sinai
it is

K

was sacred before

specifically called the

Israel received
mount of God

Several other sacred mountains
are also mentioned there— Moriah, Nebo (perhaps originally the
32-iy, Nu
seat of the god Nebo), Hor, and Zion (Gn 2214, Dt
20^ff-, Is 22f- 256).
The last remained sacred in much later
times as the central seat of worship, and was regarded as God's
In
holy mountain, the 'mountain of the Lord's house.' l
ancient times Mt. Atlas in Morocco was held in great reverence.
and
the
Libyans
approached
it,
Religious fear seized those who
are said to have regarded it as a temple and a god, the object
by which they swore, and a statue.
In China mountains have a curious importance, especially
the two groups of five already referred to and other sacred
mountains. According to the doctrine ot/e7ig-shiii(q.v.), every
house, temple, field, etc., should be so situated that the
beneficent influences of the universe may be freely exercised
upon it. These influences are modified by the configuration of
the earth. Hence hills intercept noxious influences e.g., bad
winds or they send far and wide the beneficent influences of
water, the chief element in nature ; or they are bearers of
heavenly influences to man ; or, standing around a town, they
symbolize the animals of the four quarters, and bring it
prosperity. The shape of hills or of any part of them may also
influence a village or its inhabitants for good or evil. Hence it
is important to select a site near a favourable contour, or a hill
or rock in which there is a beneficial combination of elements,
as given in the books of georaancy.3 Similar ideas are found in
Korea. Towns, houses, and graves must have their guardian
peaks, and care must be taken to avoid or to counteract
People are bom according to the
hostile influences from a hill.
nature of the hill on which graves of ancestors are e.g., a
craggy hill denotes a warrior. There are currents or veins of
influence in mountains, and prosperity depends on the proper
circulation of these."* In India it is held that mountains as
well as rivers or temples are places which destroy sin, this
In the Laws 0/ Ma7iu,
being especially true of Himavat.^
however, it is said that a student who has completed his term is
not to reside long on a mountain.6 In Zoroastrianism mountains are said to have been created by outgrowth from the root
of Alburz, the first mountain, in 18 years, after their substance
was formed in the earth during 1000 years. High mountains,
being near heaven, are apt to become seats of heavenly beings.
On the top of one Ahura revealed the law,? and mountains are
said by the Spirit of Wisdom to be moderators of wind, wardersofli, rest-places, and supports of rain-clouds, smiters of Ahriman
and the demons, and maintainers and vivifiers of the creation
him who goes to the lofty mountains'
of Aliura Mazda.8 Of
their glory is said to * bless liim and be friendly (cf. Himavat,
i).9
Some
are
said
to
have beenmade by Ahura Mazda.io Yet
§
their creation is connected in the Bundahisn with the rushing
in of the spirit of evil,ii and at the restoration of all things earth
is to receive its original perfect state of a level plain, because
mountains are the work of the evil spirit. i^ Even Alburz, whose
summit supports the Chinvat bridge, will no longer exist. 13
Perhaps also this conception accounts for the tabu in the
Sad'dar against women after child-birth looking at a hill.i-l J.
H. Moulton regards this idea, so contrary to Parsi and Aryan
notions of the sacredness of mountains, as one of the beliefs
brought in by Magian influences, neither Aryan nor Semitic, and
superimposed upon Zoroastrianism. is A similar idea is seen in
the description of the Buddhist paradise, Sukhavati, which vnll
be level and contain no black mountains nor Jewel mountains,
nor Sumerus, king of mountains, nor Chakravatas, great kin^s of
mountains.' 16 The friendly influence of the "hills is especially
marked in the OT, as is natural where so many of them were
i''
sacred, and Zion was in particular the seat of God's house.
They are symbols of God's might, yet are subject to Him.
They melt like wax before Him or smoke at His touch. They
rejoice with the worshipper, or are bidden to do so, or they
break forth into singing before the return of the exiles. They
are symbols of God's righteousness ; they bring peace and
righteousness to the people.
in
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preceding
are often
Alburz in

—

e.g.,
regarded in a mythical light
Zoroastrian belief, Himavat in Hindu, Kwan-lun
Some mythologies, however, have
in Taoist.
invented mythical mountains, mainly in connexion
with cosmogony.

Among

' mountain of the world
In
(§ 9 (&)).
particularly, Buddhist mythology Meru or
Sumeru, the abode of the gods, occupies a prominent place. It
is
the primeval and the chief of mountains, the * golden
mountain.'
It holds fast the earth, yet it swayed at the
coming of Buddha. 1 It is 84,000 miles high, and is surmounted
by the heavens. Seven concentric rings of vast mountains

such

is

the Bab.

'

Hindu and, more

surround it, with intervening seas. Between these and an
eighth outmost ring are the four continents.^ Round Meru the
sun, moon, and planets revolve. In Tibet the Lamas offer to
the Buddhas daily the universe in effigy Meru is represented by
a dole of rice in the middle. 3 In Muhammadan belief the
mountains of Qaf are believed to encompass the earth and its
surrounding ocean like a ring, as Alburz was held to do in
Zoroastrian belief.'* They are of green chrysolite, and are the
chief abode of thejmn. Our earth is one of seven successive
earths, rising above each other, and supported by a rock communicating with Qaf by veins or roots, the origin of earthly
mountains. In Malay belief Qaf (which may = the Caucasus) is
being bored through by people called Yajiij and Majuj, and,
when they succeed, the world will come to an end. The Malays
believe in the existence of a central mountain Mahameru
borrowing from Hindu belief.^
;

—

—A

cult offered to moun7. Cult of mountains.
tains or to divinities connected with them cannot be
sharply divided from a cult on mountains, whether
In some cases,
that is to such gods or to others.
no doubt, mountain-tops were selected for altars,
shrines, or temples because of their supposed nearness to heaven one seat of the gods.*^ Here and
there, however, the difference can be seen even in

—

the same religion.

Among the Nandi, after harvest the people of each geographical division hold a feast on the top of a hill, and in drought
people look to Tindiret or Chepusio hill every morning and say,
'
Rain, Tindiret "^ The savage Malays of Malacca sacrifice_ to
!

the mountain-spirits on the summits, make a wish, addressing
the spirit, and then partake of the sacrifice. This may be done
tliree times, if not successful ; should a third visit fail, another
mountain is visited. 8 Among the American Indian tribes Bancroft
says that a direct worship of hills was unusual, but there was a
liking for hills and mounds as places of worship.9 The Thompson Indians, however, offered the first berries of the year to the
mountains, an old man dancing and holding the offering up to

The Mexicans worshipped mountains and mountainwhen no hills were available for temples, made artimounds, or teocalli, for worship. Effigies of the mountains were made of dough and eaten in connexion with human
Infants and hairless
sacrifices to the Tlalocs and mountains.n
dogs were also sacrificed on high mountains.12 In China from
ancient times mountains and rivers share with heaven the
reverence of the State. There are many historical notices in
the sacred books of this or that emperor or king worshipping
towards the hills or going to famous hills and sacrificing the
appropriate sacrifices to them, usually to the five mountains
(§ i), or to the spirits of the hills. 13 This was done on festivals,
at the successful conclusion of war,^ or on the occasion of a
progress through the kingdom. In this way rest was given to
the spirits of the hills. is Omission to sacrifice to any of these
spirits was an act of irreverence, and the ruler was deprived of
part of his territory. l^ AtPekingisthe greataltarof 'Empress
Earth,' and here at the summer solstice, when sacrifices to
heaven are made, the emperor sacrifices to earth's chief components mountains, rivers, and seaa. Similar sacrifices are
offered to the ten mountains on other State occasions, as well
as to the ranges dominating the site of the imperial mausoleums, 17
them. 10

gods, and,
ficial
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MOUNTAINS, MOUNTAIN-GODS
In India from early times a cult, has been paid to or on mountains (§ i). The I iiatitutes of P'lVTi^f say that mountains are excellent pla^res tot \Hivlorn\\n^ 6r<}ddhas,^ and the (;(7(//a*u(ra«Bpeak
of an oblation of butter iiiarie on a mountain Lo east or north.!*
The cult of sacred mountains, on whicli shrines or temples are
commonly built, has already been referred to. Abori^'inal
tribes attach a high importance to this cult, and many sacrifices and rites take place upon hills and mountains (Santals,
Korwas, Kols, etc.).3 In Korea people \^o once a year to worship the popular god of hilla. Pilgrims ascend mountains for
merit, and carry a pebble, which is placed on the heap at the
top dedicated to this pod.-* In ancient Persia there are frequent
references in the sacred books to worship and sacrifice being
offered to mountains 'glorious with sanctity,' or 'brilliant
with holiness.' 5
The mountains which give understanding are worshipped with libations, as part of the liturgical
service.^ The Ya»na mentions worship of Sraosha by Haoma
on * the highest height of high Haraiti,' < and Herodotus speaks
of the custom of ascending the highest peaks and offering
sacrifices to Zeus, calling the whole vault of the sky Zeus,

probably some Zoroastrian sky-god representing the primitive
Indo-European god of the sky." In Greece numerous mountains were crowned by temples dedicated to some particular
god, but no deity was so much worshipped on mountain-tops
aa Zeus, who from his heights was supposed to rule the world.
The Greek cults on high places were of ancient date, and perhaps concerned gods supposed to dwell in heaven, rather than
gods of the heights, in modern Greece monasteries often stand
on the site of these ancient mountain-shrines.^
Pausanias describes the cult of Zeus on Mt. Lycaon. There
was a mound of heaped-up earth for an altar with two
pillars facing the rising sun.
Here also and on Mt. Tmolus
the priest performed certain rites for the production of rain. it*
In ancient Anatolia festivals in honour of Oybele were celebrated on the tops of Ida and Berecyntus, where she was supposed to reside, and where the trees were sacred to her and
never cut down.n
Among the SamogitEB on a certain mountain-top there was a
perpetual fire in honour of the god Pargn, who controlled
thunder and tempest i^ Among the Semites hilla or high places
were favourite jjlaces of worship, and are frequently referred to
in OT in connexion both with pagan tribes or peoples and with
Israel.
Jahweh was commonly worshipped on high places, and
was supposed to dwell there, according to an older stratum of
thought, while Israel also offered sacrifice and incense on tnem
to the local gods— the Eealim of hills— or other gods from time
to time (cf. Hos 413, Jer 2^0 38 172, Ezk 2028, i k 11?
2 K
164 1710).
For the Canaanite cults see Dt 128, Nu 3332;
Moab, Is 152 1612; cf. Nu 22-11-23. The references to the
worship of Jahweh on high places, whether natural or arti-

W^

are frequent—€.flr.. 1 S 7i-i7
Jg626, Dt274.
ficial,

9i2f.,

K

2 S 1532, 1

3-1

IS^Of-,

'

mountains worship and sacrifice still take place,
and circular enclosures of stone crown the summits.
Aaron has a shrine on Mt. Hor, and

is

supposed to

visit it

twice a week. Muhammadan saints have also shrines on hilltops.is
In European folk- survivals from earlier paganism,
ritual acts e.g., 'hill- wakes' or bonfires at May-day or midsummer often take place on hills.!*!

—

Many

high places are probably

sacred they seemed.
Teocalli were also erected on high
mountains. The mounds are found in the t)ottom lands,
though occasionally on higher ground,
l

Heaps

often dedicated to the local
genius on the highest point of mountain-passes, to
which every traveller adds a stone, are found in all
parts of the world and at all stages of culture.
The added stone may he an oilering (in LaduUh
the mountain-spirit is said to be ollended if no stone
is given-), or may carry otf weariness (it is often
alleged that weariness leaves the traveller when he
oilers it), or the contagion of evil, or it may drive
away evil spirits, or it may be a materialization of
the prayer made at the moment. See Landmarks,
vol. vii. p. 794 f.; GB^, pt. vi.. The Scapegoat,

artificial

con-

structions.

The Bab. temple-tower (ziqqurat) was an earthly copy of the
world-mountain, and served the purpose of the worshippers,
whose ancestors had been accustomed to worship on heights,
gaining nearer access to heaven (cf. ERE i. 690*"). The
Mexicans and other American peoples built mounds, pyramids,
or teocalli, where no hills were available for worship. Some of
these mounds were of great size. On them sacred buildings
were erected, and the higher these could be placed the more

of stones,

London, 1913,

p. 11

fi".

In all religions which have encouraged asceticism men have chosen to live a solitary life among
mountains, partly because of their loneliness, partly
because of their sacred associations. Tlieir living
there tended to increase the sacred aspect of some
mountains.
In India Himavat has always been the resort of saints and
ascetics.s Buddhist monasteries in Tibet are often on almost
inaccessible heights, like many in Eastern Christian regions.
Taoist hermits have been fond of mountains,' as also have
Christian ascetics.

Symbolism.

8.

—Mountains are every^vhere sym-

bolic of strength

and everlastingness

(cf.

the fre-

quent phrase in OT the everlasting hills,' though
compared with Jahweh they are as nothing). To
the Hebrews they were symbols of Jahweh's
righteousness, His kindness, His guardianship.*
Tn the Yi King a mountain is a symbol of resoluteness.^ The Bab. Bel is called the great mountain,'
or the great Earth-Mountain.' ^ The Zulus speak
of their king as being high as the mountain,' or
address him as 'Yon mountain,'^ and elsewhere
mountain is a title of honour.** Buddha Ls said
to be composed and firm as Sumeru, or he is called
the golden mountain,' and he is illustrious among
'

*

'

*

'

'

*

men

Archaeological research has discovered remains of
many high places/ often on hills, and even now
remains of temples and sacred groves are to be
seen on Hermon and other mountains. On some
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as

Sumeru among

mountains.^''

The name

montagne was given to the extreme French Revolutionists,

who occupied the higher

part of the hall

where the Assembly met.
(a) The creation
9. Mountains in cosmogfony.
of mountains is referred to in some cosmogonies.
In an American Indian myth they were made by the crow
and the hawk from mud brought up by a duck.n In W.
Australia one myth tells how they were made from a heap of
roots which a man kicked in all directions. 12 A Maori myth
describes how the mountains and valleys of New Zealand were
carved out by the knives of Maui's brothers, and an Australian
myth of the god Bunjil and his knife is like this.is Scandinavian, Cochin-Chinese, and Orphic myths recount how the
mountains were made from the bones of a giant or of Zeus.l*
An Indian myth regards certain mountains as offshoots from
the Himalaya, brought for Rama when he was building a

bridge

15 (see

also §§

5, 6).

As to the ordinaiy observer the sky seems
near the tops of mountains, so many myths regard
it as so near as to be easily reached from them ^^
or, again, the mountains, real or mythical, supjiort
the sky or the heavens.
1 NR iii. 123, iv. 765 ff.
F. S. Dellenbaugh, 2iorlh Americam
(6)

;

;

1

2

Ixxxv. 58.
Gobhila-Grhyasutra,

3 Monier-WiUiams, p.
482t>.

4
5
I.

FL XV.

6,

349

f.

;

i.

14,

ii.

14,

ill.

Hopkins,

p. 358

10

16, xxii. 26, xlU. 2, etc.

cf.

ERE

ii.

;

Visparad,

7 Ivii. 19.
;

cf.

Moulton, pp. 60 f., 391

FL

xii.

ff.

CGSi. 50 ff.
W. R. Paton and E. L. Hicks, Inscriptions

Pans. VIII. ii. ;
of Cos, Oxford, 1891, no. 382.
11 F. Cumont, The Oriental Religions in
Chicago, 1911. p. 47 f. ; Virgil, uEn. ix. 85.
12

f. ;

8.

6 ¥t. i. 31.
8 Herod, i. 131
e FLxii. 501;

149.

De Groot, Rel in China,

i.

60.

pp. 84, 139.

Ps 366 703 1252 ; cf. Is 5410.
6 App. ii. sect. i. hex. iv. (SBE xvi. [1882] 271).
7 Farnell, Greece and Babylon, p. 104.
8 A. F. Gardiner, Narrative of a Journey to the Zoolu Country
London, 1836, p. 91 J. Shooter, Kafirs of Natal, do. 1867

,

;

p. 290.
^0

H. Spencer, Principles of Sociology, London, 1893,
Fo-B/w-king-tsan-king, u i. 49, iv, xix. 1549; cf.

n NR

;

;

i.

PR

8

i.

367.

v,

xxiv,

1890.

13 See W. W. Baudissin, Studien zur semitiscken Religionsge1876-78, ii. 231 f.
S. I. Curtiss, Primitive
Semitic Religion To-day, London, 1902, pp. 79 ff., 139, 142 f.
P. S. P. Handcock, Latest Light on Bible Lands, do. 1913, p.
244.
Cf. Baal, vol. ii. p. 287, High Plack, vol. vi. p. 678 f.
1* FL xxii. 36 ; GB^, pt. vii., Balder the Beautiful, London,

1013,

3

4

9

Roman Paganism,

298.

schickte, Leipzig,

of Yesterday, New York, 1901, pp. 195, 206, 391.
2 FL XV. 448
cf. Royal Commentaries of the Ynca^, tr O.
R. Markham, London, 1869-71, bk. ii. eh. 4.
;

[1904] 449.

Yasna,
ii.

iv. viii. 14,

iii.

12

124.

FL

xx. 341.

13 A. Lang, Myth, Ritual, and Religio-n^, London,
1899, i,
186; R. Brough-Smyth, Aborigines of Victoria, do. 1878, t 423.
14 Grimm, pp. 559, 570.
i& PR i. 63.
1^ K. L. Parker, Moi-e Australian Legendary Tales, London,
G. Turner, Samoa a Hundred Y'ears Ago, do. 1884,
1898, p. 84
JAI xvi. [1SS6] 233 [Borneo] E. A. W. Budge, Egyptian
p. 13
;

;

;

Magic\ London,

1901, p. 61

f.

;

ERE

ii.

682b.
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Mt. Atlas was formerly known as the Pillar of Heaven.' i
In Bab. cosmopfony the sky rested on the mountain of the
world.' i.e. the world itself conceived as a hemispherical
mountain with gently sloping sidea.s In Hindu and Buddhist
cosmogony the various heavens are arranged on and above the
'

'

mythical Mt. Meru

in an ascending series (see Cosmoqont
[Buddhist], [Hindu]). Fragments of Celtic myth suggest that
with the Celts also a mountain supported the sky e.g.y a

mountain near the sources

of the

Rhone was

called 'the

column

perhaps bearing up the sky while the sun revolved
maj' note the Greek myth of the "ritans piling
Mt. Ossa on Olympus, and Pelion on Ossa, in order to scale

of the sun,'

round

We

it.3

heaven.**
(c) In Hebrew story the ark rested

on Mt. Ararat after the
8^).
So in Bab. myth the mountain of the land of
held the ship fast and did not let it slip, and on its top
Utnapishtim offered sacrifice and incense to the gods.5 The
Hindu flood-myth tells how the fish bade the seven T^is bind
the ship to the highest peak of Himavat. Manu descended
from it on Himavat; hence the northern mountain is called
* Manu's descent
(cf. Deluge).
Flood (Gn
Nitsir

'

'

' '^

—C.

Albers, De Diis in Lods Editis Cultis
xpud Grcecos, 2utphen, 1901 F. F. von Andrian, Der
Hohencultus asiatischer und europaischer Volker, Vienna,
1891 T. C. Banfield, De Montium Cultu, do. 1834 R. Beer,
Heilige Hohen der alien Griechen und Romer, do. 1891
J.
Literature.

;

;

;

;

Modem Painters, London, 1843-60, pt. 5, esp. ch.
E. B. Tylor, Primitive Culture^, do. 1903, ii.
J. A. MacCulloch.

Ruskin,
19

f.

;

MOUNTAIN - MOTHER. — The

Mountain-

the only Greek divinity certainly known
to be of pre-historic origin.
In the accompanying
figure we have a seal-impression of late Minoan
style (c. 1500 B.C.) found at Knossos.' It is of
cardinal importance and embodies, indeed, nearly
all tha,t we certainly know of the Mother.
She
wears the typical flounced Minoan skirt, and,

Mother

is

always the Mother

is dominant.
This dominance
Mother divinity is of prime importance,
and is in marked contrast to the Olympian system
of Homer, where Zeus the Father reigns supreme.
The Mother- and the Father-cults are, in fact,
characteristic of the two strata that go to the
making of Greek religion the southern (jEgean
or Anatolian) stratum has the dominant Mothergod, the northern (Indo-European) the dominant
Father-god, the head of a patriarchal famUy, who
is, ostensibly at least, the monogamous husband
The northern religion
of a subordinate wife.

of the

—

obviously reflects patrUinear, the southern matrilinear, social conditions.
further distinction is
of importance
the Homeric patriarchal Olympus
heroic condition of society ;
is the outcome of a
it is the result of
it emphasizes the individual
warlike and migratory conditions the worship of
the Mother focuses on the facts of fertOity, and
emphasizes the race and its continuance rather
Motherthan the Ludividual and his prowess.
Avorship is of the group rather than of the single
worshipper. "We fand the Mother and her subordinate son or lover attended always by groups of
daemonic personages Kouretes, Korybantes, Telchines, Dactyls, Satyrs, and the like.
further characteristic of this southern matrilinear group-worship of the Mother is that it is
mystical and orgiastic. The mysteries all centre
not on Zeus the Father, but on the Mother and
the subordinate son Demeter in Greece, whose
daughter, Kore, is but her younger form, and
Rhea or some other form of the great Mother
the Dionysos of the mysteries is son of the EarthMother. The reason is simple mysteries are now
known to be simply magical ceremonies, dramatic
representations of birth, marriage, and death,
enacted with a view to promoting fertility. Mysteries, in fact, spell magic, and the mysteries of
marked contrast to the
the Mother stand again
rational worship of the Olympian Father. In the
Olympian system the worshipper approaches his
god as he would his fellow-man, with prayer, praise,
and presents his action is rational and antnropomorphic, not magical, not mysterious, not orgiastic.
The mysteries of the Mother are based, like all
other mysteries, on initiation-ceremonies, which
have for their object to prepare the boy for adult

A

—

'

'

;

;

—

A

—

;

m

;

life

Impression of signet-ring showing MountaiQ-Motfaer and

—

'

'

;

1

Herod,

iv. 184.
L. W. King, Babplonian
1899, p. 29 f
s MacCulloch, p. 228.
^ King, p. 135.
2

6

^atapatha Brahmaifa,

12,790

<

Homer, Od.

viii

1.

1 S.

;

xi.

316

f.

Mahabhdrata,

vii.

[1900-01] 29,

fig. 9.

marriage

(see

INITIATION

iii.

grown youths, became by initiation not only
the son but the prince-consort of the Mother
he went through a mystical and magical iepis
7d/(.os.'
This explains at once the expression
$a\d/iev/ia
used by Euripides {Bacchcs, 120),
or

;

ffl

It also elucidates the confession made
by the Orphic initiate, AecrTroivas Si iiirh koKttov Idvv
xSovlas ^ainXelas.' Marriage is the mystery par
excellence.
In the matrUinear worship of the
Mother the series of consorts was perennial. In
Crete the fructifying of the Mother was mimetic
and dramatic ; in some Asia Minor cults it was
attended by the horrors of castration.* In the
Cretans of Euripides (frag. 472, Nauck) the mystic
'held aloft the torches of the Mountain-Mother'
{fi7]Tpi T opeiip d^dat dva(7Xi^v), the blazing torch being
a familiar fertilizer and purifier of fields and crops.
To the Olympos of Homer a product of the
Kovp'/irai'.

—

—

Achfean heroic age the Mother was never admitted even Demeter had there only a precarious
footing.
But in post- Homeric days, when north
and south were fused, a place was found for her in
a more elastic pantheon as Mother of the Gods.
;

A. B. Cook, Zeus, i., Cambridge, »J13, p. 650.
Harrison, Prolegomena, p. 668.
For an explanation of the practice see J. Q. Frazer, Adonii,
Attii, Osiris^, London, 1907, p. 224.
1

2 J. E.

f.

A. Evano, BSA
8 Pans. X. xii. 10.
'

Religum and Mythology, London,

I.

for

Kouketes and Korybantes). Each
young man, each member of the band of KotTefces,

holding either sceptre or lance, stands flanked by
guardian lions on the peak of her o-svn mountain.
To the left is a Minoan shrine with pillars and
' horns of consecration
the symbols that connect
her with plant and animal life, the piUar being
only a shaped and stylized tree. The mountain
stood for earth, and the earth is Mother because
she gives lite to plants, animals, and man.
Earth
sends up fruits, so praise we Earth the Mother {TS.
Kapirois 6.vUi, Sib kKri^eTe fir/ripa ya'ia.v) was the litany
chanted by the priestesses of Dodona.^
On the seal figured here the Mother rules alone,
with an ecstatic male worshipper before her, but
on other gems a male divinity appears, sometimes
descending from the sky. It is noticeable, however, that he is always young and manifestly subordinate.
In Cretan religion the male divinity is
sometimes a child, the necessary attribute of
motherhood, sometimes a young man, and sometimes a sky-power fertilizing Mother Earth but
'

and especially

[Greek] and

pillar-shrine.

3

MOUTH
She lent many of her sacred animah, attributes,
and traits to the women-goddesses of Greece —-to
Hera her !fp6s yd/j-o!, and sonietiuies her lion, to
Artemis her function as vbrvia Stijiwu, to Aphrodite
her dove, to Athene and the Erinyes her snakes,
How far these several
to Demeter her mysteries.
goddesses were indigenous forms of the Mother,
how far they were directly immigrant from Crete,
cannot certainly be stated, but undoubtedly the
dominant Mother with the male attendant 6.17.,
Attis and Adonis half son, half lover, ia echoed in
Hellenic mythology in the figures of the great

—

—

whom

the heroes

patroness-goddesses with

they

Hera and Jason, in Athene and
Perseus. The Mother has many names — Rhea,
Gybele, Dindymene, Ma but her functions remain
the same her characteristic attributes and sacred
in

protect,

—

—

—

;

vary with the
animals
lion, bull, and goat
culture and local surroundings of her worshippers.
Cf., further, art. Mother of the Gods (Greek

and Roman).

—

Literature. Roscher, s.vv. 'Meter,' 'Gaia'; Daremberg^Saglio, s.v. Cybele
L. R. Farnell, Cults of the Greek States,
Oxford, 189(5-1909, iii. 289-306 J. E. Harrison, Prolegomena
Cambridge, 1903, pp. 2B0-286 and
Greek
Religion,
to the Study of
497-601, and Themis, do. 1912, p. 492 A. Dieterich, Mutter
1905
also
art. .(*Egean Religion, vol. i.
Erde, Leipzig,
see
For the Hittite form of the Mother see H. A. Strong
p. 142.
Syrian
Goddess,
London, 1913.
and J. Garstang, The
'

'

;

;

;

;

J. E.

MOURNING.— See Death and

Harrison.
Disposal of

THE Dead.

MOUSE.—See Animals.
MOUTH. — In many ways the

mouth is of importance from a religious point of view. It is that
by which man speaks to the gods in prayer, or
utters or sings their praises ; many wind instruments used in sacred rites are blown by its means
(see Music) ; sacred things and persons are kissed
with the lips, and the kiss has an important part
to play not only in sexual but in social and religious
life, while it has also a large folklore of its own.'
Silence is sometimes even more important than
speech with the lips in religion and magic as well
as in social afi'airs.^ Laughter is also a function
of the mouth, and plays a large part in life, while
The
it has likewise a ritual and folklore aspect.^
Bhagavad-GUa regards the body as the city of
nine portals,' of which the mouth is one.'' voice
and breath are two of the immortal parts of the
body, according to the &atapatha Brakmana, and
'

Indra the breath and Sarasvati the tongue.''
sit the seven rsis (the senses), and the
tongue is an eighth which communicates with
Brahman. ° In the account of the creation of the
different classes in the Rigveda, priests are said
to be from the mouth of the primeval man.' In
the Egyptian Book of the Dead the god Anubis has
charge of the lips, as other gods have of other
parts of the body. ^

it calls

On

the lips

often conceived in Christian literature and art as a
monster with a vast mouth into which souls fall and are
swallowed, as already Sheol in Hebrew thou<^ht (Pr 112 ; cf.
Nu 1632f-). In Scandinavian mythology Hel has also a gaping
mouth. Mythology often makes night a monster which devours
the light or the sun. Cf. Skr. rajanimukha, * the mouth of
night,' evening.

Hell

is
1

—

The mouth and
;

Stallybrass, London, 1882-88, pp. 1101, 1632.
2 lb. pp. 1102, 1633 ; cf. Ps 1413, Ja SSTfrequent praise of silence.
8

animal, the mouth is one of the orilices by which
it may leave the body either during life or at
death.'
Popular sayings like to have one's heart
in one's month
or the soul on the lijis' illustrate
this.'
It i.s also seen in the precaution taken by
the Hindus of snapping the thumbs to keep the soul
back " when any one yawns. The soul may escape
from the mouth during sleep, as is illustrated by
many tales where, in the form of a small animal,
it has been seen doing so.
I5y preventing its reentering one can cause the death of its owner.*
At death, in the belief of many peoples, the soul
finally makes its exit by the mouth.
In the
Mahdbhdrata (iii. 297) Yama opens the mouth of
Satyavin while he sleeps and draws out his soul,
which is afterwards given to his wife, who replaces
it in his mouth.
Ovid tells how Hylonorae applied
her lips to those of the dying Cyllarus to prevent his
breath leaving him.' Homer says that life cannot
return once it has passed the lips." On the frescoes
of the Campo Santo, Pisa, the soul is depicted as
a sexless child leaving the body by the mouth.
Similar beliefs are common among savages and with
the folk everywhere.
Hence, where the soul as a
ghost is feared, precautions are sometimes taken to
prevent its egress from the mouth. The mouth and
other orifices are forcibly closed or stopped up, as
among the S. Australians, Itonamas and Cayuvavas (S. America), Malays, New Caledonians,
and Marquesas Islanders.' In some cases the jaws
are bound for the same purpose, and it is possible
that, where this is done merely to keep the mouth
closed, its real origin may be traced here.' The
Ainus bind the mouth of a fox when killed first at
a hunt, lest its ghost come forth and warn other
animals of the hunter's coming."
On the other hand, the desire of recalling the
soul to the body gives rise to certain practices connected with the mouth. In China it is stuti'ed with
things endued with vital energy, so that, if the soul
returns, revival of the body may be aided and
decomposition prevented. Among these are certain
minerals, cowries, pearls, grain, and coins, and a
ritual is prescribed for the purpose.'"
Similar
practices are found in Bali (gold ring on tongue),
in Tongking (gold and silver in mouth), and elsewhere.'' De Groot holds that the placing of a coin
in the mouth of the dead had the same purpose.
This practice is best known from its use among the
Greeks and Romans, but it is also recorded in India
(small pieces of gold in mouth, etc., or melted butter
'

'

See Laughter

;

S.

8f.,

and

Carlyle's

LeRire rituel,' Cultes, mythes,
Grimm, pp. 1100 1., 1632.

Reinach,

*

tt religimis, Paris, 1906-12 ;
4 V. 13.
IS
X. i. 3. 4, Xll. ix. 1. 14 (cf. IX. i. 1. 13, v. 2. 4).
6 Brhaddranyaka Upani^ad, ii. iL 3.
t Rigveda, x. xc. 12 ; cf. also J. Muir, Orig, Skr. Texts, i.2
[1872] 10.
8 A. Wiedemann, Religionof the Ancient Egyptians, London,

1897, p. 272.

'

allowed to trickle down [Hindus]
coin, etc.,
placed with dead [non-Aryan tribes]), and among
the Litu-Slavs and Teutons.'^ This has been generally regarded either as a fee for the ghostly ferryman, as held by Greeks and Romans themselves,
or as part of a gift to the dead, or a commutation
of such a gift.'^ The Chinese practice, however,
;

1

Grimm,

p. 828 ff.
Seneca, ^at. Qucest.

2

is

the soul. Whether the soul
regarded as a breath, a mannikin, or a tiny
See Kissing cf. J. Grimm, Teutonic Mythology, tr. J. S.

I.
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3

PNQ

4

Grimm, pp. 1082 f.,

Days,

iii.

praef. 16

[1887] 114, § 605.
1648, 1625
Edinburgh, 1863, i. 276.

;

Herodias,

Mim.

iii.

3

f.

ii.

f. ;

R. Chambers, The Book of

H

Metam.

6
xiL 424 f.
ix. 409.
G. Prazer, JAI xv. [1SS6] 82, and references there; JAI
amiSricain,'
393
A.
d'Orbigny,
L'Homme
in Voyage
[1879]
dans VAmir. m^ridioTiale, Strassburg and Paris, 1839, iv. pt. ii.
267
W.
Skeat,
Malay
Magic,
London,
241,
W.
1900,
p. 401
pp.
Annales de la propagation de la foi, xxxii, [1S60] 439 M.
6

' J.

'

viii.

;

;

;

Radiguet, Les demiers Sauvages"^, Paris, 1882, p. 245.
8 See Death, vol. iv. pp. 473t>, 49S>>, 601"
cf. 485» tor Japanese
ceremonies for keeping the mouth shut.
;

9 J. Batchelor, The Ainu
p. 504.
'« J. J. M. de Groot, Rel.
i. 269 ff., 278.
11 lb.

and

their Folk-lore,

London, 1901,

System of China, Leyden, 1892

ff.,

279 note.
12 Lucian, de Luctu, 10 ; cf.
iv. 474«, 606i>, 477», 480i>, ii.
22» ; Grimm, pp. 831, 1550, 1785.
13 A gold coin was put in the dead man's coffin in the W. Isles
to pay the ferryman, but the reason is perhaps a classical
borrowing (A. Carmichael, Carmina Gadelica, Eri'/iburgb, 1900,
i.

ERE

ii,

238).

MOUTH
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throws new light on the subject, and points to a
possible origin for the same practice elsewhere,
though it came to be regarded otherwise.
To the same origin may be ascribed the practice
of tilling the raoutli of the corpse with food before
burial.
This, often regarded as a sacrificial feeding of the dead, may have been intended as a means
of recalling the soul, though each instance must
be examined in its own context, and it must be
admitted that quite different reasons are often
given by those wlio practise this rite. Yet, if the

dead used earthly food, this would keep them from
eating the food of the Other-world, wlrich binds
the eater to that world. Thus they might be able
to return.'
It is found among the Thd of Tongking (BRB iv. 418"), some
Papuan and Polynesian tribes, and the Badayas (de Groot, i.
357 f.). In the Panjab leaves of the tidasi plant and Ganges
water are placed in the mouth as offerings to Yama, that he

may

be merciful to the dead {PR ii. 69). In S.E. India the
Eumi fin the corpse's mouth with rice and rice-beer (T. H.
Lewin, Wild Races of S.E. India, London, 1870, p. 230). At
the funeral feast of the father among the Kukis food is placed
beside him and his pipe is put in his mouth, and he is bidden
to eat because he is going on a long journey (ib. p. 273). The
ancient Persians dropped haoma juice, which produces immortality, or some pomegranate seeds into the mouth of the dying
{ERE iv. 502''). With this may be compared the practice of
putting the Host in the mouth of the dead, which was condemned at the 3rd Council of Carthage and at other councils
and synods (J. Bingham, Oriyines Ecciesiasticos, London, 1829,
V. 338, vii. 344).

Of course, if the dead are to be fed at all, it is
most natural to place food in the mouth, and in
some instances a tube connected with the mouth
is made to protrude from the grave so that nourishment may be poured down through it.^ Where

head-hunting is practised, the heads or, rather,
the spirits connected with them are often fed by
having food placed in the mouth. ^ The Egyptian
ceremony of ' opening the mouth and eyes was
performed tliat the deceased might see and eat the
food offerings and utter the right words in the
right manner.
'

As a preparatory rite the mouth and eyes of the mummy or
statue representing the deceased were ruttbed with part of the
food to excite the appetite. Then the seiti priest addressed the
'I have set in order for thee thy mouth and thy
open for thee thy mouth, I open for thee thy two
I have opened thy mouth with the instrument of Anubis,
the iron instrument with which the mouths of the gods were
opened.' Mouth and eyes were touched with this instrument,
and Horns was asked to open the mouth of the deceased as he
had opened that of Osiris. With another instrument the lips
were touched so that right words might be spoken. Then the
mouth was touched with other articles to give life and colour
to the lips, and touched again so that the jaw-bones might be
established
and, finally, food was then placed in the mouth.^
The establishing of the jaw-bones probably refers
to an old custom of dismemberment. Various texts

deceased
teeth.
eyes.

:

I

;

speak of restoring the jaw-bones and the mouth in
the reconstituted body. The lists of the members
of Osiris include lips, mouth, and jaw-bones," and
there may have been an ancient rite of cutting out
the jaw-bone and preserving it separately. This

done by some African and Melanesian

is

In

Uganda the

special house, where it is
supposed to attach itself

BRB

tribes.
cut out and preserved in a
consulted as an oracle, as the spirit is
to it.t» Widows among the tribes of

king's jaw-bone

is

66H.,!iv. 653>>, v. 6S2a.
2 A. B. EUis, Land of Fetish, London, 1883, p. 134 (Old
Calabar).
i*
C. Hose and W. McDougall, Pagan Tribes of Borneo,
London, 1912, ii. 21, 118; H. Ling Roth, Natives of Sarawak,
do. 1896, ii. 170.
> H. M. Tirard, The Book of the Dead, London,
1910, p. 23 B.
E. A. Wallis Budge, Egyptian Magic, do. 1899, p. 195 3.,
Oitiris and the Egyptian Resurrection, do. 1911, ii. 49, 92.
The Book of the Making the Spirit of Osiris says, ' O Form, thou
hast thy mouth, thou speakest therewith. Horus has preserved for thee thy mouth. O Form, thy jaw-bones are on thee
firmly fixed.' Cf. The Book of Opening the Mouth, ed. and tr.
Budge, London, 1909, ii. 162.
6 Budge, Osiris and the Egyptian JResurrection, i. 387, ii. 49.
6 J. Rosooe, The Baganda, London, 1911, p. 109 B.,JAI xxxi.
11901] 130 ; J. F. Cunningham, Uganda and its Peoples, do.
J. H. Speke, Joui-nal of the Discovery of the
1905, p. 226
Source of the Nile, do. 1908, p. 207.
J

Cf.

ill.

;

the Hood peninsula carry the husband's jaw-bone. 1 The Tamos
of German New Guinea exhume the corpse after some months
and with great ceremony remove and preserve the lower jaw.
Similar customs are observed by other tribes of this region.
Again, the Saa (Solomon Islands) preserve it with the skull in a
hollow wooden image of a fish or in the public canoe-houee.^
In New Britain the jaw-bone is worn by a relative as a means
of obtaining its owner's help.**

These customs are perhaps akin to that of making trophies of
the jaw-bone or lips of enemies, as in Asbanti, Dahomey, Tahiti,
etc. (see Head, vol. vi. p. 634^), if the purpose is to secure
power over the ghost of the dead man.

The Egyptian custom should be compared with
'way of purifying the three deeds' body,

—

the

mouth, and heart^as practised on tlie deceased by
the Shingon sect in Japan." Among the Basoga
the lips of the dead are smeared with oil.*
The mouth
2. Hostile spirits and the mouth.
as a spirit-opening is naturally one which is exposed to the entry of hostile spirits which take
possession of a man.
In India bkuts are thought
to enter by the mouth, and in Egypt in common
opinion all kinds of evil spirits try to do the same.
Various customs are more or less clearly connected
with this belief, and have for their object the
warding off of such noxious influences. Eating in
private is one of these uttering a charm or performing some ritual act after yawning is anotiier
scrupulous teeth-cleaning, as with the Hindus, is a
third ; veiling the face is a fourth.' Probably the
wide-spread custom of knocking out or filing the
teeth, usually at puberty, is also connected with
these dangers at initiation to man's food.^ Though,
from the savage point of view, tatuing the lips or
boring one or both lips and inserting feathers or a
wooden or metal plug, which is often increased to

—

;

large dimensions, is regarded as ornamental, the
The
origin of the practice is perhaps magical.
lip-ornament is a protective charm against spirits
entering by the mouth door, or jjerhaps also
This custom is
against the escape of the soul.
found among the Eskimos, Haidas, and other N.
American tribes, and very commonly in S. America
(the most extravagant use of it being among the
Botocudoes), as well as among many African
tribes."

—

the breath. As the soul or
so often connected with the breath whether
breath in general, or, as has been suggested, the
which may be expelled by a sneeze or
last breath
yawn, and which leaves the body finally at death,"
certain rites in connexion with the mouth have
arisen.
In some instances a relative receives the
last breath into his own mouth, by application of
his lips to the dying man's, or by a kiss." The
Alfoors, on the other hand, close the mouths of
animals at a birth lest they swallow the infant's
soul, and the mother and others in the house must
keep the mouth shut.''' The breath, again, may
Hence the Eskimo
have life-giving properties.
angekok will breathe on a sick man to cure liim or
give him a new soul " or, as among the Bribri
Indians, the medicine-man purifies a woman after

The mouth and

3.
life is

—

—

;

1 E. E. Guise, JAI xxviii. [1899] 211.
2 B. Hagen, Unter den Papua's, Wiesbaden, 1899, p. 260
R.
Neuhauss, Deutsch-Neu-Guinea, Berlin, 1911, p. 82.
3 R. H. Codrington, The Melanesians, Oxford, 1891, p. 262.
^ G. Brown, Melanesians and Polynesians, London, 1910, p
;
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H. H. Johnston, The Uganda Protectorate, London, 1902,

718.
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i. 240, ii. 22, 47, and references.
A. E. Crawley, The Mystic Rose, London, 1902, p. 136 f.
A. P. Maximilian von Wied-Neuwied, Reise nach Brasilien,
Frankfort, 1820, ii. 5ff. ; Handbook to Ethnographical Collections, Brit. Mus., London, 1910, s.v. * Lip-piercing ; O. StoU,
Das Geschlechtsleben in der V'olkerpsychologie, Leipzig, 1908, p.
98 fl. ; VV. H. Dall, 'On Masks, Labrets,' etc., » SBEiVllSSi], p.
73 H. S. Stannus, JRAI xl. [1910] 316.
10 So E. Monseur, 'L'Ame poucet,'
Ii. [1905] 374.
11 See instances in
iv. 416^' (Nias), 605i>.
12 w. F A. Zimmermann, Die Inseln des indischen und stiUen
Meerea, Berlin, 1860-65, ii. 386.
13 F. Nansen, Eskimo Life, London, 1893, p. 227.
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by breathing on her.*
Healing by
breathing or lilowing upon a jjiitient is also found
among American Indian medicine-men and in
Oriental countries. On the otlier liand, the breatli
as connected with the life may contaminate sacred
objects.
Hence these must not be hreathed upon,
or clie mouth must be covered when one is near
them.
In Timor the common people, in addressing the Raja, place
child-birth

the hand before the mouth, leet they profane him by their
breath, 2 Anioiip; the Parsia the priest must cover his moutii
and nose with a thicit veil the paitiddna on api)roachin^' the
sacred tire and otiier sacred objects.^
Giraldus Camhrensis
relates of the aacred fire in the shrine of St. Brif^nt at Kildure
that it must not be breathed on by those who tended it probably an earlier pai^an CelLic tabu. 4 Similarly the Laws of Slanit
forbid the Brahman to blow the sacred fire with his mouth.
A tabu of this Icind is found among the Balkan Slavs in connexion with the sacred house-fire on the hearth.8
Shinto
priests have also to veil their mouths when cooking the sacrificial food, and so have the cooks in the Mikado's kitchen.'
Saxo Grammaticus tells of a shrine at Riigen so sacred that the
priest might not breathe in it, but had to go to the door for
that purpose. 8 On the other hand, a Maori chief would not
blow upon a fire lest bis sacred power should pass to it and so
to the food cooked on it, and then to the eater of the food,
causing his death.

—

—

—

The old custom of 'scoring above the breath,'
making an incision on a witch's forehead to

i.e.

neutralize her evil power, may have been connected with the idea that her evil life-infiuence
came forth with the breath.'" Saliva, as connected
with the mouth, is at once a tabued thing and a
source of danger and magic influences and also a
safeguard e.g., against witchcraft as well as of
use in healing rites (see SALIVA)."

—

See also Breath.
LiTERATDEB.

—This

is

given throughout the article.
J. A. MacCulloch.

MOZOOMDAR.—See Brahma Saiwaj.
MUGGLETONIANS.— The followers

of the
London prophets, John Keeve (1608-58) and his
cousin Lodowicke Muggleton (1609-98), were de-

signated Muggletonians.' Both Reeve and Muggleton were originally Puritans, but Reeve became
a Ranter and Muggleton dropped all public worship, being attracted by Boehme's writings and by
the prophecies of John Robins and Thomas Tany.
In 1651 Muggleton had inward revelations interpreting the Scriptures Reeve had the same experience next year, and on 3rd-5th Feb. 1652 Reeve
announced an audible commission urging him to
rebuke Robins and Tany and constituting him the
last messenger of the third and final dispensation,
Muggleton being his 'mouth.' They were the two
witnesses of Rev 11, to announce a new body of
doctrine and to declare the eternal destiny of individuals. By 27th July 1652 their Transcendent
'

;

Spirituall Treatise was complete for publication.
They declared that all succession had ceased for
1300 years, and, when challenged to prove their
new commission, their last resort was to curse their
opponents ; a few accidents or deatlis from fear
established their credit.
Being imprisoned for
blasphemy in 1653, they issued two more pamph1 H. Pit tier
{18881 20.

de Fiibrega,

SWAW,

phil.-hist. Classe, oxxxviii.

Featherman, Social History of the Races of Mankind,
London, 1S81-91, ii. 466.
3 J. Darmesteter, Le Zend-Avesta, Paris, 1892-93, i. p. Ixi, ii.
pp. XV, 214, note 31, 241, note 1 M. Haug, Essaijs on t/M Sacred
Language, Writings, and Religion of the Parsis^, London, 1884,
2 A.

;

p. 243 ; cf. Strabo, xv. 3. 14.
* Gir. Cambr. Top. Bib. ii. 34 f.
6 iy. 53.
8 4Bxiii. [1900] 1.
7 G. F. Moore, History of Religions, Edinburgh, 1914, i. 104.
8 Saxo Grammaticus, Danish History, tr. and ed. O. Elton,

London, 1894,

p. 393.

B. Taylor, Te Ika a Maui^, London, 18Y0, p. 164.
See M. JI. Banks, Scoring a Witch above the Breath,' FL
xxiii. [1912] 490 f.
"See GB3, pt. ii. Taboo, London, 1911, p. 287 ff.; J. G.
Bourke, Scatologic Rites of all Nations, Washington, 1891, p.
Siil.;JAFLn{. [1890] 53 f.; Proc. Soc. Ant. Scotland, iv. [1855]
212 CF, p. 193
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Demands for new truth were met by Reeve
down six principles, published 15tli Aug.

1656, as to the Jierson of God, person of angels,
person of devils, condition of Adam at liis creation

and how he lo.st his estate, lieaven and glory, liel!
and death. The same year a full exposition appeared in The Divine Looking Glass, or the Third

and Last Tc.itament, printed in the style of tlie AV.
The leading doctrines run thus. Matter is eternal
and independent of God this earth is the centre
of the universe, sun and moon being lixed in the
firmament about as big as we see them. God is
;

one and eternal, with a material body rather larger
than human, clear as crystal. The One God came
to earth as Jesus, entrusting the temporary charge
of the universe to Elijah.
Angels have spiritual
bodies and rational natures
Adam's body was
natural, and his soul spiritual. Eve, however, is
the important person one angel and one only fell
he temjjted her, entered bodily into her, and there
dissolved, whence was born Cain.
Eve tempted
Adam to carnal intercourse, and thence arose Abel
and Seth. Thus in the world are two distinct races,
cursed and blessed. The soul is mortal, generated
with the body, and returning to dust, whence it
shall rise with the body. At the resurrection each
person shall be re-created where he died, the wicked
;

;

j

lying immovable in eternal lonely misery.
Reeve died in 1658, and Lawrence Clarkson
aspired to fill his place, publishing three works.
At the Restoration Muggleton was abandoned by
many, but he regained his influence, even over
Clarkson. He added the new doctrine that God
has ceased intervening in the world, so that prayer
is useless.
For the next few years he was at war
with the Friends, till William Penn, in 1672, published his New Witnesses Proved Old Heretics.
second secession took place in 1670 in consequence
of his Nine Assertions, but Alexander Delamaine
and John Saddington vigorously supported him.
In 1676 G. Sheldon found some followers near Ashford.
Next year he was again indicted for blasphemy, pilloried, imprisoned, and fined. He then
wrote his autobiography, and, though no new revelation came, he was highly respected during the

A

An

rest of his life for practical counsel.

anony-

mous attack by Bishop J. Williams in 1694 was
promptly repelled by Thomas Tomkinson, who, in
1699, published his correspondence and autobiography, under the title Acts of the Witnesses.
Though one early revelation was quite explicit,
that the end of the world was imminent, belief
persisted.
Many works were reprinted in 1756,
after Swedenborg announced a kindred system, and

others were written. Then James Birch led a reformation back to the views of Reeve but, in 1778,
he claimed direct inspiration, so that a secession
took place, known especially in Pembroke and
Bristol, as well as in London till 1871.
revival
occurred about 1829-31, resulting in a fine edition
of the primary works in three quarto volumes
and The Looking Glass was reprinted even in 1846.
Prayer and preaching not being practised, public
worship was confined to reading the standard books
aloud, and singing the Divine Songs
the chief
;

A

;

reading-room was in New Street, ofl' Bishopsgate
Street.
Since 1870 worship seems to have ceased,
though annual meetings were held at Denby in
Derbyshire within living memory.
Literature.

— Sources are cited in the article

;
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I. Historical sources.— Mucalled also Ahmad,
(t 7th June A.D. 632
and by poets Mahmild) Abu'l-Qasim, sometimes
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;
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('of the Tihamah ' [MutaF. Dietericl, Berlin, 1861, p. 331]),
known by his followers as ' t;l^p. ApnsMp. nr \\\c.
Prophet of. Allah,' and also by numerous other
names, variously estimated at 30, 300, or even
1000 (see the collection in Qastallanl's Mawdhib
Laduniyyah, Cairo, 1278, ill. 133-179), was the
founder of the religious and political system called
in Europe after him, but named by him Islam or
5anlfism. The event in his life which furnishes
his followers with an era, viz. his migration
(hijrah) from Mecca to Medina, is fixed by synchronism with the Jewish Day of Atonement for
20th September, A.D. 622. That era was introduced several years after his death, and, indeed,
for the purpose of arranging the events in his
career, by his second successor 'Omar i. (Mubarrad
[t285 A.H.], Kamil, Cairo, 1308, i. 325), whereas the
calendar on which it is based uses a lunar year of

localized as

nabbi,

Al-Tihami

ed.

354 days, introduced by the Prophet near the end
of his life.
Since both the calendars and the eras
previously employed in Central Arabia are only
vaguely known, and the story of "Omar implies
that he had not before heard of an era (which
perhaps is confirmed by the fact that the word used
for 'era' signifies 'month-making'), accurate dating
of events in the Prophet's life is impossible. There
is, however, an allusion in the Qur'an (xxx. 1)
to the victory of Chosroes in the Nearer East,
which took place A.D. 616, and this agrees with
the tradition that Muhammad preached for some
ten years in Mecca before his migration. Probably
the earliest written account of him is that in
the Armenian Chronicle of Sebeos (Armen. text,
Petrograd, 1879, pp. 104-106; Russ. tr. by K.
Patkanian, do. 1862, pp. 116-118), of the 7th
cent.
it is very scanty, giving little more than
the statement that he was ^ an I s hmaeli te who
taught his countrymefi~t5T^eEurn toTlie religion of
Abraham and claim the promises made to the
descendants of Ishmael. His career may, therefore, be said to be known entirely from Islamic
sources, which contain no biography that is quite
contemporary. The earliest work that was intended to be a chronicle of his life is that by
Muhammad b. Ishaq (c. 150 A.H.), who composed
his Slrah ('Biography') for the 'Abbasid Khallfah
Mansur (136-158 A.H. =A.D. 754-776) at least a
century and a quarter after the death of his
subject.
This work does not appear to exist in its
entirety, though probably the bulk is preserved in
the Compendium of Ibn ^isham (t 218 A.H.) and
the Chronicle of Tabarl (t 310 A.H.). Its author
;

communication with eminent members of
the Prophet's family, but is said to have been a

was

in

man

of indifferent morals, besides being a Shi'ite

and a Qadari (believer in the freedom of the will)
he employed versifiers to compose poems to be put
into the mouths of the personages who figure in
his narrative
and his credibility was otherwise
impugned.' Contemporary with Ibn Ishaq was
Musa b. 'Uqbah (t 141), whose collection of Campaigns was studied in Cairo as late as the 15th
cent., but of which hitherto only some fragments
have been discovered (ed. E. Sachau, SBA W,
Shafi'i (t 204)
1904), and those of little value.
quotes this author once for what is clearly an
;

(Umm, Cairo, 1321, iii. 100). Later
years is the work of WaqidI (t 204),
which to some extent embodies the same materials
as the work of Ibn Ishaq
and somewhat later
still the encyclopaedic work of Ibn Sad (t 230),
secretary of Waqidi, on the Prophet, his family,
edifying fable

by some

fifty

;

his followers.
The memoirs or table-talk of
the Prophet's associates were collected and tabulated (with infinite repetitions) by the jurist

and

J

See Yaqut, JXctionary of Learned Men, ed. D.

goliouth, London. 1907

ff.. vi.

399-401.

S.

Mar-

Ahmad

b. Panbal (t 241), and the recollections
of these persons, after being critically sifted, were
arranged in the order of subjects for the use of
lawyers by numerous authors shortly after this

date,

and by some considerably

earlier.

Very

material has historical value. In the
main, then, our knowledge of the Prophet's career
comes from the work of Ibn Ishaq.
There is reason for thinking that shortly after
Muhammad's death some sketch of his life, comparable to the Christian paradosis, was communicated orally to those who embraced Islam, enabling
them to understand allusions in the Qur'an but
little of this

;

this is likely to have been brief, and statements
in early law-books indicate that considerable
uncertainty prevailed with regard to events of
primary importance in the Prophet's biography.
It is of interest that the Khalifah 'Abd al-Malik
(65-86 A.H.) wrote to 'Urwah b. Zubair (born 22)
for an account of the battle of Badr, and his letter
as usual,
in reply is preserved by Tabari (i. 1284)
not from a copy but from oral tradition. This
personage was born twenty years after the event,
and appears in treating the subject to have consulted the Qur'an. Another letter of this jurist in
reply to a question about the sense of the Qur'an
has the appearance of a conjecture as to its meaning rather than of a historical tradition CTabarl,
Commentary, xxviii. 24). The general suspicion
of and objection to written matter other than the
Sacred Book which prevailed prior to the foundation of Baghdad, and indeed for some time after,
prevented the perpetuation of memoranda or
memoirs which would have formed a secure basis
Although the work of Ibn
for the biography.
Ishaq contains a certain number of ostensibly cone.g., letters and Statetemporary documents
papers their authenticity seems in every case

—

—

—

liable to question, not only on internal grounds,
but because different authorities are in disagreement about them. It is, indeed, clear that no
official collection was ever made of Muhammad's
correspondence, treaties, and rescripts ; Shafi'i

who appears to have made accurate search
in Arabia, could find nothing in writing referable
to the Prophet except the Qur'an and one apocryphal document, of which he knew only oy
Contemporary treaties, produced in
hearsay.
ancient and modern times, have been shown to
(t 204),

be fabrications by the anachronisms which they
contain (see Yaqut, i. 248).
The_Qur'an appears to be for the most part
auEEentic, but those who collected it avoided
chronological arrangement as much as possible,
combining in the same surahs, or chapters, matter
belonging to widely dift'erent periods. In order to
use it for historical purposes the reader has to
interpret it by Ibn Ishaq's biography but there
are many cases in which that biography appears
It
to be conjectural interpretation of the Qur'an.
is true that the commentaries on the latter, of
;

which one on an enormous scale was compiled by
the historian fabarl in the middle of the 3rd
Islamic cent., profess to locate most or all of the
texts; but, unfortunately, they give a variety of
locations, and leave on the mind the impression
that nothing was certainly known or remembered
about the 'occasions of revelation' beyond what
the texts themselves imply.
If, in spite of these considerations, the general
trustworthiness of Ibn Ishaq's narrative is probably
to be maintained, there are three reasons for this.
(1) The practice ascribed to the second Khalifah of
assigning pensions to the Muslims, which varied
with the length of time during which they had
been members of the community, accounts for the
existence of lists of fighters in various battles, and
for the preservation of the chronological order of

1
]
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those battles, since each was followed by some
accessions.
(2) The biography rarely has recourse
to tlie supernatural, and, when this element is
introduced, it does not appear to afl'ect the causation
where, e.g., angels or the devil take part in
battles, they do not really contribute to the result.
(3) The character whicli the narrator aserilies to
his prophet is, on the whole, exceedingly repulsive.
To this may be added the fact that, although Ibn
;

Ishaq wrote for an Abbasid patron, he takes very
trouble to "lorify his ancestor 'Abbas, whereas he paints a pleasing picture of Abu Talib, the
uncle of the Prophet, whose son Ali was the head
of a family which also claimed to succeed the
Prophet. Hence it is clear that this biographer
has not as a rule j'ielded to the temptations which
'

little

'

lead astray

men

—

in his position.

For the present purpose the briefest
2. Life.
sketch of the Prophet's career, as Ibn Ishaq
narrates it, will suffice.
It ia not possible
to throw any serious doubt on the
location of Muhammad as a member of a numerous Meccan
family, thou''h the name of his father excites suspicion, since
• Abdall.ah
(the equivalent of some one ') is used at a later
period as a substitute for an unknown name perhaps it is in
this case a substitute for a name of which the second element
was that of a pagan deity. Few have accepted the 8u^g:estion
of Sprengeri that the name 'Muhammad' itself was adopted
by the Prophet when he entered on his prophetic career for the
name is found in pre-Islamic inscriptions, and its connexion
with the prophecy Hag 27, 'and the desire (Jiemdath) of all
nations shall come,' seems to be an afterthought ; there is
therefore no reason for supposing that this name or its variants
had Messianic associations. According to the biography, the
life of Muhammad falls into four periods.
(1) For forty years
he lived as a pagan at Mecca (which comes into history with his
enterprise, not having been mentioned previously). At the age
of twenty-five he married a woman much older than himself,
who bore him one or more sons (who died in infancy) and four
daughters. In his fortieth year he became the recipient of
revelations, wherein the office of prophet was conferred upon
him. (2) For three years he carried on private propaganda,
winning some adherents in his own family, among his private
friends, and among th» humbler classes in the town.
(3) For
^D years he carried on his mission publicly in Mecca, for the
^eater part of the time under the protection of his uncle Abii
Talib, who was not a believer ; after his death the mission had
for a time to be transferred to "Ta'if, until another protector
'

'

;

;

could be found among the Meccan magnates. Meanwhile a
temporar.v refuge had been obtained for the Prophet's persecuted followers in Christian Abyssinia. Towards the end of
this period the continuance of civil war at Yathrib (Medina)
suggested to some of the inhabitants the desirability of securing
a prophet to settle their disputes. Muhammad was invited to
undertake this task, and accepted but he wisely sent his
followers before him to Yathrib to serve as a bodyguard when
he arrived he himself escaped with difficulty from Mecca,
;

;

where danger was anticipated from

this

move.

(4)

Once

in

Medina, he proceeded to organize his followers as an army,
ruthlessly suppressed internal opposition, secured the alliance
of various Arabian tribes, and started raiding the Meccan
caravans. Involved in war with his former fellow-citizens, he
inflicted on them a series of defeats, culminating in the capture
of the city in the eighth year of his migration. By the end of
his life he had imposed his doctrine on the whole of Arabia,
exterminating the Jewish communities, with few exceptions,
rendering the Christian communities tributary, and abolishing
paganism.
So far as this career is that of a military and
political adventurer, countless parallels could be

adduced.

and lead

A man who can organize an armed force

it

may

to victory

rise

from obscurity

to
every century of

autocracy anywhere. Probably
Islam has its tale of such personages. The 'Abbasid,
Fatimid, Buwaihid, Seljuq, and Ottoman dynasties
all arose in this way
and in most of these the
religious appeal played an important part.
The
success of the founders was clearly due not to the
objective truth of the doctrines with which they
were associated, but to their skill as organizers
and military leaders. In Muhammad's case, owing
to the amount of information which we possess
about hira, it is easier to analyze the qualities
which produced success than where the records are
scantier. In the first place, his ability to gauge the
capaci ties of others was abnormal
hence in the
choice of subordinates he seems to have made no
mistakes. In the second place, he was thoroughly
1 Das Leben und die Lehre des Mohammad, i. 158.
;

;
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familiar with the foibles of the Arabs, and utilized
them to the utmost advantage. The stories of his
successes as tol<l by Ibn Ishiiq indicate a complete
absence of moral scruple but they also show a
combination of patience, courage, and caution,
ability to seize opportunities, and distrust of loyalty
;

when not backed by interest, which fully e.xplain
the certainty with which results were won.
If his
age is correctly recorded, and no events of great
importance in his early life concealed, his military
career began when he was over lifty this seema
astonishingly late, yet analogies, if not parallels,
can be fount!. Surprise is also excited by the ease
with which the Arabs abandoned their gods and
;

{goddesses, readily accepting the logic of the stricken
field
for, though new prophets arose after Muhammad's death, there appears to have been no recrudescence of paganism. Yet to this, too, some
analogies can be discovered. The fact of primary
importance in the rise of Islam is that the move;

ment became considerable only when its originator
was able to draw the sword and handle it successfully.
That he was summoned to Yathrib was
doubtless due in part to the presence of a Jewish
element in that community, intellectually further
advanced than the Arab tribes, which at first
evidently favoured this advocate of monotheism
that he was able to make the fullest use of that

opportunity was due to his own ability. The only
difficulties which are to be found in his career are,
therefore, those which render all history difficult.
It is impossible to say why one man should be

more gifted than

his fellows, or

why

opportunities

should occur for the development of special talents.
According to the Qur'an (xliii. 30), he was not a
great man in his city, and, if the words of xciii.
are to be taken literally, he lost his parents at
an early age, and at some period was poor and
burdened with a family. The question whether
he could read and write has been much discussed,
and it is unfortunate that we do not know certainly
whether those accomplishments formed the basis
of education in Mecca when he was a lad
there
is, however, some slight reason for supposing that
they did.
The evidence indicates that he could
do both of them, but not well.
Thus, when he
records the charge made against him of copying
the ancient history which he reproduced in the
Qur'an from dictation (xxv. 5f.), he does not rebut
it by the assertion that he could not write.
The
tradition makes him a tradesman, and can even
name his partner and the goods in which he dealt.
Some have tried to find evidence of this in the
language of the Qur'an, which undoubtedly takes
'

'

;

metaphors from sale and barter, profit and loss
but whether it does so to a greater extent than
other books may be doubted.
Some stories say
that he was employed by his first wife Khadijah
in the conduct of a caravan ; and others tell of

him following

this occupation early in life.

on the whole, probable that he travelled in
his youth, for, though the geography of the Qur'an
is vague, the descriptions of travel which it contains
seem to be based on personal experiences. Moreover, the charge of ignorance which is repeatedly
It

is,

made

against the people of

Mecca

is

more

likely to

have been brought by one who had some acquaintance with a higher civilization.
3. Origins and development of system.
The

—

tradition does, indeed, name precursors of Muhammad at Mecca, among them a relative of
his wife who had either copied or translated a
portion of a gospel. Since Christianity had made
progress in both N. and S. Arabia, it is not unlikely
either that missionaries had found their way to
Central Arabia, or that travellers thence had had
their curiosity aroused and made inquiries into the
system.
The phenomena of the Qur'an on the
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it improbable that any part of it is
based on book-learning ; for, though in one place
the Psalms are quoted with fair accuracy {xxi. 105
= Ps 37^'), the nature of the references is ordinarily
explicable only as the reproduction of hearsay.
Thus it cites (liii. 37 f., Ixxxvii. 19) the Scrolls of
Moses and Abraham for maxims that are analogous
to those occurring in the Prophets or the NT,
though not quite identical with them and the
mode of quotation implies that the writer had a
vague notion of the book cited, such as actual
perasal would have corrected. Further, the form
assumed by the proper names and the religious
technicalities indicates a great variety of linguistic
sources ; for in these Ethiopic, Greek, Syriac,
Hebrew, and perhaps other languages are represented.
Some of the proper names are not at
present traceable to any version of the Scriptures
Moreover, from
e.g., Talut for Saul, 'Isa for Jesus.
the manner in which the Biblical narratives are
imagine
that
told it is difficult to
the writer was
acquainted with the continuous history of the
Bible ; he knows only stories out of it. All this
points to the probability that Muhammad heard
the stories from narrators of different nationalities,

whole render

'

'

;

who

them

translated

orally into Arabic, leaving

on their hearer a decidedly vague impression, in
spite of the fact that they interested him keenly.
Besides the canonical books, various uncanonical
works contribute to the matter of the Qur'an,
which, in addition, refers to prophets not mentioned elsewhere. The Prophet was charged with
employing as mentor a resident in Mecca, and
after the migi-ation to Medina, where there were
Jews, he may have been able to utilize the Biblical
learning of one or other among his converts. But
it seems probable that what was reproduced during
the Meccan period had been heard from travelling
companions or from Jews and Christians whom he

had met

in foreign parts.
Prior to his call Muhammad is said to have
practised ascetic retirement on Mt. ^ira, and for
this an old technicality, tahannuth, is preserved,
which is said to mean to acquire merit,' and certainly has nothing to do with the Heb. Phinndth,
'supplications.'
The eaU itself evidently took
the form of a command to read, which the
Prophet reluctantly obeyed. The communications
embodied in the Qur'an were, according to the
tradition, made to the Prophet and uttered by him
in trance he would wrap himself in a blanket and
perspire copiously at the time.
certain number
of these stories may be inference from surahs Ixxiii.
and Ixxiv., where the Prophet is addressed as 'Thou
that art wrapped up,' combined with surah xcvl.
(supposed to be the first revelation), where he is
'

;

A

bidden 'read.'
The form of the utterances at times approaches
verse, i.e. a series of sentences in which the same
quantity and quality of syllables are reproduced,
the termination of each unit being marked by
rhyme, whereas more usually rhyme only, and
this of a somewhat loose character, is observed.
The relation of this Qur'anic style to the verse and
rhymed prose of classical Arabic is an enigma which
cannot at present be solved. An artifice based on
the recurrence of letters is obviously literary i.e.,
it depends for its existence on the practice of
writing, since only those who are accustomed to
read and ^v^ite think of their words as agglomerations of letters to the illiterate the word, if not
the sentence, is the unit. Indeed, in what is supposed to be the earliest revelation the deity is said
to have taught with the calamus, or reed-pen. The
existence of poets before the Qur'an is attested by
a surah which is directed against them (xxvi. ) and
a text in which the deity states that He had not
taught Muhammad poetry (xxxvi. 69).
If the
;

;

poetry which existed before the Qur'an was analogous to the classical poetry, the people of Mecca
cannot have been in the state of naive ignorance
with which the Qur'an credits them yet the poetry
which is ascribed to the Uraayyad period i.e.
the second half of the 1st Islamic cent. is to a
great extent clearly authentic, while its authors
represent the continuance of a pagan tradition.
With regard to rliymed prose, probably we have
nothing in this style that is certainly genuine and
older than the 2nd cent, of Islam. It is, however,
;

—

a much easier performance than verse, though no
less dependent on writing.
Oracles are supposed
to have been delivered in it by pre-Muhammadan
wizards.

Now the respect of ignorance for knowledge is a
well-attested phenomenon, displayed in the desire
of the Prophet that Jews and Christians should not
be molested in the exercise of their creeds. It is
therefore unlikely that the poets and wizards whc
preceded Muhammad presented a higher stage of
education ; hence, according to natural sequence,
the style of the Qur'an would seem to come between
such naive jingles as may have counted for versification in Arabia and the highly artificial products
with which we meet in the Umayyad period. It
would follow that all the pre-Islamic poetry as well
as all that ostensibly belongs to the time of the
Prophet and his immediate successors is spurious ;
but, as has been seen, the spuriousness of that
which

incorporated in the Prophet's biography

is

other^^^se attested ; and the most distinguisned
philologis* of the early Abbasid period, to whose
labour?
owe our collections of early poetry,
were •
upulous fabricators.
The\..rophet, then, claimed to introduce literature into his native language, and the form was
probably modelled on the quasi-poetic experiments
which had preceded the Qur'an. It is, however,
very noticeable that in his lifetime his book resembled a newspaper in having a fluid rather than
a stationary existence ; it was as a whole continuous, but each number had ephemeral importance.
is

'

'

>

'

it was a
reproduction of a divine archetype, first as a series
The complete
of copies, then as a single copy.
development of this theory was not possible before
the collection of the Qur'an and the Prophet himself never thought of attempting such an undertaking.
The difference bet^ween his first conception of a
prophet and that current in ancif at Israel, before
the literary prophet had arisen, i>'as perhaps not
very great. The oracles were partly spontaneous,
partly required for emergencies their form differed from that of ordinary speech by the presence
and the prophet delivered them in
of an artifice
what spiritualists call 'the superior condition.'
At times the oracles were supplemented by dreams.
warner,'
Further, the Hebrew prophet was a
which is one of the epithets applied by Muhammad
to himself he foretold misfortunes, which, however, -n'ere ordinarily contingent, since it was his
business to indicate the line of conduct whereby
they could be averted. Muhammad's notions of

The theory was gradually evolved that

;

;

;

'

;

prophecy seem to have been chiefly influenced by
those cases in which the prophet also claimed to
be the head of the community, its priest and its
king.

Attempts have been made by Sprenger and
others to specify the epileptic fits which in Jluhammad's case ostensibly accompanied the revelations
but it is doubtful how far these are to be regarded
as real occurrences. It is clear that he was a man
of great physical strength, since his life as tyrant
of Medina was spent in constant military expeditions, added to the cares of a rapidly increasing
community, of which he was at once priest, legis-

;
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and judge. Yet we never hear of liis
health breaUing down under tlie stiain. The fits
seem to have been experienced only when they were
required for the delivery of the revelations, and in
no case to have interfered with his activities.
A message must have matter as well as form,
and, when Muhammad became head of a State,
his Qur'an served as government organ, containing
rescripts and something like an olKcial chronicle of
lator, ruler,

'

important events, with comments upon them. But
before tlie migration the matter was not so easily
supplied.
To a certain extent it reproduces narratives from the Christian Bible, wliich ex hypothesi could not have been known to Muhammad
from books, and therefore must have been communicated to him by direct inspiration, and so are
a proof of the miraculous character of the whole
work. The chief purpose of these and of the other
messages is to insist on the importance of obeying
God's messengers implicitly.
It is not easy to say whether Muhammad had
to inculcate any particular doctrine, for
there appears to be none which he was not prepared to abandon under political pressure, and the
tradition represents his followers as far more
attached than himself to the dogmas. The main
doctrines of the early teaching are the futui'e life,
the unity of God, and the folly of idolatry. Since
he ultimately retained in his system the kissing of
vii. 743'), it is diHicult
the Black Stone {cf.
to treat the campaign against idolatry as quite
The doctrine of the future life was
serious.
preached in the early days as a warr ng of the
approaching end of the world and t
^ay of
Judgment yet he had afterwards to
b the
martyrs in his cause enter paradise at oi.i,e, and
his enemies enter hell immediately after death
a belief not easily reconciled with the former.
According to Tabari, during the Meccan period he
at one time, under stress, issued a revelation admitting the Meccan goddesses to his pantheon
and, though this text was expunged from the
Qur'an, the apology for it, viz. that it was the
devil's interpolation, remains (liii. 19-23, xxii. 51
vii. 150).
see
He even consented at one time
to erase his title Apostle of God from a document, when it stood in the way of the ratification of
a treaty. Even the formula with which the surahs
and other documents commence shows clear signs
In the name of Allah the Rahman
of compromise
the Merciful.' Since the last adjective is an Arabic
rendering of the-second, which is Aramaic, used as
a divine name by Jews and pagans, and in Arabic

any desire

ERE

;

EBE

'

:

'

'

not an epithet, but a name, some mystery must lie
behind the employment of this name with a translation following it.
The tradition suggests that
the name Allah was familiar to the Meceans,
but not the name Kahman,' which, indeed, had
been adopted by one or more false Messiahs. In
certain parts of the Qur'an, however, it may be
said to be dominant.
This formula, then, was
doubly accommodated to Meccan prejudices.
The tradition does not conceal the fact that the
'
canons of Islam were of slow growth ; it is
probable that the part of the programme which
never varied was the restoration of the religion of
Abraham. One of Muhammad's precursors, Zaid
b. "Amr, is represented as travelling with the view
of discovering the religion of this patriarch, from
whom the tribes of N. Arabia, according to
Genesis, are descended. It is not probable that
'

'

'

'

his

name was known

Mecca before Muhammad
doing so he was treading on

in

introduced it but in
safe ground, since the 'people of learning,' i.e.
Jews and Christians, were agreed about the relationship.
If the tradition is to be trusted, the new
system was called by the Meceans Sabism,' a
name connected historically with Parran, where
;

'
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a cult of Abraham is likely to have existed tin
l^arranians appear to have been called I,l8npe,
hcatliens,' by their Christian neighbours, and
possibly this is the solution of the ))uzzljng name
'^lanif applied in the Qur'an to the religion of
Abraham, and synonymous with Muslim,' which,
according to the same book (vi. 163), was a title
invented by the patriarch.
The Qur'anic tales
about Abraham are traceable to the Jewish Midrash what is chielly known about his religion is
that he was an iconoclast, and was not one of the
mushrikun, i.e. polytheists. When the Prophet
decided to make the Meccan pilgrimage part of
his system, he ascribed the building of the Ka'bah
to Abraham and Ishmael (ii. 119(1'.), and brought
the prayer -ceremonial into connexion with the
former.
It is probable, though not certain, that
both that ceremonial and the fasting month are
;

'

'

;

^larranian.

There is reason for thinking that, besides the
prohibition of idolatry, the earliest form of Islam
enjoined certain daily ceremonies which were afterwards developed and regulated until they became
stereotyped as the five salawat and it is not easy
to dissociate from these the theory of legal purity,
which, however, seems to have existed in parts of
pagan Arabia, since some of the technicalities are
found in Sabaean inscriptions.
Of the actual
frowth of the ritual or liturgy nothing certain is
the
prayer
which
corresponds
nown ;
with the
Paternoster, and is called the Fatihah ( Opener ')
because it is prefixed to the Qur'an, contains
polemical references to Jews and Christians ('those
who have incurred anger and those who go astray '),
which point to a late period in the Prophet's career
for his hostilities with the Jews did not commence
until after the migration, and those with Christians
were some years later. Moreover, the prayerceremonies were connected with military drill,
which is unlikely to have been required before the
raising of an army was contemplated.
The other canons or main institutions of Islam
the pilgTimage, the fasting month, and the tax
called 'alms (zakdt or iae/agaA)— belong to the
Medina period, though they cannot be precisely
dated. The establishment of the first indicates
the Prophet's resolve to conciliate so far as possible
the pagans of Mecca, and to abandon Judaism,
which on his arrival at Medina he was inclined to
adopt it belongs to the same policy as that which
dictated his making the Meccan temple the direction of prayer instead of Jerusalem (ii. 139 f.). The
fasting month, whatever its origin, is evidently a
military exercise on the one hand, it accustoms
the fighting men to endure jjrivation, and, on the
other, it trains them to turn night into day.
The
alms or income-tax of 2J per cent is organized poor
An innovation which is at least as imrelief.
portant as the canons, though it is not termed
one, is the tabu on intoxicants (ii. 218, v. 92),
which is said to have been introduced in the third
year of the migration, and appears to belong to
military discipline. There ma^, however, be some
truth in the idea of W. G. Palgrave ' that this
tabu is definitely anti-Christian in intent.
It is probable, then, that the positive parts of
Islamic teaching belong to the period after the
migration, and that these were largely suggested
by the Judaism which the Prophet got to know
there.
His usual plan when he adopted institutions was to disguise the borrowing
but he also
Thus, in the
introduced serious modifications.
case of the Sabbath he not only shifted the day
from Saturday to Friday, but reduced the time
when business might not be transacted to the
period occupied by the mid-day religious service
Instead of the elaborate system of
(Ixii. 9f.).
1 Central and Eastern Arabia, London, 1865, i. 42S.
;

'

;

;

;

;
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food-tabus which occupies so prominent a place in Muhammad's sincerity in his claim to be the spokesthe Mosaic code, he adopted the minimum retained manor 7rpo<pTinis of the deity has of ten been discussed,
by the Council of Jerusalem, recorded in Ac 15, and various views have been held on the subject
with the tabu on swine's flesh which some think as examples we may quote that of Sjirenger, who
was originally to be found in those regulations regards Muhammad s assertions on this subject as
He held that each of the a case of epileptic mendacity,' while L. Cfaetani
(ii. 168, V. 4, xvi. 116).
communities (Jewish and Muslim) might eat the finds no contradiction between his supposed elabofood of tlie other, and, indeed, went out of his way rate preparation of revelations and his ascription
to record in the Qur'an what he supposed to be the of them to direct communication from the deity.'
The former view, as has already been seen, is
Je^vish rules on the subject (vi. 147).
From Christianity he appears to have taken very scarcely tenable nor does the latter correspond
with the facts, for the revelations furnish little
little in the way of either doctrine or practice.
His first relations with Christians seem to have indication of elaborate preparation, and, when once
been friendly, and, as has been seen, during the delivered, they appear to have been neglected
Meccan period he is said to have found a refuge for there are, indeed, traditions of collections of revelaat a tions having been made by some of his followers,
persecuted followers at Christian Axum
later period he used eulogistic language of Christ- but it seems certain that Muhammad himself kept
ian monks whom the Qur'an had atlected to tears no such collection. Caetani's theory, however, is
(v. 85 2'.).
He supposed (v. 116) the Christians to probably sound to this extent, that in Muhammad's
worship three deities, Allah, the Virgin Mariam, case, as in those of many other men of vast energy
and 'Isa, whom he identified with the spirit of and ability, there was a belief or consciousness of
God, hnt also called a Word (iv. 169). When he being directed by the deity, which, however, by no
became acquainted with the division of Cliristen- means led to his trusting anything to chance and,
dom on the subject of the nature of Christ, he while the angels whom he declared to have won
conceived that it was his mission to settle the his battles were partly pious, partly poetical perdispute ; it is noticeable that lie fully accepted the sonifications of the heroism of his followers, he was
Virgin-birth and the Ascension, tliough not the fully conscious of the value of attributing his
Resurrection, as he denied that Christ had been victories to these supernatural auxiliaries ; to be
crucified ; but he rejected with vehemence the defeated by angelic cavalry was no discredit to
He was also quite conscious of the
doctrine of the divinity of Christ (xix. 17ff., iii. any foe.
Sprenger fancies that he horrified value attaching to the right to dictate the moral
40fr., iv. 156).
his Christian visitors by his liarim as much as he law.
As a moral reformer Muham6. Moral reforms.
shocked his Jewish subjects by his ignorance of the
OT ' what is certain is that the embassy from mad has to his credit the abolition of infanticide,
Christian Najran which waited on him in Medina, which, if we may trust the Qur'an (xvi. 61 f.,
when his power was making progress in Arabia, Ixxxi. 8f.), was commonly practised in Arabia in
ultimately eschewed religious discussion and re- the case of female infants. On the other hand,
serious evil was caused by his institution (v. 91) of
signed themselves to the payment of tribute.
Comparison compensation for oaths, i.e. the principle that an
4. Relation of system to paganism.
between Muhammad's system and that of those oath might be violated at the pleasure of the person
which it displaced in non-Christian Arabia is who had s\yorn it, if he performed some sort_|of
penance. While the Qur'an scarcely formulates^
difficult owing to the fragmentary nature of our
information about the latter. The name applied any general principles of morals, it on the whole
to the heathen Arabs in the Qur'an, mushrikun, if insists on moderation, and probably aimed at no
those who assign associates to considerable departure from current notions on
it really means
Hence it tolerates polygamy and
Allah,' would imply that these pagans were to these matters.
some extent monotheists, i.e. recognized one unlimited concubinage, and assumes the institution
Supreme Power but it is curious that the sub- of slavery. In thematter of the blood-feudMuhamordinate deities are called ' their partners, i. e. of mad did not contemplate complete abolition, but
It is likely that the
he endeavoured to mitigate its consequences and
their worshippers (vi. 138).
communities had their tribal and local cults, the favoured mUd reprisals (ii. 173-175). With the
abolition of which was regarded as a preliminary institution of private property and the acquisition
for the political union of Arabia.
In order to of wealth he found no fault, and he deprecated
employ monotheism for a political and, indeed, extravagance in almso^ving as in other matters.
imperialistic object the deity had to be treated as The quality of personal courage he rated very high,
a tribal god, favouring one community and hostile and, though he often inspired it by the promise of
The men whose accession to Islam paradise, it is clear that his followers were largely
to all otliers.
after the migration led to its great military suc- persons who required no such stimulus to make
them brave. 'The ascetic morality aftersvards
cesses, especially Khalid b. al-Walid and 'Amr b.
taught by Sufi preachers and, if the tradition is
al-'As, appear to have had little or no religious
conviction, but to have been moved by admiration to be believed, approved by some of Muhammad's
early adherents finds little support in any interfor the Prophet's military and diplomatic skill, and
anxious to serve under so able a chief.
So far pretation of the Qur'an that is reasonably literal,
as religion entered into their consideration, they and clearly receives no countenance from tlie
probably thought of the god of the community as Prophet's own career, if any credibility attaches to
leading it in war, and found the deity of the his biography. Like other sovereigns, he claimed
Muslim society able to defeat the others. More a large share of the booty won in his raids as
devout members of that society regarded the his perquisite, and appropriated territory as his
Prophet as able to call in the divine aid whenever domain.
he was in need of it. As the political programme
It is not clear, then, that Muhammad can be
increased, doctrine diminished in importance and credited with any considerable reform except in
the institution of practices seems to have been the matter of infanticide, whereas in the subordibased on the desire to give the new system the nation of the famUy tie to the religious brotherequivalent of what other systems possessed, in hood he appears to have weakened one social sancorder that those others might have no rival attrac- tion without introducing any otlier equally strong
tions.
by way of compensation. The history of this subThe question of
5. The Prophet's sincerity.
1 i. 207 ff.
2 Annali cLelV Islamo. Milan, 1905 ff., L 204 a.
1 u. 371.
;

;

'

'

;

—

;

—

'

;

'

;

—
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ordination can be traced in tlie Qur'an rather more
continuously than most institutions.
Where moral codes are drawn up, as is the case in several
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punishment of hand-cutting

for theft (v. 42).

There

is ijiven a hitjh place in the list of
When Abraham ia first introduced, he prays
then he becomes involved in a dispute with his
father on the subject of idolatry, but promises to pray for him
and this, when Abraham next comes on the scene, he actually
does.
But after the migration, when the younger peueration
were joining Muhammad aj^ainst the wishes of their parents,
such filial duty towards their unbelieving; parents was thou;^ht
undesirable tience they are forbidtlen to pray for the latter, and
Abraham's conduct is excused on the p^round that he had made
the promise finally, Abraham himself is represented as repudiating all parental claims, and his conduct is declared exemplary
except for his undertaking to pray for his latlier (xiv. 42, xix.

a curious tradition that on his death-bed Muhammad desired to frame a code for the guidance
of the community
but to those who supposed that
they had in the tiur'un the actual word of God this
utterance not unnaturally seemed delirious. The
State, however, suffered very seriously for the want
of guidance in the matter of appointing successors
to the sovereign
and until the introduction of
European codes it was never able to get rid of the
doctrme that all law was to be got from the
Qur'an or the Prophet's equally inspired conduct,
and so lacked the power to legislate on a sound

42-49, xxvi. 70

basis.

»urafie,

honour

to parents

commandments.
for his parents

;

;

;

;

26,

tl., xliii.

1.x.

116, Ix. 4).

only one example of the movement in the
direction of intolerance which the Qur'an exhibits
as it proceeds.
The Prophet undoubtedly wished
to make Muslim life as sacrosanct within the Muslim world as in the old tribal system the tribesman's life had been within the tribe but in this
he failed, since his first followers eventually waged
civU war with each other, and in the history of
Islam the victims of massacres by Muslim Sultans
have frequently been Muslim communities, and,
indeed, families claiming descent from the Prophet

This

is

;

himself.
7. Toleration.— On the question of religious toleration the Qur'an contains a series of utterances
belonging to different periods, and varying from
large-minded tolerance to extreme fanaticism. In
one text (v. 73) future happiness is promised to four
communities believers, Jews, Sabians, and Christians on condition of their believing in Allah and
in another
the last day, and doing good works
the last three communities are mentioned with the
pagans and the Mazd:i;ans in a context which
implies that the prospect before them is less satisfactory (xxii. 17). At times no form even of controversy is permitted except rivalry in kindness
elsewhere the Muslims are told to fight with other
communities relentlessly until they accept Islam
or pay tribute, which they are to bring in humilFriendship with members of other comiation.
munities is forbidden. The most intolerant utterare
the latest ones, but the progress in
ances
this direction does not seem to have been regular.
The permission granted the Muslims to conceal
their faith if confession is dangerous (iii. 27, as
ordinarily explained) is characteristic of a system

—

—

;

which is more political than religious. The ultimate system adopted was to permit the existence of communities which professed to follow a
revealed book, but to disarm them and make them
this condition is identified by some
tributary
The existence of comjurists with that of slaves.
munities to which this description did not apply
was forbidden. Since the chief Christian doctrine
is said in the Qur'an (xix. 92) to be so blasphemous
as to be calculated to produce a general convulsion
of nature, this toleration, though pi'aiseworthy,
for we can scarcely conceive a
is clearly illogical
convulsion of nature being averted by the payment
moderate
poll-tax.
of a
;

;

^

As a legislator Muhammad
8. Legislation.
probably perpetuated current practice rather than
introduced a fresh system, and the Qur'an is on
many grounds ill-suited for a basis of jurispruIt is imperfect, self-contradictory, and
dence.
destitute of order.
So far as any principle can be
traced in its arrangement, the collector seems to
have been anxious to avoid any semblance of
chronological order, whence, in the case of conflicting enactments, it has to be supplemented by tradiA¥here there is anything like systematic
tion.

treatment of any topic e.g., the laws of inheritance in surah iv. the signs of improvisation are
and even a little consideration
very apparent
should have shown the barbarity and folly of the

—

;

is

;

;

—

Though it is not probable that
had any liking for metaphysical speculation, the r6le whicli he had assumed rendered it
necessary for him to formulate views on various
matters which any form of religious propaganda
9.

Philosophy.

Muhammad

brings to the front.
tions

The reduction

of these ques-

and their answers to precise and philo.sophical

form probably belongs to a later age, and, indeed,
in the tradition Muhammad names sects which
came into existence a century or more after his
death but in a vaguer form the Qur'an deals with
them, and so furnishes a basis for theology, though
one of doubtful firmness. His theory of the deity
is, on the whole, naively anthropomorphic
the
Allah of the Qur'an has been compared to a magnified Oriental despot.
A royal court is formed by
the angels Jibril conveys messages to the Prophet (ii. 91), whereas others are sent, mounted on
;

;

;

horses, to fight the Prophet's battles (iii. 125, viii.
Other intelligent beings are the
9, ix. 26, 40).
jinn, or shaitdns, whose prince is Iblis ; the second
word is taken from the Ethiopic, the third from
the Syriac transliteration of the Greek ; the 5 of
Bl6.^o\os was mistaken for the Syriac sign of the
genitive, somewhat as '05[)ir<reia gets transformed
into Liher essentim. To these the Prophet preaches
(perhaps through a vague reminiscence of 1 P 3"),
and some are converted (xlvi. 28-30, Ixxii. Iff.).
Satan himself is the power that makes for evil,
causes men to forget, and even interpolates the
oracles of prophets.
He has the divine permission
to mislead mankind for a season (xv. 37-39).
The
Qur'an, on the whole, seems to favour the theory
of predestination, but there are passages which
contradict it, and to those who impugn it an evasive

answer rather than a rejoinder

Fate

is

given (see art.

Ihe

resurrection of the body is
taught in a crude form, and the future life is
thought of as one of bodily pains and pleasures
hence metaphysical questions concerning the soul
are scarcely touched. The creation is narrated
mainly as in Gn 1, but with the addition of some
apocryphal matter. The teleological argument for
the existence of God is often emphasized.
10. The Prophet's apologists.
The distinction
drawn in the case of the founder of Christianity
by D. F. Strauss ' between the historical and the
mythical can be accommodated to that of the
founder of Islam, though as regards Muhammad
we have not so much to sift canonical documents
as to contrast the impressions left by the biography
of Ibn Ishaq with the character of the Prophet as it
appears at later periods of Islam. That biography,
as will be seen, left room for some important
supplements and called for modification in certain

[Muslim]).

—

respects.

The

Muhammad in the
as has been seen, exIn order to gain his ends

character attributed to

biography of Ibn Ishaq

is,

ceedingly unfavourable.
he recoils from no expedient, and he approves of
similar unscrupulousness on the part of his adherents, when exercised in his interest. He profits
1

Das Leben Jesu

1864, p. ixiv.

filr

das deutsche Volk

bearbeitet, Leipzig,

MUHAMMAD

878

to the utmost from the chivalry of the Meccans,
but rarely requites it with tlie lilce. He organizes
assassinations and wholesale massacres.
His
career as tyrant of Medina is tliat of a robberchief, whose political economy consists in securing
and dividing plunder, the distribution of the latter
being at times carried out on principles which fail
He is
to satisfy his followers' ideas of justice.
himself an unbridled libertine and encourages the
same passion in his followers. For whatever he
does he is prepared to plead the express authorization of the deity.
It is, however, impossible
to find any doctrine which he is not prepared to
abandon in order to secure a political end. At
different points in his career he abandons the unity
of God and his claim to the title Prophet.
This is a disagreeable picture for the founder of

a religion, and

it

cannot be pleaded that

it

is

a

drawn by an enemy and, though Ibu
name was for some reason held in low
esteem by the classical traditionalists of the 3rd
Islamic cent., they make no attempt to discredit
those portions of the biography which bear hardest
picture
Ishaq's

;

on the character of their Prophet. The theory
that this person's conduct was a model for his
followers has in consequence done serious mischief.

Apologies for Muhammad were started in the
18th cent, by H. de Boulainvilliers,' who was
favoured by Gibbon because this apology provided
some Instruments against Christianity. More importance was attached to the lecture of Carlyle on
The Hero as Prophet,' incorporated in the collection called On Heroes and Hero-Worship (London,
1841), in which Muliammad was taken as the type
of a heroic prophet, just as Odin was made the
type of a heroic divinity, the author's knowledge
of the two personalities being about equal.
Another apologist who acquired some popularity was
'

Bosworth Smith,'' who, too, was satisfied with
and second-hand information, and com-

superficial

mitted the error of basing his estimate of Muhammad's character and aims on the ill-recorded
Meccan period instead of on the far more accurately chronicled period of Medina. No European
apologist for Muhammad seems to have possessed
any proper acquaintance with the Arabic sources.
Only after the definite assertion of European
superiority over the world of Islam, which may be
dated from the Napoleonic invasion of Egypt, and
the acquisition of European nationality or its
equivalent by large numbers of Muslims, has the
necessity for apologies made itself felt in Muslim
communities. The most prominent writer on this
side is Syed Ameer All,' but there are many others.
These apologists endeavour to discredit the biography of Ibn Ishaq where it shocks the European
reader and, where this cannot easily be done,
they suggest honourable motives or suppose the
course followed by the Prophet to have been the
least objectionable of those that were open to him
at the time. Thus his toleration of polygamy is
declared to have been a limitation with the view
of ultimate suppression, and his attitude towards
slavery is regarded as similarly intended to lead to
He has even been made to set an
its abolition.
example of monogamy, but the ingenuity required
for this is so great that the result is unconvincing.
But, while Muslim dogma, by assuming that
whatever the Prophet did must necessarily have
been right, renders apology unnecessary, from the
earliest times there has been much edifying fiction
in which the Prophet is shown to have practised
all the virtues which mankind agree in admiring.
The lines on which the historical character has
;

1

2

La

Vie de

Mahomed, London,

1730.

Mohammed and Mohammedanism, London, 1873.
and Teachings of Muhammad, London, 1891.

3 ijifg

been distorted and a mythical character substituted
have in the main been three.
(1) In the Qur'an Muhammad on the whole digclaims the character of thaumaturge, arguing that
his predecessors were ordinary men, though he
accepts the most important of the miracles ascribed
to Moses, Jesus, and others {e.g., vii. 160, iii. 43).
The miracles which he claims are victories in the
field, won by the assistance of angels, and the
Qur'an itself, which is a miracle either as containing historical matter to which the Prophet had no
natural access or as being of unattainable eloTo these it is
quence (cf. xlvi. Iff., liii. Iff.).
possible that one case of foretelling the future, viz.
the recovery by the Eomans of the territory seized
by the Persians in the Nearer East (xxx. 2 f.), should
be added, though the text of the Qur'an does not
insist on this as evidence of mysterious knowledge.
Since the miracles of earlier prophets are attested
by the Qur'an, this scarcity of the miraculous
doubtless from the first constituted a serious difficulty to Muslim controversialists, and it is likely
that in Muhammad's lifetime many miracles were
attributed to him which he did not himself claim
in time he was credited with the analogue of every
miracle of consequence in either OT or NT, with
the exception of raising the dead, which perhaps
was not ascribed to him on the ground that his
own resurrection never became a dogma of Islam.
In works of the 4th cent, of Islam these miracles
are collected and, as is usual in Muslim works,
attested by chains of witnesses, under the title
The most frequently
'Proofs 01 the Mission.'
narrated of these miracles is the splitting of the
moon,' for which it seems possible to adduce
Qur'anic attestation (liv. 1), though perhaps the
text should be taken hypothetically rather than
as an assertion. Another form of miracle which
was popularly attributed to him was foretelling
the future even the reverse which he sustained at
Uhud was, according to the tradition, revealed to
him in a dream, though the official account of that
affair in surah iii. 133 ff. makes no allusion to the
warning. Of marvellous experiences that which
has attracted most attention is his supposed
'
ascent into heaven,' which grew up round a text
of the Qur'an (xvii. 1), which merely says that God
took His servant by night from the sacred place of
prostration to the furthest place of prostration,
usually supposed to mean from Mecca to Jerusalem.
It is probable that this is the dream to which
reference is made in the same surah (xvii. 62), where
the accursed tree in the Qur'an
it is coupled with
as a temptation to the people, i.e. a stumbling-block
Nothing more is
to those whose faith was weak.
known of this 'dream,' of which we should gather
that the Qur'an had contained an account which
was afterwards expunged but in the tradition it
has been so expanded as to form the analogue on
the one hand of the Christian Transfiguration, on
the other of the colloquy of Moses on Sinai. There
is even a tendency to ascribe to this ascent into
heaven such non-Qur'anic legislation as is generally
adopted by Islam, in the same way as analogous
Jewish legislation is called rules given to Moses
In the story that the Prophet was
on Sinai.
transferred from Mecca to Jerusalem and from
Jerusalem to heaven we probably have a combination of glosses on the expression the furthest place
of prostration,' the meaning of which is obviously
;

'

;

'

;

'

'

obscure.
(2)

The Prophet's sayings and doings were made

into a source of law, corresponding with the Oral
Law of the Jews, and, like the latter, not at first
written down. The great collections of these precedents or rulings date from the second half of the
3rd Islamic cent., but their accumulation goes
back to the 1st cent, of the migration, when the

MUHAMMAD
system of jurisprudence bef;an to be established
by the labours of jurists of Medina. The impartial
criticism of these traditions seems to lead to a
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ous worldly success; 'Omar is credited by some
historians with consummate statesmanship, and

purely negative result the practice of inventing
scenes in which the Prophet delivered some judgment or of fathering sayings upon him was so
common from the very beginning of the Islamic
empire that any genuine sayings of his are inextricably mixed up witli such as are apocryphal.
The native criticism of this tradition consisted in
ascertaining if possible the credibility of the persons who had handed it down. This was by no
means easy, and various motives prevented those

several others dis]ilayed talents as commanders
of armies ; but there was much rivalry for the
first place, and a quarter of a century after the
Prophet's death dillbrent groups of Companions
led armies against each other.
The later legend
transforms all of them into saints and preachers,
and sometimes into ascetics.
This is done in
particular in the c;i,se of 'All, of whom a sort of
cult arose, especially in Persia ; history, however,
presents him as an amljitious libertine, endowed
with personal courage, but little else that merits

who endeavoured

admiration.

;

to criticize it from exercising
their judgment freely ; hence the chains which are
technically regarded as strong appear to the nonMuslim critic fatally weak. The Prophet's merits
as a legislator must, therefore, be judged exclusively by the Qur'an ; for, though the rest of

the 'sacred code' is ascribed to him, there is little
reason for thinking it to be his.
(3) The Prophet is supposed to have expressed
opinions upon all sorts of subjects e.g., medicine
and writers of essays usually start by quoting
these dicta.
Those which have to do with the
commendation of various virtues or the condemnation of vices were collected on a considerable
scale by Ghazali (t 505 A.H.) in his Revival of the
Beligious Sciences (Cairo, 1282 A.H.), the standard
text-book of orthodox Islamic theology he was,
however, criticized severely for employing so many
spurious dicta, many of which could be traced to

—

;

fabricators.

II. The Prophet's Companions. — No account of
Muhammad, however brief, could omit all notice

Companions, the persons by whose instrumentality he accomplished so much.
Many of
of his

these became historical figures, as sovereigns,
governors, or generals it is remarkable that none
of them undertook the ofBce of biographer or even
collector of memoirs.
The tradition implies that
certain institutions were suggested to the Prophet
by one or other of these adherents but there is
no evidence that he was seriously influenced by
any one of them, and we should gather that their
attitude towards him was that of worshippers.
Although the later parts of the Qur'an approach
the character of official documents, and we actually have a State paper inserted in surah ix., it is
not clear that these associates had any share
Indeed, such participation
in their composition.
would have been at variance with the theory that
the surahs were direct communications from the
deity.
The tradition represents Abu Bakr and
'Omar, both of whom gave their daughters to the
Prophet, as the innermost cabinet ; the former is
said to have been regularly in favour of mild, the
latter of severe, measures.
Of emissaries sent to
teach we hear very little an agent was sent to
Medina to prepare for the arrival of the Prophet,
but the duties of this person were probably political,
at least as much as religious
and, when the
policy of winning the Arab tribes had commenced,
missionaries were sent to teach neophytes those
portions of the Qur'an which were to be employed
in the liturgy
these missionaries appear, however, to have had in part military character.
When the time had come to extend the mission
outside Arabia, envoys were sent bearing copies
of the Prophet's letter to all monarchs known to
him but. as these contained a command to adopt
Islam on pain of being attacked, there was no
occasion for the messengers to endeavour to persuade.
The theory that Islam is primarily a political
adventure is borne out by the subsequent careers of
its most distinguished adherents.
They accumulated fortunes, and otherwise obtained conspicu;

;

;

;

;

;

—

12. His domestic affairs.
The women of the
Prophet's family enter into the story of his career
somewhat as they enter into the subsequent history the tradition makes the lirst wife, Khadijah,
a woman of wealth, whose acceptance of her husband's claim to a supernatural mission was an
;

important element in determining its success.
Her death is said to have occurred shortly before
the migration. Since his followers at Mecca were
at least to some extent persons who required temporal support, it is likely that her wealth (whatever that term may have meant) was devoted to
this purpose and, indeed, consumed therein. After
her death the Prophet began that course of polygamy and concubinage which has given oflence
to European students of his career, but does not
appear to have scandalized his Arabian contemporaries, except, indeed, in the case of his marriage
with the wife of his adopted son, which is defended

On two other
in a Qur'anic revelation (xxxiii. 4).
occasions the pages of the sacred book are devoted
to the Propliet's domestic troubles once when hia
girl-wife 'A'ishah had incurred the suspicion of
unfaithfulness, and was defended by a special
oracle (xxiv. lift'.); and another time, when,
owing to the introduction of a Coptic concubine
to the harim, the remaining members of it were so
embittered that the Prophet threatened to divorce

—

them

all, and the revelation which he produced
assured him that he would be able to find adequate substitutes (Ixvi. 1 S.). Since matters no less
private and delicate find a place in the prophetic
books of the OT (Hosea and Isaiah), perhaps their
presence in the Qur'an ought not to shock us
nevertheless the tradition states that, according
to 'A'ishah, the Qur'an would have profited by
the omission of the afi'air of the adopted son, and
this criticism might be extended to the others.
In several of these marriages it is easy to see
that political considerations were dominant. Muhammad, like other leaders, wished to unite hia
chief helpers to himself by as many bonds as
possible, and to get a hold on dangerous opponents.
Had he had sons, he would probably have utilized
them in the pursuit of this policy. Of these women
'A'ishah, the daughter of his most faithful follower,
Abu Bakr, played a historical part of great consequence, and in the first civil war herself took the
The descendants of the Prophet, distinfield.
guished since the year 773 A.H. by green turbans,
all trace their pedigree to Fatimah,, his daugliter
by Khadijah the other daughters appear to liave
Fatimah herself, the wife of
died without issue.
'All, seems to have been cruelly treated by the
first successor, and died six months after her
father, being called to play a political part for
which she was unfitted in supporting her husband's
It is curious that the
claim to the succession.
exact number of his sons is unknown, though it is
Of one, born late
certain that all died in infancy.
in his life of a Coptic concubine, sent as a present
governor
of Egypt, the death
by the Byzantine
synchronized with an eclipse of the sun, supposed
to be that of 27th Jan. 632.
;
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—

Literature. This, in both the Islamic and the Christian
languages, is enormous, and even a list of important works would
Besides the sources enumerated above, the
be lengthy.
Islamic general histories mostly devote a great deal of space
to the Prophet's biography— e.t;., Ismail Abu'1-Fida (f 722
A.H.), whose account, ed. with Lat. tr. by J. Gagnier, Oxford,
1723, was for more than a century the basis of European researches.
Many Arabic monographs in prose and verse are
enumerated by Hajjl Khalifah, ed. G. Fliigel, Leipzig, X835-58,
To these should be added the work called Insdn
iii. 634j636.
al-'Uyun of Burhan al-din al-Halabi (t 1044 A.H.), published
Cairo, 1292, with the biography \)y a modern writer of Mecca,
Ahmad Zaini Dahlan, on the margin. The modern European
study of the subject was started by G. Weil, Mohammad der
Prophet, Stuttgart, 1843 it was popularized in English by
Washington Irving, Lives of Manomet and his Successors,

MUHAMMAD A NISM (in N. Africa)

More recent biographies are those by H.
Grimme, Mohammed, Munich, 1904, and D. S, Margoliouth,

T. H. Weir, 1912.

Mohammad and

the Rise of Islam, London, 1905.
Besides biographies, numerous works deal with either the
prophetic character of Muhammad or certain aspects of his
work. One of the most popular of the former sort is the Shifd
fi liuquq al-Mus^afd of the qa^i 'lyad (f 544 a.h.), on which
there is a vast literature, described by Haj jT Khalifah, iv. 56-61
the ed. of Constantinople, 1315, in 4 vols, with the commentary
of Khafaji (t 1069 A.H.), is probably the best. Somewhat similar
is the Mawdhib Laduniyyah of Qastallani (t 923 a.h.) with the
commentary of Zurqani, 8 vols., Cairo, 1278. Of European
works mention may be made of O. Pautz, Mohammeds Lehre
von der Ofenbarung, Leipzig, 189S O. Procksch, LTber die
Blutrache und Mohammeds Stellung zu ihr, do. 1899 P. Casanova, Mohammed et lafindumonde, Paris, 1911 H. Lammens,
Mohamet, fut-il sincere ?, Paris, 1914. The ninth volume of
V. Chauvin's Bibliographie des ouvrages arabes, etc., Li^ge,
1908, contains a list of all European works on the subject from
1810 to 1885.
D. S.
;

;

;

;

London, 1850. The work of A. Sprenger, Das Leben und die
Lehre des Mohammad, Berlin, 18G9, claimed to be based mainly
on new materials much the same were simultaneously employed by W. Muir, Life of Mahomet and Hist, of Islam,
London, 185&-61, reprinted in an abridged form, 1877, and ed.
;
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Central Africa (D. S. Margoliouth), p. 880.
North Africa (D. S. Margoliouth), p. 880.

India (T. W. ARNOLD),
Persia (W. A. Shedd),

Arabia {D. S. Margoliouth), p. 883.
Central Asia (A. Vambeey), p. 885.
China (M. Hartmann), p. 888.

Syria, Egypt, and

Ghadames

to

Turkey

647, however, that an expedition on a great scale
was organized for the subjugation of Africa, where
the Patricius Gregory had declared himself independent of the Byzantine emperor, and made Sbeitla
(in Tunisia) his seat of government.
The Arab

;

;

1500.

The Islam of Central Africa seems to be everywhere of the Malikite school and, if it has produced a literature, few monuments of it have as
;

yet come to light. In Reviie du monde Tnusulman,
xii. [1910] 197 Ismael Hamet gives a summary of
the Kitdb al-farCiifhy Muhammad b. al-Mukhtar
of the Kounta tribe of Azawad
this personage
died in 1826, twenty years after the completion of
his work, which consists of an edifying biography
of his parents, containing the kind of matter which
is usually found in hagiographies.
In Revue du
;

Hamet gives extracts

from the works of a somewliat earlier writer Sidi
Muhammad al-Yaddali (t 1752), a poem by whom
in praise of the Prophet was published by L.
Massignon (ib. viii. [1909] 199). Some contemporary poems (satires) by one Bakai were published
by Barth. There appears to be nothing in these
specimens that-is distinctly African. In the same
magazine (viii. 409) Massignon published the
catalogue of a library belonging to a Central
African chieftain Shaikh Sidia the editor notices
the absence of books bearing on philosophy,
alchemy, and music, but otherwise it does not
differ in character from other Islamic libraries, and
the want of representation of these subjects may
be due to accident.
;

— I. Hamet, 'La Civilisation arabe en Afrique
Revue du monde musxdman, xiv. [1911] 1-35.
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N. Africa).
Islam into

i.

N.

(F. Giese), p. 905.

'

Timbuktu,

Certain details of the
dates of its introduction into various communities
were collected by the traveller, H. Barth about
A.d. 1000 it found its way into Songhi, near the
end of the 11th cent, into Kanem, about 1500 into
Bagirmi, and not much later into Katsena. It was
introduced into Logon about the beginning of the
19th century. In 1907 it was computed that the
number of indigenous Muslims in British Central
Africa was 50,000 as compared with 950,000
fetishists.
Its introduction in certain places is
connected with the names of historical personages
the chief missionary for Central Negroland was
one Muhammad b. "Abd al-Karim b. Maghili, a
native of Buda in Tawat, who flourished about

xiv. [1911],

H. Weir),

commenced shortly after the conquest of
Egypt by Anir b. al-' As, who in A.D. 641 penetrated
as far as Barca, and in the following year took
Tripoli by storm. It was not till the autumn of

and Algeria via Wargla.

monde musulman,

(T.

Africa

is

Tripoli via

Mesopotamia

p. 898.

MUHAMMADANISM (in Central Africa).—
Muhammadanism
said to have reached Central
Africa from tliree sources — Egypt by the Nile and
its affluents,

p. 895.
p. 897.

invader, 'Abdallah b. Abi Sarh, who had advanced
through the interior, defeated the forces collected
by Gregory in the battle of Akuba, where Gregory
himself perished, took and pillaged Sbeitla, and
proceeded to devastate the country southwards as
far as Gafsa and Jerid and northwards as far as

Marmajanna.

Permanent occupation was not yet
contemplated, and the conquerors were satisfied
with a heavy money payment, on the receipt of
which they withdrew certain conversions, however,
were made. The civU war which followed the
death of "Uthman delayed the activities of the
Muslims in this region for a time, but in 665 the
first Umayyad Khalifah, Mu'awiyah, dispatched an
expedition thither, which overcame the troops
sent by the Byzantine emperor, and in 669 estabi
lished a province If riqiyyali, with Uqbah b. Naf
for its first governor, who for the first time
employed Berber converts as soldiers, and founded
the city of Kairawan. Since the Islamic programme
was carried out by this governor, who threatened
the pagans with extermination, the religion began
to spread fast among the Berber tribes. In 675
Uqbah was replaced by a less vigorous governor ;
but he was sent back to his province by Yazid l.
shortly after his accession, and proceeded to
organize an expedition which finally reached Ceuta
in the extreme west of Africa, whence he turned
south and saw the Atlantic before starting homeward but he did not again reach Kairawan, as his
army was attacked by superior forces and annihilated at Tehuda, N.E. of Biscra. His defeat and
death (683) were followed by a general revolt of
the Africans from Arab rule, and an independent
Berber state, with Kairawan for capital, was able
In 690 this city
to maintain itself for five years.
was re-taken by the Arabs, who, however, evacuated the province, which lapsed into anarchy. An
end was put to this by Miisah b. Nusair, sent in
705 to Kairawan as governor of Ifriqiyyah, who
traversed as far as Ceuta the country previously
invaded by 'Uqbah, penetrated as far south as the
Oasis of Sijilmasa, took Tangiers, and installed
;

'

'

;
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a Berber convert there as governor. He returned
to Kairawan in 708, having delinitely won N.
Africa to Islam, and put an end to Christian
The pious
domination, where it still existed.
Umayyad 'Omar II. is said to have manifested zeal
in the propagation of Islam among the inhabitants
of these territories.
The Kharijites, who were giving much trouble
in the eastern dominions of the Khalifahs, also sent
missionaries to the west, where they found a ready

among the recently converted tribes.
Sufri doctrine spread among the westerly
In 740 a
tribes, the Ibadi in Itriqiyyah proper.
revolt broke out in the extreme west against the
Umayyad ruler in favour of the Kharijite doctrine, and, as it met with some initial success, it
spread over Muslim Africa
a Syrian force sent
by the Khalifah Hisham to quell the rebellion was
defeated on the Sebu. Another force headed by
the governor of Egypt in 742 was more fortunate
but, though Kairawan was rendered secure, the
Kharijites maintained themselves at Tlemsen and
in the neighbouring parts of the modern Morocco,
and various independent Kharijite communities
established themselves to the west of the continent.
At the beginning of the 9th cent., while the
dj-nasty of the Aghlabites was establishing itself
at Kairawan, under tlie nominal suzerainty of the
Khalifahs of Baghdad, but virtually independent,
an "Alid dynasty called the Idrisid became dominant in the west, and in 808 founded the city of
Fez.
Other petty dynasties were also established
The great event in the history
in vai'ious places.
hearing

The

;

;

of Muslim Africa during this century was the
arrival of the Fatimid missionary Abu 'Abdallah,

who won adherents among

the Ketama, and by
and strategy was able to overthrow the Aghlabites, and install at Kairawan
a Shi' ah dynasty, which presently substituted for
Kairawan a new citjr, Mahdiyah, as metropolis.
The petty principalities to the west of Kairawan
allegiance
between the
alternated
in
their
Umayyads of Spain and the Fatimids of Mahdiyah,
but tlie latter remained the dominant power in N.
skilful organization

Africa until they, having conquered Egypt, transferred their capital to Cairo, leaving in possession
of Mahdiyah a dependent dynasty called the
Zirids, who in the middle of the 11th cent, threw
off Fatimid suzerainty.
As the 11th cent, neared
its end, the Almoravid dynasty, founded by an
adventurer named Yusuf b. Tashifin, with its
capital at Morocco, obtained the hegemony ; and
this, in the middle of the 12th cent. was displaced
by that of the Almohads founded by Ibn Tumart,
which under its first actual sovereign, "Abd alMu'min, obtained possession of all N. Africa as
well as Spain. This dynasty lasted one century
only, and was succeeded by three the Merinids
with their capital at Fez, the Ziyanids with theirs
at Tlemsen, and the Uafsids, with theirs at Tunis
whose constant disputes kept N. Africa in a
In
state of turbulence for some two centuries.
the 16th cent, various points on the north and
west coasts were seized by Portuguese and Spanish
forces and then by Turks ; the three native
dynasties gradually disappeared, and, whereas
that of Tunis gave way to Ottoman domination,
which had Algiers for its centre, in the west a new
empire, that of the Sharifs, arose. The capital of
the Sharifs was at different times Morocco and
Fez, and sometimes Meknes their first dynasty,
that of the Sa'dians, lasted from 1520 until 1654,
when it was ousted by that of the 5assanians,
,

—

—

;

which became prominent in 1633. The Sharifs
and the Turks succeeded in ousting the Christian
invaders from the places which they had occupied,
but in 1830 Algiers was occupied by the French,
whose empire has ever since been extending in N.
VOL.

vin.— 56

(in

N. Africa)
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The connexion of the Turkish settlements
N. Africa with thegovernment of Constantinople
grew constantly looser from the time of their
establishment, and the pasha of Algiers had difficulty in maintaining his authority over the territories which lay to the west of that place.
The population forming the Islamic communities
has remained Berber in the main, but, besides the
influx of Arabs at the time of the original invasion,
the introduction of the Arab tribes Hilal and
Sulaim in the lltli cent, has been of great importance for the political development of the country
These tribes, which had been located in Egypt,
were, it is said, sent westwards by the Fatimid
Khalifah Mustan§ir, by way of avenging himself on
the Zirid Mu'izz, who in 1048 had accepted the
suzerainty of the 'Abbasid Khalifah, destroyed the
Ismailia college at Kairawan, where the Shfite
doctrine was taught, and burned in public all that
Africa.
in

was indicative of Shi' ism. The Arabs advanced
victoriously, and compelled the Berber sovereigns
to make terms with them
under the Almohads
some of the divisions of these tribes were introduced into the western provinces and employed by
the government as a military force.
;

Far from attaching themselves to the soil as the al-Mohads
had hoped, these tribes continued to live in the nomad state and
to annoy the government by their turbulence
(E. MichauxBellaire,
Les Tribus arabes de la valine du Lekkous,' in
'

'

'

Archives viarocaines,

iv,

[1905] 59).

Indeed, their risings form many a chapter in the
history of N. Africa. Towards the end of the 17th
cent, the ^assanid Sharif Isma'il purchased or
procured a great number of Negroes, of whom he
formed agricultural colonies, chiefly in the neighbourhood of Morocco, enjoying various privileges,
bat bound to place all male children from the age
of ten at the disposal of the sovereign, to be trained
for his guard, while various employments were
By the end of his
also found for the females.
reign as many as 150,000 of these black soldiers
they were placed
were registered in his lists
under the patronage of Bukhari, the author of the
chief collection of traditions, whose sanctity in
certain parts of the Islamic world approaches or
even exceeds that of the Prophet. The purpose of
this scheme was to provide the Sultan with a guard
unconnected with the native population, on whose
;

A

Turkish and a Levantine
fidelity he could rely.
element, neither very considerable in magnitude,
were introduced into the eastern provinces by the
Ottoman conquests.
It will have been seen
2. Sects and orders.
from this sketch that during the first four centuries
of Islam both Kharijite and Shi'ite opinions held
sway in different parts of N. Africa. The former
are still represented by certain isolated communiwhen the Zirids asserted
ties (see art. Khawarij)
their independence of the Fatimids, Shi'ite opinions
and
a
general persecution of
were condemned,
those who held them took place (1014) ; some years
later (1045), on the occasion of a further dispute
between the Zirid and the Fatimid monarchs, the
former asserted the legitimacy of the 'Abbasid
Khalifate and proclaimed the orthodoxy of the
Malikite system, upon which the Almoravids also
The founder of the Almohad dynasty
insisted.
was a follower of the Ash'arite theology, and
himself propagated it in Africa, displacing that of
the Zahirites (Qalqashandi, Subh al-A'sha, Cairo,
The further changes of dynasty
1915, V. 191).
appear to have produced no alteration in the
dominance of these systems. The historians of
the earlier period call attention to two purely
African sects, both of which obtained some hold.
The first of these was that founded by Salih b.
Tarif prophet of the Bargwata in Temessna, who
about A.D. 750 promulgated a Qur'an containing
surahs named after the Cock,' ' the Elephant,'

—

;

,

'
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'the Asses,' 'Adam,' etc., and was recognized by
After a reign of forty-seven years he
his tribe.
departed to the East, promising to return under
the seventh sovereign of his dynasty and leaving
This successor
his son Elias to continue his work.
reigned, we are told, fifty years, professing Islam,
but secretly harbouring his father's heresy, which
svas openly professed by the third of the line,
^unus. Yunus endeavoured to enforce its acceptance under penalty of death, and is said to have
razed numerous cities and massacred crowds of his
subjects in his endeavour to propagate the docThe doctrine seems to have differed from
trine.
orthodox Islam in matters of ceremony chiefly. It
substituted Rajab as fasting month for Ramadan ;
prescribed ten daily and nightly prayers instead
its
its sacrificial day was 11th Muharram
alms- tax was a tithe of all fruits its ceremonial
cleansing was much more elaborate than the
orthodox some of the prayers consisted of gestures
without bending of the body and the formulse
were in the vernacular of the tribe. The cock
served instead of muadhdhin ; its flesh was a
forbidden food, whereas that of the hen was only
disapproved. Eggs also were forbidden. The sect
survived till the middle of the 11th cent., when it
it

of five

;

;

;

;

;

was exterminated by the Almoravids.
Another Berber author of a Quran was 5ammi,
prophet of the Ghumarah near Tetuan, who came
forward in A.D. 925 in his system prayer was
only twice a day, and the only attitude adopted
in it was an inclination in which the ground was
touched with the back of the hands. He prescribed
fastinjj all Thursday, and on Wednesday till noon.
He reduced the fast of Ramadan by a number of
days, abolished pilgrimage, purification, and the
total ablution, and permitted sow's flesh to be
eaten, on the ground that the Quran of Muhammad
;

forbade that of the boar only. Specimens of his
Qur'an, which was in the Berber language, are
given in the Kitdb al-istib^dr {tr. E. Fagnan,
Constantine, 1900, p. 143), and relics of the sect
which he founded existed in the time of the historian
Ibn KhaldQn (c. A.D. 1400), who asserts that the
greater number of sorcerers came from the Jabal
^amlra, which took its name from this personage,
whose actual career appears to have been very
short.
He was defeated in the neighbourhood of
Tangiers by a force sent by the Spanish Umayyad
al-Nasir in the year 927, and his head was sent to
Cordova.
In the year 1228 another prophet arose among
the Ghumarah, called Muhammad b. Abi'l-fawajin,
who performed miracles and instituted a code he
was, however, cursed by the saint and ascetic
Abd al-Salam b. Mashlsh, in consequence of which
most of his Berber followers withdrew from him.
The prophet in retaliation caused the saint to be
assassinated, but was himself shortly afterwards
defeated by the garrison of Ceuta, and killed by a
Berber his descendants are still to be found in the
neighbourhood of the Wad Ras, where, however,
they are under a sort of ban, and forbidden access
to the Jabal Alam, where the saint Ibn Mashlsh
dwelt, of whose cult hatred for the Bani Tawajin
forms a part {Archives marocaines, ii. [1905] 24).
Ibn Khaldun gives no details of the system which
;

'

;

this prophet tried to establish (History, ed. Cairo,
1284, vi. 222).
The title ' Mahdi is said to have
'

been taken by the first of these prophets, and,
being less likely to offend popular prejudice than
the title Prophet,' it has been assumed by many
pretenders in Africa e.g., the founders of the
Fatimid and Almohad djmasties, a contemporary
of the former, a young man at the commencement
of the reign of the F<atimid Mansur (A.D. 946).
It
is noticeable that the Almohad Ma'mun, at his
triumphal entry into Morocco in 1230, definitely
'

'

'

(in

N. Africa)

rejected the claim of the founder of his dynasty to
this title, asserting that the only Mahdi was Jesus
the Son of Mary, and that the ascription of it to

Ibn Tumart was a

fable.

Numerous claimants

to

have risen since that time (see art. MahdI).
Of an obscure sect called the Badadwa, located
on the right bank of the Sebu, an account is given
by G. Salmon in Archives marocaines, ii. [1905]
358-363. A branch of these called 'the sect of
Yusuf is mentioned as having arisen in the 10th
century [ib. xix. [1913] 214). Apparently they
base their system on the Qur'an, but difl'er from
other Muslims in points of ritual.
The general dominance of the Malikite code, of
which the most familiar compendium is that of
SidI Khalil (Abu Diya), was not affected by the
it

'

dynastic changes, except that in the provinces
governed by Turks the official system of the Ottomans, that of Abu 5anifah, was introduced without
displacing the other ; in these regions there were
two qadis. In the cities of N. Africa there were
theological schools which produced orthodox writers
and teachers of eminence, and such were to be
found as far south as Timbuktu, which was made
subject to Morocco in 1590 ; one of the prisoners
then taken, Ahmad Baba, who belonged to a
family of theologians, complained that the conquerors had pillaged his library, which, though
containing 1600 volumes, was smaller than others
which belonged to his relatives. The Islam of N.
Africa was greatly influenced by the introduction
of the form of Sufiism connected with the name of
'Abd al-Qadir al-Jilani ([?.«.] t 561 A.H.), to whom
the establishment of orders is traced. In one of
the earliest European accounts of the orders (E. de
Neveu, Les Khouan : Ordres religieux chez les
Musulmans de I'AlgArie, Paris, 1846) various popular beliefs about this personage are collected.

He it ia whose name is ceaselessly repeated by begf^ars demanding alms, and whose name ia invoked by all whom any
accident befalla. When a man falls, the bystanders and he
himself cry out, " Ah, my lord 'Abd al-Qadir " The miserable
in their sufferingfs, and women in travail, pray him to intercede
for them.
In the month §afar 380,000 evils of all sorts descend
from the sky of these he bears three-quarters himself (p.
23 1.).
'

!

;

'

Lists of the orders established in N. Africa were
this writer, and more complete registers
were later drawn up by L. Rinn, O. Dejiont, and
X. Coppolani. Some of these either originated in

made by

Africa or are only known to exist there.
In the 15th cent. Shadhiliism was propagated in

Morocco by

Muhammad

Sulaiman

b.

al-Jazuli,

who counts

as the starting-point of all the orders
and zaxoiyahs of this region. An account of this
personage, who died in 1464, and is famous
throughout Islam as the author of the Dala'il al-

Khairat, is given in Archives marocaines, xix.
277 ft'., as an appendix to the treatise Ddwat alNdshir of Ibn Askar, which contains the lives of
ascetics of Morocco ; A. GrauUe, who is the translator of this work, added to it as a continuation
in vol. xxi. [1913] the Nashr al-Mathani of
Muhammad b. al-Tayyib al-Qadiri, and proposes
to add as another supplement the Ghurb al-Muhta-

dar

of Ja'far al-Kittani.

The Salwat

al-anfds,
of similar import.
The amount of historical matter contained in these
lives is small ; their purpose is chiefly to edify.
The growth of the orders throughout N. Africa,
ultimately (according to French authorities) rendering possible a territorial division by zawiyahs like
parishes, does not appear to have at any time had
a beneficial effect either on the religion or on the
morals of the inhabitants. In an essay, ' Sur la
Mentalite religieuse dans la region de Rabat et de
Sale' (Archives marocaines, vi. [1906] 423-435), E.

published at Fez in 1316,

is

Mercier describes the effects which he witnessed
two towns which count as sacred.

in
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Tho peoplo arc lanutics rather than bullevorb, hatern of" the
tho member of an order
Don-MuBlim rather than religloUB
Bhares tho HuporstitlonH of the iRnorant, but 1h more bigoted
'

'

;

own salvation, looks down on others
Convinced of his InunenHc superiority,
arc less fortunate.
ho Bhuts himself up In a strict formalism, scrupulous and
punctual observation of tho rites which take up his time and
savo him the trouble of reflecting (p. -J).

and, having secured his

who

'

'

It is asserted that religion occupicR a much
larger share of Berber than of Arab life, an<l the
names of the dynasties, Almoravids, Almohads,
bear this out.
In the 16th cent, the devotees
(called murabil, or marabout) begin to play a
political r61e of great importance ; their zawiyahs,
or hermitages, which at times were like tovens ill
magnitude, are regularly employed as refuges
they themselves in times of peace (so far as there
were any) enjoyed divers privileges e.g., under
Turkish mie the marabouts of the Amokran
iamily in the neighbourhood of Jijeli had the right
to direct the provision of timber for shipbuilding,
and others had a share in the proceeds of the

piracy

;

they were employed as envoys, as medi-

ators, and, at times, as regents.
Most frequently
we hea! of them as heading insurrections. The
dynasty of the Sa'dian Sharifs is said to have commenced by the inhabitants of Sus at the time of

the Portuguese settlements betaking themselves

a marabout named Ibn Mubarak, whom they
implored to place himself at their head and marcifi
against the Christian invaders he referred them
to the Sharif Abu'Abdallah al-Qaim, then residing
at Tagmadaret, whose sons undertook the duty.
In 1612 the Sa'dian Sharif al-Ma'miin, who,
order to regain his throne, had handed over AlAraish to the Spaniards, was assassinated by the
to

;

m

muqaddam
instance,

(abbot)

Muhammad

b.

AbS'

1-Lif,

at the

of the marabout Aba'l-Mahalli,
to the Rahman! order, and even

it is said,

who belonged
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heads of zmuiyalis in this province. In \WA
another Derkawi, Ibn al-Alirash, said to be favoured
by the British Government, established himself
at Jijeli, and organized the natives against the
bey of Constantine, whom he defeated and killed ;
and in 1805 the Derkawis revolted in the province

Oran and besieged Oran itself. In 1818 the
marabouts of this province gave further trouble,
and many more recent instances of their activity
of

are recorded.
In general the ostensible aim of these devotees
has been to free the soil of Africa from Christian
occupation but this has not invariably been the
case, as there are instances of tho marabouts compromising with the Christians or even invoking
their assistance against rivals {Archive.t inarocaines,
;

46).

ii.

—

Closely connected with the
the cult of saints, which is wide-spread
in N. Africa.
The tomb of Idris, founder of the
IdrisI dynasty, is a common place of pilgrimage,
and both it and other tombs figure in the history
as places of refuge. The tomb of Ibn Mashish
(see above, p. 882") is visited in the month Sha'ban,
and comprehends a series of visits to those of his
ancestors and descendants (Archives marocaines,
ii. 24).
list of the tombs visited in the Gharb is
given in Archives marocaines, xx. [1913] 246-278
of the saints thus venerated the moat popular
is Sidi Qasim b. Lallusha (t A.D. 1666).
What is
certain is that he has two sanctuaries, one on the
left and one on the right bank of the Sebu
(p. 261),
and that he has several festivals in the year, one of
days.
which lasts three
list for the province
Habt is given in Archives marocaines, xvii. [1911]
481 if. These saints have functions corresponding
closely with
those of the patron saints of
Christianity.
The zdvnyah Sharqawiyah of Bii'1-Ja'd is not only a religious
3.

Cult of saints.

orders

is

A

;

'

'

A

proclaimed himself Mahdi. This personage was
able to take Morocco, where he established himself centre, but likewise a centre of preparation for the sacred war,
and the greater number of the horsemen and shooters of the
as sovereign until defeated by another marabout Gharb are placed under the patronage of Sidi BQ Abid alYahya, who espoused the cause of the Sa'dian Sharqawi. In this region one frequently finds the name Bu
Zaidan, and was then, not without difficulty, per- Abid, which is considered to be of good omen for horsemen.
suaded to return to his monastery. In 1619 an Parents often give their children the name of a marabout under
whose patronage some military exercise is placed (ib. xx. 39).
insurrection in the province Habt was headed by
An account is given (ib. p. 276 ft'.) of various
a marabout al-5asan b. Raisun, also in favour of
tribes,' i.e. groups of villages attached
a Sa'dian, who undertook to restore orthodox Marabou tic
some saintly cult, and not, like the zwwiyahs,
practice and early in the 17th cent, the marabouts to
isolated villages.
of Dela, Sale, and Sijilmasa headed political
Literature. — E. Mercier, Hist, de I'Afriqrte septentrionale,
parties in difl'erent parts of the Sa'dian empire.
Paris, 1888-91, based on both native and Europtan authorities.
In 1639 a Turkish force dispatched from Algiers Much material is to be found in Revice africaine, nos. 1-293
which was entrapped in the Kabiliyah was saved [1856-1915], M^moires de la society arcMologique de Constantine,
by the intervention of a marabout, who obtained vols, i.-xlv. [1853-1912], Archive.^ inarocaines, vols, i.-xxi.
[1904-13].
See also I. Hamet, Les Mxisulmans Jran^ais an
reasonable terms from the natives for it. In 1641 nord
de eA/rique, Paris, 1906; T. H. Weir, The Shaikhs 0)
the Algerian pasha Yusuf, starting an expedition Morocco, London, 1904.
D. g. MaKGOLIOUTH.
for the suppression of anarchy in the province
of Constantme, obtained the good offices of the
MADANISM(in Arabia).— Oneof the
marabout Ibn Sasi of Bone. In 1664 one named results of the taking of Mecca by Muhammad was
Sidi Hamud obtained a passage for the Algerian a determination on his part no longer to tolerate
troops marching to the relief of Jijeli, which had paganism in Arabia, and the destruction of the
been occupied by the French. In 1668 the mara- ancient cults took place throughout the peninsula
bouts of Dela were at war with the 9assanian with extraordinary rapidity the ease with which
Sharif Rashid, who defeated them and stormed the fetishes were discarded by their worshippers
their zdwiyah, which had grown into a populous has elicited expressions of wonder from some who
and sumptuous town. His brother and successor, have chronicled the period. It is indeed suggested
Ismail, had to face an insurrection headed by one at times that there are still unexplored regions in
of the survivors from this monastery, named
Arabia whither Islam has not penetrated, but of
Ahmad b. 'Abdallah, who was defeated in the these rumours there appears to be no confirmation.
neighbourhood of Tedla. Their activity was no So far as the authorities before us warrant, every
less marked in the 18th century.
In 1757 a mara- tradition of the older religions appears to have
bout raised the standard of revolt against the perished statements about them which meet us
5assanian Sharif Muhammad b. 'Abdallah in the in Arabic literature are ordinarily fictions based
country of the Ghumarah. In 1777 an insurrection on Qur'anic texts, and the so-called pre-Islamic
was started atTlemsen by a fanatic of tlie Derkawi poetry' must, if genuine, have undergone wholeorder, named Muhammad b. 'Abdallah, whose sale expurgation.
Even the revolts in Arabia
followers were ultimately bought off.
In 1787 which followed the Prophet's death do not appear
Salah Bey of Constantino conducted a series of to exhibit any recrudescence of paganism, but
campaigns, not all of them successful, against the merely a desire for liberation from some of the
'

'

'

;

MUHAM

;

;

'
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more onerous exactions

of Islam j and permanent
one matter (the number of daily prayers)
is said to have been obtained by one of the rebellious tribes, though the revolt was otherwise a

relief in

It is worthy of notice that these rebellions
were led by prophets who aimed at re-enacting

failure.

Muhammad's part, not by priests or other representatives of the fallen idols. The liberation of
Arabia from paganism was speedily followed by
the penalizing therein of all non-Islamic cults,
even the Jews and Christians, whose rights had
been respected by the Prophet, being either banished or forcibly converted in the time of the
second Khalifah.

The murder

of the third of these rulers in the

year 35 A.H. was an event of the greatest importance for both Arabia and Islam.
On the one
hand, as some of the far-sighted are said to have
urged at the time, it split the community into
sects
complete unity has never been restored.
On the other hand, the political centre of Islam
was thereby shifted to a point outside Arabia
the Assassins came from Egypt, and the battles
for the succession were fought from Basra, Kufa,
;

and Damascus.

These cities became the capitals
of the rival claimants, and Medina was never
restored to the position which it had once held.
Arabia has, therefore, ever since been a province,
at a distance from the seat of government ; and
such principalities as have asserted their independence within the peninsula have been mediocre
both in magnitude and in importance.
Such
talent as Arabia produced has been attracted to
the political centre, whereas the persons attracted
to it from outside have been mainly devotees.
There are, however, certain ways in which the
influence of Arabia upon Islam has been constant
or permanent.
On the one hand, Mecca has
maintained its position throughout history as the
greatest Islamic sanctuary
some sovereigns are
said to have contemplated substituting either
Jerusalem or Baghdad, but to have abandoned
the idea as impracticable. This place has not only
served to perpetuate the traditions which Islam
took on from older times, but has also served as a
rallying ground for the sects and only occasionally has its sanctity been violated.
Mecca is the
place where the Islamic world as a whole can be
most easily addressed, and to this day revivalist
movements, which are usually reactionary, have a
tendency to materialize there.
On the other hand, Medina remained the chief
;

;

seat of Islamic learning some generations after it
had ceased to be the political capital. At this
place, the residence of the Prophet's widows,
several of whom survived him for many decades,
and the theatre of his most eventful years, the
science of tradition came into existence, and this
speedily became the most important source of law,
though not first in the list. In the 1st cent, of
Islam Medina produced a school of jurists who,
though they left nothing in writing, by their
labours prepared the way for the codes whose
publication followed shortly after the foundation
of Baghdad.
In the middle of the 2nd cent, it was
the home of the jurist Malik, where he received as
pupil Shafi'i ; Shafi'i in later life went to Baghdad,

where alone conspicuous ability could find its reward. With the names of these personages two of
the three gieat Islamic codes are connected. It is,
therefore, Arabian (and indeed Medinese) law that
theoretically is observed throughout Islam, though
in the more civilized States the civil and criminal
portions have given way to the Code Napoleon.
The development of the other Islamic sciences
has little to do with Arabia, which in these matters
has lagged behind the other provinces. The chief
battles of the sects, too, have been fought outside

(in

Arabia)

Arabia they could not, however, cut quite adrift
from the sacred territory, where they did not, as
a rule, win many enthusiastic adherents. There
has, however, been always a smouldering desire to
recover that hegemony which was lost after the
murder of Othman hence there has generally
been disaffection towards the ruling power. Perhaps the most serious attempt made at recovering
;

;

the lost hegemony was when in the early 'Abbasid
period 'Abdallah, son of Zubair, was able to maintain the two sacred cities for a time against the
Uraayyad generals. His cause perished with him ;
and rebellions which have since taken place in
Arabia have had for their object recovery of independence within the peninsula rather than reestablishment of the political headquarters of the
empire.
An account of the religious condition of Arabia
in the 4th cent, of Islam is given by the geograpner
MuqaddasI (ed. M. J. de Goeje, Leyden, 1877, p.
The three great political sects, the Sunnis,
96).
ShS'ahs, and Kharijis (called by him Shurat), were
represented in different parts of the peninsula.
One sect which has since disappeared, the Qarmatis, was dominant in Hajr. The Sunni schools
were not then restricted to four, and, besides the
systems of Abii Panlfah and Malik, those of
Dawtid the Zahirl, Sufyan al-Thauri, and Ibn alMundhir had adherents. The Shi'ites in parts of
the country were also distinguished as Mu'tazilites.
Of the rise of the Khariji power in Oman an
account has been given in the art. Ibadis. Of a
Kharijite who maintained himself in Yemen from
538 to 569 A.H. a notice is given by Ibn Khaldun (tr.
H. C. Kay, OmaraKs History of Yemen, London,
The branch of the Shi' ah which
1892, pp. 161-165).
has maintained itself permanently in S. Arabia is
the Zaidi {q.v.). It is called after a descendant of
'All, Zaid, who perished in an abortive rising of
the year 122 a.h. For its history, references may
be given to the work of H. C. Ka^ (pp. 184-190),
and Khazraji's History of the BasuU Dynasty of
Yanian (tr. J. W. Redhouse, 5 vols., London, 1907An account of the Qarmatis in Yemen by
13).
JanadI is also translated in the work of Kay (pp.
190-212).
Other sects were either at one time represented in Arabia or are still to be found there ;
of a Shl'ite sect called Sab'iyyah representatives
are to be found in a Yemenite community called
Yam (Ahmad Rashid, History of Yeman and SarCd
[Turkish], Constantinople, 1291 A.H., ii. 87); their
views appear to be similar to those of 'Azaqiri
(Yaqut, Dictionary of Learned Men, ed. D. S.
Margoliouth, London, 1907-13, i. 301).
Probably the most important religious movement which has taken place in Arabia since the
rise of Islam is that called WahhabI {q.v.), the
origin and course of which have been described by
the English travellers W. G. Palgrave, Lady Anne
Blunt, C. M. Doughty, and the Austrian traveller
E. Nolde.
So far as the literature of these sects has hitherto
been made accessible, it would appear that they
have had to adopt and modify the results of the
labours carried on at the great Islamic centres,
and have themselves been incapable of producing
One of the
original works of any consequence.
few specimens as yet accessible of purely Arabian
b. Mahdl
Salih
theology, Al- Ibn al-Shamikh, by
of

Yemen (fUOS A.H.), in which an endeavour is
to find a common ground for the sects by

made

supposed innovations of the
to rest entirely on the older
already known in Europe, the
were natives of extra-Arabian
learn from this work that the
provinces.
Sufi orders and practices, which originated in
Baghdad and Basra, were in the author's time
going behind the
founders, appears
theological works,
authors of which

We
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well represented in S. Arabia. Against these the
Wahhabi movement in the centre and north of the
peninsula was to some extent a revolt.
From the statements of the few travellers who
have spent mucli time in the peninsula and have
been able to familiarize themselves with its conditions, it would appear that the great bulk of the
population are, in theory at any rate, fiercely
Muhammadan, but that the observation of the
practices which the system enjoins is much more
regular in the towns than in the desert. There is,
however, considerable difl'erence between the statements of diflerent travellers, and much variety has
doubtless been occasioned by local, temporal, and
personal factors. When K. Niebuhr (in the latter
half of the 18th cent.) visited S. Arabia, he found
that a Christian was there treated somewhat as a
Jew was treated in Europe as an inferior being, but
not necessarily to be molested.' Perhaps the greater
number of visitors in the 19th cent, either adopted
or simulated Islam and this, indeed, has been a
necessity in the sacred territory, where the presence of unbelievers is not tolerated by the government. In the Walihabi States the tendency seems
to have been in the direction of intolerance yet
on this matter almost contemporary accounts are
inconsistent, and it would appear that the demeanour of the traveller has largely determined
the conduct of his entertainers even a missionary
who went to tjaiel with the avowed object of
circulating the
was only sent under escort out
of the Wahhabi territory.
The explorers of S.
Arabia appear to have undergone little molestation on religious grounds ; intertribal wars and international politics have interfered with them much
more. It is worth noticing that the Cairene journal
which is conducted ostensibly in the interest of
the Muslim chieftains of S. Arabia has for its
proprietor and editor a Christian with the unmistakable name 'Abd al-Masih, Slave of Christ.'

—

;

;

;
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(in Central Asia).— In
sketching the peculiarities of Islam in Central Asia,
it is necessary to begin with the impression which
the difference between the religious life in western
and middle Asia must make upon any one who has
occasion to study these wide-spread portions of the
Muhammadan world. From Constantinople east
a gradually increasing fanaticism and ignorance
will be observed, and the deeper the penetration
into Asia, the more outspoken and intense become
the hatred and aversion of the believer to the
adherents of a foreign creed, and the less is it
possible to ignore the points of divergence separating men of various religions. In Turkey, where
Christians and Muslims have lived for centuries in
close proximity, a long existing and continuous
intercourse with the European world has undoubtedly smoothed away many asperities, and
has, to a certain extent, prepared for a mutual
understanding. In spite of the temporary outbreaks of enmity between Kurds and Armenians,
caused by the predatory habits of the Kurds and
not by their religion for they are very lax
Muslims the relations between Christians and
Muhammadans are fair, and would be much better
if the misrule of the central government on the
Bosphorus and the political instigations from
without did not steadily envenom the situation.
In Persia Islam presents itself in quite a different
form. There first appears the deep-rooted enmity
between Shi'ites and Sunnites, and the fire which
this schism kindled more than 1200 years ago is
stUl raging.
As for the life of the Shfite sect,
what the present writer saw and heard during his

—

1

—
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in Iran gave him a very
poor opinfon of their piety and tlie moral efl'ect of
tlieir
teachings.
Outward appearance and formalities, hypocrisy and fanaticism, hatred and
inijilacability, are the main characteristics of the
national religion of Persia and, whereas in Turkey
a good deal of the hierarchical power is invested in
the hands of the Sultan, in Persia we find the
clergy the supreme arbiters of the .spiritual life,
unchecked by the secular government, and very
frequently its rival.
During the more than 100
years' rule of the present Persian dynasty the
Shahs have striven in vain to curtail the influence of the priests
the Imam Jum'a of Isfahan
and Karbala were and are their equals if not
superiors in power, and the Shah's ordinances are

wanderings as a dervish

;

;

nil

without their consent.

we turn now

to Central Asia, the difference
appear which separates Islam there
not only from Iran which is very natural but
also from the western portion of the Muliammadan
world, in spite of their common Sunnite character
and common Hanifite rite. For it is only in E.
Turkestan that adherents of the Shafi'ite rite are to
be met with. There we find a distinctly diflerent
religious life, the manners and customs of which
do not resemble those of W. Asia. There everything bears the special stamp of extravagant
fanaticism, of an exalted conception of the value
of ritual trivialities, and of a deep hatred against
innovations.
In observing the Central Asian
If

will at once

—

—

Muslim

in his daily life, his social intercourse,
his trade, and his attitude towards his government, one is tempted to believe oneself not in the
14th, but in the 2nd cent, of the Hijrah, and
probably even then the prescriptions of the Qur'an
and the Sunnah were hardly so rigorously observed
as they are to-day in Central Asia.
Nearly onethird of the day is devoted to religious practices.
Every good Muhammadan has in his room a
quadrangular depression for the ritual ablutions, a
niche in the wall in which to keep the Qur'an, and
a special place reserved for the sajjadah, or prayer
carpet.
Like most Orientals, he is careful to have
his dress in harmony with the prescripts of his
religion, and not the slightest alteration has taken
place in the cut and shape of his inner and outer
garments. Any deviation from the old custom, be
it only in button or braid, is looked upon as an
infringement of the spirit of the law. Even the
material of his dress is under rigorous rule ; and, as
the use of pure sOk is prohibited by orthodox
Islam, the silk stuffs manufactured in Bukhara

and Khoqand are intermixed with a few threads

The

turban, also, the jubbah, or overother garments have undergone
no change for centuries, there being a predominant
desire to imitate and reproduce the usage of the
Muslim world of bygone ages, and particularly of
Baghdad, Damascus, and the holy cities of Arabia.
The case is similar as to the relations between
the sexes. The separation is much more strict, and
women are looked upon as mere chattels and
slaves in the hand of a tyrannical master, in spite
of the milder views of the Qur'an and its expounders. They not only cover their faces with a
thick impenetrable veU, but they are literally
shrouded in a cloak of greater length and width
than their body and, in order not to attract the
covetous glance of men, young girls even have to
feign the appearance of old decrepit matrons, and
very often walk leaning on a stick, as if bowed
down by age or infirmities. The prohibition, also,
of alcoholic drinks is very naturally more rigorously enforced than elsewhere in Islam, although
in former times the ruling classes were noted for
indulging freely in spirits during the epoch of
the Timurids princes are mentioned who died
of cotton.
coat, and

many

;

;

MUHAMMADANISM

886

of delirium tremens ; and Babar and his followers
transported this vice to the court of the Mughals.
This, however, could not be said of the masses.
In the present writer's time (186^64) they were
rigorously abstemious, and it is only since the
annexation by Russia that the use of brandy and
beer has begun to spread among the inhabitants
of the towns.
In the observance, then, of the ruling prescripts
of the Qur'an and Sunnah the Muhammadan in
Turkestan surpasses all his co-religionists elsewhere ; his creed is the moving power in his
spiritual and material life ; by it he is guided in
all his undertakings, thoughts, deeds, and wishes.
His Muslim brother in Turkey and Persia is
satisfied when he is able to perform his live daily
prayers, consisting of a certain number of rak'ahs
(bowings), and has spent three to six minutes at
m,urdqabah (contemplation). The religious man
in Central Asia must go far beyond this, for he
has to add a few ndfilah (additional) raUahs ; he
remains from ten to fifteen minutes in contemplation, and, after having performed this extra prayer,
he has to read in the forenoon either the surah
Yd Sin (xxxvi.) or Innd Fatahnd (xlviii.), and in
the afternoon he has to recite a portion of the
Mathnavi of Jalal al-Din Runii (q.v.), or to chant
a few ildhis (hymns). This form of devotion is

(in

Central Asia)

comparison with one salient phase of the religious
namely, the wide-spread and highly influential
religious orders which dominate the situation, and
have ever been the main moving power of the
spiritual life.
During many years' intimate acquaintance with the Muhanimadans of Turkey
and Persia, the present writer never observed
such strict adherence to the rites of the different
orders and such veneration for their members,
generally called dervishes, as in Turkestan.
In
the Ottoman empire and this is particularly the
case with the genuine Turks the Maulavi, the
Baqtashi, the Rifa'i, and the Qadiri orders have
many votaries among the lower classes, and the
respective dervishes p.re looked upon as saints.
But the better classes, i.e. the Efendis and the
higher dignitaries, very rarely manifest the same
degree of attachment. They visit the convents on
Friday afternoons, they attend the sacred ceremonies, they take advice sometimes on both
worldly and spiritual matters but they have long
ago ceased to be weak instruments in the hand of
the Shaikhs, and particularly of the Baqtashis,
who, having acted as revolutionary factors against
the innovations in the time of Sultan Mahmud II.,
are officially inDerdicted and only secretly followed.
life,

—

—

;

Somewhat

where the
and Sunnites engage too
much attention to leave room for the orders,
although the Shaikhis and 'Ali Illahis find folconflicts

similar is the case in Persia,

between

Shi'ites

obligatory on every educated and respectable man,
whereas the performance of the five prayers is indispensable for every Muslim irrespective of sex, lowers among the lower classes.
The host of
age, or calling
and whoever neglects this duty, dervishes to be met with in towns and villages
or remains ignorant of the elementary teachings are either vagabonds, living upon the credulity and
of Islam, cannot escape every kind of vexation and
superstition of the people, or harmless idlers who
reprobation on the part of the authorities. For conceal their laziness under the khirqah (mantle)
this purpose a special functionary called ra'is of religious exaltation.
(chief) is appointed, who, accompanied by one or
In tlie settled parts of Central Asia, and even
two servants, has to traverse the bazaars and the among the nomads, the orders play a very
public places with the dirrah, a whip made of different and a far more important part.
There
twisted thongs, in his hand, and, whenever he they have taken hold of the entire population
notices any one who does not go to the mosque on they have pushed aside the secular clergy, i.e.
the first sounds of the mu'adhdhin (the public crier the 'ulamd, or priests educated in the madrasahs,
who assembles the people to prayer), he is entitled and appointed as such by the government. These,
to beat the lingerer with the whip, or to put him of course, are continually at war with the members
in prison.
The ra'is plays, besides, the part of a of the orders, among whom the Naqshbandis,
public examiner he stops at random any one in founded by Baha al-Din, best known as the
the street, puts to him a question concerning the author of the Rashahat 'ain al-haydt ( Drops from
main prescriptions of Islam, and the individual the Fountain of Life'), occupy tlie foremost
unable to answer is sent at once to school without place.
Having associated with the Naqshbandi
consideration of age or profession. Full-grown dervishes during his stay in Central Asia, the
and even grey-bearded men are sent to school by present writer found among them various subthe religious police to learn their lesson by heart divisions, the character of which is expressed
before being allowed to go. The ra'is, whose partly in outer appearance, partly in the way in
office is a survival from the early Khalifate, nonwhich they fulfil their obligations. Tliey begin
existent elsewhere in Islam, also superintends the as murids (disciples), and as such they must
laws of public morality.
Women indecently forsake all worldly purposes and, clad in the khirqah
dressed are publicly rebuked and sent home, and and kuldh (conical hat), holding in one hand the
even children are subjected to his control. What 'asd (staft') and in the other the kashkul (a bowl
he is still for Central Asia that the imihtasib (police made of a half coco-nut), have to wander about
inspector) was for all Islam in former times but singing hymns or taking part in the dhikr (menat present, when modern European institutions are tioning the name of God) and tawhid (acknowledggaining ground, the ofiBce is but a nominal one in ment of the unity of God). As the majority of
Persia as well as in Turkey. Further, not only are the dervishes are illiterate, they learn a certain
the prescripts of the Qur'an more rigorously kept
number of hymns by heart and recite them in
they are also differently expounded. In Turkey, chorus, accompanying the monotonous melody
e.g., the cutting or shaving of the beard has been
with frantic gesticulations and wild exclamations.
practised at all times, whereas in Central Asia it is Public places are usually selected for such perlooked upon as a deadly sin, or even as apostasy. In formances, in order to attract attention and to
Turkey, again, and everywhere in Islam, it suffices collect contributions for the dervishes, although
for the believer to wash certain parts of his body
forbidden to accept money, often betray the
after relieving nature
in Central Asia this is greatest greed, and their obtrusiveness has become
much more circumstantial, for he must apply proverbial. Once or twice the present writer
istinjd (cleaning with a flint or with a clod),
tried to join such a howling company, but he could
istinqa (washing with water), and istibrd (diying).
hardly stand the fatigue for more than an hour,
For this purpose he conceals a few clods in the fold whereas these adepts wander about for days withof his turban.
out becoming exhausted. What struck him most
But these and many other peculiarities of Islam was the endurance manifested during the dhikrs,
in Central Asia are of secondaiy importance in
and he remembers having seen one dervish crying
;

:

'

;

;

;

.
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witliout interruption the Yd Uu,
the true and the right') without
This, of course, refers to the lower
exhaustion.
degree of dervishes, who very rarely attain the
rank of k/uili/ah, a kind of graduate, entitled to
preside over a takyah or hhanqah (convent), and
The title of
to lead the ritual proceedings.
khallfah is mostly given to leai'ned dervishes, who
afterwards are addressed as ishan ('they,' as a
polite expression instead of ' thou '), and have
always a gioup of followers, who either stay
continually with them or call on them once or
twice a week. The takyah or khdnqdh is really a
kind of lodging-house in which there are always
a few stationary dervishes, while the majority
of the inmates are wandering members of the respective orders, who get a temporary shelter in
an empty cell without any furniture or bedding
and no regular food, except from time to time a
pilau (rice dish), and, if deprived of all means,
a piece of bread. The guests and inmates of the
takyah regard it as a duty to assemble round
the chief at the time of the live daily prayers and
also at the particular exercises of the dervishes,
such as the talqin (recitation or instruction) and
The latter is a circle of
the halqah (ring).
dervishes, presided over by the ishdn, who sing
and cry so long and so vehemently that they
pass into a state of excitement and hallucination ;
their eyes turn wildly, their mouths foam, they
tremble in all their limbs, and whoever touches a
dervish in this state of ecstasy is believed to have
a share in his devotion, and to be cured of all kinds
of infirmities. Strange to say, the spiritual leader,
who presides over the exercise, always remains
quiet and motionless, unaffected by the eccentricities of his disciples, and expressing his satisfaction
for

two

Ya

Jffaijrj ('

iii},'lit3

He

is

Old and young
only by a complacent nodding.
women, children, greybeards, and particularly ailing people, press around they spasmodically seize
the dervishes by their arms, head, or shoulders,
they cling round their necks and embrace them,
crymg and sobbing and some of them actually
In
surpass the dervishes in their ecstasies.
Turkey this excitement, bordering on madness,
is seldom or never seen, nor is there a similar
participation on the part of the public.
In this and in many other respects the Islam of
Central Asia stands alone. Everything in it bears
the stamp of extravagance, unbridled passion, and
weirdness of aspect. The believer is expected to
no disfollow blindly the tenets of the Qur'an
cussion or explanation is permitted, nor any efibrt
;

;

;

Hence we see that, whereas in Western
Islam the adhan (call to prayer) is given from the
top of a minaret in a sweet melodious song, the
mu'adhdhin in Turkestan summons the faithful in
rough and half -articulated words from the flat roof
The performance of religious duty,
of the mosque.
they say, does not require any allurement. Austerity and draconic rigour, too, prevail with regard
In
to neglect or trespass of the laws of Islam.
the present writer's time a Muslim convicted of
the use of alcoholic drinks was sentenced to death
by being hurled from a tower, and a woman caught
in adultery had to undergo the penalty of rajm
(being stoned to death). Strange to say, the Central
Asians are themselves fully alive to the exceptional
position which they occupy in Islam they are even
proud of it, asserting that they are the most rigorous
executors of the ordinances of the Prophet, and the
only Muslims whose religious belief has not been
contaminated by foreign influence, but has remained as pure as in the time of the Prophet,
which they call waqt-i-sd ddat (the period of
Accordingly, the spiritual leaders and
happiness).
teachers in Central Asia form a distinct class, and
enjoy gr'eater fame and reputation in Turkestan
to attract.

;

(in
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and the neighbouring countries than

in

the West.

This refers particularly to the

saints (auliyd),
religious teachers (kkwdjah-i), and chiefs of orders
They
(pirs), and not to the learned in general.
are peculiarly esteemed and venerated in Central
Asia proper, and, though not unknown in the rest
of Islam, may be styled the eminently national or
Central Asian Muslim worthies. As such they
have taken hold of the religious spirit of the
people of Turkestan, Afghfiuistan, and India.
few of these may be mentioned here, and, first,

A

the previously

named Baha al-Din Naqshbandi.

He was Muhammad

ibn Mubammad al-Bukhari,
and, as a pupil of Sayyid Amir Kulal, he was early
known for his great learning and piety in Bukhara,
then the centre of Muslim letters.
There he
founded the order named after him. During his
lifetime he became the object of great veneration,
and after his death the Amir 'Abd al-'Aziz Khan
erected over his tomb in the year 1544 the famous
mausoleum and convent near Bukhara, which has
since become the greatest place of pilgrimage in
Central Asia, and of such sanctity that three visits
to it are deemed equal to a pilgrimage to Mecca.
Next to Baha al-Din ranks Khwajah Kashani,
kno^vn as Makhdum A'?am ('the greatest lord'),
bom in the village of Kashan near Andijan
(Farghana), who died A.H. 949 (a.d. 1542), and was
buried in Dehbid, a village near Samarqand. In
the early part of his life he acted as governor of
various places, but later he devoted himself exclusively to religious contemplation and theological
studies, and aroused so high a veneration that his
children reached princely rank.
Of these the
most noted was the great saint of E. Turkestan,
Khwajah Axath (his proper name was Hidayat
Allah), the founder of a ruling dynasty, members
Fre(^uently menof which still exist in Kashgar.
tioned and highly venerated also is Khwajah
'Ubaid Allah Ahrar, one of the greatest theologians of his time (t A.D. 14S9 at Kumaghiran, a
village near Samarqand), whose grave is stUl a
place of pilgrimage. Similarly with the tomb at
Ghijduvan of Khwajah 'Abd al-Khaliq, a pupil
Others are
of Khwajah Kashani (tA.H. 1010).
Khwajah Abiifer Parsah, a pupU of Baha al-Din
(tA.H. 845), whose grave in Balkh is a place of
Khwajah
pilgrimage, particularly for Afghans
Abd Allah Hatifi, a famous poet and mystic, who
spent much time in India with Babar, the founder
of the Mughal dynasty, and died there in A.H. 927
and Juibart (t A.H. 997 [A.D. 1588]),
(A.D. 1520)
;

;

whose grave is in Bukhara.
Apart from these great theological scholars,
saints, and mystics, there are a number of populai
spiritual worthies
classes, sedentary

who

are venerated

by the lowei

and nomadic, and whose plain,
unadorned, and more intelligible works are the
favourite reading of the masses. To these belongs
Khwajah Ahmad Yesevi, the Kirghiz patron-saint
of the 12th cent. A.D. ; his grave in 5adrat-i-

Turkestan, surrounded by a huge dome now in
decay, is a place of pilgrimage famous through all
His religious poems, known as
Central Asia.
Hikmat ('Wisdom,' Philosophy '), are still much
esteemed, although their language, mixed with
Arabic and Persian expressions, is not easOy
understood by the uninstructed nomads. What
Yesevi is to the northern part of Turkestan,
Mashrab (personal name, Rahim Baba) is for the
east and south.
He was a native of Namangan
in Khoqand, and known as a divdnah, a religious
'

A

divdnah wanders from place to place,
behaves like a man insane, but, possessed of divine
powers, works miracles, and has consequently an
extraordinary influence over the ignorant masses.

madman.

The present

writer's

own

observation

of

these

divanahs or faqirs (poor) has led him to the con-
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riction that most of thera are cunning men with
a lust for adventure, ready to exploit the plain
people, and unwilling to submit to the sometimes
rigorous monastic regulations of the orders to
which they belong, or disliking the individuality
of their ishan, or spiritual chief.
It was chiefly
in the villages and in the tents of the nomads that
he met with these religious vagabonds ; there they
are highly reverenced. The muUds, on the other
hand, accuse them of ignorance, and of breaking
the precept of Islam La ruhbanfi'l-Isldm, ' There
are no monks in Islam.' The majority of them

are Uliterate, but the present writer has met with
who were versed in religious lore, had
studied in madrasahs, and had been moved simply
by wandering propensities to renounce the regular
and sedentary life of a priest. Among these
dervishes there is also a certain Turk-divanah,
a Turk by origin, as the name indicates (date
unknown), who is very often spoken of by
the nomads as a saint, and who interceded with

divanahs

Allah for sinful humanity.

He

mankind from
that He would when

which Allah replied

deliver

hell, to

asked

Him

to

peace, justice, charity, etc.,
reigned supreme in the world. Further, among
the latter dervishes there are many of local
celebrity, though others coming from distant
countries have their oyra influence ; in fact, the
farther a dervish has wandered, the greater is
deemed his supernatural power, and the stronger is
his grip on the masses.
The reason for this extraordinary influence of the beggar-dervishes does
not lie merely in the utter ignorance of the people,
but rather in the tyrannic rule of the governing
classes, who, lay and ecclesiastic, are everywhere
hated. These unofficial servants of God, then, discredited and despised by the raullas, are regarded
by the lower class as of themselves ; they thus
very naturally become popular favourites, and
frequently play the part of publicly avowed
protectors against oppression.
In Western Islam there is hardly a trace to be
found of these roaminij saints, and those whom
the traveller accidentally meets in the Balkan
countries, in Asia Minor, and in Syria are mostly
foreigners, and principally adventurers from Central
Asia, India, or Persia. The Turk himself is too
lazy, too easy-tempered, and too much given to a
quiet life to find pleasure in the eccentricities of
the wandering dervish. The Ottoman Turk, like
the Kurd and the Arab, clings with great attachment to his faith ; but he is very far from giving
way to the religious ecstasy and wild fanaticism
which are imputed to him by his detractors. In
this respect the Western Muhammadan is many
hundred years ahead of his fellow- believer in
Central Asia ; for the latter has remained absolutely in the position of the first centuries of Islam,
and, indeed, at the beginning of the past century
was even more fanatical and orthodox than in the

time of Harun al-Rashid and al-Ma'mun. Such,
however, was not always the case. As long as
the Iranian element was predominant beyond the
Oxus, worldly science found many votaries, and
during the reign of the Samanids and later Central
Asia was the birthplace of literary celebrities of
high standing.
But with the increase of the
Turkish po|)uIation and under the rule of warlike
Turkish chieftains, mostly of nomadic origin, a
great change has set in.
The place of scientific
culture has been taken by exclusively theological
studies and mystic speculation. There has been
no want of richly endowed colleges and schools
but the students, flocking from all parts of Central
Asia and India, have turned their attention to
purely religious questions, neglecting even such
subjects as philosophy, law, and philology, which
are still cultivated in the colleges of Western Islam.

China)

(in

Naturally, then, scientific inquiry having been
gradually banished, religious eccentricity has taken
its place, and Central Asia has long been the seat
of fanaticism.
Jalal al-Bin Kumi, the author of
the Mathnam, was right in saying
:

*

Thou wilt to Bukhara ? O fool for thy pains
Thither thou goeat, to be put into chains.'

I

Similar things were said to the present writer
by his learned friends in Turkey and Persia when
they heard of his intended visit to Central Asia ;
and when, on returning, he related to them his
experiences, many of them disdainfully criticized
and laughed at the overheated religious zeal of
their fellow-believers.
Another reason for this
great difference is to be sought in the belt of
dreary sand steppes, infested by nomadic robbers,
which surrounds Central Asia, and has always
been a great hindrance to its communication
with the restfof the Muhammadan world. Whilst
Western Islam has undergone essential changes
in the course of time, Islam in Central Asia has
remained stationary, unafl'ected by the temporary
intellectual movements in the West, and checked
by the strong conservatism of a fanatical clergy
and a despotic form of government. If Shi'ite
Persia had not produced its great cleft in the
general Muslim body, extending from W. China
to the shores of the Adriatic, Islam in Central
Asia could hardly have retained its fanaticism
or degenerated into these aberrations, often censured by pious Muslims of other countries, but
extolled by the Central Asians themselves, who
accuse their co-religionists in Turkey and Arabia of
levity of mind, and proclaim with pride
Bukhara
is the real strength of Islam and of the faith.'
:

This

diff'erence

'

becomes stUl more important when

we observe

that the spirit of zealotism has extended
and lias particularly infected the
barbarous mountaineers of Afghanistan. When
we hear of a murderous attack by some Pathan or
Khaibari on an unoffending British officer, we
have always to think of one of those fanatics, who,
anxious to become a qhazi, a warrior for the faith,
is ready to sacrifice his life for the title of martyr,
and for the prospect of a place in Paradise. The
existence of such ghdzls was formerly reported
among the adherents of Shaikh Shamil in the
fierce struggle between the Russians and Lesghians
in the N.W. Caucasus, but nowhere else in Islam.
It is, therefore, to the wild influence of the Islam
of Central Asia that their appearance in the north
of India must be ascribed.
A. Vambery.
into N. India,

—
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(in China).
i.
Hisregarded as a portion of the
be divided into (1) China
proper (the Eighteen Provinces '), and (2) the external provinces (Turkestan, Tibet, and Mongolia).
Of the external provinces only Turkestan need
concern us here, for the Muhammadans resident in
Tibet and Mongolia have never been more than an
insignificant fraction.
According to H. d'OUone,
Revue du monde musidman,^ v. [1908] 94, they are
to be found all along the highway to India through
Tibet; thus, e.g., there is a mosque at Tatsienlu
for the hundred or so Muslim families living in the
vicinity, while mosques are found also in Batang
and Lhasa, those in the latter city being attended,

torical.

— China,

Muhammadan world, may
'

it is said,

by Hindu Muhammadans.

The Lamas

—

of Tibet are in no way hostile to Islam a fact
that need excite no surprise, since the adherents
of the two religions have a common political interest
in making all possible resistance to the domination
of China. Nevertheless, there is no prospect of any
considerable expansion of Islam in Tibet (cf.
V. 458).
Hitherto, at all events, the commercial
relations between Muhammadans and Tibetans

EMM
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Hereafter cited as

RMM.
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have brought about no conversions to Islam, though
the commercial bond is far from being insignificant.
In particular, the Muslims of Sung-p'an-t'ing in
Sze-chuan carry on with Tibet an important traffic
in lea, but in this locality the d'OlIone expedition
of 1907 found only a single Tibetan convert to
Islam, who, moreover, was rather lukewarm in his
adherence
v. 458 f.); on the other hand,
several cases of conversion to Christianity were met

{BMM

with in Sung-p'an-t'ing.

Muhammadanism was introduced into Turkestan
when the powerful kingdom of the

at the time

Samanids was pressing towards the east. According to the tradition interwoven with many
legendary features which is given in the Tezkirct
al-Bo^hra (extracts in K. B. Shaw, Sketch of the
Twrki Language, Calcutta, 1878-80), the Turki
prince Satak Boghra was converted to Islam at the
age of twelve (A.D. 966 he reigned till 1047) by a
certain Abu Nasr Samani, who came from the
west. It is a fact of history that the descendants
of Satak Boghra, known as the Boghraids or
Ilekids, maintained their power till the year 1103,
and in 1070, during the reign of Tapghach (one of
that dynasty), Yusuf Khass Hajib finished his
Joy-giving
great didactic poem Qudatku Bilik
Science'), a worlc imbued with the spirit of Islam.
Probably the diffusion of the Persian language and
civilization among the Turki population had contributed to the spread of Islam in that region.
But, if Islam was here the recognized religion of
the rulers, it certainly was no more than tolerated
in the adjacent Turki kingdom to the east
the
land of the Uigurs. Nor can the position of the

—

—

;

'

(

—

Muslims have undergone any

change by
the time when the Kara-Khitai overthrew the
Ilekid kingdom, since the conquered people were
left in full exercise of their religious freedom as
essential

long as they paid tribute to the victors. Similar
methods were practised by the Mongol conqueror
Jenghiz Khan and his immediate successors. At
the division of his empire Turkestan fell to his
grandson, Jagatai, whose successors soon embraced
Even at a later time, however, as the
Islam.
records conclusively show, the adherence of princes
and people alike to the new faith was half-hearted,
and the ideas and usages of Lamaism (5'.i;.)were
quite common among the professed Muslims. The
blind superstition of the people facilitated the
usurping tactics of the philosophically gifted descendants of Makhdum A?am, who at first ruled
as the spiritual advisers of the dispossessed house
of Jagatai, and eventually in their own name. The
dissensions that arose within the family of Makhdum, their struggle with the Kalmuks of Zungaria,
and the internal wars of the Kalmuk kingdom led
(c. 1750) to the conquest of Zungaria by the Chinese,
'

who

shortly thereafter won Kashgaria as well, and
joined the two territories together as the 'New
Province' (Hsin-chiun). Ever since that time the
Chinese have been the ruling power there, and
various attempts at revolt have proved abortive.
Only for a short period, from 1864 to 1877, did the
country as Altyshahr ('Six Cities'), and subsequently Yettishahr ('Seven Cities') figure as an
independent Muhammadan State under the savage
but politically capable Ya'qub Beg, who recognized
the suzerainty of the Sultan of Constantinople as
Khallfah e.g., the coinage was stamped with his
name. The Muhammadans of these districts are
nearly all Turki, though an insignificant number
are Dungans (see below, pp. 891°, 892") or Chinese,
and the total population is estimated at from
1,000,000 to 1,500,000.
In China proper there existed no considerable
groups of Muhammadans before the Mongolian
period, and the reports of an earlier immigration
are altogether legendary.
Chinese tradition says

—

;

—

(in

China)

889

way into the country by land
maternal uncle of the Prophet,
Wnhb Abu Kabshah, who landed at Canton in
A.D. 628 or 629, bearing presents from Muhammad
to the emperor of China, together with an invitation to embrace Islam, and who then proceeded to
Hsi-an-fu.
Other reports say tliat the earliest
message was brought by Sad Ibn Abi Waqqa§,
whose tomb may be seen in Canton. The tradition
attaches special importance to an expedition of
4000 Muslim troops which the Khalifah Mansur is
said to have sent to assist the emperor in a struggle
with rebels (A.D. 755). The emperor permitted
them to settle in the chief cities of the country
they took Chinese wives and became the progenitors
of the numerous and important Muslim communities in China.
that Islam found

and

sea.

its

It tells of a

These traditions find no corroboration in the
writings of Arabian historians. China and Islam,
as a matter of fact, were brought into contact with
each other as a result of the conditions prevailing
in either sphere. About 620 a new power in Nearer
Asia emerged, and another in China, each characterized by a remarkable ambition for conquest,
and, advancing respectively eastwards and westwards, at length came into contact. Just as Islam
(c. 720) conquered Transoxania, which it had been
attacking incessantly after the conquest of Khurasan, so T ai Tsung (627-649), the second emperor of
the T'ang dynasty, made himself master of Kashgaria.
Of the more general incentives to mutual
intercourse the strongest was commerce,' which
was strenuously fostered by the later emperors of
the Sui dynasty
another connecting link was
the work of Christian missionaries, of whose bold
advance into China the Nestorian stele of Hsi-an-fu
(dating from 781) afibrds telling evidence. Against
these influences, however, must be placed the impediment to intercourse arising from the tendency
of both empires to rest content with their gains,
;

so to limit their frontiers.
The emperor T'ai
in rejecting the appeal of
Yazdagird HI. for assistance (as may be inferred
from Tabari, i. 2669 f., though the report of the
ambassador is a fabrication ; of. i. 2876).
The
Muslims became more aggressive after their able

and

Tsung showed caution

general Qutaiba Ibn Muslim had subjugated Farghana, but his expedition against Kashgar in 713
was unsuccessful.
comparison of the sources
(Tabari, i. 1275-1279) shows that Kashgar remained
unconquered. The sending of ambassadors to the
emperor of China (Hsiian Tsung, 712-756), however,
is probably historical, though, as
narrated by
fabari (ii. 1277 ff.) in the traditional form, it is
garnished with all the conventional features.'
Under the Umayyads the Muslims had, indirectly,
a good deal to do with China, since the khdqan of
the Turki, and also the jabghu,^ were vassals of
the emperor.
time-honoured tale is that of the
scene between Naizak and the jabghu on the one
side, and the shadd (the shad of the Orchonian
records) and the sebel (probably to be identified
with the ziebel of Theophanes cf. E. Chavannes,
Documents sur les Tou-kiue (Turcs) orientaux,
Petrograd, 1903, p. 228) on the other, in which
the shadd makes the kow-tow before the jabghu
CTabari, ii. 1224, year 91 [ = A.D. 710]). The jabghu

A

A

;

1 Notwithstanding the
surreptitious introduction of silkculture into the Byzantine empire under Justinian, the silk
merchandise of China was largely imported into Nearer Asia.
It was conveyed on land by the ancient ' iter ad Seres,' or by sea
through the Persian Gulf, on the north shoreof which Al'ubuUa
(Tabari, ed. Leyden, 1879-1901, i. 2381), and afterwards Siraf
(references in G. Le Strange, The Lands of the Eastern Caliphate, Calcutta, 1905, p. 25S f.), was the port for such products.
2 Nothing is said, however, of an embassy from the Chinese
side.
At an earlier date, in the reign of Chosroes Anushirvan
there were Chinese at the Sasanian court (Tabari, i. 899 cf. ^
Nbldeke. Gesch. der Perser und Araber zur Zeit der Sasaniden,
;

Leyden, 1879, p. 167).
3 In fahari this term

is

always mutilated to jighuyah.
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to Damascus, and was probably the first
Chinese, or Chinese Turki, that the Syrians had
ever seen. It may be regarded as certain that it
was Chinese statecraft tliat abetted the opposition of tlie Turki khaqdn and that of the smaller

was sent

nationalities in Transoxania dependent upon him
or upon China itself, so that the Muslims had to
maintain a ceaseless struggle. The Khottal, who
are probably to be located in the Pamirs, were not
dislodged till A.D. 750 (Tabari, iii. 74), while Al'ikhrid, king of Kashsh, was slain in 751, his treasures
costly Chinese ware
being conveyed to Abu
Muslim at Saraarqand (Tabari, ill. 79 f.). When
with the downfall of the Arabian empire the vigour
of Muslim expansion had somewhat relaxed, and
the central authority was busy with the maintenance and organization of what had been won, and
when contemporaneously the central power of

—

—

China under the T'ang emperors showed symptoms
decline, the interjacent territory was soon
occupied by strong butter States first of all by
the Uigurs, and then by the Ilekids (see above).
Islam was thus placed In a very unfavourable
position for making an advance Into China. Weak
as were the dynasties that followed the T'ang
emperors, the people held firmly to the maxim,
of

—

'No foreign religion In China.' Buddhism, it is
true, had made a successful entry In the face of
vigorous opposition, but this is explained by the
facts that (1) Buddhism was to some extent In
harmony with the cult of reason (li), which. If
hardly to be called a religion, was more widely
diff'used than any other, and (2) It assimilated
certain elements of the national spirit and so
adapted Itself to the prevailing sentiment (see art.
China [Buddhism In]). Islam, which with its rigid
doctrine of uniformity does not on principle express
Itself in creeds, and tends to repel by the defiant
and arrogant tone of its adherents, and which,
above all, contrasts with Buddhism in its being
essentially a political religion, could not strike root
in China save under the protection of the strong
hand. The required protection was first provided
by the rulers of the Mongol empire founded by
Jenghiz Khan. These potentates had no religion
nothing at all events beyond the worship of their
lucky star, conjoined with the egregious ambition
to bring this star down from heaven. Jenghiz
Khan himself saw only the advantages of a huge
centralization of human beings, and, wherever it
suited his purposes, he intermingled detached fragments of races without regard for nationality or
religion.
As a Mongol, his leading aim was the
disintegration of the Chinese element and the
fusion of the population, so that he might have
nothing to fear from the formation of any powerful
alliance against him.
He found his auxiliaries
apart from his own countrymen in the various
Muslim tribes of the West, a race renowned for
their courage.
Among these the Turki took
precedence, alike in numbers, in Importance, in
capacity for bearing arms, and in discipline.
shall hardly err in adding Afghan mercenaries ; for
the Afghans the Pathans of India were always
willing to serve for pay and bands of warriors
may also have flocked to him from the mountains
of Persia the fastnesses of the Kurds though not
the Persians in the narrower sense, the inhabitants
of the plains, who had small reputation for bravery.
Yet we can hardly look for definite information
regarding the composition of his armies, or those
of his successors, for the great Mongol rulers were
not the people to lend themselves to the statistician,
their great concern being with men, not with the
keeping of trim muster-rolls.
may venture to
assume, however, that the largest hordes of their
followers were supplied by the countries lying
nearest the scene of their conquests, viz. besides

—

China)

(in

the land of the Turki between the Great Wall and
the mountain barrier of the Thlan Shan (Chinese
Turkestan), Transoxania and Khurasan.
This
explains also the curious phenomenon that from
that day till the present Persian has been regarded
by the Muslims of China as the language of polite
education, and that the vernacular Chinese written
by these Muslims is mixed with scraps of Persian.'
In elucidation of this It has been supposed that at
some time or other Persian Immigrants had settled
in the country, losing their mother tongue, but
retaining vestiges of it in these numerous fragments.
This, however, is certainly erroneous,'
for the intermixture of Persian in the Muslim
idiom of Chinese is due rather to the superstitious
regard for the Persian language entertained by the
barbarian and semi-barbarian hordes of Nearer
Asia who swarmed to the camps of the Mongolian
Khans. Moreover, as soon as Kublai Khan had
established his sway in China, he brought Persians
in great numbers to fill the offices connected with
the government and the court. Both Marco Polo
and the Arabian traveller Ibn Batutah supply
full information regarding these foreigners in the
Chinese services.' To a great extent they would
be full-blooded Persians, and they no doubt helped
to enhance the respect accorded to their language,
and to keep It alive in the very heart of the
country.
As to the numbers of Muslims brought into
China by the Mongol emperors, we can hardly
even hazard a conjecture, although an incident
now to hand may throw light upon such Importations.
In A.D. 1226 a young Muslim warrior, a
native of Bukhara, who claimed to be a descendant
placed himself at the
of the Prophet a Sayyld
disposal of Jenghiz Khan.
The latter perceived at
once the outstanding ability of the youth, and,
attaching him to his bodyguard, soon began to
employ him on commissions of a special kind. His
successor, Kublai Khan, entrusted this Sayyld
(who appears as Sayyld-i Ajall in the work of
Rashid-al-Din, and as Sai-tlen-ch'e in the Chinese
sources) with the task of subjugating the province
of Yiin-nan, and for six years the affairs of that
province were administered by this talented
Muslim. He died in office, and his two tombs
the first in YUn-nan-fu, the other near Hsl-an-fu
were discovered almost simultaneously by French

—

explorers.*

—

The otBcial employment of this Muslim

from Bukhara, who, of course, did not come singlehanded, but was attended by a company of armed
men, is of special Interest, because his soldiers were
sent on service to Yiin-nan, while he himself was

We

installed as viceroy of that province.
may
accordingly infer that the Influx of Islam into
Yiin-nan began at that time, for that it reached
1 An excellent specimen of this idiom is found in the short
Chinese MS (MS Sin. Hartmann 1 of the Royal Library, Berlin)
ed. A. Forke, which contains a Chinese text in Arab, script
(Xo^ing-pao,

ll.

viii.

[1907] no.

language Foriie inferred

8).

From

the nature of the

—wrongly, as the present writer thinks

origin of the Dungans.
We —the Persian
no argument against the theory, however, to

—

—

;

—

—

We

2 It is

say that

would involve a wider diffusion of Shi'ism than we actually
find, for the introduction of Shi'ism as the national religion of
Persia and the dissemination of the Shi'ite principle among the
people did not take place till a later period. There is also a
tendency to regard all Persian writings as of Shi'ite oriHn an
drij alutterly mistaken idea, as even the widely-read work,
Nubuwwat, ' Life of the Prophet,' by Mu'in al-Din al-Miskin
character.
(t A.D. 1501), is Sunnite in
s One of these officials made himself very obnoxious
Achmath
[Aljmad] * the Bailo,' whose story is given not only in the
it

—

Ma

—

A. M. de M, de Mailla, HUt. gin&rale de
la Chine, Paris, 1777-8S, ix. 412 f. [tr. of Tong-Kien-Eang-Mou]),
which might naturally be expected to take a prejudiced view,
but also
a straightforward account by Marco Polo (cf. H.
Yule, The Book of Ser Marco Polo^. Loudon, 1903, i. 416 ff.).
Note
reports
of these discoveries see P. Berthelot,
For
sur des inscriptions arabes, persanes et chinoises du Chen-si, du
Ho-nan, et du Chan-toung,' CAIBL, Paris, 1905. A. Vissi^re has
wrought the facts into a graphic /\nd ingenious sketch (RMM

Chinese sources

(cf. J.

m

*•

iv. 11907] 330ff.).
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the highest degree

in

is

Now, when we take

into

the

consideration

number of Muslims in China at the present day
and the isolated movement just mentioned the

—

known

instance of the systematic migration
of Muslims into China, and there was certainly no
other wo are prompted to ask how the Muslim
element has attained to such vast proportions.

—

The

total

from

tlie

number

of

Muslims who

settled in

China

date of the earliest campait,Tis of Jenghiz
Khan (c. A.D. 1200) to the fall of tlie Mongol
dominion (c. A.D. 1367) cannot certainly be reckoned
at more than 1,000,000.
At the present day, however, the Mu.slims resident in China amount on the
lowest e.stimate to 4,000,000. That this vast expansion is due entirely to natural increase is inconceivable we must therefore look for other possible
;

(1) p>om time to time fresh companies of
Muslims came to China, as, e.g., in the retinue of
Turki princesses of Muslim faith who entered the
harim of the Chinese emperors.' (2) Chinese-bom
children were, and still are, sometimes made
Muslims. (3) When great devastations occurred
among the Chinese, the vacant places were filled
by Muslims, as the latter, being endowed with
superior vigour, were better qualified to grapple
with the manifold misfortunes which throughout
the centuries have fallen upon this ill-governed
country.
It has already been noted that the
Muslims are represented as stately, strong, and

factors.

brave.
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received no damage.

They possess a relatively hi^h decree of
Lan-chou, oa the terminus of the great trade-roiire
from the Went, is fre'iuently visited by Muslinis from India,
Persia, and both divisions of Turkestan.
Ilo-chou and Kin-kipu (of which, however, the Chinese name is Ning-ling-t'ing in
Fu, Ning-hsia (Playfair, p. 6220)) are celebrated as centres of
rchgioUH activity. 1 Kin-ki-pu was the nucleus of the sect of
Ma-hua-lung (see p. 894). II«i-ning-fu, not tar from Kokonor,
is a place of special interest on account of its mixed population
;
it affords a most fertile field for the student of ethnology and
philology, since, being situated on the frontier between China
and Tibet, it gives an opportunity for observing the most
heterogeneous elements such as seldom occurs elsewhere.
With reference to the Salars, who live compactly In twelve
townships around Hsiin-hua-t'ing, see below, p. 892**. In Kan-Bu
there are also Mongolian aiuslims (cf. F. Grenard, Note sur
I'ethnographie du Kansu,' in Mission scientijir/ue dant la Haute
culture.

unlikely.

only

China)

(in

The high appreciation accorded

to their

eminent qualities by the Chinese government is
shown by a recently-issued decree to the efl'ect that
Muslims are to be employed in the cultivation of
sections of land adjoining the projected Ordos
Eoad. Against these favourable conditions, however, must be set certain drawbacks.
For one
thing, the Chinese government has frequently been
stricken with fear of the Muslims, the power of
whose politico-religious organization it has good
reason to know. Then there is the antagonism
that arose between the Muslims of China and
their co-religionists in the West ; and, finally,
their internal conflicts must be taken into account

;

*

Asie, Paris, 1897-08,

Mission Uutreuil de Rhins,' p. 466).
(2) SAcn-st.— According to Dabry, the Muslim population of
Shen-si— probably largely overestimated is 6,600,000, i.e. 767
percent. Hsi-an-fu, tlie capital (Playfair, p. 2620), according
to a report of the Futai (1782) to tlie emperor Oh'icn-lung, then
contained 60.000 Muslim families (Dabrv, p. 41 f.), with 7 large
mosques. According to Gabriel Maurice (in H. Havret, La
Stile chritienne de Si-Ngan-Fou, ii. [Variitis sinologiques,
Shanghai, 1892-1902, no. 12] 116 ff.), the total population, Including that of the four suburbs, is estimated bv mere guesswork—at some 400,000; of these one-tenth are" Tatars, twotenths Muslims, and seven-tenths Chinese. According to the
tradition regarding General Kuo-tzu-i (697-781), who is said to
have been a Christian, the Muslims had settled on the banks of
the Yii-ho. When the great insurrection broke out in 1863, the
Muslims of Shen-si wrought considerable damage, and, after
they were overpowered, were expelled from the province. The
people of Hsi-an-fu, the only city in which Muslims are now
found, were kept under too strict a watch to take any part in
the movement, and the Muslims were allowed to remain.
In this province the Muslims (including those of
(3) Shan-si.
S. Mongolia) number, according to Dabry, 60,000, i.e. 0'41 per
cent ; exact data are lacking.
The available data for the Muhammadan popula(4) Chi-li,
tion refer only to the Muslims in Peking, who are said to
number 20,000 families, say 100,000 persons, with 11 mosques.
Muslims are found in many towns on the
(6) Shan-tung.
Great Canal, one of their centres being the important commercial city of Lin-ch'ing-chou (Playfair, p. 4276), where there
is an academy (madrasah), in which most of the niulUls of
Peking are trained. There are said to be 325 mosques in

—

—

—

—

—

Shan-tung.
(6) Sze-chuan.

A

word may be added regarding the names
applied to the Muslims of China. It is a common
notion that they are all called Dungans, and in
point of fact the present Avriter has noted the use
of this designation in Kashgar and Yarkand
by
the Turki all Chinese-speaking Muslims are called
'Dungan(lar).'^ They themselves do not use that
name, but term themselves Hui-hui' or ' Hui-tzii,'
and this appellation is applied by the Chinese to
all Muslims, whether resident in China proper or
in Turkestan.
The Turki ofi'er strong resistance
to this usage, and desire to be called Chan-tu,'
'the turbaned,' lit. 'head-bound.'
few details will now be given regarding the
several provinces
;

'

—

In this province the Muslims, according to
V. 91flf., number about 70,000 families (300,000 persons),
with about 400 mosques, 11 of these bein^ in Ch'eng-tu alone
(Playfair, p. 572).
During the insurrections in Kan-su and
Yiin-nan, Sze-chuan remained passive. Visitors from Turkestan
are numerous. The town of Sung-p'an-t'ing, already mentioned,
is in this province
its 10,000 inhabitants, according to
v.
458, include 4000 MusUms, with 3 mosques, and about 100

RUM

RMM

;

(7)

(see p. 894).

'

ii.

Ho-nan.

200,000.

—The Muslim population, according
—

to Dabry,

is

YUn-nan.
The Muslims here, according to Dabry,
number from 350,000 to 400,000. With reference to the history
of this province, the Muslim settlement of which we can trace
from its starting-point, see above, p. 890^ for its more recent
history we have the monograph of E. Rocher, La Province
(8)

;

chinoise

du Yiin-Nan,

au Yunnan,'

in

RMM

Paris, 1880

iv.

;

also d'Ollone,

cf.

'

L'Islam

286-290.

the remaining provinces Muslims are found in relatively small numbers.
Dabry furnishes the following figures
Hu-nan (with Hu-pei), 60,000 Kiang-hsi, 4000
Kiang-hsu
(with An-hui), 1.50,000 Kuang-tung, 21,000 Kuang-hsi, 16,000
Kuei-chou, 40,000
Che-kiang (with Fo-kien), 30,000. These
numbers, however, are not reliable cf. Dabry's estimate
(40,000) with d'OUone's (300,000) for the province of Sze-chuan.
(9) In

;

;

;

;

;

;

;

'

A

—

Kan-su. In this province the Muslims, according: to P.
Dabry (Le Mahomitisme en Chine et dans le Turkestan oriental,
Paria, 1878), number 8,360,000, i.e. ahout 86-6 per cent. The
capital, Lan-chou (G. M. H. Playfair, The Cities and Towns of
China, Hongkong, 1879, sshang'hai, 1910, p. 3992), took no part
(1)

in the insurrections o( 1863-74

and

1896,

and the Muslim residents

The leading instance of this is furnished by the still existing
colony of Turkish Muslims which can be traced back to the
reception of a Turkish princess into the harim of the emperor
Ch'ien-lung cf. C. Arendt, Peking und die westlicben Berge,'
Mitteil. der geograph. Gesellschaft 'Hamburg, 1889-90, p. 64.
2 This term may signify 'those who have come home,' i.e.
those who have returned to the true faith, the implication being
that all human beings come into the world as adherents of
Islam, though some are alien.Tted from it by their parents, and
so become Jews or Christians. The word corresponds, therefore, to the Osmanic domneh, the name applied to the Jews of
Saloniki who have been converted to Islam. The designation
Duncan would thus seem to imply that the majority of Chinese
1

;

Muslims have been converts.

'

2.

— If we

may

regard the Muslims
social complex, we
indicate the main features of that complex as
Descriptive.

China as forming a single

of

may

follows.
(a)

Race and language.

—

Whatever be the origin
Muslim groups, they must all be dethe present day as Chinese. The extent

of the various

scribed at

which they share the distinctive qualities of the
Chinese peoples cannot be precisely determined, the
requisite data not being available.
In any case
they all speak the language of their adopted
country ; they share the variation of idiom, and
resemble the real Chinese in their ways of thinking, while in writing also they use almost exclusively the national language.
At the same time
they are differentiated from the Chinese by important characteristics, and the division of the people
as a whole exclusive, however, of the Tatars
to

—

1

With reference to the history

[1909] 630

fl.

;

cf.

Kin-ki-pu,

ib.

of
p. 664

Ho-chou see

RMM
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(Mongols) and the aborigines of the south (Lotos,
Miaotze) into Chinese and Muslims holds good
throughout. The name Dungans is applied to a
large section of the Chinese Muslims, who, however, as was said above, term themselves simply
Hui-hui or Hui-tzil, and repudiate the appellation
Dungans but they would never think of calling
themselves Han ('Chinese'), nor are they ever
designated so. They form, in fact, a distinct
racial aggregate, co-ordinate with the Chinese and
the Manchus. The name Dungans is sometimes
erroneously extended also to the Turki of Turkestan, but in reality there exists a marked contrast
between Dungans and Turki. The Dungans who
speak Turkish they are by no means few use a
peculiar dialect of that language ; and, as regards
the Chinese spoken by the Dungans, it should
further be noted that the document of Dungan
origin in the Berlin Royal Library (see above, p.
890°) is composed in a very corrupt Chinese.
In
Forke's opinion, however, its solecisms are not such
as might be perpetrated by an uneducated Chinese,
but are in many cases not Chinese at all, suggesting that the Dungans are of alien origin. As a
special illustration of the intercourse between the
Chinese Muslims and the Turki, of. the story of
Hidayat-AUah (Apaq Khojam) of Kashghar, who

—

;

—

came
p.

65

—

to Hsi-ning-fu, in

MS Hartmann

1

(Forke,

f.).

The process which dominates everything found
within the Great Wall is one of adaptation to
Chinese standards, of assimilation to the character of the yellow race or
black-heads,' as they
like to call themselves.
This process overcame the
Manchus and many other peoples who invaded the
country, and it was impossible that the Muslims
should altogether elude its operation. The Chinese
have a capacity for dissolving racial characteristics.
This holds good even of physical qualities,
for Chinese sentiment does not discountenance the
affiancing of native women with foreigners, while
Muslim women cannot legally be given in marriage
to non-Muslims. The resultant difl'usion of Chinese
blood among the Muslims is of vast importance,
and we cannot but admire the tenacity with which
the latter have kept themselves from complete
absorption by the Chinese. In spite of a considerable degree of assimilation in external matters,
the two peoples look at things from a fundamenFor the Chinese reason
tally difl'erent standpoint.
{li) is supreme ; for the Muslims tradition is all.
Notable, too, is the contrast in certain traits of
character. The Chinese is patient to a degree, and
will put up with a great deal ; the Dungan has an
intense self-esteem, and is a dangerous man to

—

offend.

'

The

difference reveals itself also in the
bearing. The Chinese not seldom gives

outward
one the impression

of being a dejected and downthe Muslim carries himself proudly,
and faces the world with a frank and open countenance. The relative physical debility of the Chinese
may be due in part to the opium habit. Among
the Muslims this is but rarely found ; tobacco
smoking is prohibited, and the drinking of wine
and other intoxicants, which the stringent interdict of the law does not prevent in Western Islam,
is quite inconsiderable
among the Muslims of
China. All this testifies to a very real cleavage
between the Chinese and the Muslims, and is a
constant reminder that the latter are not Han -yen,
but something else.
What, then, are the Muslims of China, ethnologically considered ? To this question there is no
answer, whether or not we postulate a connexion
between the name Hui-hui (Hui-tzil) and the name
Uigur, with all its various transcriptions in the
Chinese language (Chavannes, pp. 87-94). From
the time of the earliest considerable incursions of

trodden

man

;

(in

China)

Muslims, this region of many races has been overwhelmed with so many devastations that it is now
impossible to speak of any single racial type. In
addition to this we must also take into account
the Muslim policy of incorporating people of
other faiths, notably purchased children (cf. the
present writer's note in his Der islamische Orient, i.
more recently d'OUone, in
[Leipzig, 1905]
ix.).
Such absorption of foreign elements must be
regarded as a very important factor. In this connexion we should note the suggestive remark of
d'Ollone to the effect that the purchased Chinese
children do not exhibit a uniform Chinese type, and
that the homogeneity of the Chinese race' is simply
one of those fables convenues that cannot be too
vehemently opposed, since in point of fact many
who are not Muslims at all are no more Chinese
than the Muslims themselves.
distinct ethnological group is formed by the
Salars, who live in Hsiin-hua-t'ing (Playfair, p.
3110) on the right bank of the Hoang-ho, and in
the surrounding villages, and who are also found on
a section of the road between Hsi-ning-fu and Hochou. They show a racial character markedly
divergent from the ordinary Chinese Muslims. In
figure they are tall and spare, with nose large but
not broad, eyes black and set horizontally, cheekbones not very prominent, face longish, eyebrows
bushy, beard black and abundant, forehead receding, skull flattened behind, skin brown but not in
any sense yellow. The Salars thus bear a striking resemblance to the Turki of Chinese Turkestan.
Their cliief peculiarity is their language, which
may be described as a degenerate Turkish. Their
style of dress is Chinese, but they shave the head
completely and wear a polygonal cap (tiibe) of white
colour.
In religion they are strict ^I^iiifites, and
show the utmost respect to their spiritual guides
(alchons), many of whom speak and write the
Persian language but they are given to the use of
strong drink. Even the lower classes are acquainted
with the Arabic script. They do not burn incense in
worship, nor do they tolerate the emperor's portrait
This form of the Muslim faith is
in their mosques.
said to have emanated from a reformer named Ma(Muhammad
Emin), who preached to the
ming-hsin
Salars c. 1750, laying great stress on the practice
of praying aloud (see below, p. 894'"), which led to
serious disturbances. The Salars are daring brigands, and fraternize with the rabble of the upper
Hoang-ho, with whom they also share a fierce
hatred of the Chinese.'
The external
(b) Marriage, family, kinship.
aspects of the sexual relation among the Muslims
of China are regulated by the shari'ah in the
scholastic form developed in the Hanifite school
which applies to all Islam, though here the separate ordinances are not very well known to the
people at large, nor, even where they are known, are
they very strictly observed. As to the degree in
which the Chinese environment has brought about
modifications in practice, we do not possess the
necessary details of information nor would such
details yield a complete and uniform picture, since
the influence varies greatly in different localities."

EMM
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'
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is Grenard, Mission,
is given by d'Ollone
the Salars are confined to twelve
on
the right bank of
villap;es in the district of Hsun-hua-t'ing
the Hoang-ho, but that the bulk of their traffic is with the left
which,
however, there
bank, especially the town of Hsi-ning, in
reside only five Salar families ; they do not shave the head comwear,
not
the polygonal
they
pletely, but retain the pigtail
cap, but the turban-like head-dress of the Chinese ; they have
assert
that their
taken part in various risings ; and they
1

ii.

Our authority for tliese particulars
f.
A somewhat different account

457

{RMM ix.'538

ff.)>

who says that

;

home was Samarqand.
2 With reference to the
well-known canon allowing the
Muslim to marry as many as four wives, and to have slaves as
In China the Muslims
concubines, Dabry (ii. 266, n. 1) writes
are forced to submit to the laws of the land regarding marriage.'
This ia untioubtedly & mistake iu so far as it implies that
original

:
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The like is true

of the position of

women

in general.

According to d'OUone, the so-called law of veiling
is not observed by Muslim women in China, who
walk abroad without reserve (RMM ix. 540);
Grenard had indicated the fact, but noted an excepIn Hotion in the case of the wealthier classes.
chou, however, d'Ollone found a dillerent practice,
the women there wearing a veil of black silk below
the eyes (a custom which seems to the present
writer to be connected with the sect of Ma-hualiing); further, they go on the street on horseback
instead of in carriages. As regards foot-binding,
d'Ollone notices no difference between Muslim
women and Cliinese women in Kan-su especially
the practice is very common. That a Muslim
ehould take In marriage one of alien faith is not
objected to it is rather deemed a meritorious act
thus to bring an unbeliever to the true religion.
The Muslim woman, on the other hand, must not
be given in marriage to a non-Muslim such a
union is regarded as the most heinous of sins. In
this matter, however, compromises are sometimes
made with heaven the marriage of a Turki princess with the emperor Ch'ien-lung has already been
referred to and, when the present writer passed
through Minjol (a day's journey west of Kashgar)
in 1902, a Chinese with a Turki wife (? concubine)
was presented to him. Illicit intercourse is not
punished here, any more than in other Muslim
countries, with the strict legal penalty (forty whiplashes, or stoning), but it must not be supposed
that any unusual laxity of morals prevails, and the
unnatural vices common among the Chinese (see
an instructive chapter in J. J. Mantiguon, Superstition, crime et misdre en Chined, Lyons, 1902, p.
185 ff.) are less prevalent among the Muslims. No
special attention is devoted to the education of
children (for the schools see below (d)). Two very
prominent features of family life are filial piety
and ancestor-worship. The former is extolled in
the narrative given in the Chinese-Arabic
edited by Forke the latter finds expression in the
liturgical prayers for parents and ancestors, while
use is also made of pictures of ancestors after the
Chinese manner. Social distinctions are not inevitably fixed by descent, except in the case of the
Prophet's descendants. The mischief wrought in
other Muslim countries by surreptitious enrolment
in the sacred lineage does not seem to be extensive
among the Muslims of China. Nor does the veneration of Sayyids appear to have assumed any
unusual forms on Chinese soil, apart at least from
the ease of the schismatic Ma-hua-lung, who
claimed to be a Sayyid, but who failed to win
such prestige as the notorious sons and grandsons of Makhdum'A?am (see above, p. 889"). The
;

;

;

:

;

MS

;

relative indifl'erence to Sayyids (Sharifs) in China
is explained by the popular belief that they are
for the most part converts to Islam or the descendants of converts (Dungans).
(c) Industries.
The industries in which the
Chinese Muslims are engaged are (1) agriculture,
(2) commerce (including handicraft and traffic in
goods), and (3) transit-trade. The Muslims do not
take naturally to agriculture, but here the environment has asserted itself, inasmuch as the
Chinese are pre-eminently an agricultural people,
and have in great measure the faculty of infecting
the alien population with their own habits. Accordingly, the Chinese Muslim is everywhere one
of the most industrious tillers of the soU, so that
it was recently reported that those employed in

—

Chinese law would intrude upon this domain of personal rights,
it may perhaps be necessary to assert the universal
validity of the imperial ordinances. These ordinances are
lucidlj' set forth in Pierre Hoang, Le Mariage chinois au point
de vue legale (Var. Sinol., no. 14), Shanghai, 1898. The present

though

writer has not succeeded in discovering among them anything
that formally concedes an exceptional position to the Muslims.
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colonizing the part of S. Mongolia which is to be
opened by the railway-line between Kalgan and
Kuei-hua-ch'eng are predominantly Muslims (Bull.
Cum. Asic Fram;., Oct. 1909, p. 456).
While
commerce as such is almost wholly in the hands
of Chinese, who combine the qualities of the
hard-working peasant with those of the astute
merchant, yet the Muslims very largely monopolize
the related branches of mercantile industry— the
convejyance of ^^.^ods from place to place and the

own or others' labour.
horse-hirers and horse-dealers,
as also carriers throughout the whole of China,
are principally adherents of Islam, while certain
trades especially that of slaughtering animals
(not including the pig, of course) are largely in
the hands of Muslims. Their special preference,
however, is for official life, though in this department they are faced by a great obstacle, viz. tlie
number and difficulty of the examinations to be
passed by aspirants to the Chinese civil service.
The Muslims who could successfully undergo these
tests must always have been very few.
This in
retaiUng of products of their

Thus the Mafus,

i.e.

—

—

however, does not carry any discredit, for it
simply means that the Muslims have not the required degree of plodding dullness for such ordeals.
On the other hand, the most capable and energetic
itself,

of them were doubtless able to fulfil the conditions
of entrance into the Chinese army, and to work
their way to the higher ranks.
From the Mon-

golian period onwards Muslims have often filled
the more distinguished military positions. As
recent instances of this, mention may be made of
General Tung-fu-hsiang (see below (rf)), as well as
of Ma-ti-kai, of Yun-nan, nephew of Ma-hua-lung,
and commander-general of the forces in Sze-ehuan.
(d) Cultus, education, etc.
The religious attitude
of the Chinese Muslims is outwardly, at least
characterized by moderation. They make concessions to the ruling power, hoping thus to gain
security for person and property, and the most
capable and resolute of those who enter the government service take part in the ceremonial of the
national cult. The hatred of foreigners sometimes
shown by Muslim officers of high rank, like that
displayed by the Chinese themselves, is to be
referred, not to religious motives, but to the
exasperation provoked by the high-handed way
in which foreigners interfere with the internal
affairs of the country.
In not a few cases, indeed,
the conduct of the Muslim generals is to be traced

—
—

a vuJgar hankering after rank and
wealth, as has now been made clear by the observations of d'Ollone (liMM vi. [1908] 7ff., controverting the misleading note in RM3I iv. 441 f.).
Tung-fu-hsiang, e.g., was in no sense a 'fanatical
Muslim,' but a mere adventurer, who gained a
following amid the chaos caused by the rising of
1861-74, and who, in return for the gift of a
mandarinate, made himself the tool of the viceroy,
Tso-tsung-t'ang, and of General Lu-song-shan.
He caused Ma-hua-lung, the prime mover of the
revolt, and the prophet of the new doctrine,' who
fell into his hands in a sortie from the rebel city of
Kin-ki-pu, to be beheaded. At that time Tung
acquired landed estates of enormous extent. It
was he also who crushed the rebellion of 1895 in
Hsi-ning-fu and Ho-chou, enriching himself, aa
usual, with the spoils filched from his coreligionists.
He received the title of 'generalissimo' {ta jue), and was in effect king of the
country. When the Boxer rising broke out at
Peking in 1900, Tung hurried thither with his
henchmen the foremost of whom was the infamous
Ma-an-liang, Tongling of Ho-chou— and made
himself conspicuous by his violent and malicious
proceedings against the foreigners, who saw in him
only a Muslim at the head of a horde of Muslims,
simply to

'

—
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and were quite unaware of his real relation to
Having been ostensibly punished by
Islam.
banishment to Kan-su, he lived there like a
sultan.
He held two fortified castles near Kinki-pu, and had a body]"uard of 500 veterans as
tenants of the surrounding estates which he had
taken from iVIuslims. The local councils of Kinki-pu and Lin-chou could not lift a finger without
After his death in February 1908,
his approval.
all his titles, of which he had been deprived at the
instance of the European Powers, were restored,
and his remains were buried with the liighest
honours at Kon-yuen, his birth-place [RMM vi.
700 ff.). Apart from adventurers of this stamp,
whom probably the majority of Muslims would
'

'

—

regard as apostates, there is a far-reaching antagonism between the indigenous and the immigrant
The Chinese realize the danger involved
peoples.
in the Muslim aspiration of an impsrium, in
inyyerio, while the Muslims, enjoined as they are
by the Qur'an to fight against the unbeliever, feel
the ascendancy of the latter as a heavy infliction,
and from time to time the strain has found expression in open revolt.
The most notable and most
serious of such outbreaks have been those of the
north (Kan-su and Shen-si) in 1861-74, and of
the south (Yiin-nan) in 1856-72. It would be a
mistake, however, to attribute these ruinous insurrections to religious motives alone, for racial
antagonisms and the conflicting interests of different social classes were certainly no less potent
factors.

The mosques resemble pagodas, the mihrdb and
minbar alone proclaiming their Muslim origin.
We sometimes meet with Indo-Arabic styles, as,
e.g., the two cupolas above the porch of each of
For occasions of prayer
the mosques in Sui-fu.
learned one
the akhons (Pers. akhund,
in
')
don the white tunic
China, mosque-minister
the
faithful
wear
for
the
time
the rest of
a cap
never otherwise used, which is encircled by the
turban, and may be of various colours— white,
This cap has two shapes the
blue, green, or red.
Meccan a round, low cowl, wholly covered by the
turban not worn by many and the Bukharian
polygonal, being formed of four or six pieces
which hangs out from beneath the turban. It is
identical with the iiifte, or topa, worn by all
Muslims in Russian and Chinese Turkestan.
'

'

;

'

;

:

—

—

—

;

The disruptive tendencies so common in Islam
generally have made themselves felt in China.
Ma-hua-lung, who was put to death during the
rebellion in Kan-su, was the founder of a new
sect, and his followers in Kan-su, where they are
numerous, and in Sze-chuan, where as yet they
are but few, regard him as the true successor of
Muhammad. His descendants and disciples claim
to possess superhuman powers.
His teaching is
called hsin chiao, new doctrine,' in contradistinction to lao chiao, ancient doctrine
v. 93).
The nature of this new doctrine is something of
a mystery. There is a tendency to regard it as an
endorsement to ShI'isra, or perhaps an unusually
bold representation of Sufiism, but the notices of
ix. 571 if.) show that in reality it
d'OUone
is of genuinely Sunnite character, and not a degenerate variety of the mystical philosophy so
widely diffused throughout Central Asia. Ma-hualung was undoubtedly one of that class of visionary
impostors represented in Chinese Turkestan by the
Khodyas, i.e. the descendants of Makhdum'A?am,
of whose ecclesiastico-political organization the
present writer has given a detailed account in
Ein Kirchenstaat im Islam (in Der islamische
Orient, i. 195 ff.).
It remains an open question
whether the Mahdistic idea played any part in the
project of Ma-hua-lung
the reports of d'OUone
make no distinct reference to it. In any case, the
'

'

'

(RMM

'

'

;
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pretender was regarded as an incarnation of the
Spirit a sheng jen (' holy man,'
prophet') equal
to, or even higher than, Muhammad himself.
It
speaks well for the Muslims of Kan-su that only
the lower classes were duped by this charlatan, who,
wholly destitute of learning, presumed to know
everything, and had his answer ready for every
question. As the founder of a new sect, he had
to enjoin certain external forms by which his adherents might be distinguished from others. For
this purpose he chose the practice of praying aloud
and of holding the hands straight open and horizontal in the qiyam (at prayer), in contrast to the
general custom of silent prayer with the hands
rounded and hollow. From this practice of audible
prayer is derived the usual name of the sect, viz.
Zahiriyah (corrupted to Chaiherinye), ' those who
pray openly,' as contrasted with the Khafiyah
(vernacularly Hufeye '), ' those who pray secretly.'
In these externals Ma-hua-lung shows a certain
affinity with a movement in the West which had
found its way into China at an earlier date.
About 150 years previously a reformer had appeared among the Salars (see above, p. 892'') in the
person of Muhammad Emin, known in Cbina as
Ma-ming-hsin, who introduced the custom of praying aloud, and thereby gave occasion for serious
disturbances (Grenard, loc. cit.). Mu-hua-lung
did not actually forbid his followers to attend the
mosque, but he allowed prayer to be performed at
home in the 'common hall' without special
ceremonial garments.
Usually three or four
houses have a place of prayer in common, i.e.
a single room set apart for worship, this arrangement being designed, it is said, to familiarize the
adherents with the practice of prayer (RMM ix.
In Sung-p'an-ting, according to RM3I v.
571).
462, the followers of the new faith attend the same
mosques as those of the old, while in Shen-tu, on
the other hand, the breach is complete (RMM v.
The d'OUone expedition had a very
462, ix. 561).
uncivil reception in the mosque at Ch'§ng-tu ; the
people of the 'new doctrine' have the name of
being hostile to Europeans, while the Muslims in
general are friendly. After Ma-hua-lung's death
His
in 1871, a rupture took place within the sect.
son-in-law, Ma-ta-hsi, and his grandson, Ma-mihhsi, fought with each other for the sacred inheritance.
Ma-ta-hsi, who is now (1915) sixty-two
years old, has the advantage in numbers, and his
place of residence, Cha-kou, near Ku-yuen, is an
important religious centre, and has a madrasah.
Ma-hua-lung's teaching was introduced into Yiinnan by his younger brother (or nephew) Talasan
or Talamasan, who fell in a struggle with Ma-julung. In Yiin-nan, however, the sect has apparently a smaller following than in Sze-chuan,
where d'OUone met with adherents of the Hsin
chiao from the boundaries of Yiin-nan to Sungp'an-t'ing on the border of Kan-su.
Alongside of the two groups of Hufeye and Chaiherinye are found two others, viz. Kuberinye and
Katerinye. The meaning of Kuberinye cannot
be precisely determined the word may possibly
stand for Kubari ('great'); 'Katerinye' is undoubtedly equivalent to Qadiriy ah,' signifying the
adherents of "Abd al-Qadir al-Jilani (q.v.). It is
maintained by a certain akhon that these four
sects are respectively connected with the first four
khalifahs, each of whom is said to have inaugurated
a particular ritual, viz. Abu Bakr that of the
Hufeye, Othman that of the Chaiherinye, 'Omar
that of the Kuberinye, and 'All that of the
Katerinye. The last-mentioned name is said to
be applied also to those who venerate graves. In
China, as elsewhere on Muslim soil, peculiar honom
is accorded to the tombs of the eminently pious
those who have given credentials of saintship.

—

'

'

—

—

'

—

'
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Thus, e.g., within a mile to tlie north of Sungp an-t ing is to be seen the tomb of an akiion from
Medina, who came to Sung-p'an-t'ing in 16G8, lived
for a time in Shen-si, and by IiIh prayers saved the
land from a drouglit in 1673. He died in 1680, and
his tomb is guarded by an akhon.
Another tomb,
somewhat smaller, is found within the mausoleuni.
The orthodox muUds inveigh strongly against this
practice {RMM v. 459).
D'Ollone thinks that the
veneration of graves is also a cliaracteristic of
the Hsin chiao sect {RMM ix. 533 11'.); but this
cannot be admitted, and, indeed, it conflicts with
other statements of the same writer. As a matter
of fact, the veneration of graves is a world-wide
custom, and naturally prevails here too and that
Ho-chou, the rallying-point of the new doctrine,
should also contain an unusual number of sacrosanct tombs is a mere coincidence. Moreover, with
reference to the name Kumbe chiao, which d'Ollone
mentions as being applied to the new doctrine,'
and upon which he bases his conclusions (RMM ix.
533), it remains to be shown whether the term
;
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history teaches that political CKtablishments based
upon religion are epiiemeral.
It has certainly
been hinted that the Muslims of China may possibly force their religion upon the rest of tlio
population, and thus evolve a powerful IslamoCliinese kingdom.
It is indubitable that such an
ambition is not wanting among the Muslims, and
that it will continue to act in certain localities a.^* a
source of insurgent movements against the imperial
government. It is regrettable that the idea has
been exploited for the double purpose of acquiring
religious inlluence among the Chinese Muslims and
of furthering political ends.
Considerable efforts
in this direction were made
though witliout the
least success
Sultan
'Abd-al-tlamid
in the
by
latter part of 1900
and minor attempts at a later

—

—

;

date proved equally fruitless, though hopes were
not abandoned even after the deposition of the
Sultan.

'

(

=

grave-doctrine

'

')

is

meant

to indicate the dis-

As regards the
tinctive characteristic of the sect.
religious position of the ethnologically distinct
Salars see above, p. BOS'".
The idea of a khallfah as a single individual
invested with authority over Islam as a whole is
unknown to the vast majority of Chinese Muslims
Yet the efforts directed from
ix. 561 f.).
Stamboul in the latter half of last century were
not altogether without result. Ya'qiib Beg recognized "Abd-al-' Aziz as commander of the faithful,
while Sulaiman, the Muslim king of Yiin-nan,
appealed to him, as khalifah in vain, it is true
for assistance.
As the intellectual life of the Muslims bears the
closest possible relation to their religion, the aim
of elementary education is to inculcate the rudiments of religious doctrine, the children being

(RMM

—

taught by readings from the Qur'an and by short
catechisms. In these exercises two languages are
employed both the national language and that
of the Qur'an (or a mixed Perso-Arabio dialect).
There is a considerable circulation of anthologies
from the Qur'an, either with or without a Chinese
translation, and booklets containing the leading elements of doctrine in both languages are also found.
The life of the Chinese Muslims has no place for
art.
To anything in the nature of artistic activity
only a single field is open the Arabic script, which
is often elaborated in pedantic forms suggestive of
the Chinese method of writing, angles and loops
being formed as in the native calligraphy (especially

—

—

in

epitaphs).

The Muslims

also erect ornately

Arabic tablets, which, however, often
show such a divergence from the common script
that they are very difficult to read. Even the
experienced E. Blochet mistook an r for a y (RMM
written

V. 291).

—

relations.
In China proper the
(e) Political
Muslims have never secured an independent politi-

cal existence, while in Turkestan, since its annexation (c. 1750), they succeeded in establishing only
the short-lived Muslim government of Ya'qiib Beg
The object of the Muslim
(see above, p. 889").
rising in Kan-su and Shen-si (1863-74), which was
among the contributing causes of Ya'qiib Beg's
success, was likewise independence ; but the movement proved abortive, and, in fact, no other issue
was to be expected. The necessary condition of a
Permanent political organization is that it shall
ave a basis of nationality, and no such thing
The latter, as
exists among the Chinese Muslims.
interspersed among the Han (Chinese), form, not a
national, but merely a religious, aggregate, and all
1 The present writer possesses a copy of such a bilingiia]
catechism.

LiTKRATURK.— In addition to works cited in the art., reference
be made to V. P. Vasiliev,
dvizetiii Magometaiistt'a v
Ki(a^. Petrof^rad, 1807 M. Broomhall, latam in China, London, 1910 ; T. W. Arnold, Preaching of Islam?, do. 1913, pp.
213 if., 294-311; G. Deveria, 'Origine d'Islamisme en Chine,
Centc7iaire de I'icole dea tangues orient, vivantes : Jiecueit de
mimuires, Paris, 1895, pp. 805-356 ; C. Schefer, Notice sur lea
relations des peuples musulmans avec les Ciiinoifl,' ib. pp. 1-43 ;
E. H. Paricer, ' Islam in China,' Im-p. and Asiat. Quart. Rev.
in. x\iv. [11107) 64-83; J. Anderson, 'Chinese Mohammedans,"
JAI i. [1872) 147-162 ; G. Souli^, 'Les Musulnmnsde Yun-nan,'
iiJM/ix. [1909)209-223; Lepage, ' Biographic du Seyid Edjell
Omar Charas ed-Din, introducteurde I'Islam au Yunnan,' ib. xi.
[1910] 1-31 ; C. E. Bonin, ' Les Mahometans du Eansou et leur
derniire r^volte ib. x. [1910] 210-233; M. Hartmann, 'Vom
chin. Islam,' Welt dee lelams, i. (1913) 178-210.
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(in

India).— Islam was

introduced into India by the Arab invaders who
entered Slnd under Muhammad ibn Qasim in
A.D. 712 and founded a Muhammadan State which
was eventually absorbed in the Mughal empire
but this early Arab occupation was confined to
Sind, and the Muhammadan conquest of the rest
of India did not begin until nearly three centuries
later, with the raids of Sabuktagin and Mahmtid
of Ghazna when, however, Mahmtid died in 1030,
the province of Lahore was the only part of Indian
territory that he bequeathed to his successor. The
permanent extension of Muslim rule in India dates
from the latter part of the 12th cent., when the
conquests of Muhammad Ghori resulted in the
establishment of a Muhammadan dynasty in Dihli,
which continued to be a Muhammadan capital up
to the extinction of the Mughal empire in 1858.
The scope of this article being limited to religion
and ethics, no account of the political history
can be given, though the intimate connexion
between Islam as a religious system and the
Muhammadan governments in India makes it
difficult to consider them apart.
brief reference
must be made, however, to the relations between
the Muslim rulers and their non-Muslim subjects.
The Muhammadan invaders at times during the
early stages of the conquest exhibited a brutal
intolerance towards the Hindus who opposed their
armies, and ruthlessly massacred Brahmans and
razed temples to the ground; but, after the savageries
of conquest were over, a certain amount of toleration was allowed to their Hindu subjects. The
Arabs in Sind left the Hindus in undisturbed
exercise of their religion and in the enjoyment of
their old rights and privileges, and the later
conquerors who founded kingdoms in N. India and
the Deccan were generally too much occupied with
the military consolidation of their own power, or
felt too little interest in spiritual matters, to turn
their attention to the propagation of their own
Even under the settled rule of the Mughals,
faith.
dynastic and financial considerations dictated their
policy rather than consideration of the interests of
Islam.
On the other hand, the reigns of several
;
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monarchs wei-e signalized by outbursts of fanaticism
and the cruel oppression of unbelievers, their
temples being destroyed and many of them converted by force.
In Gujarat Sultan Mahmud
III. (1537-53) was hated by the Hindus for the
stringency of his enactments against them. In
Kashmir Sultan Sikandar (1393-1417) acquired the
designation Butshikan ('idol-smasher') by his
ruthless destruction of Hindu idols and temples,
and in Bengal Jalal al-Din Muhammad Shah (141431) made himself notorious by his persecution of
unbelievers. Aurangzib's (1659-1707) attempt to
carry out a policy of unification led to several acts
of repression, and tradition attributes to him the
destruction of temples and the forcible conversion
of Hindus in various districts throughout the whole
extent of the Mughal empire. The latest example
of such fanaticism on the part of a Muhammadan
ruler was that of Tipti Sultan (1782-99), whose
barbarities outdid anything recorded of previous
monarchs after the tirst conquerors. Apart from
such outbursts of fanaticism, the rule of the
Muhammadans has generally been characterized
by an attitude of toleration towards their Hindu
subjects, and the adherents of the rival religions
have often been closely drawn together by a spirit
of

amity and mutual

respect.

Muhammadan dynasties in
India were almost entirel}' founded by foreign
invaders was of great importance in the history of
Islam they brought with them a large number of
foreign troops, and attracted to their courts military adventurers, poets, scholars, and others, who
ultimately settled in the country. The foreign
immigrants and their descendants Arabs, Persians, Turks, Mughals, and Pathans— formed an
important element in the total Muhammadan
population, and exercised a preponderating influence
in the administration, the social organization, and
the religious life. They received grants of land
from the Muhammadan governments, or in times
of political unrest arrogated to themselves rights
of ownership, and thus formed the nucleus of an
aristocracy that looked down with contempt on the
native converts. The missionaries, to whose proselytizing efforts the conversion of whole tribes is
attributed, and the saints, whose tombs are still
venerated throughout all parts of Muslim India,
were for the most part of foreign extraction. The
shrines of these saints are still centres of religious
influence and attract thousands of pilgrims every
year ; among the most famous are tliose of Khwajah
Mu'In al-Din Chishti (t 1236) at Ajmir, Farid alDln Shakarganj (t 1269) at Pakpattan, Ni?am alDin Awliya (+ 1325) at Dihli, and Shah "Alam
(t 1475) near Ahmadabad.
The great family of
Bukhari Sayyids, who settled in Uch in the 13th
cent., may be taken as a typical example of the
^^ide-spread influence exercised by some of these
foreign immigrants. The effect of this constant
stream of foreign immigration has been to keep
India in close contact with the main currents of
theological thought and speculation in Islam, and
the religious beliefs and practices of the educated
section at least of the Muslim population, whether
Sunni or Shi' ah, have tended to conform to those in
other parts of the Muslim world.
large part of
the religious literature has been written in Arabic,
and still more in Persian both languages foreign
to India and the study of these languages has
kept the theologians acquainted with the writings
of Muslim thinkers outside India. These foreign
influences have thus prevented Islam in India from
taking on a provincial character, so far at least as
the literate are concerned. But among the uneducated converts and the descendants of converts,
of Hindu origin, especially in the country districts
emote from the centres of Muslim culture, many
The

fact that the

;

—

A

—

—

(in India)

survivals of older cults are to be found, and there
the Muhammadan difl'ers little but in name from
his Hindu neighbour.
He continues to worship
the gods of his ancestors particularly the village
godlings, whose rites are associated with the
cultivation of the soil, and the deities of disease,
especially Sitala, the dreaded goddess of smallpox
and to take part in the Hindu festivals connected
with the changes of the season, such as Holi, the
festival of the spring equinox, and Dasahra, the
festival of the autumn equinox.
Against such
Hindu beliefs and practices the orthodox have at
all times protested, but the first active campaign
against them appears to have been started by
Sayyid Ahmad and 5aji Shari'at Allah, who in
the second decade of the 19th cent, began to
disseminate in India the doctrines of the Wahhabi
reforming movement. The writings of a later
religious reformer, Maulavi Karamat Ali (t 1874),
were especially influential in combating the ob-

—

—

'

servance of Hindu rites and ceremonies by Muhammadans. In more recent years, the greater facilities of communication between one part of the
country and another, the spread of education, and
the consequent growing influence of theological
text-books have increased the tendency towards
an orthodox uniformity, but the low level of education among the mass of the Indian Muhammadans
still keeps a large proportion of them ignorant of
the tenets of the faith which they profess.
The abiding influence of Hindu institutions on
the converts to Islam is still further shown by their
rejection of the sharl'ah in favour of their old tribal
ordinances in regard to marriage and inheritance.
As is well known, Islam is not merely a body of

dogma but also a system of legislation,
Muhammadanized Eajputs and Jats in the
Panjab and the Mappillas on the west coast of S.
India have always continued to follow the customs
religious

but the

their Hindu ancestors in preference to the
Muslim law of succession.
The influence of Islam in India has not been
confined to the Musalmans themselves, but may be

of

observed in sections of the population that stand
outside the Muslim community. There can be
little doubt that the Hindu reform movements of
the 15th and 16th centuries, especially those connected with the names of Kabir and ifanak, owed
much to Muslim influences. Many low-caste
Hindus, especially in N. India, worship Muhammadan saints; these saints are sometimes legendary,
like

Sakhi Sarwar and Shah Madar, or historical

personages such as Pir Shams Tabriz of Multan, or
sometimes a mixture of both as in certain enumerations of the Paiioh Pir ('five holy men'), who are
represented by some thousands of Hindus to be the
only divinities that they worship. An influence of
a different character was that of the Mughal court
upon the higher ranks of Hindu society, resulting
in the adoption of many Muhammadan habits and
observances such as are generally significant of
adherence to the faith of Islam.
As an ethical system Islam in India presents in
many ways a strong contrast to Hinduism. Both,
it is true, cherish an ascetic ideal, pursued by the

and Hindu and Muslim ascetics have often
found that they have much in common, and both
have often received the veneration of pious adfew,

herents of the rival creed. But the stern Puritanism of Islam has set its face rigidly against those
characteristics of Hindu conduct which are set
forth in the Kamaidstras and illustrated on such
Hindu temples as have escaped the iconoclastic
wrath of outraged Muslim sentiment. This austerity of Muslim morals runs through the whole
of their social life, and lends to their outward
bearing an aspect of dignity and self-respect such
as springs from a constant recognition of moral

MUHAMMADANISM
obligation at the same time it relegates women
to tlie seclusion of the zenana, uepriving social
intercourse of the cliarin of their society, and
deprecates amusements that other countries find
harmless, such as dancing and card-playing. This
moral fervour is capable of producing such types
as that of the judge who cut himself off' from all
human associations lest his judgment might be
influenced by consideration for a friend, the hardworked administrative officer who gave away the
whole of his official salary in charity, and the
scholar who repented in bitter tears because he had
made a profit out of the sale of a work on religion.
The moral sanction is sought in religion, and moral
precepts are based on the Qur'an, the traditions,
and theworksof authoritative theologians; maxims
of conduct are also frequently quoted from the
poets and Sufi writers. Treatises on ethics, such as
Afchldq-i-Ndsiri, Akhldq-i-Mu/isini, etc., are read
by the learned, and similar works e.g., Akhlaqi-Jahdnglrl were compiled in India, but acquaintance with them has been too restricted for them to
have exercised much influence on the general moral
consciousness of the Indian Musalmans. This
legal and didactic view of ethics may at times
degenerate into formalism, and a low level of moral
achievement may subsist side by side with fervid
professions of piety but the tendency of mod-srn
Muslim society in India is towards a more distinc;

—

;

tively ethical basis for conduct and less dependence
upon religious authority.
Within the narrow limits of this article it has
not been possible to do more than briefly indicate
some of the main characteristics of Islam in India.
See, further. Missions (Muhammadan), Sects

(Muhammadan).

—No

comprehensive work has yet been written
and ethics of the Indian Muhammadans. The
articles
bearing on these subjects in such
reader
find
periodicals as JASB (Calcutta, 1832 ff.); Calcutta Review
Journal
(Calcutta, 1844 ff.):
of the 3Ioslem Institute (Calcutta^
Literature.

on the

relin;ion

will

1905

Remw du monde musulman

fl.);

(Paris,

1906 ff.);

EI

(Leyden, 1908 ff.). For the bibliography of historical works see
The History of India as told by its own Historians : The Muharrvmedan Period, ed. from the papers of H. M. Elliot by John
Dowson, London, 1867-77. A vast amount of material is to be
found scattered throughout the official publications of the
Government of India for bibliography see F. Campbell, IndexCatalogtie of Indian OJJicial Publications in the Library,
British Museum, do. 1900. Among separate works may be
mentioned J. H. Garcin de Tassy, Mevioire sur les particularitis de la religion musubruine dans I'Inde 2, Paris, 1869
Mrs. Meer Hassan Ali, Observations on the Mu£suhnauns of
India, London, 1882 W. W. Hunter, The Indian Musahnans,
do. 1871 JafTur Shurreef, Qanoon-e-Islavfi, or the Customs of
the Mitssnlmans of India, tr. G. A. Herklots 2, Madras, 1863
Syed Ameer Ali, The Spirit of Islam, or the Life and Teachings of Mohammed"^, London, 1896; S. Khuda Bukhsh, Essays
Indian and Islamic, do. 1912. A more detailed bibliography
will be found in the present writer's art. India in EI.
;

:

;

;
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MUHAMMADANISM

(in

W. Arnold.

Persia).

— Islam

began in Persia very early. Within a year of
Muhammad's death the Muslim armies came into
collision with the Persian power, and the conflict
lasted for thirty years, extending from the Tigris
The last Zoroastrian dynasty was
to the Oxus.
overthrown in A.D. 750 in the region south of the
Caspian. The conversion to Islam was a slower
process, and the disappearance of Zoroastrianism
was gradual. The intellectual life of Islam was
very soon enriched by Persian scholars. It is significant that after the Arab conquest Nestorian
missions were successfully prosecuted among Iranians described as pagans.' Still, Islam was identified with a foreign invasion
a fact that influenced
subsequent history.
The cause of 'Ali gained adherents in Persia from

—

the first, perhaps because ^usain married a Sasanian princess. In the Umayyad period revolts were
frequent, many of them Kharljite in origin. The
J

W. A. Shedd, Islam, and Oriental Churches, Philadelphia,

1904, p. 163

f.
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con.spiracy was begun in Persia
Ab3
Muslim, the chief conspirator, was a Persian and
the battle of the Zab, which decided the contest,
was fought on the border of Iriln. Although revolts
were common, the authority of the 'Abbasids was
generally recognized by the ruling dynasties in
Persia, few of which were Shi'ite.
The most determined and powerful attempt to establish Shi'ite

'Ablifisid

;

;

Islam was that of the Isniailians, or Assassins
Persia was the greatest .sufferer of all in
the ruin wrought by the heathen Mongols, and
Islam seemed about to perish Tiniur was a Sunnite Muslim, but he had mercy on none.
With
the rise of Safawi kings (A.D. 1500) Shfite Islam
of the Twelve was established as the State religion
a position challenged since only by the audacious
Nadir (t 1747), who proposed to make Shi ite Islam
a fifth sect co-ordinate with the four recognized
divisions of Sunnite Islam. The paper constitution of modern Persia recognizes Shi ite Islam as
the religion of the realm.
The inner development of Shi'ite Islam has never
been adequately described. From the first many
Persians refused to believe that the cycle of revelation had closed with Muhammad, and the deification of 'All seems to have begun even before
his death.' This mystical belief in a continuous
revelation and a divine presence, diff'erent in kind
from anything found in the Qur'an, developed into
the doctrine of the imdmat (cf. art. Incarnation
[Muslim]). In the process of the elaboration of
this doctrine sects were formed, the most remarkable being that of the Ismailians, which, strangely,
has left scarcely a trace in modern Persia. The
cult of 'Ali^and especially of ^usain in the celebration of 'Ashura (the 10th of Muharram), is still
in process of growth.
Another line of theological
development has been Siifiism, the great names in
which are Persian (though not all Shiite), and
which has greater influence to-day in Persia than
in any other land.
Important events in recent
Shiite Islam have been the growth of Shaikhlism,
the birth of Bahaism, and the attempt to join
Western constitutional government to Islam.
The influence of Persia in Islam is a larger subject than Islam in Persia.
Traces of Zoroastrian
influence are to be found in the Qur'an, and still
more in the developed Muslim theology.
The victory of the Abbasids was, in a sense, a conquest of
((I. v.).

;

—

'

the Arabs by the Persians

Nahawand were avenged

;

the battles of al-Qadisiya and
Persian ideas and Persian religion

.

began slowly to work on the

.

.

faith of

Muhammad.' 2

What

Islam owes to Persian Sunnites in formal
theology, as well as to the dervish orders and Sufiism, may be indicated by mentioning the names of
al-Ghazali,

Din Riimi

'Abd al-Qadir

al-Jilani,

and Jalal

al-

[qq.v.).

Modern Persia

is

the resultant of the interaction

complex forces through a long period, and religiously it is far from homogeneous in character.
of

Sunnites number a million or more. The majority
some are Arabs, some Turks in
Adharbaijan, and some are Persians in the Gulf
region. Among them the most numerous sect is
the Shafiite. Shiites are believers in the Twelve
Imams. Sects that are numerous and wide-spread
enough to merit attention are the Mutashari's, the
Shaikhls, and the Zahabis. Other sects that should
be mentioned are the 'Ali Illahls and the Bahais.
Siifiism, influential as it is, cannot be regarded as
a separate sect. The dervishes are an institution
that cannot be neglected (cf. art. Dervish). The
following figures are given as an approximation
Sunnites, 1,000,000 Shiites, Persians, Liirs, etc.,

of these are Kurds,

:

;

; Tatars, 2,000,000
Bahais, 100,000.

5,000,000

;

"All lUahis, 300,000

;

1 Browne, Literary History of Persia, i. 220.
2 D. B. Macdonald, Development of Muslim Theology, Juris
prtidence, and Constitutional Theory, London, 1903, p. 133.

898

MUHAMMADANISM

(in Syria,

Even among the Sunnites
religion centres

much

(especially the Kurds)
In the cult of the Shaikhs,

are credited with miraculous powers.
Many
of these are connected with the dervish orders,
especially the Naq^shbandis.
The great religious principle of the Shl'ites is
the veneration of the family of Ali and the doctrine
of the iinamat.
While every community numbers
its hajjls, the great shrine for pilgrimage of the
living and burial of the dead is Karbala, which,
moreover, is the place of religious authority, the
seat of the chief mvjtahids, and the centre of
theological education and learning.
In every city
there is a madrasah (colle^'e), but an ambitious
student completes his training at Karbala, or at
one of the neiglibouring shrines that share in its
importance. The unifying power of such a centre
is very important.
The other shrine of importance
is Mashad.
For the mass of the people the great
religious observance is the commemoration of the
battle of Karbala on the 10th of Muharram and
preceding days. On the spectacular side it is the
carnival of the populace, and the timid disapproval
of the educated is unavailing to check continual
increase of the excesses of grief in cutting the head
and beating the breast. Regular passion-plays are
uncommon (cf. art. Drama [Persian]). Preaching
has an important place in the mosque life, and the
great topic for sermons is the life of the Imams.
Ghadir fJairam (when Muhammad is supposed to
have designated 'Ali as hia successor) is at least
equal to Qurban Bairam in popular estimation.
The hadith (traditions) deal with the sayings and
doings of the Imams as well as of the Prophet, the
most popular collections being those of Mulla
Baqir Majlis! of Isfahan, made three hundred
years ago. The expectation of the reappearance
of the Twelfth Imam as al-Mahdi is general.
The Sayyids rival the mullas in authority and
claim the fifth of field and herd.
So far the
description applies to all Shi'ite sects.
The Mutasharfs, who are by far the most
numerous sect, regard the mujtahids as the only
representative of the Qa'im, or hidden Imam, and
only inasmuch as they interpret the sliariah (canon
law).
They are conservatives and traditionalists.
The Shaikhis, Zahabis, and minor sects hold that
there is always a representative of the Imam, who
possesses in some degree his divine authority.
They differ as to who that representative is, and in
other matters. The Shaikhis are the intellectual
mystics, interpreting, e.g., the ??M>o?'(Muhammad's
ascent to heaven, deduced from Qui-" an, xvii. 1)
in a spiritual way. Zahabis resemble the dervishes
in ascetic practices and in the use of the dhikr,
both lafzl and qalhl (spoken and silent).
'All Illahis and Bahais, widely difterent in other
respects, may be classed together as being Muslim
in only a modified sense.
The former recognize
none of the Imams except 'AH, care nothing for
the shanah, pay no attention to Ramadan or the
prayers, and have their own yearly feast, in connexion \vith which a common religious meal is
eaten. Among Shl'ites they conform more or less,
but in private they claim that they are not Shi'ite.
They believe in an incarnation, but it is not very
clear wliether the connexion with 'All is not a

who

'

blind. They call themselves Ahl-i5aqiqah(' people
of the Truth '). In practical life the reverence paid
to the Sayyids, or plrs, is great.
Their religious
centre, where the head of the sect lives, is near

Kirmanshah. They are numerous both north and
south, among Kurds, Turks, and Persians, and
especially in the villages and among the nomads,
and are found in smaller numbers in the cities.
The Bahais are too well known to require description.
For them Muhammad and the shartah are
superseded. They are found in the cities and

Egypt, and Mesopotamia)

among

the more educated classes, less often in the
and not at all among the nomads. They
are increasing. Though only a fraction of the less
numerous classes of society, their influence is not
to be measured by their numbers.
The Azalls are
practically extinct, and the Bahais, with insignificant exceptions, follow 'Abbas Efendi.
Both
these sects practise taqiyyah, or religious decepvillages,

tion.

The Siifis (or 'Arifs, ' ypuaTmol') are the philosophical and intellectual devotees of religion, belonging, it may be, to some sect, but not often to
the Mutashari's. Among them are many dervishes.
They usually recognize some one as their guide
(murshid). The most popular poets among them
are Jalal al-Dln, Shams-i-Tabriz, Farid al-Din
'Attar, and 5afi?.
Dervishes in Persia are loosely
organized, and monasteries are almost unknown.
Many dervishes will claim to be khaksari ('abject,'
'humble'), others to be followers of Shah Na matAllah or of Safi 'Ali Shah, a saint of recent date.
The organization of religion is democratic, and
in the last analysis it is popularity that determines
rank and authority. "The government exercises
a control by granting titles and recognition, and
the mullas and mujtahids, both as authorized expounders of the shartah and as popular leaders,
influence government.
They are from the people
and are susceptible to the influences that affect the
people.
Low birth is no bar to ecclesiastical advancement.
The dervishes are to some extent
controlled by the appointment from them of a
naqih, or civil head, in each city.
Curiously, he
has charge also of jugglers, mountebanks, snakecharmers,

etc.

The

influence of religion in moral and social
matters is not easily estimated. Of course it is
pervasive. The only education open to most of

m

the people is that
The
the mosque schools.
pilgrimages promote intelligence and national
unity. On the other hand, the shrines are centres
of vice, the mullas are notorious for venality, the
shartah is an obstacle to progress, and religious
teaching often makes wrongdoing easy rather than
difficult.
It may be doubted whether those who
desire moral or social reform look to religion for
inspiration and aid.
The least religious classes
are the educated and the nomads.
An influence at work that must affect the future
of Islam is the rationalization of religion.
It
takes the form of reducing religion to the minimum
of doctrine, equalizing all forms of revelation by
admitting truth in each, but granting finality to

Another tendency is what the Persians call
tabii ('naturalistic'), denying all revelation and
taking an agnostic position on the question of
God's existence. Another growing influence is tlie
renascence of Turkish literature in the Adharbaijan
The reaction due to
dialect in Tiflis and Baku.
foreign dominance is also to be reckoned with.
The influence of Western civilization is in many
ways disintegrating. The influence of Christianity
none.

mediated by commerce, politics and literature, and
missionary ettbrt must not be forgotten. This had
its part in Babism and still more in Bahaism.
further,
artt.
Bab, BabIs, ShI'AHS,
See,
SiJFllSM.

—

Lit?:rature. Besidea the works cited in the article, see
T. W. Arnold, The Preaching of Islartfi, London, 1913
E. G. Browne, Literary History of Persia, 2 vols., do. 1902-06,

;

A

Year among

the Persians, do. 1893.
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Egypt, and
Mesopotamia). A. SYRIA. Syria and Palestine
outlets
for the
have always formed one of the
(in Syria,

—

The invasion of
the country by the Arabs in the first half of the
7th cent. A.D. was only one of a series of incursions
superfluous population of Arabia.
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(in Syria,

Egypt, and Mesopotamia)

which had been going on from time immomorial.

feeling of the (loeiJCHt

The conqueHt,

with one

whicli took jjlaco in the Caliphate
df 'Omar, only a year or two after tlie death of
Muhammad, occupied a few years (1.V15 A.H.),
and was facilitated hy the fact that the jieople of
Syria came, to a large extent, both in origin and
The kingdom of
in language, of Semitic stock.
Ghassan, which, with that of Hira on tlie other
side of the Syrian desert, formed a buH'er State
between the empires of Rome and Persia, was of
pure Arab blood. When, therefore, the Arabs
made their inroads into the country, they were
not invading a foreign people, but rather attacking
the governing classes only, the representatives of

Moreover, it was
the Eastern Roman empire.
only a score of years since the Persians had wrested
the country from the Greeks and held it for ten
years.
The Persian Wars had depleted the exchequer of Constantinople, and Heraclius had been
compelled to withdraw the wonted subsidies from
the frontier tribes a fact which made them all the
less unwilling to throw in their lot with the Arabs.
When, therefore, 'Omar's forces entered the country,
they did not come altogether as invaders, and to
the indigenous population the issue was not suband it
jection so much as a change of masters
was not impossible that the new masters might be
more gentle than the old.
To the Arabs the conquest of Chaldsea was
motived by the lust of plunder, the conquest of
Egypt was to a large extent a necessity— had it
been acquired a year or two earlier Medina would
have been saved from famine but the conquest of
Syria was largely a matter of sentiment. Within
its borders were contained nearly all the holy places
of Islam.
Hud and Salih had ministered to tribes
within the boundaries of Arabia, but nearly all
the remaining prophets Abraham, Solomon, but
above all Jesus had lived and died in Palestine.
Muhammad, too, had visited Syria, once as a
mere boy, with his uncle Abu Talib, and again as
the agent of Khadijah. Jerusalem had been the
goal of his mysterious night-journey, from which
he had ascended to the Divine Presence, and it was
from Damascus that he had turned away, saying
that one could not enter Paradise twice. The
reverence of the Arabs for Jerusalem is shown by
the fact that it was towards it that the Muslims
turned in prayer during the first two years after
the arrival of Muhammad at Medina, and that the
capitulation of the city in 637 was accepted by the
Caliph in person. On this occasion 'Omar visited
most of the sacred places, under the guidance of
the patriarch Sophronius. He is said to have
identified the site of Solomon's temple, and he
erected a small mosque, probably of wood and clay,
for the worship of the Muslims.
Jerusalem did not
become the political capital of the province of
Palestine.
For that Ramleh was founded somewhat later. But the sacred character attributed
to the ancient city by the Arabs appears in the
name Bait al-Maqdis ('holy house ') by which their
historians always call it, or in the shortened form
Al-Quds, by which it is known at the present day.
The sanctity in the eyes of the Miislims even
of Jerusalem is, however, surpassed by that of
Hebron, the home and place of burial of Abraham,
Isaac, and Jacob, with their wives, as well as of
Joseph. Hence it used to be named Masjid Ibrahim
(' Abraham's mosque '), but now it is always called
Al-Khalil ('the friend'), abbreviated from 'the
city of the friend of God.'
Hebron fell into the
hands of the Crusaders in A.D. 1099 and remained
so until it was retaken by Saladin in 1187. The
Crusaders do not seem to have had much scruple
about entering the sepulchral chambers, but the
curiosity of the Muslim does not exceed his sense
of reverence, and one of them mentions with a

—

;

—

—

—

who had with

awe
his

tliat

899

he had conversed

own eyes seen Abraliam.

At the present day Europeans are not permitted to
enter the mosque (originally a Crusaders' church),
with very rare exceptions, and then only by a
special Jirman.
U nder the Umayyad8(A.D. 661-750) Syria attained
to the hegemony of all the Arab States, and
Damascus became the capitiil of an empire stretching from India to Spain. Mu'awiya, the first of
the line, iiad been governor of the country under
the Caliph 'Othman it was to the Arabs of Sj'ria
that his dynasty owed its birth and stability, and
the Calipjlis of the line naturally wished to do all
in their power to strengthen the position and precedency of their adopted country. Hence it was
that, after the assassination of 'Ali, Mu'awi3-a jiroclaimed himself Caliph, not at Medina, which had
been the political as well as the religious capital
under the first three Caliplis, but at Jerusalem.
When, on the death of his son Yazid, the rest of
the Muslim world did homage to the rival Caliph
:

Ibn Zubair in Mecca, it was no doubt in some
measure owing to the possession of the sacred city
of Jerusalem and the tombs of the patriarchs at
Hebron that the Umayyads were still able to main-

And, whilst their
was engaged in rebuilding the holy house
at Mecca, which their armies had besieged, the
Umayyad'Abd al-Malik was building the famous
Dome of the Rock upon the site of the Temple of
tain their position in Syria.

rival

Solomon, as the inscription, in spite of its mutilation under the 'Abbasids, still bears witness and
it was only after the building was finished, and a
substitute for the Ka bah had been provided to which
;

the pious Muslim might make his pilgrimage, that
the rival Caliph was crushed and the Muslim world
once again united under one head. Mu'awiya had
already wished to remove the pulpit of the Prophet
at Medina to his new mosque, but in deference to
the religious feelings of the people he refrained from
doing so. There is no reason to suppose that the
Umayyad Caliph acted in this matter from merely
pecuniary motives, because he wished to divert the
commerce arising out of the pilgrimage to the Hijaz
into his own coft'ers because, as soon as he was undisputed Caliph, it would not have mattered which
town became the object of pilgrimage (J. Wellhausen. Das arabische Reich, Berlin, 1902, p. 132 f.).
The truth is that the Umayyad Caliphs, with the
exception of the pious 'Omar II., were not Muslims
at heart. They sprang from the old aristocracy of
Mecca, the bitterest opponents of the Prophet,
who submitted to him only at the last possible
They did not scruple to attack and
moment.
plunder the city of Medina where he had lived and
died, and even to destroy the Ka'bah itself, and
they had well-nigh exterminated the family of the
Prophet. They were a purely civil dynasty ruling
in the name of religion, and they did not care what
means they used to attain their ends. The great
bulk of the population of Syria were Christians.
They were, many of them, well educated, and in
every way, except in fighting, more useful to the
dynasty than the Arabs themselves.
All the
clerks in the government offices were Christians,
and the State archives were written at first in
Greek. A similar state of tilings existed in Persia
and in Egypt. It was only under 'Abd al-Malik
that the Arabic language began to be used exclusively, and even then the clerks continued to be
non-Arabs. Some of the most influential persons
about the Caliphs were also Christians. John of
Damascus, as well as his father, held high office
under these Arab rulers of his native city, and the
panegyrist of the Umayyads was the Christian
poet al-Akhtal. Moreover, it was not that these
Caliphs merely made use of their Christian subjects,
;
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whilst ignoring their religious creed. Questions
of theology seem to have been discussed by the
two parties in the presence of the more liberal
Caliphs upon equal terms. Al-Akhtal made no
attempt to conceal either his religious belief or
the external emblems of his faith, when he stood
before Abd al -Malik ; and John of Damascus was
an ardent defender of the use of images in divine
worship, wherein he stood in opposition not only to
the Caliph but to the Greek emperor as well.
Such a state of things could not but react upon
Muhammadanism itself, and there is little doubt
that some of the less strict ways of thinking which
began to prevail were due to this cause. It was to
condone the delinquencies of the Umayyads that
the Murjites professed to believe that there was
no deadly sin for any one who made the profession
of Islam, or that at any rate the sinner would not
be punished until the Day of Judgment. Belief
in divine predestination also began to be modified
in the direction of an admission of free will.
This
'

tendency towards freedom of thought culminated
movement under the 'Abbasids
(see Sects [Muhammadan]). Nor was it only on the
in theMu'tazlIite

religious side that Christianity moulded Muslim life.
Hisham, one of the last and best of the Umayyad
Caliphs, was a notable agriculturist. His governor over 'Iraq was Khalid al-Qasri, who was also

a farmer on a grand scale. Khalid's mother was
a Christian, and he built her a chapel beside
the mosque at Kufa. He employed Christians and
other non-Muslim peoples in preference to Muslims,
as he no doubt found them more intelligent and
capable. In Hisham's days the doctrine that the
Qur'an is not eternal, which became the accepted
creed for a short time under the "Abbasids, began
to be professed.
The century and more during
which the Umayyads ruled the Muslim world from
Damascus was the most glorious in Arabian annals,
and it is not without significance that it was after
the last Caliph of the line had removed the capital
to his native to^vn of Harran that the dynasty
fell

and was replaced by that

With

the

fall of

the

of the 'Abbasids.

Umayyads the Arabs

ceased

be the ruling race and Syria became one of the
provinces of the empire, not specially distinguished
in the religious aspect from the rest.
On the
break-up of the Caliphate, with its resulting chaos,
Syria became, with its many holy places, the
battle-ground of Christianity and Islam. When
to

was prosperous and well-governed, it was generdependency of Egypt, under Fatimid,
Ayyubid, or Mamluk rulers. For the last four
hundred years it has formed a province of Turkey.
it

ally aa a

—

LrrERATURB. There are no reliable reports published officially
by the ffovernment. Much information is obtainable from
daily and other periodicals appearing in Beiriit, mostly edited
by Christians. See also A. I. S. de Sacy, Expose de la religion
des Druzes, Paris, 1838 ; G. Le Strange, Palestine under the
Moslems, London, 1890 ; G.
Chasseaud, The Druses of the
Lebanon, do. 1855 ; C. H. Churchill, Mount Lebanon, do.

W.

1853 J. Finn, Stirring Times ; Records from Jerusalem Consular Chronicles, 1S53-56, do. 1878 J. E. Hanauer, Folklore
of the Holy Land, do. 1910 P. G. Baldensperger, The Immovable East,' in PBFfit, 1903 (p. 65 fl.) and foil, years R. A. S.
Macalister and E.
G. Masterman, 'The ftlodern Inhabitants of Palestine," in PEFSt, 1904 (p. 160 £E.) and foil, years.
;

;

'

;

;
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B. Egypt. Since its conquest by the Arabs
about the year a.d. 640, Egypt has, owing partly
to its natural wealth and partly to its possession of the Azhar University and its frequent
sovereignty over the holy places, played a leading
part in the material and spiritual progress of
Islam, and especially during the last hundred
years it has outstripped all other countries in the
direction of the Europeanizing of the faith.
The
people of Egypt have always been subservient to
those of another race. At the beginning of the
7th cent, they had to endure twelve years of
Persian domination.
After the conquest was
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over, however, the Persians ruled, as they generally did, with moderation and tolerance, and,
when the country was recovered for the Eastern
empire by the conquests of Heraclius, the change
of masters was a change for the worse.
The
natural craving of the Egyptian for a strong arm
on which to lean had shown itself in the sphere of
theology in their deification of Jesus Christ, which
was the basis of their whole-hearted attachment
to the Monophysite doctrine ; when, therefore,
Heraclius sought, througli his instrument Cyrus,
to force upon them the orthodox formula, and at
the same time to increase the revenues obtained
from the taxation of the country, the attempt
was met by the Copts with dogged resistance, culminating in the flignt of their patriarch Benjamin.
It was owing to this prevailing discontent that
the conquest of the country by the Arabs was a

comparatively easy matter, accomplished within
a couple of years, and with not more than a
handful of troops. 'Amr, who had planned and
carried out the expedition, became the first
governor of the country. He at once granted
religious toleration to the people, whose disputes
he did not understand he restored the Coptic
patriarch to his oifice and he, at any rate, did
not increase the burden of taxation. 'The seat of
government was removed from Alexandria to the
fortress of Babylon, close to the modern Cairo,
around which a town, called Fustat, soon sprang
up. The southern boundary of the province was
at Philse, the limit of the Christian kingdom of
Nubia, with which the Arabs concluded a treaty.
The Copts did not at once go over to the faith of
the conquerors. Probably they believed that the
occupation would be temporary, as that of the
Persians had been. Their only motives in becoming converts to Islam would have been those of
self-interest, for Muslims were not subject to taxation.
But it was not by any means the interest of
the Arab that the subject populations should become converts to the faith as that would endanger
the source from which they drew their stipends, and
lead to the bankruptcy of the government. The
policy of the Arab rulers, in Egypt as elsewhere,
was one of non-interference and continuity. The
administration of the conquered territories was
carried on, as nearly as possible, as it had been
under their previous rulers. The Arabs formed a
ruling class, corresponding as closely as may be to
the British in India. Their business was, not to
make converts to their religion, but to maintain
public order, to see that justice was executed, and
This was pre-eminently
to collect the revenues.
the case in Egypt, to such an extent that the newcomers, professed unitarians as they were, to whom
images and pictures were abhorrent, did not
scruple to take over even the seals of their predecessors in office, on which was frequently engraved
the figure of a wolf or other animal a rather hard
nut for modern writers of Hebrew history to
crack. The wise tolerance of the Arabs is shown
by the fact that not only were their official documents written in Greek and Coptic as well as
in Arabic, but many important positions in the
government were filled by Christian natives of the
country. No doubt, complaints of oppression were
not wanting, but what oppression there was seems
to have been due to the system which the Byzantines had bequeathed to the Arabs rather than to
the manner in which the system was carried out
by the latter, and sometimes the fault lay with the
native intermediary.
Once more it fell to 'Amr to become the conqueror of Egypt, this time on behalf of the
Umayyads, in whose hands it remained for nearly
a century (A.D. 658-750). The tragic fall of the
Umayyad dynasty and the massacre of their house
;

;

,

—
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(in Sjrria,

iinpresmon upon the Christian popula-

tion of Kfiypt, and it ia not without sif^nilicance
that it was in E^yP'' f'^t t'"^ '***'' of ''•^ Uniayyad
Caliphs sought shelter from his enemies.
I'or a

century the 'Abbasids continued to send Arab
governors to Egypt, and it was not until the year
586 that non-Arab, practically independent dynasties began to be set up in the country.
Under the two centuries of Arab sway Egypt
appears to have enjoyed a period of comparative
prosperity and good government.
The governors
are no doubt often abused, but generally without
justice.
This is especially the case with Qurrah ibn
Sharik, who ia usually described as an oppreaaor
and persecutor, but whom numerous papyri show
to have been a just, if strict, ruler.
Moreover,
not only was there no religious persecution of the
Christians by the Arabs, but these had rescued
the native Jacobite church from the hands of their
co-religionists, the Greek Malkites, the free-lance
nature of the Bedawi always leading him to
aupport the more heretical side a course which
subserved his own interests also. The Arabs even
discriminated in the taxation in favour of the
Jacobites as against the Malkites to such an extent
that not a few of the latter went over to the native
church. The Araba found Egypt in a state of
feudalism. The people were serfs attached to the
land, and many of the papyri are taken up with
the capture of some fugitive who has escaped from
his own domain.
Not the least benefit which
the Arabs conferred upon the Egyptians waa to
deliver them from their feudal lords, by converting
these into mere tax-gatherers for the government.
The purely Arab government under the direct
sovereignty of the Caliph was followed by a
succession of dynasties of Turkish origin, the
Tulunids (A.D. 868-905), whose capital Qatai',
between Fustat (i.e. Latin fossatum) and modern

—

Cairo,

was famous

for its splendour,

and who

for

a

quarter of a century ruled Syria as well as Egypt
and, after a brief interval, the Ikhshidids (A.D.
935-969), who also ruled both Syria and the holy
cities of the Hijaz, Mecca and Medina.
The Arabs did not leave behind them much in
the way of architecture to tell the visitor of their
occupation of the country. The so-called mosque
of 'Amr' may at least indicate the site on which
that of the first conqueror of the country waa built,
but the latter was a building of very much more
modest dimenaions than the present spacious place
of worship, and not a trace of it remains.' Indeed,
the original Arab town of Fustat, although it
maintained an independent importance for many
centuries, is now regarded as merely a part, and
not the most flourishing part, of ita younger sister,
'

Cairo.

The dynasty

of Ibn Tulun, on the other hand,
of their supremacy.
The
mosque of Ibn Tulun, said to be an imitation of
the Ka'bah designed by a Christian architect, but
left

many memorials

with a dome superimpoaed and a minaret round
which winda an external staircase resembling that
of the Church of the Redeemer in Copenhagen, is
still one of the aighta of Cairo.
Ibn Tulun's
brilliant but unfortunate son also resembled the
late Khedive Ismail in his devotion to building
and public works.
It waa, however, under the Fatimids that Egypt
rose to the height of its greatness.
Claiming
descent from Fatimah, the daughter of the Prophet,
these aeotaries, as they were held to be by the
orthodox Abbasid Calipha, took their origin, like
so many other movements, both political and
religious, in N. Africa, from which they conquered Egypt {A.D. 969-1171). Mu'izz, the fourth
1 See E. K. Oorbett,
The Hist, of the Mosque of Amr at Old
'

'

Cairo," in

JRAS xxii.

[1891] 769-800.
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of the dynasty, proclaimed himself Caliph, in
opjiosition to the'Abbusid Caliph in Baghdad, and
founded a new city close to the old capital, which
he called Al-Qahira ('the victorious'), the modern
Cairo.
The name bears a curious resemblance in
sound to that of the ancient Egyptian town of
Khere-ohe in the same neighbourhood. Like most
heterodox peoples, the I'atimida were enlightened
rulers.
In spite of famine at home and the inroads of the Carmatians {q.v.) from Syria, they
quickly consolidated their empire over all the
countries bordering upon the ahorea of the Mediterranean, from Algeria to Syria, the holy citita of
Arabia also acknowledging their sway. Security
of life and property led to a great increase of
population.
Commerce waa flourishing, and the
trade of India, which had up till now passed
through Baghdad, began to flow into Egypt, and
from this period begins the decadence of the
'Abbasid capital and the resulting aggrandizement
of Cairo. 'Aziz, the son of Mu'izz, was especially
distinguished for his enlightenment and religious
tolerance.
His reign ia the culminating point of
the dynasty, although it was considerably later
that the prayers were said in the name of the
Fatimid Caliphs in the 'Abbasid capital itself, but
only for one year (A.D. 1059). Under Hakim, the
son and aucceaaor of 'Aziz, the free thinking of the
Fatimid regime ran riot : under the malign influence of the Peraian Darazi the Caliph proclaimed himaelf an incarnation of 'Ali, and claimed
divine honours. He disappeared, but his doctrines
were propagated in the sect of the Druses (see
Sects [Chriatian]).
peraecution was also instituted against both Jews and Christians, in

A

not unlike those which the early Christians
acknowledge the deification
Roman emperora.
The most enduring benefit which the Fatimids
conferred upon Egypt and upon the whole Muslim
world was the founding of the Azhar College. It
waa begun immediately after the conquest of the
country, and opened in the year A.D. 972. The
text of the inscription commemorating the opening
has been preserved (M. van Berchem, Corp. Inscr.
Arab., i. [Paris, 1904] 43, no. 20). It received its
name ('the fair') from an epithet of the alleged
ancestress of the dynasty.
Originally built as a
mosque, it was transformed into a college and
hospital for the poor by 'Aziz. Under the Fatimids
the instruction imparted was naturally Shi'ite, but
of this period little is known, and by a curioua
irony the college did not attain to full usefulness
until it came under the rule of Sunni, or orthodox,
spirit

suffered for refusing to
of Domitian and other

masters.

The annexation of Egypt by Saladin in the year
1169 and the consequent auperaession of the Fatimid by the Ayyubid dynasty, naturally led to the
immediate abolition of the Shiite faith of the
deacendants of 'All and the establishment of the
orthodox Sunni profession, not only in the Azhar
College but throughout Egypt (1171-1250). This.
was the more easy of accomplishment as the
Egyptian Muslims were always Sunnites at heart,
and had submitted to the faith of their Fatimid
rulers only through compulsion or for the sake of
peace.
But, if the Fatimid form of faith vanished
with their dynasty, they have left behind them
monuments which show till the present day the
greatness of their race. In addition to the Azhar
mosque, the ancient city gates which are shown to
the tourist date from the Fatimid period, as also
does the mosque of Pakim, modelled on that of
Ibn fulun, situated between the Bab Nasr and the
Bab Futuh. But their best memorial is the city
of Cairo itself.
Of the four schools of doctrine which are recognized aa orthodox by the Sunnite Muslima, the one
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prevailed in Egypt was that of Malik
A.D. 804).
It is still the accepted rite
of the rest of N. Africa, but in Egypt itself it
has been replaced by that of his friend and disciple
Shaii'i, who died in Fustat in the year A.D. 819,
and wliose tomb is visited still by the pious near
the foot of the Mokattam Hills. With a view to
rooting out the Shi' ah doctrines and planting in their
stead the orthodox faith, Saladin despoiled the
Azhar of manjr of its privileges and endowments,
and founded in its place a mosque and college
round the tomb of the Imam Shafii (A.D. 1191), at
the same time instituting missions to the outlying
districts for the propagation of the true faith.
The Azhar, however, quickly rose again into
favour with the great and benevolent, and it is

which
ibn

philosophy, history, and geography were ignored.
In other words, the Azhar, like the University ol
Fez, continued to be a mediseval school after the
Middle Ages had passed away.
Egypt was one of the first homes of Christian
monasticism, and this religious tendency of its
people showed itself also after they had largely
gone over to Islam. One of the earliest and most
typical mystics of Egypt is called Dhu'1-Nun (a
name of the prophet Jonah, meaning he of the
fish '), who flourished in the first half of the 9th
cent. A.D.
but perhaps the most famous is Ibn
al-F'arid, who is considered the greatest of all the
poets of the mystics. He was born in Cairo in
He was buried
1181, and died there in A.D. 1235.
on the Mokattam Hills near the tomb-mosque of
Shafi'i.
His principal poem, in 671 lines, has been
translated by J. von Hammer-Purgstall (Vienna,
Already under Saladin not only cells and
1854).
monasteries, but even convents (for divorced wives
and other women), began to multiply rapidly.
Busiri (t A.D. 1279), the author of the famous Ode
of the Mantle,' which is known all over the Muhammadan world and has been often printed and
translated into many languages, was, as his name

first

Anas

'

(t

;

in

1

Tr. T.

Chenery and

F. Steingass,

Loadon,

1898.

'

'

from the Ayyubid rather than from the Fatimid
period that its career of brilliance and usefulness
takes its beginning.
With the coming of the
Mamluks( 1250-1517), who succeeded the Ayyubids,
the ^lanifite school (called after Abu ^anifah, t
Baghdad, A.D. 767) came into prominence, and
still more under the Ottoman Turks (from 1517 on).
Being the least strict of the four schools and also
the most inclined to monarchy, it was naturally
favoured by the government, whilst the Shafi'ite
remained the popular school. As for the Panbali,
the last of the four orthodox schools (founded by
the fanatical Ibn ^lanbal, t 855), it has never taken
hold in Egypt, and its students in the Azhar have
never been more than a handful at the most.
Meantime the Azhar University, which may be
considered the intellectual barometer of Egypt,
grew in importance and splendour by leaps and
bounds. In the West the conquests of the Christians ending in the expulsion of the Moors from
Spain by Ferdinand and Isabella in 1498, and the
incursions of Jenghiz Khan at the beginning of
the 13th cent, and of Timur Lenk (Tamerlane) at
the end of the 14th in the East, left Egypt untouched. Thus, when its rivals in Cordova and in
Baghdad had been swept away, Cairo remained
the undisputed mistress of Muslim learning and
culture.
Both its professors and students were
drawn from all parts of the Muslim world, a preference even being given in some cases to those
whose homes were most remote. The Muslim man
of learning is cosmopolitan in his habits ; he visits
all countries where he may hope to pick up some
crumbs of knowledge or obtain a diploma from
some world-famous doctor ; and the fame of the
Azhar and its instructors naturally led many of
these travelling students to settle in Cairo, and
sometimes to lecture in its college.
The best
known of these is probably the philosopherhistorian Ibn Khaldiin, who was a native of Tunis
and was given posts in the government not only
of that country, but also of Fez and Granada.
He then came to Cairo, where he was given tlie
office of qadi of the MalikTs.
From there he paid
a visit to Timur Lenk at his camp in Syria, and
finally died in Cairo in A.D. 1406.
But, while the Azhar may be considered as holding aloft the torch of learning to the whole world,
both Muslim and Christian, up to the period of the
Renaissance in Eui'ope, it must be confessed that
after that epoch it became a stronghold of obscurantism. This is evident from the books wliich
continued to be studied there. The ancient poetry,
which is the whole literature of pre-lslamic
Arabia, was unheard of, and even the Asser/Mies
of the inimitable ^ariri' were neglected.
A'J
study was theological (including jurisprudence) or
grammatical.
Even the original texts of the
Qur'an and the Traditions of Bukharl were not
studied so much as commentaries and super-commentaries upon these.
Mathematics, natural
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Egyptian origin.
Although Islam is theoretically a strictly monotheistic religion, there is perhaps no faith in which
the worship of saints plays a larger part. The
prayer-book of Jaziili, a native of Morocco who
died in A.D. 1465, consisting of litanies in which
the Arabian Prophet is a being certainly more
than human, is used wherever his followers are
The whole of
found, and not least in Egypt.
N. Africa, and indeed the Muslim world generally, is honey-combed with secret societies or

implies, of

brotherhoods [ikhwdn), mostly religious in charThey form each an ecclesia in ecclcsia. In
Egypt there are four such orders named after four
mystic or Sufi (see SUFILSM) saints of the highest
acter.

rank called 'poles'

{qutb).

The most famous

of

the Shaikh' Abd al-Qadir al-JUanl (t 1165),
whose shrine is to this day a place of visitation in
Baghdad but the best known locally is Ahmad
al-BadawI, a native of Tunis of the 12th cent.,
whose tomb-mosque is at Tanta, a town of some
60,000 inhabitants, on the railway line about halfthese

is

;

way between Alexandria and

'

Cairo.

A

fair

is

held there annually on his saint's-day, during
which the population swells to half a million,
drawn from all the neighbouring countries. It
resembles a fair elsewhere, shows of all kinds predominating over whatever religious motive ever
existed.
In Morocco the four recognized 'poles'
differ from those acknowledged in Egj'pt, and one
of them, Shadhili, a native of the country (t A.D.
1258), is also the eponym of one of the more important brotherhoods. In these shrines the room containing the catafalque of the saint is lined with
banners, rosaries, ostrich eggs, and votive offerings
Where the shrine has fallen
of every description.
into ruin and consists of four bare walls, rags and
pieces of cloth are often tied to a neighbouring
tree.
These pious emblems represent the prayers
of the faithful to the saint to intercede for them
in order to obtain some much-desired object, recovery from sickness or, often, the birth of a son.
The saints' tombs, which are such a marked
feature of the landscape in all Muhammadan
countries, are the emblems of an ineradicable
superstition, and, it is said, in many cases the
haunts of crime.
With the French expedition of 1798 a new era
began in the history of Egypt, owing to the
attempts of the Khedives to transform it into a
European State. Muhammad Ali sent the youth
of the ruling classes to be educated in Paris, from
which they too often returned imbued with the
'

MUHAMMADANISM

(in Syria,

vices rather than the virtues of Europe.
Ismail
down railway and telegraph lines all over the
country.
Under T.aufiq slavery largely disappeared, and polyg.amy is fast becoming a thing of
the past. From Taufiq also dates the liberty of
the Egyptian newspaper press, a liberty which has
been mostly abusetf. Indeed, the number of newspapers printed in Cairo is out of all proportion to
the number of readers. They are, as might be
expected, for the most part published in the
interest of some political propaganda, nationalist
laid

(which generally means Turkish), conservative, or
progressive.
The best Christian newspapers are
edited by Syrian immigrants. There are three or
four journals published by and for women.
The progressive movement initiated by the
Khedives naturally reacted on that stronghold of
conservatism, the Azhar University.
Incredible
as it may appear, the instruction given there continued on the same lines as in the 13th cintury. To
meet present-day needs the Gordon College was
founded at Khartum, and also a modern university
in Cairo, but the latter has practically no students.
Meanwhile the students of the Azhar, who have
always been more or less inclined to take the law
into their own hands, in 1909 went out on strike,
with the result that some concessions were made
to modern ideas. The last century in Egypt, however, can hardly be fairly considered as an example
of Muhammadan rule, as all the ideas were

European, although the instruments putting them
were Muslim.

in force

On

may

be affirmed that Muhamhas, considering the times and
country, been enlightened and a source of enlightenment. Even at the period of conquest they did
not put in force the iconoclastic theory of their

the whole,

madanism

in

it

Egypt

and under the Mamliiks, and even under the
Fatimids, stone and metal work are, as may be seen
by the specimens of the latter in the museum at
South Kensington, of a very high order. Neither
was there any scruple about making representations of living creatures.
Ibn TQlun caused two
plaster lions to be set over one of his gateways.
Saladin introduced the eagle as an ornament in
desijm.
On one ewer, of the year A.D. 1232, in
the British Museum there are over one hundred
animal figures. It was from the Mamltik artists
of Egypt and Syria that this art passed into
Europe. In architecture also the Mamliiks excelled.
Nearly all the mosques of Cairo originated in their period, and certainly all the finest, not
the least remarkable buildings being those of one
of the last of the Mamluks, Kait Bey (1468-96)
yet it is on two of the oldest mosques, those of Ibn
Tiilun and of IJakIm, that are found the supposed
beginnings of Gothic architecture. With the coming of the Turks a period of decadence supervened,
which was only intensified under the Khedives.
With regard to their moral qualities it can be said
that the Muslim rulers of Egypt, with the exception of the Caliph ^akim, were not worse than
Muslim rulers elsewhere ; Saladin and a few other
masters of the country were admirable rulers.
The ancient monuments of Egypt still witness to
the fact that the Arab conquerors of the country
were not ruthless fanatics. The Coptic Church was
not exterminated, as Zoroastrianism practically
was in Persia, or Protestantism in Christian Spain.
The native churches in Cairo are more magnificent than the mosques. One can only hope that
the accounts of the persecution, especially under
5aklm, have been exaggerated ; but, even if they
are literally true, they would not prove that the
Muslims treated Jews and Christians much worse
than they treated one another. It is certainly
remarkable and significant that, at the time of the
British occupation, tho Copts took the side of their
faith,
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former masters, thus bringing about an inrush of
educated Syrian Christians. British writers do
not give the Copts a very high cliaracter, and much
prefer the Muhammadan in many waj's but this
may be the result of ages of subordination. For
the present, it is more than doubtful whether a
Coptic government would not be more corrupt
than the Muhammadan has been. The amuse;

ments

of the people consist in

smoking

liashish

(Cannabis Inchca), which, being intoxicating, is
forbidden, watching public dancers, and listening
to songs and stories.
All these are degrading to
both spectators and performers, and it would be
well if^ they could be put down by the government. The great want of Egypt, as of all Muslim
countries, is books of fiction which are at once
amusing and decent, but it would take a generation or two before a taste for such literature
could be cultivated in the mind of the youthful
Egyptian.

—
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C. Mesopotamia.— In the first quarter of the
7th cent. A.D. the Persians had conquered Egypt
and Syria, and the Eastern Roman empire was,
for the moment, almost limited by the walls of
Constantinople.
By a mighty effort, however,
Heraclius drove the enemy from his provinces and
the Persian empire was in its turn completely
broken. This was the opportunity of the Arabs.
Chaldsea became an easy prey, and in half a dozen
years the empire, which under one dynasty and
another had withstood the might of Greece and
Eome for a millennium, had ceased to be.
The sudden collapse of Persia is explained by
Arab writers by the decadent condition of the
country, the efi'eminacy of the people, the tyranny
of the great landowners, and the chaotic state of
the government when brought face to face with
the hardy nature and simple habits of the Arabs.
But equally important is the fact that the populaThe Lakhmid
tion of Chaldfea was itself Arab.
kings, whose capital was at Hira, near the ancient
like the
and
the
present
Najaf,
were,
Kufa
Ghassanids on the other side of the Syrian desert,
immigrants from Southern Arabia. Mesopotamia
itself was peopled by the tribes of Taghlib, lyad,
and, further to the west, Nimar ; and at Dilma, in
the Jauf, on the route leading from Medina to the
Euphrates, was settled a branch of Kelb, the tribe
which so influenced the Umayyads in Syria. All
these tribes made a profession of Christianity ; but

how

lightly their religion sat on them is clear
from the nonchalance with which the tribe of
Taghlib fell in with 'Omar's stipulation that they
should not bring up their children in the Christian
Accordingly, when the Muslims set out to
faith.
invade Mesopotamia, they met with little opposition and with some assistance from these tribes.
The ties of blood proved stronger than those of
religion.

Thus Mesopotamia quickly became a Muhammadan country, and, being peopled largely by
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(in Syria, Eg3rpt,

Arabs of the tribe of Quraish, it rapidly assumed a
leading place in the Muslim world, and remained
for three centuries, even when the political capital
was Damascus, the intellectual and religious centre
of Islam.
It was generally divided into two
southern half, its most
provinces
'Iraq, the
northerly town being Takrit, and the northern
Much the more
portion, Jazira (the Peninsula).
important of the two provinces, from the point
of view of the history of the faith, is 'Iraq.
It
has always been the storm centre of S.W. Asia,
the
great
schisms
from which the majority of
and disruptions arose, and it remains to-day the
seat of the Shi' ah, or party of 'All. Even in the
days of 'All himself it produced the Khawarij (or
Seeeders), whose main principle was to oppose the
established order of belief and of society, and
to clamour for a theocracy, by which they really
meant anarchy and nihilism. Often apparently
exterminated, they continued to be a thorn in the
side of the recognized Caliphate for many a day.

but also in the wide-spread authority which attached to their dicta. Their scholars laid down
the principles of Arabic grammar, and decided, or
at least pronounced upon, the proper reading of
the text of the Qur'an, those of one city often
taking the view opposed to that advocated by the
other.
Basra especially was the home of free-

—

thinking. It was there that the Arab encyclopaedists published their tracts, and nov/here could
the Assemblies of 5arirl (t 1122), with their
airy use of expressions from the sacred volume,
have been so fitly written. The Zanj and the
Carmatian insurrections, which devastated 'Iraq,
brought ruin to both towns but, whilst Basra,
under the enlightened open door policy of native
rulers, rose again, and is likely to continue an
important commercial city, Kufa never recovered.
One of the most curious facts in connexion with
the history of Islam in Mesopotamia is the continuance of idolatrous rites in the midst of the true Faith
Originally the seat of the
at the city of ^arran.
worship of the moon-god, and best known from its
mention in the Biblical story of Abraham, this
city, from the time of Alexander, became a centre
;

'

Baghdad

itself was originally built and fortified
to protect the person of the Caliph against tlie
fanatical Rawandis, a sect of Khurasan ( A. D. 762).
In the first half of the 9th cent, three of the
'Abbasid Caliphs threw in their lot with the
Mu'tazilah, or party of freedom of thought, and
instituted a vigorous persecution of the orthodox
believers ; and in the second half of the same
century a servile war broke out in the country to
the north of the Persian Gulf and continued for
fifteen years before it was quelled.
With the 10th
cent, the incursions of the terrible Carmatians
began, who, though originating in Bahrain, quickly
overspread and devastated Mesopotamia, Syria,

'

of Greek civilization.
Long after Mesopotamia
had become a Muslim province, Babylonian magic
and Greek wisdom, Syrian paganism and Christian
rites, all combined into one system of religion,
continued to flourish there. Muslim governors
were either kept in ignorance of these practices
or bribed to remain silent regarding them. It
was only in the year 830 that the Caliph Ma'mun,
when on an expedition against the Byzantines he
passed by Harran, was struck by their strange
garb and long hair. Then for the first time their
existence became known to the central government.
They were offered the alternatives of

and JEgypt (see Carmatians). Meanwhile the
Turkish slave-soldiers of the Caliphs had become
so out of hand that the court was compelled to
quit Baghdad and establish itself at Samarra, some
seventy-five miles further up the Tigris, and remain
there for fifty-five years. By the time they returned the glory had departed from the Caliphate,
and the supreme pontiff of Islam had become a
puppet in the hands of the military power which
happened to be supreme at the moment, until the
last semblance of authority was swept away by

—

Islam one of the tolerated sects or the sword.
After some delay they declared that they were
the Christians ect of the Sabians to whom toleraNo doubt the
tion is granted in the Qur'an.
Caliph was only too glad to let them be, as they
were one of the chief means of introducing Greek
learning into Islam. They produced many writers
and translators, of whom perhaps the best known
is "Tabit

ibn

Qurrah

(t 901).

The 'Abbasid was essentially a Persian dynasty.
The cause had its beginnings in Khurasan. One
Caliph even wished to make the capital there.
But the claims of the West were still too great for

the Mongol invasion.
But, whilst Iraq was the principal seat of heresy
and sedition, it became for that very reason a
stronghold of orthodoxy and firm government.
Its turbulent population required the best brains
and the strongest arm to keep them in check, and
their very opinionativeness led to the necessary
evolution of the particular view which eventually
became accepted by the civil power. Just as some
of the Caliphs liked to send their worst governors
to the holy city of Medina, so some of the best,
from the point of view of the Caliph, were sent to
'Iraq. Such governors were, under the Umayyads,
Ziyad, half-brother of the Caliph Mu'awiya; the
famous, if bloodthirsty, Hajjaj ibn Yusuf, and
Khalid al-Qasri. 'Iraq, too, produced ^asan alBasri (t 728), a commentator on the Qur'an and
'

and so 'Iraq, the meeting-point of Semite
and Persian, became and remained the seat of
government. Baghdad was founded by Mansur in
the year 762, and quickly eclipsed in grandeur
that,

all

the other cities of the empire.

Originally built

on the west bank of the Tigris, the government
offices and residence of the Caliph were later re-

moved

collector of traditions about Muhammad, to whom
the mystics trace their origin ; and Abu'l-Hasan alAsh'ari, who at first a Mu'tazilita, ended by
reducing the faith to a system which was quickly
acknowledged as orthodox and remains so at the

present day.

The twin cities of Basra and Kufa were founded
immediately after the conquest of Mesopotamia by
the Arabs (about A.D. 638). They were at first
cantonments for the Arab garrison stationed in the
territory conquered by them.
These two cities,
however, quickly lost their military character, and
became what may be called the university towns
of Islam.
They have been well compared to Oxford
and Cambridge, not only in their mutual rivalry,

and Mesopotamia)

I

to the east.

The insubordination

of the

Turkish guards at one time necessitated the withdrawal of the court to the small town of Samarra
further up the river. There it remained for over
During this and the
half a century (836-892).
subsequent period nearly all the 'Abbasid Caliphs
came to a violent end at the hands of their own
Order was somewhat restored when
prsetorians.
the temporal power of the Caliphs was taken over
by the Buwaihids (A.D. 945). These princes were,
however, Shiites, whereas the population of
Baghdad were Sunnites. Thus religious strife was
added to civil, and was arrested only on the
coming of the Seljuqs (A.D. 1055). Mesopotamia
had been split up under innumerable petty chieftains, but now all Asia from Egypt to Afghanistap
was under one strong ruler. 'The proclamation ol
the Fatimid Caliph in Baghdad in A.D. 1058 was
merely a passing incident, and did not stay the
march of events. The Buwaihids had already restored the old royal palace of the Khuld and
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into a hospital, and
collegeH sprang

many

Seljuqa

now under
up

the

Baglidfid.
Tlieir famous Wazir Nizam al-Mulk, among his
college
named
otlier benefactions, founded the
after him the Nizamiya, which continued to be
the principal college in Baghdad, until it was
replaced by that of the second last of the Caliphs,
Mustan^ir (A.D. 1226-42). Meantime the commercial importance of Baghdad had passed away
at the same time as the temporal power of the
Caliphs, and it was not the spiritual head of Islam,
but the Seljuq Sultans, and later Saladin, that
proved the cliief obstacle to the crusader.
After the fall of Baglidad and the extinction of
in

the Caliphate by the Mongols, Mesopotamia came
under the sway of Persia until these were driven
back by the Ottoman Turks, who have held it for
the last four hundred years. Thus the old rivalry
of Constantinople and Iran has been revived,
with the added bitterness of the hatred of Shi' ah
and Sunnah. To the Persian Muslim Mesopotamia
is the most sacred country upon earth, holding as
All
it does the dust of 'All and his son ^usain.
was assassinated in Kufa in A.D. 661, but it
was not until 791 that the place of his burial
was discovered by Harun al-Rashid, and even the
authority for this statement is much later. To
All were quickly attributed superhuman qualities,
until he came not merely to be regarded as not
inferior to the Prophet himself, but even to occupy
the place of the second person in the Christian
Trinity. Najaf or Mashhad "All (''All's shrine'),
some four miles to the west of Kufa, and Karbala,
the scene of the battle in which 5usain and
most of his family perished in A.D. 680, some
fifteen miles to the north of Najaf, are held, by
the Persian protagonists of the divine right of
Caliphs, to surpass in sacredness Medina itself,
whilst to the Turk, who now rules the land, as to
some of the "Abbasid Caliphs, this devotion is
less than idolatry.
Mesopotamia, like N. Africa, has always been
and still remains a forcing-house for religious fan-

nothing

aticism.
In the strife of sects this fair province,
one of the richest in the world, has almost gone
out of cultivation. There is some prospect, however, that \vith the construction of the Euphrates
valley railway and the annexation of Basra, the
efforts to repair the system of canals, which were
recently begun under W. Willcocks, will have the
effect of restoring the country to what it was

under

Sasanid and Arabian rulers.

its

—

LlTERATUTtK. There are no reliable official reports. J. B.
Fraser, Mesopotamia ajtd Assyria, Edinburgh, 1842 ; Justin
Perkins, Eight Years in Persia, Andover, 1843
F. R.
Chesney, Survey of Euphrates and Tigris, London, 1850
V. Cuinet, La Ticrquie d'Asie, Paris, 1890 E. Sachau,
;

;

Am

Tigris, Leipzig, 1900 ; M. von Oppenheim, Vom
Golf, Berlin, 1900 ; G. Le Strangle,
the Eastern Caliphate, Cambridge, 1905, pp. 1-126

Euphrat und
Mittelmeer

Lands

of

zum persischen

;

R. P. A. Dozy and M. J. de Goeje, Nouveaux Documents pour
r6tude de la religion des Harraniens,' in Actes du vi^ Congr^
intemat. des orientalietes, Leyden, 1888, ii. 281 f.
'
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(in

T. H. Weir.
Turkey).— i. Sta-

Statistics relating to Turkish conditions
have hitherto been of very limited value, and in
tistics.

the circumstances of to-day it is virtually impossible to obtain them.
The most recent computations will be found in Die Welt des Islams, I. i.
[Berlin, 1913] 32, with which should be compared
' L'Islam
en Bulgarie et dans la Roumelie orientale,'
in Revue du monde musulman,^ v. [1908] 482.
It

unquestionable, however, that the decline of
Islam in the Balkan Peninsula proceeds swiftly,
and the rapidity with which the numerical decrease
of a Muslim population may take place under
Christian rule can be estimated from the data relating to Thessaly given by Franchet d'Esp6rey

is

1

Hereafter cited as

RMM.

(in

Turkey)
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RMM

in
xiii. [1911] 87; thus, while in 1881 the
330, OUU inhabitants of that district included .50,000
Muwlinis, in the present population of 381,000 there
are only 3000.
This shrinkage in numbers can be
traced, though not in the same degree, also in
Cyprus, Crete, Bulgaria, and Bosnia. It would
seem to be doubtful, indeed, if the number of
Muslims in the entire peninsula, even including
such as are no longer Turkish subjects, would now
amount to 3,000,000. As an offset, it is likely
enough that there has been an increase in Anatolia.
In the Muslim population of Asia Minor those of
Turkish blood number about 11,000,000.
2. Development.
It is a manifest fact that the

—

Turks as a people have not played

so important a

part in the formation of doctrine as in the popular
religion.
The share which they have had in the
later development of Islam cannot as yet be determined, since the necessary scientific investigations
have not so far been made. Nor has the protracted
struggle which Sunnite orthodoxy has had to wage
in Turkey with the Shfite faction and various sectarian movements been as yet examined in detail.
On the other hand, the innovations introduced
during the last century as a result of European influence have been in a measure exhaustively studied.
While it is true that many of the proposed improvements were but imperfectly carried out, or
were not carried out at all, they nevertheless form
the most significant effort made in recent times to
modernize Islam. At the outset they were ostensibly to be put in practice in the spirit of Islam,
but in many cases, as a matter of fact, they ran
counter to it.
are here concerned only with
the reforms which come into conflict with the provisions of the shariah, or Muhammadan law, and
thus bear upon Islam as a religion. Besides a
number of laws and regulations of the most diverse
types there were in particular two decrees issued
by the Sultan which, promulgated in a peculiarly
impressive form, may be regarded as the pivots of
modern Turkish life. These were respectively the
^att-i-sharlf of Gulhanah, issued on 5th Nov. 1839,
and the Ratt-i-humdyUn, 18th Feb. 1856 both belonging, therefore, to the administration of "Abd alMajid. While the former made promise, in a merely
general way, of sundry reforms which should be in
harmony with the spirit of the shariah, the latter
pledged the government to various changes in
certain ordinances laid down by that legal system.
These changes related to the legal oath and the
military service of Christians, and to the abolition
of the capital penalty for apostasy from Islam.
In connexion with these points a new penal code
was issued, and the suppression of slavery resolved
upon, in 1858.'
None of these reforms sprang from the will of
the Turkish people themselves ; on the contrary,
they were effected at the instigation of the European Powers, especially of Great Britain, and were
introduced only after long temporizing on the part
of the higher governing classes in Turkey.
When
the Western Powers had succeeded in saving

We

—

in the Crimean War, they demanded, as
of gratitude, the abrogation of the ordinances which could not but be humiliating to the

Turkey
an act

Christian mind. They likewise expected that the
changes would serve to intensify the nationalistic
consciousness of the non-Muhammadan elements
in Turkey, and thus provide a barrier to the grow1 These laws were published in the Dustur (Oonstantinople,
A.H. 1289 t=A.D. 1S72], 4 vols, and a suj^plementary vol., consisting of four books [Turkish] ; Fr. version in Aristarchi Bey,
Legislation ottomane, 7 vols., do. 1873-88). The laws passed
since 1908 have appeared in the Taqimm-i-wagdy' ; Fr. version in
Legislation ottomane depuis le rUablissement de la. constitution,
ed. A. Biliotti and Ahmed Sedad, Paris, 1912, i. Other useful
works are O. Young, Corps de droit ottoman, Oxford, 1905-06 ,
E. Engelhardt, La Turquie et le Tanzimat, Paris, 18S2-S4 ; F.
Eichmann, Die Ref&rmen des osman. Reiches, Berlin, 1858.
:
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ing influence of Russia. The Turkish administration was not blind to the difficulty of the undertaking, and to some extent evaded it in a very
adroit fashion.
The various points were settled as follows

—

In order to permit Christians to take oaths as witnesses
them by the skari'ah an entirely new
judicature, upon which experts had been at work for a number
of years, was established.
In addition to the Jurisdiction of
the sAarTaA, which thenceforward retained its competence only
in certain cases arising out of the personal status of Muhammadans such as, e.g., affairs relating to marriage, alimony,
divorce, inheritance, etc. the ^nalidkim-i.ni^mniydh were
introduced, organized on European models. At these courts,
instead of the sworn evidence permitted by the shari'ah, documentary evidence alone was received as valid, so that it was
now possible for a Christian to give his testimony even against

—

privilege denied to

—

a

—

Muhammadan.

The abolition of capital punishment for defection from the
Muslim faith was conceded in the following terms
As every
religion and sect in my empire may practise its form of worship
witii complete freedom, no one shall be obstructed or molested in
practising the worship of the religion to which he belongs, and
no one shall be compelled to change his religion or sect (Fr.
:

'

'

te.xt, § 8).

The abolition of J^ardj (poll-tax) and the introduction of
military service for non-Muhammadans were effected in name,
but commutation {badal-i-'askarl) was still to be allowed (cf.
the present writer's art. ' Bedel-i-'askeri,' in El). In reahty,
therefore, the state of affairs remained as it was, the only
modification bein^ that the term }^ard) was replaced by the
expression badal-i-'askari. It was not till the Revolution of
1908 that military service was actually imposed upon all
Turkish subjects quite independently of their religious profession a measure certainly not conducive to the national welfare.
Similarly, the new penal code was altogether at variance with
the criminal law of the shari'ah. It was framed by the simple
process of taking over the French code pinal in 185S, although
as early as 1839 the ^att-i-shar^ had promised that such a

—

code would be drawn up, and this had in some measure been
attempted. The new penal law was at length modernized by
the supplementary decrees of 4th April 19U. The later code,
however, did not supersede the penal ordinances of the ancient
sharCah ; on the contrary, the two sets of laws remain in operation aide by side, and offences can be tried by either (cf. E.
Nord, Das tiirkische Strafgesetzbuch, Berlin, 1912, and A.
Heidborn, Droit public et administratif de I'empire ottoman,
i., Vienna, 1909, p. 354).
Of the other reforms, reference need
here be made only to the enactments relating to the slave-trade.
An irade of 1st Oct. 1854 forbade the buying and selling of
Georgian slaves various ministerial ordinances, dating from
;

the years 1868, 1870, 1871, 1879, and 1889, prohibited all comin slaves whatsoever
since 1S92 the trade has been
regarded as smuggling. From 1890 Turkey has taken part in
tbe International Conferences for the suppression of the slavetrade in Africa at Brussels.

merce

;

While it is true that many of these reforms
were very imperfectly carried out, or not carried
out at all, yet their importance should not be underIn not a few cases they made a breach in
rated.
the fabric of the shari'ah alike in theory and in
practice.
A consistent application of the new
laws would serve to bring Islam into line with
modera ideas ; but to what extent this may be
effected without great religious wars, and how far
Muslim theology is able and wUling to deal with
the fresh problems involved, the future alone can
show. Hitherto Muslim theology has tacitly submitted to the reforms, and has not expressed itself
openly regarding them. It is only within recent
years that the aspirations of the young Turks have
won support among the theologians, but no attempt
has been made as yet to produce works of importance in the field of scientific theology. The views
of this liberal tendency if we may so call it in
theology find expression in the Sirdt-i-Mustaqlm,
a periodical founded immediately after the Revolution, and from no. 183 (8th March 1912) continued
under the name of Sabll al-Rashad (cf. L. Bouvat,
in
XX. [1912] 282-304 M. Hartmann, Unpolitische Briefe aus der Xiirkei, Leipzig, 1910,

—

EMM

p. 137).

—

;

—

Apart from the
3. Religious organization.
theological group just referred to, the religious
ranks of Islam in Turkey have no liking for innovation. The name by which the entire class, as
well as the individual member of it, is known is
'ulamd (the plural of 'allm, ' learned ').
This
long - established organization, as stUl existing

(in

Turkey)

with but little change in its main features, was
founded in the reign of Sultan Muhammad II., the
Conqueror (1451-81) (cf. J. von Hammer-Purgstall,
Des osmanischen Beichs Staatsverfassung und
Staatsverwaltung, pt. ii., Vienna, 1815, p. 373 if.
W. Gibb, A Hist, of Ottoman Poetry, London,
1900-09, ii. 394 ; C. d'Ohsson, Tableau giniral de
t'empire othoman, iv. 2, Paris, 1791, p. 482 ff.). At
its head stands the Shaikh al-Islam, whose office,
as now constituted, was created for him by Sultan
Sulaiman I. the Magnificent (1520-66), though the
title had been conferred by Muhammad I., the
Conqueror, upon the mufti of Constantinople. In
consequence of the reforms, and esfiecially the
creation of the mahakim-i-nizamlyah (see above),
his authority has suffered a considerable decline
he now controls only the religious schools and the
shariah.
The board over which he presides is
;

called

Bab-i-mashaihat-i-islamlyah, Bab-i-fatwaor, popularly, Shc-isldmqapusu, and conthe following departments

pandhl,
sists of

(a) Administrative boards : (1) Majtis.i-intH^db-i-hukh/dm-ishar"), the commission for the selection of spiritual judges ; (2)
Majlis-i-iTntihdn, commission for the entrance examination for

the niaktab-i-nuwdb and the Tmidarrislik, presided over by the
dars valclli', (3) Majlis-i-ma?dlih-i-falabah, commission for the
affairs of students
(4) Majlis-i-mashm}^, commission for the
affairs of the dervish orders
(5) 3Iajlis-im,tihdn-i-qurrd,
commission for examining madrasah students with a view
to their exemption from military service
(6) Ma'mHrin-i'iimiyah tdqa 'ud ^andiijhi, superannuation fund for spiritual
officials
(7) board for the administration of the property of
wards. (6) Judicial boards (1) RUmili qd^i askari, the kadiasker of Kumelia (2) Andtull qdf^i 'askari, the kadiasker of
Anatolia (3) IstdmbUl qdf}l 'askari, the qd4i of Constantinople
(4) ridmdt otasi, the office for verdicts; (.^) Majlis tadqiqdt
shariah, commission for revisal of the decisions of the shari'ah.
(c) FatvdJ)dnah, office for the legal decisions of the shari'ah (cf.
Heidborn, i. 252 ff.).
;

;

;

;

:

;

;

;

While the standing

of the Shaikh al-Islam, as of
the 'ulamd generally, is now greatly inferior to
what it once was, their influence among large
masses of the people is still very considerable, and
to this day they form a power which cannot safely
be ignored by the politicians.
The dervish orders.
Perhaps an even
4.
greater influence among the people is enjoyed by
the dervish orders. From the foundation of the
Ottoman empire they have played a great r61e in
Asia Minor, as they did to some extent even
before.
As a matter of fact, the gradual Muslimization of the Christian elements in Turkey has
been their work in their inditt'erence towards the
existing forms of religion, views of the most
diverse character could find a refuge in their midst.
Their ideas have come, in course of time, to be
assimilated to those of the official and national
religious organization.
The order of the highest
repute at the present day is the Maulavi, so called
from the name of its founder, MauJana Jalal alDin Rilml (q.v.), and known in the west as the
The next in general regard
dancing dervishes.
are the Rufa'I the so-called 'howling dervishes.'
Certain orders which at one time occupied a powerful position— e.g'., the Naqshbandi, the HalvatI,
the Qadiri, etc.— have now sunk to a lower level
others, again, have been of late gradually growing in prestige e.g., the Malami (cf. Hartmann,

—

;

'

—

'

Index).

The Baqtashi, an order which

at one time,
connexion with the Janizaries,
held a position of special prominence, sank into
the background after the suppression of that force
by Sultan Mahmud in 1S26, but have quite recently
begun to display a more active spirit. In Asia
Minor, and even more decidedly in Albania, this
order is constantly adding to its strength. By
reason of its heterodox views it should hardly lie
regarded as belonging to Islam at all, but it

owing to

certainly

its close

makes

this claim.

It has been methodically dealt with in several recent works of
great reliability, such as G, Jacob, Beitrdge zur Kenntnis des

MUHYI AL-DIN IBN AL-'ARABI
Dermitchordnns der Brkta&chis, Berlin, 1908, and />i« Iie.kihrein Verhaltiiia zu verivaitdten Krscheinuii'ji'n,
Munich, 1009; 0. Iluarl, I^ca DervicheH bektachiH,' in IlMil
Ix. [1909] 2:jfj, Textes iiemans relatijH it la mctedes Umtrai'i/ia,
Leyden, 1909; Ryfiiy, BcHdiil airri, Conntantinople, a.h. 1325.
Of literature relatin(^ to the ordera there ia not much of a
eerviccaljle kind. J. I*, hrown. The Derviahen, London, lb(i8,
contains many valuable items of information, but must be read
with extreme caution and the same may be aaid of A. de
Ohatelier, Lea Cotijririen musubnaneit du Uedjaz, Paris, 1887.
Uinc/njje in

*

;

We

liere with such sects as the
the Nusiuris, the Tahtaji, the Kizil
Bash {q.v.), etc., which, though professing certain
Muslim doctrines, cannot now be included under
Islam. In contrast to the Baqtashi, who, as has
been said, still claim to rank as Mu.slLms, these
As the
sects in general renounce the name.
Shi'ites proper have no real standing in Turkey,
they, too, lie outside the scope of this article.
SuperstiS. Superstition anrt popular religion.
tion is extremely prevalent among the masses,
and popular thought exhibits residua of the most
diverse forms of religion.
find survivals of
the ancient shamanism of the Turki peoples, as
well as of Christian and Jewish superstition. This
interesting side of Turkish Islam has not yet been
exhaustively dealt with, but there are several
compilations from which we may glean an adequate
impression of it.
Besides a number of shorter papers, aa, e.g.^ F. Schrader,

need not deal

YeziJis

(q.v.),

—

We

*Zum vorderasiatischen Volkag:lauben,' in Che Supplement to
AZ, 25th Sept. 1903, the following deserve special mention
F. Mi^szdros, * Osmauisch tiirkischer Volksjjlaube,' in Keleti
Szemle, vii. [1906] 48, 140 Wladimir Gordlewski, * Osmanskiya
Bkazaniya i legendy,' in Ethnographic Hevieiv, Moscow, 1912
(Rusa., reviewed by T. Menzel in Der Idain, iv. [1913] 123, and
F. Schrader in Osrnanischer Lloyd, 31 Jan. 1913).
;

There is evidence to show, moreover, that the
worship of saints (avliya) and their places of
pilgrimage {ziydt-atgdh) has a predominant place
A large number of
in Turkish popular belief.
these saints can be traced to personages held
sacred in ancient Byzantium, the names being in
some cases greatly corrupted e.g., Toglu Dede'
from St. Thekla and the places of pilgrimage are
still found on the Byzantine sites.
The religious needs of the common people, and
more especially of the women, are served by a
large mass of devotional literature. The principal
works of this class are among the oldest literary
monuments of the Osmanli Turks, and their idiom
is thus frequently unintelligible to the readers of
to-day a fact which, of course, in no way detracts
from their popularity. Pre-eminent among these
are the Muhammadiyah and the Ahmadiyah, as
also the History of Junus Imre (cf. Gibb, i. 164,
389 ; Hartmann, Index, s.v. Junus Imre '). For
the study of Turkish literary history these works
are all of importance, but their theological value
is of the slightest, and their contents need not
further concern us here. Similarly, the 'Ilm-i-hal
literature requires but the briefest mention
it
consists of booklets which, like our modern catechisms, set forth the leading religious doctrines in
the form of question and answer.
'

—

—

'

;

—

There is as yet no systematic account of Islam
Studies. dealings with special aspects of the subject
have been cited throughout the article in connexion with the
particular points, and the older literature will be found in them.
LlTERATURK.

in Turkey.

The numerous works designed

for the general public do not fall
to be mentioned here, but we may name aa the best of them
C. N. E. Eliot, Turkey in Europe, new ed., London, 1908.

F. GlESE.

MUHYI AL-DlN IBN AL-'ARABL— Muhyl
al-dm ibn al-'Arabi, the celebrated
mystic,

who

is

generally

Muhammadan

known by the name

of

Ibn al-'ArabI or Ibn 'Arabi, was born at Murcia
in S. Spain in A.d. 1165.
Much of his youth
was spent in Seville, where he devoted himself to
literary, theological, and mystical studies.
After
visiting Granada and other Spanish towns, as well
as Tunis, Fez, and Morocco, he set out in 1201 for
the East by way of Egypt, whence he made the
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pilgrimage to Mecca. He did not return to Spain.
Many of the remaining years of his life were
passed in the neighbourhood of Mecca, but he also
travelled extensively in Babylonia, Asia Minor,
and Syria, everywhere gaining di.sciple.s and
spreading his doctrines in conversation with high
and low, while, as behoved a good Muslim in the
period of the Crusades, he called for repressive
measures against the Christian population and
encouraged his fellow-Muhmnmadans to persevere
in their faith.
He died at Damascus in A.D. 1240.
Wliether we regard the extent of his theosophical writings or their influence on the subsequent
development of Islamic mysticism, Ibn al-'ArabI
can justly claim the supreme position among Sufi
authors which posterity has accorded,' to him, and
which is attested by the title, 'al-Sliaikh al-Akbar,'
conferred on him by the almost unanimous voice
of those who are best qualihed to judge.
The list
of his works drawn up by himself contains 289
titles (Brockelmann, Gesch. der arab. Lilteratur,
442), and some of them are of enormous length.
The most famous and important is the Futilhat alMakkiya (4 vols., Bulaq, 1876, comprising about
i.

3300 pages). In this, as in many of his works,
Ibn al-'Arabi professes to communicate mysteries
revealed to him in ecstatic vision by prophets,
angels, and even God Himself (a .brief r6sum6 of
part of the contents of the Futulidt will be found
in H. O. Fleischer and F. Delitzsch, Catalogus
librorum manuscr. bibliothecce senator. Lipsiensis,
Grimma, 1838, pp. 490-495). Another book, of
smaller compass but ec[ually celebrated, is the
Fusils al-Rikam, in which the author discourses
upon the nature and significance of the divine
revelations imparted to twenty-seven prophets,

beginning with Adam and ending with Muhammad.
Besides the Futuhdt and the Fusus, both of which
contain a considerable quantity of verse, his prose
writings include a mystical commentary on the
Qur'an, a collection of definitions of Sufiistic
technical terms, which has been edited by G.
Fluegel, (Leipzig, 1845), and a short treatise on
mystical psychology (Arab, text with Span. tr. by
Asin Palacios, in Actes du xiv" Congris internat.
des orientalistes, iii. 151 f.).
He also produced
several volumes of mystical poems, one of which,
the Tarjuman al-ashivdq (ed. with Eng. tr. by
the present writer, London, 1911), has a curious
history.
The erotic style in which it is written
gave rise to scandal, and in order to refute his
Ibn
al-'Arabi published a second edition
accusers
accompanied by a commentary in which the
mystical sense of each verse is explained. Although
his interpretations are often far-fetched, the

poems

themselves supply evidence that there was no
ground for the charge brought against him, plausible as it might appear to the uninitiated.
The
question of his orthodoxy was keenly disputed,
and, if many Muslims saw in him a dangerous
heretic, others had no doubt that he was a great
saint but even his admirers recognized that the
outward sense of his writings was frequently
ambiguous, and that the study of them should be
permitted only to mystics of ripe experience. At
first sight, it seems hard to reconcile Ibn al'Arabi's extreme conservatism in the sphere of
religious law with his remarkably bold and fantastic speculations in the domain of theosophy.
He belonged to the Zahirite school, which rejects
opinion, analogy, and authority, and takes its
stand on the external [zdhir], literal meaning of
the Qur'an and the trad tions. But, while his
attitude in regard to legal and ritual practice was
that of the literalist (zahiri), who looks only at the
outward form, in all matters of doctrine and belief
lie was pre-eminently the mystic
(bdtini), who
fixes his gaze on the inward spirit and seeks tc
;
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discover the reality of which tlie words and letters
are a symbol. As I. Goldziher has shown {Die
^dhiriten, Leipzig, 1884, p. 179 If.), the two points
The Zahirite
of view are not mutually exclusive.
practice appealed to many Sufis, who found in it
an expression of their own dislike for the hairsplitting pedantry of the rival scliools of law,
for the acceptance of external authority as the
standard of truth, and for the method of logical
demonstration as opposed to intuitive knowledge.
Ibn al-'Arahl, like other Sufis before and after
him, endeavours to combine the Ash'arite theology
with philosophical ideas which, in his case, are
mainly derived from Plotinus and the Neo- Platonic
circle.
Thus he has to deal with two diti'erent
conceptions of God: (1) the Allah of the Qur'an,
endowed with attributes that are superadded to
His essence, and (2) the One Being which is devoid
of every attribute, quality, and relation, and which
is all that exists.
His God retains the attributes
of Allah, but these are reduced to mere relations,
having no real existence hence, although they
are the archetypes of the sensible world, they do
not affect the essential unity of God, in whom all
contraries are identified. In his attempt to explain
how plurality can proceed from the Simple One,
Ibn al-'Arabi employs the same metaphors as
Plotinus, his favourite illustration being the
diffusion of light.
The intelligible world is constituted by a series of seven realities: (1) God,
the One Essence
(2) the First Intelligence or
Universal Reason, which comprises every species
of divine knowledge and, in Qur'anic language, is
the Pen that inscribes on the Tablet of Universal
Soul the divine ideas whereof created things are a

corrupt, and suffers punishment for sins committed
in the flesh.
The system of Ibn al-'Arabi may be described as
a pantheistic monism. God and the world are two
correlative and complementary aspects of one
Absolute Reality : the world could not exist apart
from God, and, if the world did not exist, God

could not be manifested and known. The terms
(al-Haqq) and
creature
{khalq) are
creator
logically involved in one another as moments of the
Absolute Being, not indeed of equal worth since
al-Ifaqq is eternal, while khalq is contingent (i.e.
eternal in the knowledge of God, and originated in
respect of its manifestation) but interchangeable
subjects of predication (cf. L. Massignon, Kitab
al-fawdsln, Paris, 1912, p. 139 ff.). Ibn al-'Arabi
delights in the daring paradoxes which this line
of thought suggests to him e.g.,
'

(3) Universal Soul ; (4) Universal Nature
;
Universal Matter ; (6) Universal Body ; (7)
Universal Figure. The entire phenomenal universe is the manifestation of those realities, which,
before their manifestation, exist potentially or,
as Ibn al-'Arabi says, are non-existent in the
luminous darkness that hides eternally the essence
of the Godhead. Manifestation involves relativity,
and the relation of the universe to God is that
of the determined to the Absolute, of the shadow
to the sun. All existence is constituted by form
{surah) and spirit {ruh).
Form answers to the

copy

;

(5)

—

—

Aristotelian definition of matter ; i.e., it is essentially potential and imperfect.
Spirit, on the other
hand, is what Aristotle calls 'form,' the principle
that gives reality and perfection to the forms produced by Universal Nature, which take their place
in the order of existence according to their capacity
for receiving and manifesting the life of the Universal Spirit that animates the whole.
Of these
forms the highest is man, who, in virtue of the
microcosmic function assigned to him by his
Creator, unites and displays all the divine names
and attributes, so that he is the mirror in which
God beholds and reveals Himself as He really is.
This description refers only to the supreme type of
h\imanity,
the perfect man {al-insdn al-kamil),
whom Ibn al-'Arabi identifies with Adam as representing the class of men prophets, saints, and
theosophists that possess a unique knowledge of
God {Fusvs al-Sikam, cli. i. ; cf. EI, art. al-Insan
al-Kamil').
Knowledge is a process of reminiscence.
In proportion as each particular soul is
purified, it receives illumination from Universal
Reason by means of revelation {wahy), and from
Universal Soul by means of inspiration {ilham).
The organ of this knowledge is the reasonable soul
(al-nafs al-natiqah), which must be distinguished
from the vital or animal soul {al-ruh al-hayawanl).
While the former has only an accidental connexion
with the body and is incapable of sin, the animal
soul, though not consciously evil, is naturally
'

'

—

—

'

'

—

—

*

He praises me and I praise Him,
And He worships me and I worship Him.
In one state I acknowledge Him,
But in the objects of sense I deny Him.

He knows me and I know Him not.
And I know Him and behold Him.
How can He be independent,
When 1 help and aid Him?

;

;

'

'

For that cause God brought me into existence,
Therefore I know Him and bring Him into existence
(i^itfflf Cairo, 1321 A.H., ch. v. p. 78).
,

Although the contrary might be inferred from
some passages of his writings, he makes a distinction between the divine and human natures, and
his pantheism does not lead to the doctrine of
incarnation {huliil) or identification {ittihad).
Man can never say with 9allaj, 'I am God' {Ana
'l-Uaqq), because, owing to the constitution of his
mind, he is unable to think all objects of knowledge simultaneously, as God thinks them ; therefore he is only ' a truth {lutqq), not the Truth
(al-Haqq), who is the counterpart of the whole
universe of created things (cf. Massignon, p. 182 f.).
In view of the scanty attention that Ibn al'Arabi has hitherto received from European
scholars, it would be impossible to give a detailed
'

'

account of his doctrines, and premature to make a
more definite statement concerning the character
of his theosophy as a whole. Much of it, of course,
belongs to the common st )ck of Silfiistic speculation, but there is also a great deal that appears to
be original and based upon the immense store of
his own mystical experiences, which he has so
copiously recorded and analyzed (for his theory of
ecstasy and the seven degrees of passing-away
\Jana\ which he enumerates, see Asm Palacios,
La Psicologia segun Mohidln Abenarabi,' in Actes
du xiv' Congris internat. des orientalistes, iii.
125 ff.).
Among the twenty-four heretical doctrines attributed to him by Ali al-Qari' (Risalah
fi wahdat al-wujud, Constantinople, 1294 A.H.)
the following are noteworthy
{a) That man stands to God in the same relation
as the pupil of the eye, which is the instrument of
vision, to the eye ; i.e., man is the means whereby
God beholds His creation and knows Himself and
that we (mankind) are ourselves the attributes
with which we endow God excepting only the
attribute of necessary and essential being so that,
when we contemplate Him, we contemplate ourselves, and when He contemplates us. He contemElsewhere Ibn
plates Himself (Fusu-s, ch. i.).
We are the food that sustains
al-'Arabi says :
a further
the being of God, and He is our food
instance of the way in which he turns the principle
'

'

:

;

—

—

'

'

'

—

of logical correlation to pantheistic uses.
(6) That God is the 'self (ain) of the things
that He brought into existence, for He is the ' self
of things in manifestation, though He is not the
'
Therefore Ibn
self of things in their essences.
al-'Arabi holds that the true mystic, combining the
doctrines of tanzlh and tashbih. worships God both
'
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£18 absolutely transcendent and as externalized in
nature (Fu.mii, ch. ill.).
(c) That all forms of religious belief are relatively
true.
This follows from the proposition that God
is the 'self of all created things, whether they be
Every sectary forms some
sensible or intelligible.
notion of God, and in praising the god which he
has made he praises hmiself, while at the same
time he blames the gods of other sects and individuals.
It would be more wise and just if he
perceived God in every form and in every belief,
according to the verse (Qur'an, ii. 109), Wheresoever ye tnm, there is the face, i.e. the reality, of
Allah (Fusils, chs. x. and xxvii. cf. Tarjumdn alashwdq, Preface, p. vi).
(d) That, even if the infidels shall remain in hell
for ever, their torments will ultimately be transmuted into such pleasure as is enjoyed by the
Abd al-Karim al-Jili develops
blessed in paradise.
this theory in his Insdn al-Kamil (see the present
Moslem Philosophy of Religion,'
writer's article,
Evidently
in Musion, 3rd ser. I. i. [1915] 83 fi'.).
there is no room in Ibn al-'Arabi's system for the
Mnhammadan scheme of rewards and punishments.
The fullness of the divine wisdom as manifested in
creation requires that the spiritual capacities of
human souls shall be infinitely various, and salvation and perdition are the effects that correspond
with the capacity eternally implicit in God's knowledge of every human soul before its individualizaIbn al-'Arabi proceeds
tion in the material world.
to argue that, inasmuch as knowledge is a relation
dependent on the object known, viz. the soul and
its potential capacity, each individual is responsible
for the good and evil which are produced by that
capacity {Fusils, ch. v.) but in another passage of
the same work (ch. viii.) he declares that it is a
more profoundly mystical thought to regard the
soul as a mode of God, and its recompense as a
divine illumination (tajalll) in the form of pleasure
or pain which are felt by God Himself.
(e) That the saints are superior to the prophets.
Ibn al-'Arabi does not state the doctrine in this
absolute way. The prophets, he says, may be
viewed in three aspects as apostles, they bring a
as prophets, they
religious code to their people
inform them about God in proportion to their own
knowledge ; and, as saints, they pass away in God
and abide in Him. Saintship is the inward, mystical, everlasting element in prophecy.
Hence the
prophet qua saint ranks above the prophet qua
religious legislator or preacher of divine truth
According to 'All al-Qari', Ibn
(FiisHs, ch. xiv.).
al-'ArabI claimed to be the Seal of the Saints
(Khdtam al-auliya), as Muhammad is the Seal of
the Prophets.
'

;

'

'

'

A

;
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'client'; any one standing in any sort of fixed relationship to
it is used commonly amonrj the Muhamiiiadans of
Turkey, Persia, Utissia, India, and their spiritual dependencies.
In India, however, llie form maulavi or miilvi is also uwed in
reference to the inullds of the lower grades, below the rank of
'diira (plural ='«;a7rta).
The fonn mevlund ('our lord') ia
applied to the most eminent 'ulamd, and also to eminent l}iiti
leaders.
In Turkish a distinction is further made by afhxing
instead of predxing m,iUld to the name of a judge of a higher
court. In Arabic-sj)eaking countries mulld tm a generic term
is not so frequently used; in the term 'Mulla of Jerusalem,*

another);

'of Cairo,' 'of Medina,' etc., the reference is to the chief
Justice of the Muhaminadan religious court of each city ; while
shaikh, a title of older usage in Muhammadanism, has persisted
especially in application to a religious teacher of authority.
The term 'Mad Mulla' has sometimes been applied to certain
fanatical religious leaders in India and the Sudan who, having
proclaimed themselves the Mahdl {q.v.), have led revolts against
the established government.

The characteristics of the mullds as a class are
determined largely by the education which they
receive.
The ranks are recruited normally from
the lower, less often from the middle, classes.
Between the ages of eleven and fifteen, having
passed through themaktab (' elementary school'),
students are admitted as softas (' undergraduates ')
to the madrasah (higher mosgue school).
The
curriculum offers training mainly in dialectics,
theology, and the canon law based on the Qur'an
and traditions (hadith) it is that of a theological
seminary of the orthodox type. The Oriental languages are also taught, and in previous centuries
there were mullds who became famous in the field
of belles-lettres ; but in more recent times the
graduates have been only lawyer-theologians. The
complete curriculum requires at least fifteen, in
practice generally eighteen, years for fulfilment
but very few students succeed in completing the
course and passing the various examinations which
entitle them to a place in the higher ranks of the
'ulamd and to appointment to the higher judicial
;

positions.
Owing to the Oriental
veneration for scholars, as well as to certain privileges which they enjoy (such as exemption from
military service, and free, though very simple, food
and lodgings), many students enter the madrasah
who are physically unable to bear the hardships
of the student life and mentally unfitted for the
full curriculum.
Accordingly, the majority leave
the madrasah after from one to five years of study,
during which any tendency to independent thought
and investigation has been discouraged and a blind
devotion to traditional Muhammadanism has been
made the fixed principle of life. At the end of
each year's work or the completion of each professor's course, the student receives a certificate
testifying to his fitness to hold some position
demanding that amount of learning. Leaving the
madrasah, he is now in the mulld class, and
receives the support of that class in the appointLiterature. — The beat greneral survey of Ibn al-'Arabi*8 ment to some minor office, generally in some village
—
theosophy is contained in two papers by Asin Palacios
La or small town in the provinces.
He may become
Psicologia segun Mohidin Abenarabi,' in Actes du xiv^ Congr^
an imam, leader in prayer' (though this office is
internat. des orientaiistes, Algiers, 1905, iii. 79-150, and
not reserved exclusively for the mulld class), or a
Mohidin,' in Romenaje d MevAndez y Pelayo, Madrid, 1899, ii.
217-256. The latter volume (pp. 191-216) includes an essay by
teacher in a primary school (and the incapacity of
Julidn Ribera, 'Origenes de la fllosofia de Raimundo Lulio,'
such teachers in the Orient is proverbial), or a
which gives much information concerninpf the life of Ibn allecturer in some small madrasah, or even a judge
'Arabi and the influence of his ideas upon those of Lull. See
It is the mulld as proof one of the minor courts.
also A. von Kremer, Gesch. der herrschejiden Ideendes Islavis,
Leipzig, 1S6S, p. 102 ff.
C. Brockelmann, Gesch. der arab.
vincial mosque preacher who is regarded as typical
Litteratur, Weimar, 1S98-1902, i. 441 ff.
R. A. Nicholson,
the
class.
Once
in
office,
the mulld is sure of
of
Literary History of the Arabs, London, 1907, p. 399 fl.; D. B.
Macdonald, Development of Muslim Theology, do. 1903, p. 261 ff. a position for life, though he may be transferred
from one school or mosque to another.
Reynold A. Nicholson.
Without any fixed organization, the mullds
See Mok.sa.
nevertheless form almost a caste
they are disMULLA. Mulld is a title of varied usage, tinguished by the large turban and the flowing robe,
given to officials of different ranks, but invari- though neither is prescribed. In influence over
ably to men who have received some degree of the masses and in devotion to formal religion, the
education in a madrasah, or higher mosque school, mulld class has often been likened to a priesthood
a comparison which fails in accuracy only in so
and hold certificates testifying thereto it is also
far as the mulld receives no special consecration
a generic term applied to such officials as a class.
Mulld is aproper pronunciation of the Turkish m^vla, the to office, does not in any way replace the individual
in offering prayer or sacrifice, cannot grant absoluArab. Tnauld (lit.
lord,*
master,'
patron
also
slave,'

and university

:

;

'

'

'

;

;
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—

—
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'
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and performs no necessary part in the rites
connected with birth, circumcision, marriage, or
death.
But, in being the teaclier of these rights
and duties and the accepted adviser in questions
of faith as well as of daily life, the mulld considers
himself in a position above that of the other
Oriental clergy whose equal at least he generally
is in learning and whose superior he is in the persuasive powers of his dialectics.
In their conservative and reactionary tendencies
the mullas have generally given their support to
the absolutism of temporal authorities in lurkey
especially to the Sultan as head of both the Church
and the State and they have opposed the introduction of Western culture as encouraging religious
indifierentism and ceremonial laxity, and as subIn
stituting rationalism for their own fatalism.
Persia, however, where the Shi'itic form of Muhammadanism prevails, and where, consequently, the
temporal ruler is not regarded as the head of the
Church, the mullas often exercise their popular
power against the State authority, matching the
despotism of the latter with their own extreme
fanaticism.
There the house of the mulld, like
tion,

—

—

—

mosques and shrines in all Muhammadan lands, is
an inviolable place of refuge and Persian mullas
have often been charged with harbouring outlaws,
whose services they have then used in furthering
The power of the mullas is
their own designs.
sometimes checked to a certain extent by that of
the dervish orders, and in Turkey, India, and
Egypt by the secular courts instituted in more
;

recent times to administer the so-called "«?/(' cus-

tomary law ').

The 'mullas in general, being sincere in their
devotion to their calling, are seldom guilty of infractions of the moral law ; indeed, thejr have
generally been held to contrast favourably with the
lower priesthood of other faiths. Moral probity is
less marked among the Persian mullas, however,
who, at heart more devoted to Persian poetry than

to Muhammadan theology, hold their own functions
In one respect, too, the mullas
in light esteem.
everywhere, especially those who fill the office of
minor judge, are not above reproach ; inasmuch as

the stipend furnished by the mosque endowments,
and official salaries in general, are very small, the
practice of usury and acceptance of bribes is frequent an abuse which early Muhammadanism
attempted to avoid by the principle that religious
teachers should always have some other means of
gaining a livelihood.
Despite the reactionary tendencies and the corruptibility generally ascribed to the miclld, tlie
history of Muhammadanism contains the names
of many mullas conspicuous for nobility of character and devotion to absolute justice, who have
risked their lives to rebuke the corruption and
tyranny of rulers. To-day, too, the number of
clear-headed, honest leaders among tlie Turkish,
Arabic, and Indian 'ulama is steadily increasing
not a few softas have been sent from Turkey to
receive part of their education in Europe in India
the midvis have sometimes warmly advocated the
innovations of the English ; and everywhere in
the larger cities subjected to European influence
the traditional type of mulla is being combated by
advanced Muhammadans who, even when they are
rationalists, at the same time deny that they are
guilty of any defection from the fundamental
and fatalism is
principles of Muhammadanism
often taught, practically if not logically, as a doctrine which induces fortitude in bearing the accidents and misfortunes of life, without permitting
the cessation of righteous endeavour in an^ cause
as long as Allah has not shown, by making its
failure a fait accompli, that His will and decree
are opposed thereto.

—

;

;

;
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